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Preface

The title of this book was chosen as the best explanation
of its contents. The everyday booksiore browser will pick up
this book because it contains an explanation of the [ Ching
way. Bul, in the larger meaning of philosephy, there is no
such thing as a philosophy of the I Ching. It is no system of
beliel, nor is it a systematized explanation of our existence.
The philosophical explanation given in Book IT of the § Ching
was written a thousand years after the oldest part—Book
|—originated, in an attempt to explain s cosmological basis,
This explanation avoids making a philosophical statement,
Similarly, 1T have not attempted (o give a complete
philosophical system, as philosophers do, but have tried to in-
dicate the way of the [ Ching as it helps us solve problems,
and as it guides us to an understanding of the higher life of
the spirit,

Using the  Ching as a daily guide leads us through a pro-
cess of self-development that satisfies our innate search for
the meaning of existence. Our understanding does not come
by way of intellectual study, but through experiences that
Gluse us to penetrate the deepest reaches of our intuitive
awarenegss. In time, we learn to depend upon that awareness
as the most appropriate basis for action. Cultivating and
depending upon that awareness is the way of the [ Ching.

This book is based on a series of six lectures given in
stow and Lexington, Massachusetts, in 1980 and 1981, These
lectures served as an overview—noi a comprehensive, but a
minimum overview. In this book | have elaborated on, and
expanded, this highly condensed material,

In organizing this overview, | have devoted myself entirely
to the message of the £ Ching as it has communicated itself to
me. | have avolded inserting into it any & priori beliel system
by comparing it to my own protestent Christian background.
in the same way | have avoided incorporating into it other
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Prface

philosophical systems which are similar. Rather, | have tried
to be a servant and adherent, than a commentator on the I
Ching. Where it has Jed, | have followed. If, in doing so [
have helped others in their study of the F Ching, | will be well
satisfied,

This book does not attempt to serve the same purpose as
A Geride to the I Ching, my first book on this subject, which
is more a manual of interpretation. However, the reader will
find that this book further clarifies the "“Giuide,”™ and the
“'Guide"" similarly helps clarify this book. They are com-
Mementary in nalure,

As in all such undertakings we are dependent upon the
good services of many people who come forward 1o
help—one with an insight here, another with a vital omission
there, To them | render my sincere thanks and appreciation.
As for those who have committed themselves to the heavy ser-
vices of manuseript preparation, I am particularly endebted
to MNamcy Hamilton, Faith Regamey, Sarah Wilder, and
Karen Anthony. 1 also wish to thank Jeanne Seronde for pro-
viding the cover design which [ feel so well suits our work,

viti

Introduction

In 2 meditation experience 1 saw many bowls of different
salads ranged before me on a sideboard. At the right end was
the salad of the master chef. It was the ultimate salad
prepared by the great Sage who speaks through the T Ching.
The other bowls were salads prepared by other chefs. All were
pood edible salads. Then I saw the eclectic person going along
the row of salads, picking an olive from the top of one, carrot
strips from the top of anether, and bits and pieces of this and
that, making up his own salad. This was a perfectly accept-
able salad, but it was not the same salad as that of the master
chef. The eclectic s trying, in taking bits and pieces, to ap-
proximate the salad of the master chef, but he cannot succeed
beciuse he knows only some of the ingredients—only those he
sees on top—and he does not know the proportions that
create the final balance,

Then I saw my mother's fruitcake. Evervone raved about
it and wanted the recipe, but on discovering how expensive
the ingredients were, they began (o substitute cheaper ones.
The fruitcakes they made were good, but they were not the
sarfie frullcake evervone so admired.

The value of eclecticism is that of bringing one to the
sideboard in the first place, We all wish 1o sample the dif-
ferent foods offered. But if one wishes to understand a par-
ticular way of life, it is necessary to pul that recipe together
and not merely sample it, but cat it. In no other way can one
receive s greal nourishment, or know its true value, I a
reader wants to understand the way of the F Ching, he will
progress more readily if he avoids maintaining an elevated,
critical view, as if he were trving 1o see all the ingredients
from a purely external, intellectual vantage point. By limiting
himsell 1o his intellect, he will only see ihe surface and never
eaperience the depths. He will never fully realize the propor-
tions, the inner balance, the wonderful nourishment and
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Introduction

fullillment of this great-tasting mixture, but will remain
isolated by his mistrust, his fear, and his desire to be the
master. To be led by a great master, such as the J Ching, we
must truly be led. To be taught by a great teacher, we must
truly open our minds and be receptive, otherwise the f Ching
will remain elusive and mysterious,

By consulting the f Ching we obtain a reflection of what
we intuitively know. The f Ching “reply”* confirms and rein-
forces this knowledge so that, in whatever areas of our
perception we have lost our way, we may re-learn how to be
true 10 ourselves, The [ Ching, in this respect is occult. That o
mere Book can act in a teaching capacity through being con-
sulted puts it in the category of the mysterious, because no
one ¢an say how it works. That it does work is a fact that
millions of Asians have observed for thousands of years.

What we learn through the [ Ching is a substratum of
universal truth that underlies all major religions and
philosophies of life. As these universal truths emerge in our
learning, we understand the relationships that these truths
have to philosephies and religions. By contrast to them,
however, the J Ching way is to live in an unstructured man-
ner, free of precepts and rules. Just as we constantly inleract
with the changing environment as we canoe down a river, 5o
we learn, through the I Ching, to interact with our con-
tinuously changing lives. With the I Ching as guide, we learn
our natural limitations; as we apply our knowledge, we gain
experience; we avoid rocks and underwater objects; we find
the channel; we learn when to paddle hard and when 1o rest,
when 1o get out of the water and portage around dangerous
falls. We start with the stream when it is small, a1 a time when
our errors are less serious; then, down river, we are able to
face the larger challenges. We are never totally secure: we can
never plot what we are going to do more than a few Teet
ahead. This means we continuously adapt to the conditions as
they show themselves, In finding that our ahilities are up o
the challenges, we develop the courage to take the risks that
are always involved in a continuous learning process.
Although we have a master guide in the Sage who speaks
through the £ Ching, who knows what lies ahead, throughout
the trip we are only helped to develop our skills, Tt is we who
make the trip, who do the paddling, who take the risks, and
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who, in the ¢end, become our own masters.

The way of the F Ching, inasmuoch as those who follow it
find themselves in spiritual agreement, would appear to be a
philosophy. Because they are aware of their limitations, it
would appear 1o others that they proceed by rules. Because,
through their experience they are aware of the channeling em-
bankments and obstructions, it would appear that they are
bound by precepts. All these appearances, however, are illu-
sions. They have all travelled the same river. At the beginning
of their voyage they had no fear; through encountering the
risks and dangers, ithey became aware of their fear; gradually,
because they developed their skills and learned (o trust iheir
guide, they became free of their fear. Together, they laugh at
the fears they have overcome; they understand each other
without much ado and feel a community of spirit. What they
have learned of the river is the extent of their philosophy,
which, at any moment, might be enlarged by o new insight.

Kl




L

The I Ching, An Overview

Its Historic Significance

Although it is not the oldest Chinese document, the [
Ching or Book of Changes was formed in such antiquity that,
in the words of lIulian Shchutskii, one of the foremost
Western sinologists, **no other classical book can compete
with it in chronological prionity." The F Ching is estimated (o
be at least five thousand years old and thought to be the work
of a legendary ruler of antiquity, Fu Shi. Revised thirty-one
hundred years ago by King Wen and his son, the Duke of
Chou (founders of the Chou Dynasty of China), it was edited
and annotated by Confucious six hundred years later. Due to
the reverence paid it by that great sage, the f Ching is con-
sidered to be the most important Confucian classic text.

For centuries the classic Confucian texts were the basis of
formal education, not only in China but also in Japan, Korea,
Vietnam, and other countries which adopied the Chinese
culture, OF these texts, Shehutskii stated that their influence
“in philosophy, in mathematics, in politics, in strategy, in the
theory of painting and music, and in art..." was lundamental,
and so grounded in the f Ching that it is impossible to under-
stand them without first undertaking a study of the f Ching
itsell. | asked a contemporary Chinese businessman about the
significance of the [ Ching in today's Chinese cullure; without
hesitation he replied that **The Chinese culture is the [
Ching,"" explaining that it is so incorporated into the culture
that there is no other way (o desenibe its influence; until very
recently, every educated person had to memorize it. Boih he
and Japanese businessmen | met, have conlirmed that there is
an f Ching scholar, or "*Sage," in nearly every Chinese and
Japanese community, to whom people may iurn for helpiniis
interpretation, and for consuliation on imporiant matiers.




The | Ching, An Overview

. :Thc { Ching was associated with Confucianism—the
rehg?nn of China’s ruling class for many centuries—with
Taocism, and indirecily with Zen Buddhism. Lao Tru's book
the Tao Tri Ching, became the foundation of the Taoist
philosophy, the fundamental concepts of which are implicit in
the I Ching. The I Ching explains the Tao Teh Ching as the
Teo Teh Ching explains the £ Ching. A student of the Too
Teh Ching, Chuang Tzu, was one of the founders of Zen Bud-
dh{sm. It is said that Buddhism went to China and became
Chinese. Many of the concepts of the / Ching were incor-
porated into Fen Buddhism. It is undoubtedly for such
reasons that Shehutskii remarked, **We may call it the first
took in the Chinese library,"

:I"I'I-Eimpmu.nm of the I Ching has continued from that day
to this, Up until the beginning of the 2h Century the f Ching
remained a mystery in the Western world. Some [%th Cenlury
translations were made, but while these translators were com-
petent in the language, they were unacquainted with the
philosophy of the / Ching, and failed 1o understand the
reasons for its importance. Richard Wilhelm, a Christian mis-
slonary, was the first to study it from the “standpoint of the
Chinese themselves."" He was guided by a “‘scholar of the old
school, one of the last of his kind, who knew thoroughly the
great field of commentary literature that had grown up
around the book in the course of the ages." Wilhelm's
translation appeared in 1924, and made it possible for
Westerners 10 use the book as it is used throughout the East,
(This translation became available in English in 1950.) While
the imponance of the f Ching on a world-wide basls is still in
il:_s beginnings, it has already met with great favor, The CXPuan-
sion of its influence is undoubledly due to Wilkelm's work,
and to the great stimulus given it by Carl G. Jung and the
Jungian school of psychoanalysis,

The [

The word ching simply means classic text and is appended
to the titles of all classic Chinese texts, e.g. Too Teh Ching
and Shu Ching. The complete tiile, therefore, is [, or Chow J,
as the £ Ching is sometimes called, because King Wen of the
Chou Dynasty compiled and enlarged existing materials into

-
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the current book, which he then called I, In its original mean-
ing and subsequent connodations, f synthesizes the book's
essenitial philosophical contents,

The original meaning of [, according to Wilhelm, was
fizgrd, but in particular the chameleon, symboliong
changeability and casy mobility; it also contains the concepl
of what happens easily, without effort, This meaning was
merged with another, visually similar character, which meant
command —the banner of a commander, or a command
granted a vassal by his feudal lord as a reward for faithful ser-
vice, Thus [ has the implication of power and the transferring
of power. Since a command given by one higher Lo one lower
also stood for the fixed relationship between what is above
and what is below, f implies constancy in relating correctly,
the higher being dependable (a person one can count on), the
lower faithfully serving, and following, or being led, The
word also contained the idea of the sun and moon, represent-
ing the Yang and Yin, the two fundamental forces of change,
and the immutable law governing change called the Too. All
these implications were summed up by an early commentary
Wilhelm quotes: **The name £ has three meanings: These are
the easy, the changing, and the constant,” This means: what
we see with clarity is easy to accomplish. The whole purpose
of consulting the J Ching is to attain the clarity of mind which
leads to constancy of character. Constancy, in turn, develops
one's power of command in the service of that which is higher
than one's self—a service which [ulfills our life's purpose.

Wilhelm deseribes “the easy” as an uncomplicated
simplicity of mind which is the starting point for undersiand-
ing and attaining clarity. **We miss the meaning of this
system iF at the outset we look for something dark and
mysterious in if."" He adds, **The situations depicted in the
Book of Changes are the primary data of life—what happens
o evervbody every day, and what is simple and casy 1o
understand.’” Thus, the simple and the easy that Wilhelm
calls the “‘gatewny"” 1o understanding the Book of Changes
correspond 1o the humility of an unstructured, open mind,

Wilhelm describes “the changing” as an externally dyvnamic
process Lthrough which man may develop his perspective and
realize the meaning of [ife. To resist movement, (0 barricade
purselves against the natural flow, is to miss the opportunity for
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growth and development into a higher being. **To stand in the
stream of this development is a datum of nature: 1o recognize
it and follow it is responsibility and free choice.™

The third element, 'the constant®, also implies the secure,
as in security from danger and the unknown, and from
misfortune. “*Safety is the clear knowledge of the right stand
1o be taken, security in the assurance that events are unrolling
in the right direction.'” Such security comes from the human
virtue of reliability, Indeed, in the J Ching there is no greater
power or security than that contained in constancy—the power
of enduring in harmony with the Cosmic Laws.

While the word f symbaolizes the natural law of change, /
also implies the means of adapting to change through
simplicity and constancy; it further refers to the power for
good that accrues to the person who learns its seerets and
follows its way,

The Books Which Comprise the [ Ching

The J Ching is composed of three books, Book 1, with its
6 sections, 15 the original Chow £, or divinatory manual.
These 64 sections are based on 64 different six-lined figures
called hexagrams. With their accompanying explanations, the
hexagrams comprise the working part of the book, which is
consulted by means of chance. Each of the hexagrams
describes a different specific circumsiance or siate of mind,
and gives counsel for relating correctly to that circumstance,

The methods of consulting it vary, but chance is the
means employed, Coins may be tossed, or varrow stalks drop-
ped. In either case, six number combinations are obtained
which indicate either yang or yin lines. Once the lines arc
drawn into a hexagram, it is looked up in the F Ching and
read.

Book 11, a collection of commentaries, thought by
Wilhelm to be of the Confucian school, “intended 1o disclose
the material out of which that world of ideas [expressed in
Book 1] arose.™ This book synthesizes the view of the cosmos
implied in Book [ and its philosophy,

Book 11 is a sort of glossary. Shehutskii says, *They are
rather a collection of quotations from various authors, whose
names were Aol preserved, ™ and they are **‘commentaries, not

d

The Traditional Use of the f Chirg

the basie teat.”" Like Book 1, Book I was added to the
original text.

The Traditional Use of the f Ching

From their beginning, the 64 hexagrams have served as a
language through which the user can consult the Higher
Power, the Unknown, or, as the § Ching calls i1, the great
Sape. In Book 1l of the § Ching it is said that the ancient
sages, through meditation, assigned meanings to the hex-
agrams and their appended lines in such a way that all possi-
ble sitwations could be reflected. In their totality, the hex-
agrams range in varying gradations from *"all positive™ to
**all negative.”™ In consulting the Sage by means of chance,
one af the 64 hexngrams was pointed 0 as communicating
the Sage's message, Chance was deemed o be a particularly
suitable method singe no prior meaning could be implied in
chance; it was a way of placng the selection of the reading in
the hands of the Unknown,

The [ Ching has been consulted to resolve questions of
doubt In exactly the same way we flip a coin to decide
something. Because we cannot decide we say, “‘Let Fate
decide." In the West we usually resolve only unimportant
maiters in this way, such as who goes first in a ball game. In
the East, however, il is believed that in important matters one
must consult the Higher Power, which alone knows the hid-
den elements which make the difference between success and
failure. This is because, in the Eastern way of thinking, life is
a smaller, inferior system within a larger, superior system Lthat
is hidden from our view. The ant walking across the floor is
unaware of the fate that may awail it beneath our feet;
similarly, we are unaware of the larger sphere of action that
affects our activities, To avoid calamity, Easierners have con-
sulted the Unknown for guidance past the unseen dangers.

Mot every guestion is put Lo the f Ching. For the ordinary
affairs and the ordinary times of life our experience and in-
tellectual capabilities are considered 1o be sufficient. In gues-
tiens of doubt or in extraordinary times, however, the f
Ching, in the hexagram called Groce (229, says that it s
necessary b0 be more earnest and to fnd help. This relers (o
the help the [ Ching can give. Through consulting it, we are
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given counsel that enables us to minimize, or negate, poten-
tially harmful circumstances.

[n all questions of doubt, we experience a moment of in-
ner conflict, or hesitation. This happens because intuitively
we already know the answer, but our intellect, with its con-
siderations, overshadows and overpawers this knowledge. In-
tuitive knowledge contains a cosmic logic that the intellect
cannot perceive, yet when our intellect is made aware of this
logic, it agrees as if to say, “Why didnt [ see that? I1"s so sim-
ple.” The intellect does not have access to cosmic logic
because intuitive konowledge is undifferentiated and un-
conscious, unlike the differentiated sciences of chemistry,
physics, and biology, which belong to the realm of the in-
tellect.

The hexagrams we receive in the daily consultation con-
cern the way we have related to the day’s circumstances, or
how we will need 10 adapl (0 upcoming events if we are Lo
meet them correctly. The adaptation required usually consists
of changing a narrow, subjective attitude 1o one more detach-
ed ond wniversal, which is in harmony with the universe.
Through ihis experiential way of being taught, our learning
rests not on precept and rule, but on what the £ Chirg calls in-
mer truth, What we learn in the mind is that day verified by
experience, and the relationship between the external reality
and the hidden world that governs i, is directly perceived.
This process yields an awareness that becomes what Eastern
philosophies call a state of enlightenment. The [ Ching,
however, simply calls such a person *'the superior man,™

The Sage

Several hexagrams define the Unknown to whom we
speak when we consult the f Chirg, The fourth hexagram,
Yourhifl Folly (4), defines this Unknown as a sage who is
capable of teaching us the workings of the inner world, It is
we who must seck the Sage, not the Sage who seeks us, [f we
are (o learn, we must be open-minded. The f Ching also calls
itself o well with clear, refreshing water which is available to
all who come, The well also symbolizes our self in our in-
twitive awareness, in our inmost reaches of consciousness,
and in our unconscious mind. In order to drow waler from

f

The Sage

the well we must put down our rope. This symbolizes sincerity
in seeking, for, if we have an indifferent or doubtfu) attitude,
we have a "*eracked jug" that will not hold water, IT we seek
only to find support for inferior ideas, we drink *"the mud of
the well." If we seek help to further selfish aims, we only
**catch fishes." When it is not time to know the answers or Lo
achicve our goals, we are told, **the well is being lined."” The
wiler of the well is symbolic not only of truth but of the
universality of truth ihat lics like a water-table under all the
wells of a community, This universal truth exists in everyone
in the form of their intuitive and unconscious knowledge. It is
a sort of lowest common denominator which applies equally
to everyone. Il an idea about human behavior is not univer-
sally applicable, for instance, it is not truth. Also, truth is
always refreshing and light. IF we think “that ¢an't be truth,
it"s too grim (or dark),” it isn't—our perception is still in.
complete. Truth is always refreshing and good, lifting off the
burdens of doubt and fear. Both great and small perceptions
have this guality.

The Sage who speaks through the f Ching defines himsell
in other hexagrams as **an expert in directing affairs,”" "*a
man of influence who has special abilities,”* *'a guest who
knows the seerets by which the kingdom may be made (o
Mourish,'" **a ruler,’” *'a prince who secks able helpers,*” and
a helpful friend in many other lines. The Sage is also referred
to in the plural in some lines, such as in the following, as
"'persons in retirement who may be sought for help in dif-
ficult matters if we approach them modesily. **

In consulting the f Ching regularly, we sce that a way of
life emerges, This way begins with our first consultation, We
put our first question to the Unknown through being open-
minded enough to throw the coins; in s0 doing we
demonstrote o sort of humility and accessibility to being guid-
ed, Humility and accessibiliy are attitudes which arouse and
complete the power of the Creative, Once aroused, the
Creative acts to “further®, or aid us, Having humility and be-
ing accessible is what the f Ching calls being receplive.
Cultivaling receptivity develops the habit of inner listening,
which enables us to be led by our intuition,

Mol that a slavish use of the [ Ching is encouraged, but
we may require o considerable time in working with it if we

7
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are o re-new our natueal ability to listen within, In our
culture, we are unaccustomed to listening to the voice of our
intuition. We may have even lost our ability to know, from
the intuitive viewpoint, what are important and what are
unimportant questions. We find, in using the [ Ching,
however, that the Sage ignores superficial questions, and
speaks only on the things of real concern, Furthermore, he
stays on the same subject until we have understood the
message,

{ Ching Cosmology

Book I summarizes the concepts incorporated in Book |
of the [ Ching. The source of all things, it savs, is called T
Chi, which means ‘oneness’ and *primal unity®. This primal
source is also called the Void, or Container of the Universe, It
is seen as changeless, timeless, and universal, and as empty
space. [t "*works'" in ways analogous to the way the human
mind works, and the implication is always there that the
primal source of all things is the Cosmic Mind, In the human
mind a thought arises in the empty space; this thought gives
rise to action, In the Cosmic Mind, the image arises: it is call-
ed the Yang, or Creative Force; its presence arouses its op-
posite, the Yin, or Receptive Force, which meets it halfway.
Through the nurturing action of Yin, the image is brought in-
to being. These two forces, Yang and Yin, are the primary op-
posites; their interaction is seen 1o give rise to all things. In
Western thought, opposites are said to annihilate each other,
but in Eastern thought they are said 1o arouse and complete
cach other, crealing the elernal wheel of change. In the
human mind the creative image comes through the intuitive,
yang foculty; this image 15 nurtured by the intellect and
brought into existence. Intellect, in Eastern thought, is a ¥in
laculty.

Everything comes into existence in this way—every
thing, every happening, every sequence of happenings. Thus
the Yang and Yin—the ¢creative and receptive powers—are
forces in cyclical motion, ever changing and creating new con-
ditions. They are, with all this motion, set in the Void, which
is motionless, timeless, eternal, and unchanging. Thus the
Voiud, or T'al Chi, comprises and determines all: it is the

B
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origin and ultimate container of all things in their totality.
The structure of the atom secems (o be the best analogy of the
changing st within the unchanging. Flectrons revolve around
a nucleus of particles within an envelope of empty space. The
emply space is integral to the structure of the atom, as T ai
Chi is integral to the structure of existence.

Of these two primal forces, Yang, which arises first as o
determiner, is seen as superior to Yin, in the way that the
seasons are seen as determiners of when to plant, Yang is lirst
in order because it is germinal. All life contains the primal
forces in microcosm, All things in existence are seen as
demonstrating more or less of yang and yin principles, thus
everyihing can be grouped in either yang or yin categories of
opposites. The following list is an example of yang-yin
colegorizing:

Yang Yin
Image Reality
Heaven Earih
Odd numbers Even numbers
Masculine Principle Feminine principle
Light Darkness

Human beings contain both primal powers in micro-
cosim. We have both superior and inferior natures, We have
both masculine and feminine componenis in our nalures.
Through our intuition we have access to the inner, spiritual,
hidden world of heaven; through our intellect we have access
to the outer, material, evident world of earth and nature, The
structure of the hexagram reflects these relationships, For ex-
ample, o hexagram is composed of six lines. The three bottom
lings are called the earth trigram and the three top lines, the
heaven trigram. The hexagram is also seen in another way,
with the bottom twa lines representing earth, the middie two
representing hurman beings, and the top two representing
heaven. Consequently, it s said that human beings,
represented by the middle two lines, have a line in both the
heaven and earth irigrams. Having both these forces within
us, we are seen as free to choose to Tollow cither the way of
heaven within—our superior nature—or the way ol carth
withoul—our inferior nature. However, the first hexagram,
The Creative, explains that our ultimate destiny is (o use this
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lifetime to complete within ourselves, through self-
development, the true and superior image of us stored in the
mind of the Deity. Thus, this life, having its full array of op-
posites, is a place for experiencing and fulfilling the meaning
of our existence through the fullest development of our

Aatures. As our ultimate destiny, it is also called our personal
Tao.

Tao

Too is a word that has no suitable Western counterpar.
It is pronounced both **dow® as in Dow-Jones, and "toe."
The interaction of the two primal forces, Yang and Yin, is
called the great Tao of the universe, Tao is also called the
ridgepole of the universe, and the Unifying Principle. It is the
ridgepole because it is firm—the immutable law which
governs change, | see i1 most as the Cosmic Will, The Tao is
at work in human beings in microcosm as human will. The
ridgepole is seen as owr will 1o follow what is great in
ourselves—our original, true, superior natufes—and 1o see
the lile process through to the end in conscious willingness
and acceptance, The 2Bth hexagram, Préponderance of the
Gireal, concerns the human ridgepole, or will to follow the
good during times of stress. This hexagram could be subtitled
""Great Stress Preponderates,'” because we tend to draw it
during times of stress. Al one point the ridgepole is seen o
"*sag o the breaking point.*” This bappens because we depart
from following what is good in ourselves through giving way
to feelings of doubt and hopelessness, Another line refers to
“‘bracing the ridgepole.” Similarly, in Darkening of the Light
(38), our will (o follow the good and the beautiful is en-
dangered by doubt and hopelessness: we are responding to the
tempiation {0 give up, or have already done so, The Abyamal
(29) addresses the danger that occurs to our will when we put
forth great effort to achieve visible progress, and fail. The
great ridgepole of the universe, the great Tao, is seen as
perfected will, free of doubt, firm in principle, immulable,
always continuing ihe lorces of regeneration, of life, of
change, of light. It is a part of our personal Tao, or destiny,
to mirror this great will unerringly; in dolng so we achieve our
life"s highest purpose and fulfillment.

Tao is also ¢alled the Unifving Principle because it

10

Tan

shapes the disparate elements into meaningful things, bring-
ing order out of chaos, harmony out of discordant elements,
and unity out of divergent trends of action. As such, Tao is
the Theme which underlies all seemingly unrelated events, IF
we look -back at the photographs of a 25-year-old, we see in
his infancy and youth, features of the aduli; yet at no time
can we have seen the aduli characteristics in the child. There
exists in these photographs a Theme which finds expression in
the adult; this Theme is another word for Tao. Sometimes in
finding the occupation that most fulfills us, we look back at
seemingly unrelated things we did that fit extremely well inio
what we now do. Al any point of our development we might
have said, “*My life Is going nowhere!"* But the Theme has
run through it all, as when one facks a boat along a line of
wind; rst the boat heads in one direction, then in another,
but it always makes progress in one overall direction, Tao, the
Unifving Princple, gives meaning 1o our lives. This Theme,
however, is not predestination; rather, it is the unigue capa-
city of Tao 1o give unity 1o everyihing we have done, once we
observe and adapt to its immutable laws, Too is like a
carpenter: through the power of the Creative the different
shapes and sizes of things are joined into the most ap-
propriate forms. Evervihing we do is capable of being con-
siructively used for higher purposes by the Tao. The second
line of The Recepiive (2) refers explicitly to this: “Siraight,
square, great, yet nothing remains unfurthered.” The coim-
mentary speaks of lines that may be drawn inlo squares and
squares that may be drawn inte cubes; oven small pieces of
siraight lines can be made into circles, as we all know. In
every siluation, the clements to provide solutions for the maost
difficult problems, exist; we need only perceive them. Ii is
said elsewhere in the f Ching that, in the hands of the
Creative, everything finds a use, Extended 1o the relationship
between the human being and God, this principle is amplified
in The Ting (500*, in the commentary to the first line:
¥ overy person of good will can in some way o oiher suc-

*Hecause the Bnglish word ““caldron' does not seem to be a sufli-
cient equivalent to the Chinese word g, " 1 have used ““ting.** The
Ting refers 1o a vessel used For sacrifice, and [0 our inner conlainer
for spiritual rourishment, which needs to be kept pure and clear of
conlaminating ideas,
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ceed. No matter how lowly he may be, provided he is ready to
purify himself, he is accepted. He attains a station in which he
can prove himself froitful in accomplishment, and as a result
he gains recognition.” The Tao knows how to make ENETY-
thing succeed,

Although we live in an external world in which things
may be measured and defined, the Tao which governs change
in this world arises in the hidden world, and may not be
measured or deflined, We may approximate i, but our ap-
proximations are limited. The Tao is perceptible in the
deepest reaches of our inner being, in our intuitive awareness,
amd in our undifferentiated knowledge of all things.

In using the  Chking in self-development, we bring our in-
tuitive knowledge of the Tae, the Unifying Principle, into
conscious awareness. This is accomplished through listening
to the empty space within, where the origins of our thought
processes are able to be perceived. One line of the [ Ching
counsels us 1o “*hold to what is essential and let go of the
trivial"'; another says, “*hold to what endures™'; The Well (48)
counsels that we need to go down (o the very well-springs of
our being to find the answers, The Clinging (30) counsels us
to intercepl the germinal elements of thought; another hex-
agram says that the superior man koows *“the seeds™: in
pereeiving the seeds of action, he knows in advance their con-
sequences, therefore he withdraws in Ume from conflic.
To find the seeds of action, to know what is germinal, or what
endures, or what is essential, the f Ching teaches us to “keep
still,*" in the hexagram KNeeping Stilf (32). By keeping still we
find the emply space within, where the seeds of our actions
exist in our emations as doubts, desires, and discontents,

In mavigating our way across the ocean, we fix our posi-
tion by having reference 1o stationary points such as the
Morth Star and the Sun. Mot that these heavenly bodies are
eternally lixed—but that they endure in their places as Tar as
human life is concerned, If we want to know what endures
beyond all things, we find it 10 be the empty space that lies
within every atom; it is out in space, it is here in us. This emp-
Iy space is the residing place of the Creative and the Tao, the
Cosmic Mind and the Cosmic Will, We need do no more than
look within and listen within. Lao Tru said, "“Few things
under heaven are so instructive as the lessons of Silence, or as

12

Tan

beneficial as the fruits of Non-Adoo.” Elaborating on this
principle, he said, “Thirty spokes converge upon a single
hubg it is on the hole in the center that the use of the caet
hinges. We make a vessel from a lump of clay; it is the empty
space within the vessel that makes it useful, We make doors
and windows for a room; but it is these empty spaces that
make the room livable, Thus, while the tangible has advan-
tages, it is the intangible that makes it useful.™*

The hexagrams af the £ Chirg reflect the workings of
Tao, or Cosmic Will, not only on the grand cosmic scale but
also in the lowliest life circumstance, By consulting them we
intercept the images before they become reality; this allows us
to change our fate through adapting to the demands of the
time, The hexagrams we receive in the chance throwing of
coins give us a cross-section of all the tangents of change
created by our inner atlitudes, Emphasized in the f Ching are
the far-reaching effects that our attiudes have on others, and
whether these attitudes draw beneficial Torces from the hid-
den world 1o whatever we do, or repel such Forces.

Fate, in the I Ching, is the trojectory of events that
results from elements in our attitudes, [T these clements are
harmonious wilth the Cosmic Will, of which our will and inner
nature are but emanations, our Fate is guided by beneficial in-
fMuences, because the great Will of the Universe always acts in
a beneficial way, If, however, our attitudes are owt of har-
oy, we are nol only out of balance within ourselves, we op-
pose the Cosmic 'Will, and it can no longer benefit us. In this
respect, the Tao is synonomous with the natural law. We
understand very well the negative consequences of planting
out-of-doors in the winter. Similarly, if our attitudes oppose
the natural way, or Cosmic Will, we are subject to the misfor-
funes that arse as a natural consequence, Such misfortunes
are deseribed in the Jf Ching as “attacks of chance,™ while the
traps created by incorrect attitudes are referred 1o as o
“hostile fate."” Such a fate is not permanent, but may be
reversed or by-passed through changing the patierns that have
become engrained as our way of life,

To equalize extremes is part of the natural law, A
haughty, pretentious attitude stands like a narrow, sieep
mountain that is constanily belng attacked by the elements; as
o consequence, it erodes inte the valley. The valley, likewise,
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because il is a depression, receives all that erodes into it As
Lao Tzu noted, to be emply is to receive; to be full is to suffer
loss, Modesty, therefore, because it proceeds from emptiness,
is always in harmony with the forees of nature, To counteract
a hostile fate, It is essential to culiivate modesty. Perfect
modesty, however, is seen to lic between the two extremes of
the mountain and the valley. The f Ching gives the image of
the well-developed personality as the mountain that erodes,
filling up the valley to become a plain, In this case the change
15 brought about by consciously ridding ourselves of pretense
and vanity—the mountain—and filling in that which, in us, is
too little, such as lack of self-esteem and assurance of inner
worth—the valley—to become the plain, This is the image of
the 15th hexagram, Modesty, Modesty is attained by frecing
ourseives of those elements in our attitedes that cause us 1o be
maore, o less, than what we are, in our true, original, and
good nature, By conscious will, we change these clements,
ind maintain an on-going conscientiousness to keep ourselves
pure in mind; one line describes this as working to brighten
our ““already bright virtue,'* another as being modest about
our modesty. Impure attitudes are imbalanced and extreme.
By following the correct path, we are able to minimize the
hostile attacks of chance and draw help from the Creative 1o
accomplish our goals. The correct path, however, lies in the
hidden, or inner world, through which it is essential 1o have o
guide. As the second line of Difficulty ar the Beginning (1)
puts it, **If @ man tries to hunt in a strange forest and has no
guide, he loses his way, When he finds himself in difficulties
he must nol try to steal out of them unthinkingly and without
guidance, Fate cannot be duped; premature effort, without
the necessary guidance, ends in failure and disgrace.'” The /
Ching, when used daily, acts as such a guide.

In working with the f Ching daily, we are made aware
that we live on two planes of existence at once, one hidden (an
inner world existence) and one evident {an outer world ex-
istence). Progress on the inner plang is achieved by meeting
moral challenges on the plane of the evident. Through our in-
ner world progress we develop o crystallized light form of
ourselves that survives physical death, To bring this light
form to maturity and erystallization through self-
development is our ultimate Tao, or destiny, To avoid or ig-

[

Tao

nore this destiny is to continually feel dissatisfied and in con-
flict with life.

To make progress in our inner world existence, we must
bring our yang and yin characteristics into the correct order.
This ordering and character development is always a matter
of choice. The Chinese word for Tao shows a foot guided by a
head; the head chooses to go, the foot follows. Tao refers to
our inner path, therefore the choice is whellier or oot to
follow the inner way, the guiding light, or lodestar, within,
This ordering means that our yang abilities—intuition, ability
to perceive truth, inner listening, inner sense of responsibil-
ity=—must lead our personality, not our yin abilities—learning,
intellect, skills, wit, and outer life with its considerations, The
embodiments of these yang and yin powers in our personality
are respectively called the superior and the inferior man. Self-
development is 1o bring the superior self into mastery of our
personality. Order begins when we place first importance on
keeping our inmost thoughts and motives correct: disorder
begins when we sacrifice the higher values for the sake of the
lower, and when we give preeminence to intellect over intui-
tion.

The structure of the hexagrams is based on these prin-
ciples of ordering. The first, third, and fifth lines, for in-
stance, are seen as superior 1o the second, fourth, and sixth
lines. The top three lines (called the heaven trigram) are seen
a5 superior (o the botlom three lines (the earth trigram}, The
individual lines are either yang, represented by a solid line, or
yin, represented by a divided line, When yang lines are in the
first, third, and fifth places, and vin lines are in the second,
fourth, and sixth places, the hexagram is said (o be perfectly
ofdered. The most ordered hexagram is the &3rd, Afrer Com-
pletion. The kexagram in which these lines are all reversed is
the 64th, Before Comipletion, In the latter hexogram, the lines
are all in an ordering such that, with one movement of all six
lines upward, with the top line displaced to become the new
botlom line, the arrangement becomes that of After Comple-
o,

|
1
|

K an
Li
After Completion

Li

K'an

!
|
I

|
|

Before Compleiion
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The interpretation of the hexagrams has to do not only
with the placement of the lines, as shown above, but also with
the placement of the lines as three-lined units called trigrams,
In the foregoing example, Li, the trigram of light and clarity,
is placed on top in Before Completion, with K'an, the trigram
of 10il and danger, placed on the bottom, In After Comple-
tion the trigrams are reversed. [ is said in the interpretation
that the ordering of Hefore Completion is not yel correct
becouse clanity (Li) must be the foundation of effort before
effort can become successful, as is the case in After Comple-
ffon, when things have been brought to order. In another
analogy, the trigram Li represents flames rising upward, giv-
ing off light, while the action of K'an, which represents
waler, is downward. Il opposite trends of action are 1o be
meaningful, they must relate; the actions must move toward
cach other. In Hefore Completion, the action of the top
trigram, Li, moves upward and that of the bottom trigram,
K'an, moves downward; they don't come (o mect, or relate,
In After Completion they mect and relate, and thus produce
success, In the correct ordering, the water is in a pot over the
fire, producing steam, oF Encrgy.

It is useful to note that many concepls in the [ Ching dif-
fer from traditional Western concepts. For example, we tend
{0 view intuition as a feminine facully, saying women ought
(o be intuitive and not necessarily practical, and men ought (o
be¢ practical and pragmatic and not necessarily intuitive, From
the f Ching point of view, both men and women have in-
tuitive and intellectual faculties in equal importance because,
a5 human beings, we contain both primal powers in
microcosm; neither sexes are meant 1o exaggerate or deny
thelr intuitive or their intellectual facullies.

Intuition, in the § Ching, is our direct perception of the
Creative Image that originates in the hidden world, The best
analogy is to s¢e the Creative as a gende, capable of answering
questions of concern. When its answers come, they are aften
in the form of a sudden insight, or we may hear them. The in-
tellect, with its memaory and coordinating abilities, then gives
expression to the genie's ulterances. Genie, by the way, is the
source of the Greek word, genius. According to Webster, it
meant "a tutelary spirit that is allotted to every person at his
hirih, to preside over his destiny in life.™ 1T was corrupted in
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the Age of Reason by the additional implication of *tintellec-
(udl powers.” From the f Ching view, a Lrue genius is anyone
whose intellect draws upon and conveys the gifts of the genie
within, through devotedly placing himsell in its proximity.
Both Einstein and Mozart freely admitied that they **heard™
the messages, Our culiural tendency has been (o deny their
admission, viewing it as a sort of modesty. That it was, but it
was also the truth, The voice we hear within is the same as
thiat of the Sage whom we consull through the § Ching.

Until we are familiar with the concepts, it is best to put
aside arguments we may find with words such as inflerior or
superior, masculine or feminine, or any other ideas we may
see in a Western orientation. We might assume, for instance,
that the masculine principle refers to a macho way of behav-
ing; quite the opposite, i relers (0 a kingly aspect of mind:
generous, tolerant, patient, and self-reliant, not needing to
assert itself ot all. Similarly, the leminine principle is simply
to nourish and rear, (o be true and steady, and capable of en-
during in a menial position without loss of dignity. The prin-
ciples of growth and development apply equally to men and
1o women; siluations arise which require responses from
cither the masculine or the feminine parts of our natures, In
respect (o the Creative Power, all life stands on the yin, or
recepiive side of things, To invoke the beneficial action of the
Creative, we must exercise the receplive part of our natures,
Thus, Lao Tzu wrote, “know the masculine, keep to the
feminine.”” If we avoid jumping (o conclusions, the Creative
will unfold in its most enlightening way.
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2.
The Lines, Trigrams, and Hexagrams

The Lines

The six lines which make up the hexagrams are either
yang or yin lines, Yang lines are derived from odd numbers.,
All odd numbers are seen as being derived from the number
of the Creative, which is the number one. Similarly, all ¥in
lines are seen as being derived from the number two, the
number of the Receptive. Yang lines are also called *'light
lines," being associated with the light power. They are
represented by a solid, unbroken line | } which sym-
bolizes the positive, unbroken power of the Creative. Yin
lines are called *“*dark lines,"" being associated with the dark,
womb-like power of the Receplive, and are divided in the
middle {(— —), s0 as 1o represent the muliiplying effect of
nurturing, the bringing of the many things into existence. The
movement of a vang line is outward {a—s}, and at ils max-
imum thrust, it severs in the middle, becoming a yin line, The
movement of a yin ling is inward [— ), and at iis masimum
thrust, it merges to become a yang line, [t is in this way that
all changes complete themselves, initialing an ever-moving
wheel of change.

In the throwing of coins, or the dropping ol yarrow
stalks, either an odd or an even number is obtained: it if is an
odd number, a yang line is drawn; if an even number, a vin
line is drawn. This is repeated six times wntil a complete hex-
agram is drawn,

The Trigrams

Since Yang, as the originating ¢lement, has the number
one, and Yin, the nurturing element, the number two, their
combination and totality have the number theee. Three also
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stands for T al Chi—the Pnmal Unity, the Container of all,
the Void, Likewise, three vang or three yin lines represent
their respective forces in their totality, Three yang lines form
the primary trigram of the Creative, named Ch'ien (=),
and three vin lines lorm the primary tnigram of the Receptive,
named K'un (= =), The Chinese liked to chink of them as
ihe father and the mother, and to think of their six possible
combinations as their children—ihe eldest, middle, and
yvoungest sons, and the e¢ldest, middle, and voungest
davghters—as on easy way of remembering them, It is
thought that the trigrams developed from an carlier system of
divination which involved simply one yang and one vin line,
In the consuliation one drew either a ¥es oF N0 answer, as we
flip a coin for o ves or no answer. Three throws, standing for
things in their totality, were scen to give more possible mean-
ings, and at a later time, six throws were seen as completing
the three dimensions of reality,

The trigrams of the three sons show a single vang line
moving up from the bottom position in Chen, the eldest son
(= =), to the middle position in K'an, the middle son
(==, to the top position in Ken, the youngest son (= =).
Similarly, the vin line proceeds upwards in the trigrams of the
daughters, from the boltom place in Sun, the eldest daughter
i=——=1, to the middle place in Li, the middle davghter
(==}, 0 the top place in Tui, the vounpesi doughter
==

Each trigram 5 seen as having s own  speial
characteristics, The trigram of the Tather, Ch'ien ( ), re-
presents the unbroken Creative Forge. I s the heaven force,
therefore it is always beneficial; it is strong and firm. When
doubled, with Ch'ica both below and abowve, it becomes o
hexagram, in which the qualities of the rgrams are infen-
sified, or doubled, When the trigram Chien is both below
and above, the hexagram is called The Cregrive. 11 s the [irst
hexagram in the J Ching, and represents the action of the dei-
tv as the all-powerful force enduring through time,

The trigrtam of the mother, K'un (= =), symbolizes
receptivity, the devoted, the carth, the yielding, the soft, and
the nourishing. Doubled into a hexagram, it represents the
carth in the sense of endurning what is put upon i1, and in the
sense of top-soil, which, without doing anyithing more than

9




The Lines, Trigrams, and Hexagrams

allowing itselfl to be acted upon by the elements, gives rise to
all the things that grow from it and depend upon it for their
nourishment. Compared 1o Ch'ien, K'un represents the
womb-like power of the dark, It is the second hexagram in the
I Ching.

Chen (==, the cldest son, shows the yang line beginn-
ing its ascent as powerful thrust: it is movement and thunder.,
When it stands doubled, its powerful thrust is doubled,
therefore, as a hexagram, it is called Shock (51).

K'an (==), the middle son, significs water—active
water as in white water, rushing water, lalling water, and
rain, It is water that pushes wheels and produces energy as
steams; it is water al work, The meanings associated with K'an
are work, or toiling, and, because water unhesilatingly
plunges over precipices, danger. In psychological terms, i1 is
the danger of working hard and not secing any results. It is
the danger of having ambition and being thwarted, In its
doubled form as a hexagram, it is called The Abvimal, sub-
titled Danger (29},

Ken (="=). the youngest son, shows the vang line at the
lop, near the clouds, I is the image of o mountain as a place
where sireams flow and birds sing, a place of solilude and
serenity, a place of forests. 1 contains hidden treasures, such
as seams of coal or gold, and it gives nourishment 1o all the
land around because it absorbs rain and holds water that
flows down o the lake, watering evervihing on iis way, The
ideal mountain is one with a lake on top which continually
feeds everything below. When Ken is doubled, the resulting
hexagram is called Keeping Seiff (52), and it refers to a par-
ticular meditative state of mind.

The eldest daughter, Sun (==, has the image of wind
penetrating through eracks and of wood penetrating through
the soil as roots; it is the gentle which succeeds by adapting
and going around obstacles, It is also the wind dispersing
things, as in dispersing waves into foam. Psychologically, it is
gentlencss that disperses hardness and anger, Doubled inio a
hexagram, it is called the Gendde, sublitled The Penetrating,
Wind (37}, and we find that it often refers o the way truth
gently penetrates the cracks in our menial defenses to become
recognizable perceptions, The proverbial light comes on in
our minds and we understand.

0
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Li (==), the middle daughter, has the image of fire
dependent on wood, which causes it o burn. (Wood, in the
The Ting (50), symbolizes character, which, in Developrrens
(53), takes a long time to grow.) The flame, in its dependence
and dosility, is able to give off light. When Li is doubled into
a hexagram, it is called The Clinging (30}, and means leading
through being led. It means attaining and holding on to clari-
ty of mind through the cultivation of docility and detach-
ment. As long as we are emotionally attached to things, we
cannot see with clarity; in detachment we attain clarity,
Through this clear view we find correct solutions, and thereby
are able io lead and aid others.

Tui (==, the youngest daughter, has the image of a
shining lake which symbolizes joyousness, It is joy associated
with the quiet peacefulness of still water. Because it is also
associated with autumn and the joy of harvest, it is also im-
bued with a certain melancholy because of winter's coming.
As lake water, it shines and reflects as il metallic, It is also
water as fog, low-lying vapor, swamp water, and stagnant
wiiler. Doubled into a hexagram, it is called The Joyous, sub-
titled Loke (58), and contains all the concepts of joy, ranging
from joy as serenily to joy as pursuit of sensual pleasure,
Psychologically, it calls for secing the difference between that
which brings peace and inner harmony and that which brings
suffering.

The Hexagrams

By placing one trigram on top another, and observing
how their characteristics affect each oiher, hexagrams are
formed and interpreted. Certain trigrams, such as the heaven
trigram, are seen to “‘move upwards, ' while others, such as
the earth irigram, move downwards: each move toward their
own sphere. Opposite moving trigrams arouse each other only
if their movements **¢ome to meet,” This condition occurs in
the 11ih hexagram, Peece, in which Chlien is below, moving
upward, and K'un is above, moving downward; thus, they
come to mect; blessing and enrichment result, In the 12th hex-
agram, Stondsill (Stagnation), their order is reversed: cach
maoves into its own sphere and they do not relate. In
psychological terms, peace occurs only when people are
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receplive and open-minded toward one another: then an in-
fluence for the good can occur. When standstill takes place,
people are not recepiive to each other and the onaly thing to do
is to withdraw and wait until the time changes, Withdrawal,
being the correct response, initiates a change back toward
peace,. K'an, the middle son, representing water, arouses Li,
the middle daughter, which represents fire, but only when
they are placed in a complementary relationship. When lire is
abave water, the two do not relate, but when fire is beneath
water, as when fire heats water into steam and produces
energy. something is achieved. Chen, the eldest son, represen-
ting thunder, and Sum, the eldest daughter, representing
wind, are seen as arousing and strengthening one another.
The youngest son, Ken, representing the mountain, and the
youngest daughter, Tui, representing the lake, feed one
another: the lake gives off mists that rise up to the mountain:
in turn, the mists become rain which Nows back down 1o the
lake.

Of the several methods of consulting the £ Ching, the
commaonest and easiest is (0 throw coins, The head side of the
coin represents the yang force, The yang force is given the
value of three—that of T'ai Chi, as including both Yang and
Yin. The tail side represents the yin force, and has the value
of two, [(Some writers have assigned Yang o0 the tall side and
¥in to the head side, but this seems inappropriate since Yang
is related to the mind and the head and Yin to the things
created, (Things are wsually pictured on the tail sides of
coins,) The Sage, we may note, relates to whichever way we
use the coins.) While any coin can be used, pennies have the
appropriateness of having the primal value one, and represent
the underlying common denominator of all other numbers
and values. In this lowliest position, the penny is like the
waler at the botiom of the well, which symbalizes truth. Pen-
nies alswo symbolize simplicity and humility, the attitudes
needed for communicating with the great Sage, and the at-
titudes most highly prized in the § Ching,

Three coins are thrown down in random fashion and
their values as heads (3) and tails (2) are added up. There are
four possible combinations:

All heads 3 1 3 equaling nine—yang line
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All tails 2 1 I cqualing six—yin line

Two heads, 3 3 I equaling cight—yin linc
one il

Two fails, 3 1 2 equaling seven—yang line

one head

The first throw of coins creates the boitom, or beginning
line, the sccond throw the second line from the bottom, the
third throw the rext one up, and o on to the sixth, or top,
line.

When we throw all heads or all tails, these unusual cogm-
binations are regarded as specially significant and are called
**changing lines.** The fMow of energy from Yang to Yin and
from Yin back to Yang resembles an electrical cireuil, in
which the energy flows from positive [0 negative pole and
back again, When the vang energy reaches its maximum
thrust, the yin polarity takes over, drawing the energy to
itsell; reaching its maximum, it then reflects the encray back
again towards the vang pole, where onee again, the pull of the
yang force takes over. The maximum point for either the yang
or the yin influence is the point of change towards the op-
posite pole. A throw of all heads symbolizes this point of
change of the yang orce. Likewise, a throw of all tails sym-
bolizes the paint of change for the yin force. Changing lines
are seen as “unresolved' lines which reflect wnresolved
elements in our situations; these lines must be changed to
their opposites to become resolved, and in changing them, a
new hexagram is created. The new hexagram shows (he direc-
tion in which the situation is moving, thus we are able to ob-
tain a complete perspective. [T we throw only sevens or eights,
we obtain a single hexagram; if we throw any sixes or nines,
only these lines are changed, with the sevens or eights remain.
ing the same, to Torm the second hexagram.,

If we obtain only one hexagram by throwing the coins,
wg dre meant (o read the maderial only (o the beginning of the
explanation of the individual lines, IT we have not received
sixes or nines, the individual lines have no special significance
for us, and the hexagram is meant 1o be contemplated as o
whole. The lines may be read in their totality to understand
the way movemen? takes place in a hexagram, but for most
purposes, it is sufficient to read evervihing but the “lines.”" I
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we throw sixes or nines, it is meant that we also read the
changing lines they have created. For example, if we have a
six in the third place, we read all material to the beginning of
the lines, then we read the third line and its commentary,
After reading all lines that are formed by sixes or nines, we
then change these lines to their opposites. If they were vang
lines, we make them into vin lines, and vice versa, Thee, we
put into the new hexagram, along with the yang and yin lings
formed by throws of seven or eight which we do not change,
The new hexagram, formed in this manner, is contemplated
as helping to define the meaning of the first hexagram. Split-
ting Apart (23) changes to Deliverance (40) when the First,
lilth, and sixth lines of Splitting Apart are changing lines.
The first line describes doubt beginning in one’s mind: the
fourth line mentions that the **splitting apart” caused by
doubt has already reached its peak; the top line says that the
splitting apart has reached its end and the seed of good re-
mains to grow anew; deliverance is already in its beginnings,
because doubt is being contained. Such a sequence relers
more b0 o situation that has been taking place and is now end-
ing, with a new beginning in view, Deliverance counsels that
the new beginning must be secured through recuperating in
peace and keeping still.

Once a hexagram has been drawn, we may refer to the
key included in the appendix of the F Ching (Wilhelm transla-
tion), to obtain the hexagram®s number. The upper trigram of
our hexagram is looked up on the horizontal row of trigrams
at the 1op of the key, while our lower trigram is looked up on
the column of trigrams at the left side of the key; the point on
the key where the vertical Line from our upper trigram and the
horizontal line from our lower [ngram intersect, gives us the
number of the hexagram. After finding the hexagram in Book
I. it 1% wise 10 compare it with the one we have drawn, 1o
avoid errors,

Having drawn a hexagram or a hexagram sel, we have
what might be thought of as a subject heading for any further
hexagrams we may drow ot one sitting. All the hexazrams will
refer 1o the same subject until we completely undersiond what
is being said. If we misconstrue what the hexagram is talking
about, it will continue on the same subject, making us re-
think the matter. We may even get identical hexagrams and
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lines, indicating that we have not vet understood the message.

Although it is thought by some people that the Sage does
not hike 10 be asked the same question twice, and that o
repeat the question is to importune, this view applies only if
we are of a hostile or testing mood, The F Ching will have
nothing to do with our arrogance or egotism, but it will
answer and carry on a conversation with our inner thoughts
as long as we are sincere in rving to understand, Further-
more, i1 is imporiant to give it enough space (o allow i1 1o
answer fully, A complete conversalion seems to occur when
we have received six hexagrams (or six scts of hexagrams),
although three sets of hexagrams are generally all that a
beginner is able (o absorb, Once we have completely
understood a message, as in six sets of hexagrams, then we
may ask questions on less imporiont matters; the replics to
these questions are usvally complete in a single hexagram sel.

Some hexagrams show the time of our siuation; for ex-
ample, we may be advised not to act now because of un-
balanced clements in our attitude. Hexagrams will often in-
dicate situations aboul (o oocur, giving us counsel to help us
mieel the situation with o correct attitude, Just as often the
messages discuss a situation that has just happened, in order
that we may put it into perspective,

Sometimes we are blocked from perceiving the answers
by rigid elements in our attitude, At such a time we may ex-
pericnee a shocking event which is then followed by gelting
the hexagram Shock (51). The F Ching informs us that “shock
is good,” because shocking events tend 1o weaken the hold
that false ideas hove on our minds, Shock is used as a teaching
tool only when there is no other way 1o break through such
obdurate blockages.

Sometimes we get a hexagram in which all the lines are
changing lincs. This causes the hexagram (o appear contradic-
tory. However, it stmply indicates that several choices exist,
some superior and some inferior. I is simply that we must
choose. Having many changing lines in the same hexagram
may show us the way a situation progresses, so that we may
know how oo adapt 1o {0 as it happens,

When we are confronted with problems of apparent con-
tradiction between lines, it s best il we keep our minds open
to allow the correct perceplion to materialize. We understand
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the I Ching better if we put ourselves in the position of the
Sage. On being consulted for advice, we find we are restricted
to pointing to one of 64 hexagrams which are written in an ar-
chaic langeage unfamiliar to the person we are trying to
answer. One hexagram is too restrictive 1o convey our mean-
ing while another is too general. However, if the person con-
sulting us does not hold us too siricily to the language of the
hexagram, if he does not try to make us shape our reply too
rigidly to the framework of his question, and if he simply lets
the answer penctrate his conscious mind by suggestion, he will
surely begin to understand. But if he is impatient, or if he
seeks only the reply that suits him, or subjects everything we
say to rigid imellectual analysis, our suggestions will not
penetrate, however carnesily we try (0 communicate with
him.

The replies given in a series of hexagrams contain a line
of thought, just as in music a line of melody is interwoven
among chords and rhythmical beats. In a series of three hex-
agrams, for instance, the word fimitofion may crop up
repeatedly, indicating that we need to set limits on our actions
or the ideas we entertain, IT, through keeping our minds apen
and unstructured, we allow it to happen, the line of thought
cmerges intuitively as an insight. By “allowing 1" is meant
that we do not stand by impaticnily watching and waiting for
the answer. The Sage will not respond to impatience, desire,
or expectation, but only acts as a free agent, unharnessed by
our will. The humility of asking for help to understand, un-
failingly brings about a breakthrough of the meaning.

Although our relationship with the Sage is thoroughly
treated in the third section of this book, it is part of this over-
view to mention that we begin 1o be aware, through con-
sulting the Sage regularly, that we are communicating with a
distinct personality which is very consistent in its way of
relating to us, and in its views. We find that whatever ques-
tion we ask, it will speak only on matters that really concern
us. IF our concern is about money, it will address that con-
cern; if we think it is discussing something else, we are simply
not understanding it, If we think, however, that this Sage will
take over and solve our problems, we misjudge it; it is likely,
instead, to speak of the danger of self-pily, or tell us that it is
unproductive to “‘look upwards®® for help; while it will help
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us, we must do our part by disciplining our inferior nature
and by putting our life together through our own efforts, If
we [eel hostile to this personality, we find that it simply disap-
pears, becoming immcommunicative, When we have a correct
attitude towards i, we are nourished and supported by the
messages, and we feel a certain friendly and helpful presence
in it. However, if we persist in going our own way and ignore
its advice, it is likely 0o say, the neat tme we consult it, that
**the teacher, when confronted with such entangled folly, has
no other ¢ourse but (o leave the fool to himself for a time, not
sparing him the humiliation that results. This is frequently the
only means of rescue.”” While the Sage is tolerant of our ig-
norance, is forbearing with our arrogance, and demands
nothing of us, we are nevertheless made aware that the f
Ching 15 nol a toy or parlor game but a means of com-
municating with a higher being, and of discovering the secrets
of the higher world of the spirit and the great truths of life.
Indeed, what better source can one find lor such knowledge
and wisdom than the Source itself!



i

The Superior and Inferior Elements
af Personality

In Book II of the £ Chirg it is said that at the dawn of
consciousness we stand within pre-existing systems of rela-
tionships; in their totality, these relationships comprise the
Cosmic Order. For example, the planets orbit around the sun,
creating the seasons; the moon orbits around the earth,
creating the tides; life on earth fits within these larger systems
of relationships, for we cannot plant without regard to the
seasons, or navigate without regard 1o the tides. Heaven, as
the larger system, determines the lesser systems; as systems,
they dao not combat, bul complement cach other, As these
s¥slems move, one within the other, they move in accordance
with the overall principles of ordering; change—the natural
movement of things within pre-existing relation-
ships—follows definite laws. These laws comprise the Cosmic
Will, the great Tao of the universe. They are seen to move in
ways that are beneficial and harmonious 1o the existence of
the whole. The £ Ching mirrors this ordering, thus mirroes the
areat Tao,

Deviations from the Cosmic Order occur when the tra-
Jjectories of change are disrupted mechanically from outside.
In the human sphere, disruptions come from acting in conflict
with our true, original nature, an example of which is the con-
sciously perpetrated unkind act, Misforiune s the natural
result, In f Chimg terms, although the misfortune may be no
more than a subjective fecling of being disappointed in
onesell, it is also a disappointment that accrues (o the entire
universe in subtle ways bevond our immediate recognition,
The accumulation of disorder, or misfortune, amounts (o a
sort of karmic quantity that can only be reversed by sustained
work towards the good,

Deviations from the Cosmic Order may also occur when
we do a right-seeming thing at a wrong time. In defrosting a
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refrigerator, it is better to wait Tor the ice to soften than (o
chip away at it when solidly frozen. It is the essence of
wisdom and order 1o do appropriate things at appropriate
times, Disorders and misTortunes caused by contrary actions,
for the most part, may be repaired simply by ceasing to do
them, but when such misfortunes occur because of en-
trenched habits of mind, it is necessary to gradually free
onesell of those habits. A great part of our work with the 7
Ching consists of correcting defective habits of mind in order
to rescue situptions that have gone awry,

In our personality, disorder begins when we put a higher
value on our intellect (vin faculty) than on our intuition {yang
faculty). When our intellect leads, it by-passes its true fune-
tion of serving and bringing forth the products of intuitive in-
sight. The true purpose of our intellect is to train our
body—as in playing the piano, or as in dressing ourselves; it
enables us to commit things to memory, and to coordinate in-
formation; the intellect also engages in making simple deci-
sions, bul it deviates from its true purpose and usurps com-
mand of our personality when it begins 1o program our life in-
to set responses. Instead of being open and receptive—at-
luned to our intuition—we become closed and delensive, As
the false leader of our personality, the | Ching calls it **the in-
lerior man."™ The inferior man may succeed for a time, but
even his greatest success is a meteoric rise that is doomed 1o
becoming a meteoric fall, because such a rise is against the
natural order, and all trajectories of change are inherently in
conflict with it, Hitler stands as an example of the meteoric
rise and fall of the inferior man,

In working with the [ Ching we learn to identify the
superior and inferior aspects of our personality; this helps us
reinforce our intuitive awareness and restore the natural
balance of our true nature. In the hexagrams, dominance of
the superior and of the inferior man are held in contrast as
alternative courses of action; our choices, our acts, and our
decisions of the moment lead either toward harmony with
ourselves, which the J Ching calls *success’, or against that
harmony, which the f Ching calls *misfortune”, This success
or misforiune is seen to aceree 00 become an overall life pat-
teen; the success of the moment amounts to a siep along the
road of spiritual development, while misforlune is a step
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along the false path that leads only to a dead-end. The firmly
established, well-developed superior man is in such fun-
damental harmony with the beneficial power ol the Creative
that all things work to his benefit, His will, being attuned to
the Cosmic Will, cannot fail; the I Chimg savs that the
superior man suceeeds in everything he does with the “in.
c¥itability of natural law,"" Indeed, **all oracles are bound 1o
concur in his success,

When the superior man occupies the ruling place in our
personalily, the regenerative power of the Creative is ac-
tivated, Just by being in the right place, the superior man in-
itiates and precipitates beneficial action. The Creative Power
works through the medium of time, therefore the superior
man abides in his place with constancy; constancy “pre-
cipitates’" the ereative image into existence. Throughout the J
Ching we encounter the concept of “'bringing things to com-
pletion”, which means that all creative work is achieved
through inner firmness, steadiness in inner direction, devo-
tion to what is good, and constancy in maintaining these at-
titudes. Constancy, in following the good, has the ultimate
power,

The inferior man, which exists only when it occupies the
supcrior man's place, is capable of incorporating the power
of the dark force, which is that of degeneration, decay, and
death. The dark power arises only because we doubt the
Creative as the power of good. Doubt is the dark foree. 11 is
nod 8 quiescent, but a fully aciive power, When we engage in
doubting that by following the good we will find our life's
meaning, we not only keep the Creative Force from being ac-
livaled, but we activate the power of the dark foree, with its
obstructions, traps, and adversitics, This negative force sets
off adverse trends of action that must run their course until
we correct the negative clements in our attitudes, 1t is as if oo
say there is a Cosmic Law against achieving the good through
doubtlul means, and that good may issue only from good. As
long as the inferior man rules within us, an inner conflict, or
“war,*" is set off within our personality; our superior man is
held captive by our inferior man. Until we restore order, our
persenality femains fundamentally split, The inferior man
may hold the superior man captive for a long time, but, as
long as a person is alive, both potentials exist within him.,
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The work of sell-development is to resolve all internal
rifts, restoring the personality to wholeness, or oneness, in
harmony with the Tao. The causes of illness that have their
roots in internal conflict, gradually abate and become
eradicated; the person is resiored to health and well-being.
The causes of conflict with others that also have their roots in
personal conflict, are eradicated; the person lives at peace
with himself and with others. Because of the far reaching con-
sequences of correcting the fundamental elements in our at-
titudes, the f Ching pays attention to the “'germinal,”” em-
phastzes the ““cisential,’” and goes down to the very wellspr-
ings of our attitudes: for it is there that a person chooses 1o
follow cither the superior or the inferior man within: it is
there that he accepts or rejects the doubts offered by others
and so sets himself on o course in life,

We are informed in one hexagram that even the inferior
man seeks what is right; that is, his fundamental goal is 1o
find and fulfill his purpose, which is to serve our higher
patwre. However, when the inferior man leads, he assumes
the superior man's goal, that of attaining immortality, 1o be
his own=—something that can never be, for the superior goal
can only be attained by the superior man, In pursuit of this
goal, the inferior man uses inferior means; he thinks only of
the goal and how he can contrive to reach i, whereas the
superior man fxes his attention on seeing that his path is cor-
reet; he hardly thinks of the goal, therelore e reaches it in-
voluntarily, because of his way of life, His path leads directly
Lo it

The Superior Man

The superior man fepresents the highest potential expres-
sion of the original good elements of our personality, [t is
whal we are, intrinsically, if we do not disrupt the natural
order by lollowing the inferior aspects of our personality,

Each of the 64 hexagrams has a section entitled *The Im-
age,'" which describes some aspect of the superior man. In
the first hexagrom the image says, "' The superior man makes
himsell strong and untiring.” In the second hexagram, the
image says, ““The superior man who has breadth of character
carrics the outer world."" In the third, it says, **The superior
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man brings order out of confusion,” and 5o on, in all but
three hexagrams, At the same time, the inferior man, often
pluralized, is described in the hexagram lines as attitudes, or
as trends of thought or action which undermine the superior
HiETR

Aspects of character associaled with the superior man
are the will toward good, kindness, devotion, openness,
detachment, innocence, and modesty, These qualities are con-
tained in our original pure nature; in the superior man they
are bonded 1ogether with perseverance.

Our will taward the good is expressed in our willingness
to accept the life-situation in which we find ourselves, and to
make the best of it, while keeping a just and moderate view of
all things. This willingness is an acceptance that causes the
person who suddenly finds himsell in the water, to somehow
swim rather than drown, This willingness also means to play
our part in the life-drama cheerfully, accepting the part
assigned 1o us, and allowing ourselves to be acted upon, It is
the opposite of a demanding, egocentric attitude which eol-
lapses when adversity strikes. This will toward the good is
also expressed in our natural attraction 1o what is essential
and correct.

Kindmness, one [ Ching line explains, springs from “inner
necessity,’” 10 is a part of the original innocence of our nature
to be kind; we have (o plan and program ourselves to be
otherwise. On seeing a child about to run in front of a car, we
automatically move to rescue it. Only afterwards does our in-
ferior self enter to take credit, or see any advantage in our
having done it. IT an animal runs in front of our automobile,
it is natural to avoid hitting it. To steer towards it requires
that we must previously have made a pact with our inferior
self to put aside caring, for some reason or other, It is against
our nature to kill, therefore, in police and military work, it is
necessary (o repeatedly train people (o overcome these inhibi-
tions, That is why silhoucttes of people are aften used on
police shooting ranges,

Similarly, it is in our nature to be honest. To do o
dishosest thing we must first create a “'reasonable pretext,”
We create such pretexts out of fear and from doubt that the
situation will work out if we do the correct thing, This is why,
from the § Ching point of view, if we have 1o justify an act,
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the act is likely to be wrong.

Openness is also part of our natural honesty, To adopt
fixed attitudes it is necessary first (o accept rationales and
beliels which close ofT other possible ways of secing or doing
things, This process too, we do out of fear—fear that another
way of seeing things may eapose us to risk; we take refuge in
the fixed idea as a barricade agninst the unknown. Once we
have created rationales, or have taken refuge in fixed ideas, it
is wery difficult to give them up. Rationales seem (o take on a
life of their own, and only a strong act of will can liberate us
from their hold.

Modesty refers 1o an awareness of that which is higher
than oursell —we respect the unknown and recognize the in-
sufficiency of our inferior powers, It means we are determin-
ed 10 be led rather than to lead, that we will flow with events
rather than resist them, and that we will remain unstructured
in mind rather than defend oursell with fixed ideas. 11 means
that we maintain a certain humility so that we protect our
dignity as a sacred trust, and do not sacrifice our higher
nature for the sake of our lower nature, This sort of modesty,
founded on a continuing conscientiousness, accords with our
true, criginal naiure,

When as children we observed someone hurting an
animal or bullying a child, we felt sympathy Tor the injured
one and embarrassment because the other person was
violating his own nature, The childs naturally detached
response has the unique gquality of reflecting back the deed to
the doer, cansing him to see himsell, When he learns blame,
guilt, and vindictiveness, and **gives up'* on the person doing
the wrong thing, he simply causes thal person to hecome
hardened in his sense of humiliation; that person justifies
himselll and continues doing it. However, the superior man's
response has o good effect on the wrong-doer, without his
conseiously intending . Children are nafurally moral,
modest, and detached in the beginning, The natural modesty
of the child is wordless and lacking in self-justifications, Such
justifications and comparisons are the activity of 1he inferior
man within,

Perseverance is a guality that we possibly have at hirih,
but one which it is essential to develop onee we have lost our
natural innogence, for it is the glue oeeded to hold our
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superior aspects of character together, Without perseverance,
doubt undermines one or another of these aspects, weakening
their coordinated effect so that all collapse.

A child perseveres in learning to eat, crawl, and walk,
but does not think of it as perseverance, He simply fulfills his
nature by continuing in the learning process, step-by-step.
However, once we consciously have the goal of learning to
wn:lk, as after being hospitalized, we focus on that goal to the
pmnlhwh:rc everything we do is seen as reflecting on it. This
focusing is a conscious intervention that makes it necessary to
realize that we must be patient and proceed, step-by-step.
This exercise of our will 10 be patient is perseverance. To
_:-:mmpli.ah our goal we must neither lose sight of it nor keep
it s0 much in mind that our progress is collapsed by each set-
back. When a child falls he doesn't think, as an adult might,
*1"ll never learn to walk,” thereby jeopardizing his will to
tearn. Loss of this childlike innocence is a great setback for
us. To compensate, we must persevere, maintaining our in-
nocence in a conscious way. Thus, the f Ching says again and
again, “*perseverance furthers.'* Maintaining conscious inno-
cence cntails keeping the forces of doubt and fear from our
inner view. We avoid *“‘looking to the side™ in envious
awarencss of the progress of others; we avoid measuring each
step, **leeling good" with progress and "miserable’ with set-
backs; we avoid expecting rewards for our effort, and the
tendency, when such rewards are not forthcoming, to rail at
Fate as a deliverer of harsh punishments. By keeping our in-
ner view innocent, like that of a child, we are able to achieve
the humility and cheerful forward progress that wins the
powerful help of the Creative, wherehy our goal may effort-
lessly be achieved,

Virtually all these aspects of character are included in
this idea of innocence. In the hexagram fanocence (25), the
superior man is described as ““guileless.”” ““His mind is
natural and true, unshadowed by reflection or ulierior
designs. For wherever conscious purpose is 1o be seen, there
the truth and innocence of nature have been lost, Mature that
is not directed by the spirit is not true, but degencrate
nature.” Innocence also contains the idea thal spontaneous
responses, if they are not spoiled by previously made pacts or
conscious purpose, are in harmony with the Creative. Such
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natural responses are always good, kind, modest, and are
made possible by a detached and open mind. We do not pre-
plan such responses by anticipating what lies ahead, or strue-
ture them on the basis of what has happened before, We do
not respond conditionally by reference to what others do or
fail 1o do, but solely answer the moment as the moment
demands, IT our respornse is influenced by stored-up anger, or
desire, or fised ideas, then it cannol be a response arising

Trom innocence, Innocence &5 a state which allows s to be

acted upon by the higher power. We become a conduit
through which the higher power can be expressed; how this
power eapresses isell s something we cannot know in ad-
vanee, The response may show itself as anger, but we Teel
none; it may show itsell as wit, or wisdom, or as tenderness,
of in the leld of action, as great ability, but it is always as if
we have not, in and of ourselves, done it By cultivaling inno-
cence, we cultivate those aspects of character that are realized
in the enlightened and stabilized true sell—the superior man
within.

Innocence leads to insight. Our superior self is that which
is capable of looking at and listening to what is going on in
cither the externmal world or the internal world, The word
intuition comes from the Latin word meaning to look upon or
imfo, and g sight and mental view, Innocence is thus related 1o
the word fasfight. People who can hear within are called
psychics, but, in truth, we all have this ability; it is simply
suppressed in most of us, Through inner listening we ¢an also
become aware of other people’s conscious thoughts. Our
supenior self listens and looks, but does not speak, What we
feceive from the inner world that we perceive and know as
intuition comes from inside and apart from ourselves, just as
what we see of the outer world s outside and apart from
ourselves, What we hear within comes from the teacher, the
same Sage who speaks through the f Ching, [ knows the way
and comes to help. We can only hear it when we maintain
emptiness, innocence, and receptivity, When we jump to con-
clusions because of fear and impatience, we can't hear the
quigt suggestions of the Sage within,

When we say a thing **comes totally out of the blue,™
this is an intuitive way of saying that we are helped by the
Sage. We say “out of the blue,”" because our words have the
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clarity of the sky and come from nowhere, What we 53y is
what needs to be sald and is perfecily appropriate, Innocence
and empliness make it possible: we are noticably free of emo-
tional attachment and our words come in the vernacular of
the moment; everyone understands and agrees. When this
happens we are always a bit surprised. The fact is, we are not
in possession of such moments, althou gh we make them hap-
pen through being ina complementary relationship with the
Creative Power, This we can do only through cultivating our
superior man within,

The gift of insight differs from person to person. With
Mozart it was the gift of heating and COMpasing music; with
Einstein it was that of perceiving the fundamental principles
of physics and numbers; with Escaffier it was o gift with
food. Others are gified as parents, carpenters, potiers,
cabinet makers, actors. Some have mechanical genius or elee-
tronie wizardry; others have a gift for getting along with peo-
ple. Everyone is given gifts which he may bring to the arena of
life. Here and there a true wise man may be disguised as a
mechanic or common laborer. In his anonymous position of
serving people he may have a monumental impact on thelr
lives, without their being aware of it until later. This is the
anonymity of the Sage. His gifts are evervwhere, and greatest
where they are least expected to be, All these gifis are equally
valuable, equally necessary to the meaning of life. Everyone is
bringing them forth, and they are part of the interweaving of
a beautiful design, The divine manifests itsell in human be-
ings; it also manifests itsell in sunshine, in running water, in
still water, in mountains, in valleys, in trees, in birds, in
stones, in everything all the time. Lao Tou wrote:

The Great Tao 1s universal like a flood,
How can it be turned 1o the right or to the left?

All ereatures depend on it,
And it denies nothing (o anyone,

It dowes its work,
But it makes no claims for itself.

It clothes and feeds all,
But it does not locd it over them:
Thus, it may be called ““ihe Little.*
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All things return to it as 1o their home,
But it does not lord it over them:
Thus, it may be called “‘the Grear.'*

It is just because it does not wish o be great
That its greatness is fully realired.

Then again, in another stanza,

Tao never makes any ado,
And yet it dows everything.

And again,

The Tao is hidden and nameless;
Yet it alone knows how to render help and to fufill,

The love of what 15 good is so much a part of our nature
that 10 instruct us in it causes us (0 doubt. The idea of
teaching children “commandments’ for following the good
implies that it is not in their nature to follow the good. To
need to make an ¢ffort 10 do what one already does, is nof on-
ly unnecessary, it has the worse effect of making us doubt our
own goodness, and doubt our love of good, It would make
more sense if we told children the following: **In being true 1o
your nature you will eventually, through insight, come to love
God with all your heart because you will see the great and
totnl goodness within you that is also God," To think of this
otherwise, as in *"thou must,”” is not to know that love, When
wie must strive to do what we “ought.** our inferiors feel envi-
ous of others who do not; we become nghteousness, condemn
others, create factions, and turn away from innocence: in
such atfitudes a whole vortex of dorkness operaies, The
superior man holds consciously to innocence to preserve the
good that is within himself,

We bepin to see, in working daily with the J Chine, that
through culturalization, we have assimilated doubts about
our innate goodness and our natural awareness of right and
wrong ithat comes through our intuition; in doubting our
intuition, we have given power and credibility to the decadent
attitudes and conventions that exist in society, Our intuition,
because of this culturalizstion, becomes suspended and
inoperative; the result is that our superior nature remains in
only a partially developed state, while our inferior self leads
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and dominates our lile. Sell-development reawakens and
strengthens our intuitive awareness, making it possible, once
more, [0 relurn to our innate goal of bringing our superior
nature to maturity,

Until we consult the Sage, we may never have realized
that some of the cultural traditions we have taken for granted
as true, are decadent and destructive from the viewpoint of
the Sage; we may never hove realized that while we were living
what we thought to be a good pattern of life, that we were
cultivating a number of subtle self-Matteries. Nor may we
have been aware that the faint feeling of dissatisfaction we
have had with life comes from not having fulfilled our higher
natures, Many of us are simply too indolent to see any reason
to purifly ourselves, Most often, we seek (0 do so only after we
have crashed into that great obstuction the J Ching calls Fate.
Then we realize that something is amiss, and come to suspect
that our self-confidence may have no real basis, Onaly an this
point may we be open-minded enough to seek the guidance
offered by the great Sage, or to take our spiritual develop-
ment seriously, How many of us, on getting to this point in
life, have experienced that repetitious dream of being in a
school where we have ool attended any classes, but are sud-
denly faced with the final exam? It is not that a dire end
awails us, but that we will have missed our great opportunity;
we suspect that nothing of any enduring benefit will have
been realized from having lived, and we feel regret, We would
like to have done things differently—1o have fully realired
our great potential, o have carefully and lovingly attended
the hight within {that bit of the divine within}, to have let it
grow and become fully realized, able 1o nourish and provide
sirength for others, This would have been in harmony with
our true nature,

Whitle it was free choice that carried us awav from our
original innocence and allowed us to languish in spiritual
indolenge, we realize that it is only through going away from
oieselfl and languishing thus, that we awaken one day (o
realize anything. It is only through returning, by force of will
and by choice, that we fully experience the powers of the dark
and light within ourselves, Only by overcoming the pull while
in the vortex of the dark power do we come oul into the light
to see the meaning of our existence. This going away from
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ourselves is necessary; it is part of the course, part of our
growth, This is a life for going out and for returning: the light
and the dark are there for us to be able to see. Thus the f
Ching says, *'the highest good is 1o know how to become free
of blame,"" not simply fo be free of blame.

We may choose to follow our destiny to fulfill our Tao,
or not; probably we have to come back into this life cycle
again and again until the day we decide to fulfill it, Then we
must [ollow the solitary path in search of clarity, for it {s easy
to follow what we see with clarity. The f Ching is a lantern
given us for this scarch.

The Inferiors

At birth, we have both superior and inferior aspects of
niture. The inferior aspects are called inferior because they
are inferior in function (o the superior aspects, They originale
in our bodily needs and may be thought of as our emotional
body, or our body-intelligence. If is as il every cell in our
bodies 15 able 1o communicate its needs in & larger, organized
way. Thus, when a series of impulses come [rom our cells
signalling that their fuel and oxygen supplies are getiing
depleted, we get a feeling that expresses itself as an emotional
message: "l am hungry.™

In its original meaning, the word emotion meant Lo move
away in the sense of reacting to somthing; later it came (o
mean stirring or being agitated or affected by something. The
emotional body, or body-intelligence, simply reacts, con-
stituting a simple-minded intelligence. As such, it is blind, not
being connected (o cognition, or recognition, The inferiors
mentioned in the f Ching are those feelings that register as
pain, hunger, thirst, or fatigue, and give rise Lo a feeling of
urgency lo *'do something."" The vrgency of their expression
may be tamed by cognition. For example, we may be hungry,
bul in recogniring that we are aboul to eal, our urgency is
contained, The fact that cognition can hold the inferiors in
check confirms the view that they comprise o simple intel-
ligence, The influence of cognition is not direct, but is con-
veyed by an aspect of our superior nature—that of patience,
which calms the inferiors by reassuring them that they will be
fed. IT we listen closely, we can hear this calming action on
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the part of our patience, However, if it appears that food may
be a long time in coming, whether or not the inferiors may be
confained depends wpon the degree to which we have
developed the aspect of patience, and to the degree in which
the inferiors have invested their belief in the superior self as
leader of the personality. When the inferiors lack confidence
in the superior self, Fear intrudes and the response becomes
more and more hysterical, The inferiors exert great pressure
to do something fanything) to allievate their sense of being
threatened; worse, they readily seize upon any apparent solu-
tion to the problem, even though this solution might entail
compromising the integrity and safety of the personality as a
whole. This happens because the inferiors do not see things as
a whole; lacking cognition, they are not equipped to lead the
personality; when they take over, the personality is bound to
be placed in jeopardy. Then, whether or not things work out
is entirely due to chance,

Seen in meditation experiences, the inferiors are dwarf-
sized characters with childish personalities, not unlike the
seven dwarfs of **Snow White,"" who are undisciplined when
left to themselves, living in a state of purposclessness and
disarray, In my meditations [ hove found them to be o
nuisance, occupying my inner space with observations and
exclamations about everything in sight, and singing dittizs
that repeat in my mind like a broken record, On one of the
first occasions that | saw them, | saw mysell on a ship much
like that of Columbus's, with the entire crew in rebellion
about my “*sailing off into nowhere with this f Ching thing.”"
They were so occupied with looking at the difficultics of my
life at the time and my *‘not doing anything about them,"*
that the ship (my ship) which they were supposed to be atiend-
ing, was in a state of total disrepair; it was clear that if 1 did
not take them in hand, the next storm was sure to sink us,
Since my [ Ching guidance had forewarned e 1o marshall
my armies against mysell, | saw that the only thing to do was
(o kil the entire crew, which I did. {This sort of thing is per-
missible in meditation experiences, as a way of dealing with
rebellious and obdurate inferiors.) When | next saw my ship
{in meditation some time later) it was repaired and | had a
new, neat, and disciplined crew,

As o necessary part of our personality, the imferiors are
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good only if disciplined and kept in the proper relationship (o
the superior sell, Obviously, only we can discipline our inner
self, and to do that we must first see such discipline as essen-
tial to achieving our goals. Body-intelligence is what makes a
carpenter able {after practice) to hit the nall instead of his
thumb. The pianist teaches the body inferiors (his hands) to
play thousands upon thousands of musical notes and patterns
which they then remember; the intellect supervises the coor-
dination of the hands and the beat; the superior self within
listens 1o the musical line, and, through this listening, com-
municates the sense of music to these lower aspects of the per-
sonality, which, in turn, give it expression, Without the hands
or intellect—funciions of the body-intelligence, nothing could
be done; without the ability to listen within, the greatness of
the music could not be expressed. In fulfilling its role, the
body-intelligence receives its due in being recognized; serving
the higher sell in accomplishing the higher goals of the per-
sonality is its true and enduring source of happiness.
However, il the overall purpose becomes that of gratifying
the body self™s need for gratification, a momentary,
cgotistical thrill may be experienced, but this thrill is always at
the expense of the superor self; vltimately, even this thrill
does not satisfy, Tor it dissipates (0 a vague feeling of
dissatisfaction in the deflation that always follows a high feel-
ing.

The amount of self-doubt we learn in growing up deter-
mincs to what extent our inferiors may undermine and over-
throw our superior aspects of character. By the time we
encounter the J Chirg, many of our inferiors will have
become powerflul as habits of mind and as programmed reac-
tions Lo circumsiances, The lines of the F Ching address these
programmed responses and the pacis we have made with
curselves 1o do or not fo do things in given siluations; these
pacts operate as defenses aguinst the Unknown, and arise
from mistrust of the Creative, and the fear that it will not be
there fo help us when we need i1,

Many hexagrams and lines refer to the invasion by the
inferior element into the superior man’s place, In The Army
(7)., when the inferiors lead, defeat is said 1o be inevitable,
henee the army **carries corpses in the wagon.'" In Standsiilf
(12} it is said, **Owing to the influence of the inferior men,
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mutual mistrust prevails...." In The Power of the Grear (14)
it is said, ""the inferior man works through power.' In The
Joyous (58), because of “*keeping company with inferior peo-
ple we are tempted by pleasures inappropriate for the superior
man," In Coming fo Meet (44), “the principle of darkness
ascends, " as*'the rise of the inferior element.™ These infer-
iors are thoughts within our minds which overcome the
superior self by usurping its place. In Spfitting Aparr (23),
which as a hexagram refers to the takeover of the inferiors, or
“evil element’* as it is also called, a line reads, *The leg of the
bed is split,"" This refers to the beginning collapse of our
serenity, because a shadow of doubt has begun to infilirate
our peace of mind. As a result, our rest, symbolized by the
bed, is disturbed, The commentary 1o this line explains that
“those followers of the ruler who remain loyal are destroyed
by slander and intrigue.'” In this case, the followers are the
good aspects of our character: patience, willingness to be led,
sincerity in following the good, and detachment, Doubt, with
its altendant rationales, collapses our perseverance; even the
slightest listening 1o doubt is followed by the inferiors’ taking
over, demanding us to tike aggressive action, This is the
essence of splilting apart—leaving the path of correct waiting.

The inferiors vary in the degree of evil and danger they
present, Those deseribed as animals often refer (o single infer-
ior ideas or habits of mind to which we might be attached,
The pheasant mentioned in The Wanderer (56) represents a
pleasaniry—a comfortable but incorrect atilude we could
easily give up. **He shoots a pheasant. It drops with the first
arrow, In the end this brings both praise and office,"" In The
Fower of the Great (34) a goat “butts against a hedge and
becomes entangled™; this pictures obstinacy, the readiness to
push our ideas on others or to continue an action even though
we know it to be wrong, “Pigs and fishes'* symbolize persons
who are infractable and difficult to influence, because their
inferiors are the established leaders of their personalities, A
cock crowing symbolizes the empliness of trying to influence
people by mere words, Game which must be caught because it
“is devostating the felds** symbolires destructive negative
ideas. A hamster hiding things in its nest symbolizes harbor-
ing bad habits of mind. “Three flattering foxes"™ represent
ideas we like because they Matter our sell-image, A “hawk on
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a high wall'* which must be **forcibly removed™ because “*he
is hardened in his wickedness'® represents a powerful negalive
self-image, such as pride, which obstructs progress: it is so
firmly attached 10 our way of thinking that, like the un-
4.:1i:ci-p1.in=d crew of my ship, there is nothing to do but to *'kill
it."

Action which arises in the toes, calves, thighs, jaws,
cheeks, and tongue symbolizes thoughtless action that springs
impulsively from hidden negative ideas, faulty traditions, and
pacts we have previowsly made with ourselves. These ideas
and pacts are 50 habiual that they spring into action without
our having consciously thought them first,

When we grow up, the inferior ideas become more
organired by our emerging self-identity, or cgo; they are
described in The Armiy (7) as an undisciplined army that can
swiftly turn into a mob that is out of hand; in another hex-
sgram they are unreliable men- and maid-servants that can
easily turn into criminals and slanderers who are incorribibly
obstinate. **Comrades who are envious”™ become comrades
who “no longer heed ony warning,™

The Infernior Man

When the inferiors are hardened under the leadership of
the ego-self-image as an organiied response (o things, the f
Ching begins to refer to them as the imferior man, instead of
rriet, and the *"ringleader of disorder,™ **a tyrant,”” and *"ihe
Commander of Darkness,”" These organized responses come
from fixed sets of defenses such as those that occur when
pride, on being injured, hardens into vanily. The inferior
man, then, is the accumulated and fixed image of our =elf,
with its train of rights and privileges. In any given sifuation
we already know how a person will behave, because of his set
responses. The superior man, (o0, is firm in his overall prin-
ciples, but the firmness comes, not from externally added
beliels which are the produst of negative experiences but from
an inner awareness of the center of himself, and his unwall-
ingness to depart from ihat center. The images that create the
inferdor man are drawn lrom the wish to defend onesell
against failure; because they rest on childhood lears, they can
only be overcome by a most resolute and determined attitude
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to be free of them, once we have recognized them as false and
destructive. This determination is required because the ego, as
a defense mechanism, resists any atiempt to displace it; this 1s
o say, it defends its own existence as well as it defends the
hiding place of our fears, The superior man that remains
when we have shed the inferior man appears 1o be delenseless,
but because he clings to the power of truth, and depends upon
ihe higher forges, he is defended. Because he is free of the
dark power, the light power is able 1o come to his aid, This
dependence does not mean ihat he has “laith,” or presumes
upon his luck, but that he is resolute against doubt. Through
resoluteness, his ottitude remains neutral and receptive, and
he accepis things as they come.

Various lines in the F Ching refer to the gquality of
resolutencss that is necessary if we are 1o free ourselves from
the inferior man, Pride and vanity are the same hawk oo a
high wall that must be shot down in the sixth line of
Defiverance (40), The sixth line of Tie Clirging (30) speaks of
*ringleaders’ that **must be killed." The followers, or sim-
ple inferiors that have been fooled by the rationales of the
ringleaders, are (o be “spared,™ which is 10 say that we need
not punish ourselves or indulge Feelings of guilt, It is simply
enough 1o recognize that we have been fooled, and (o remain
resolute against these rationales, as the inferior man iries,
through Torce of habit, (0 re-insert them into our way of
thinking. Through making the effort to free ourselves from
these resistant and destructive aspects of our nalure, we come
1o know evil; we understand how powerful the dark foree is
and are able 1o be compassionate with the mistakes of others.

The ego is mentioned in Keeping Stilf (52) as that part of
our self from which we must become free before we are able
1o hear suggestions from the inner world. In a state of inner
quiet, “the ego with its restlessness, disappears....' In
Dispersfon (57), egolism leads o “'separation from all
others,” cousing disunity and alienation, When we concen-
trate on defining ourselves as different from each other, and
cultivate pride in being a certain sort of individual, we begin
to build our life around what makes us different, In focusing
on our differences, we lose the sense of oneness thal unites us
with others. Alienation and disunity are conirary io our truc
nature.

b

The Inlerior Man

The inferior man, or ego-sell-image, arises out of feel-
ings of insufficicncy of self. The extent to which this self-
image is developed is proportionate to the quantity of self-
doubt that we accepl as we go along. It arises, as well, from a
primitive fear that the Creative may not exist, or, iF it does ex-
ist, it is not necessarily favorable 1o our existence, and might
even be hostile. Intuitively, we know the hidden implications
of such thought processes, Once our true self, or inoer eye, is
shown an array of doubts by our conscious mind, we may not
know what to think, especially if the "proofl®™ is offered by
our intellect that other people believe in these doubts, and
“shouldn't they know?™ I we accepl these doubls as possi-
ble, or even linger in entertaining them, they gain credibility
and soon become accepted. Then the doubts overweigh the
intuitive perception, which is thereafter put aside, or impris-
oned by the logic of the intellect.

Orar first self-doubt may occur when, as infants, arbit-
rary feeding schedules are arranged for us in the belief that we
“don’t know when we are hungry,'® and from the fear that 1o
prompily respond (o our needs might **make a monster™ of
us, We intuitively understand the implications of these doubis
about our intrinsic goodness and competence. Later, when
our parents think we must “*become®™ a certain ivpe of per-
son, they transmit another of their doubis about our ability 1o
survive without transforming ourselves into something better
than what we are, Moreover, in putting the question of sur-
vival in purely esternal terms, they automatically com-
municate their doubt about the existence of the hidden world
and the power of the Creative 1o help us get along—which
partnership, s discovery ond fulfillment, is the primary
reason for our coming into existence in the first place. Parents
do this, of course, because il was done to them.

This double question of insufficency of s and doubt of the
Creative, is experienced as a trap, as boing thrust into life as
an insufficient person, with no resources and no way out, Our
very confidence in life’s having 8 purpose 15 placed in
jeopardy. This vnceriamty is experienced as anxiely, ond o
hollow feeling in the center of the chest, as if we have been
directly wounded at the center of our being. (Mearly everyone
can recall having felt this way about life ot one time or
another.) This feeling of entrapment, so long as it is there,
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and even though it is only subjectively experienced, demands
that we do something about it, An equally strong positive
fecling is needed in compensation, to relieve the pressure of
the anxiety. This is our first real knowledge of loneliness and
insecurity; it may occur in varying degrees and at varying
times during our lives,

Obwviously, this negative fecling starts in small ways:
more sell-doubt about the worth of their being is
generally inculated into the minds of little girls than into the
minds of little boys; but doubt is inculated into little boys®
minds il they do not measure up to the prescribed image of
what little boys must be. Even those who do **measure up”’
have doubt because they know they are conforming to a false
image—an image to which they sacrifice their feelings of self-
worlh, in exchange lor acceptance,

All of us have doubts about ourselves. No matter how
small, these doubls are problems from the point of view of
the f Ching. In the hexagram Sreak-rhrough/Resoluteness
(43}, it is mentioned that "*even if only one inferior man is
occupying a ruling position in a city, he is able 10 oppress
superior men., Even a single passion still lurking in the heart
has power 10 obscure reason, Passion and reason cannot exist
side by side—therefore fight without quarter is necessary if
the good is to prevail.”* As long as the negative feeling exists
within us, we are put in the same position as the drug addict
trying o find a **lix,"" only we seek one that will free us from
that feeling in our chest. Mot until we dismanile, through self-
development, all the rotionales of disbeliel that we have
accepled over the vears do we become truly enough by simply
being ourselves, Then we become liberated from the entrap.
ing mechanisms upon which we have learned (o rely, This is
the meaning of enlightenment.

dMeanwhile, during the normal course of life, we are in
search of “solutions' to this negative pressure that will keep
the gnawing anxiety at bay. When we first feel this insuffi-
ciency of self and entrapment by life, the emotionalism of sur
inferiors is extreme—hysterical, in fact, demanding that
something “be done,'” The logic of the inferiors goes like
this: “Indeed, if it is true that there is no one to help us but
ourselves, we must choose qualities of being that will preserve
us from harm, Being (ree of harm, we can then make this pur-
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paseless life as good as possible,” From this time on, the
inferiors are in charge of what we come to think of as our self,
and our self-interest, They accumulate aspects modelled on
one or another person who appears to be succeeding; if, in
adopting o new characieristic, we find that the hollow feeling
is less frequent, or temporarily gone, we accept that quality as
part of our self-image. Piece by piece, the inferiors construct
a personality that defends this "“vulnerable spot™ from the
proddings and challenges of others., Strangely enough,
everyone knows the vulnerable spot in others. Most of us
don't prod it in each other because we don't want ours prod-
ded inm return; but doing so gives some people a feeling of
superiority—that positive charge that helps them compensate
Tor their own Teelings of inferioniy.,

From the time we construct our “‘external personality®™
or mask with which to deal with the world, we address the ex-
ternal world as the only real issue of life, The validity and
reality of our real self is put aside, along with the validity and
reality of the Creative, and the hidden world. This is not
always a total thing because we construct profections only in
those areas in which we have doubt and fear; other areas exist
which we take [or granted os being harmless. But in whatever
area we have constructed these protections, the power of the
Creative does not enter; the light force never intermingles
with the dark force.

Having composed our new personality, a phenomenon
takes place, The playwright, Pirandello, observed that when
he began (o ereate a character, it tried to "iake over™ and
exercise its own demands. [t would no looger come in and go
out on cue, This made it difficult 10 give the play dramatic
struciure, for each character protested against fitting into @
secondary position; each wanted o tell his own story exclu-
sively and dominate the play. This phenomenon caused
Pirandello to write Six Characiers in Search of an Author, in
which, one by one, cach of six characters entered an emply
slage and demanded 1o see the director and have his story
told. It is the same when we create o self-image. The ego
emerges and lakes over, demanding that the entire personality
Mulfill the role it has decided to play, The true sell cannot do
this; therealter it remains o prisoner of the ego, inherently in
conflict with it, but helpless to counteract it until such time
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a5, by reason of adversity and shock, the ego is no longer able
to protect the inferiors; then, they, in dismay, look about
once more for other solutions, During such times, we wilness
the temporary collapse of the ego-self-image—a momentous
time. Like the Wicked Witch of the West in Wizard af Oz, it
simply disintegrates into dust,

As an image, the ego is only a false self, separaie and
distinet, In meditation experiences our real sell, or inner eve,
sees the ego as a separate entity; at its worst, il appears in
animal or demonic form as a dragon, a bear, or a snake, or a
similarly fearful image. Often the ego appears as something
fearful, being the creature of our fear and doubt, but it may
also be in a varicty of human forms—ourselves projected as
someone glamorous, willy, or exciling when we are in an en-
thusiastic mood, or as a miserable hulk—incapable of achiev-
ing anything, dull and uninteresting, and an outright failure,
when we are in o dark, sell-flagellating mood. The ego has
achieved such dominance of our personality only because our
real self has unwittingly acquiesced in the fundamental doubt
of sell and doubt af the Creative put forward by the gullible
and hysterical inferiors,

In its separate existence, the ego-self-image retains the
power of the dark foree, and is self-perpetuating as well as
self-protecting, Our fear of meditation is caused by the warn-
ings and threats given ofl by our ego, which knows that
through meditation, it may be unmasked and siripped of its
powers, s threats are no more harmiul than were those of
the Wirard of Oz, when stripped of his fearful machinery.
The dragons of fear are but paper drogons, and their exist-
erce depends on hiding this fact from us.

The following account of a medilation experience gives
an example of my dealing with one aspect of my own ego-self-
image. I saw two dots of ight—so small, vet distinet, that it
was hard to imagine what they might be, except that they were
spaced apart about the distance that eves might be spaced.
Mevertheless, | could not recall ever having seen any ¢yes 5o
small as these two dots, Then | noticed that the dols seemed
io b surfounded by larger, dark, glazed-over orbs, so that
the whole appeared (o be sleepy eyes, Immediately 1 realized
that that was what they were—asleepy eyes! Then this image
was replaced by another, that of puffs of smoke foating
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upward, such as those given off by a coal-ired railroad
engine that 15 resting on a track. | would have thought the
pulls were coming from just such an engine, were il nol for a
reddish glow that shone upwards onto the botiom of the
pulls. | also noted that the pulfs were tmied (o the beat of my
own heart.

Then | saw that those pulls were coming from a sleeping,
or nearly asleep dragon, whose eyves were barely open—only
enough for the tiny dots of light to be seen, The [ire oullining
the puffs of smoke was simply part of its acnid nature. | no
sooner noted that it was half-awake than | found mysell with
a bow and arraw. It was obvious that | was meant to shoot it,
which | did at once, aiming strasght at s eye; the shot went
inle ity brain and killed i, Then | cut it inlo pieces with a
sword (which magically appeared i my hand), and offered i
as a sacrifice 10 the higher power, which, 1 realired, thought
of it as o delicacy, It was immediately dispaiched.

Mext, the chamber in which all this took place came into
focus, It was an odd, tunnel-like room that reminded me of
the chamber of a heart, except that it was obvious that this
was a very large room. Then [ realized that because the puffs
of smoke were timed Lo my heartbeat, this dragon was really
inside my heart! Moreover, | noted that the puffs had the
same sound | make when, inside myself, 1 self-righteously
say, "Harumph!" in response to seeing other people’s in-
ferior behavior, Clearly, this was the dragon of my own self-
righteousness! During the week that preceded this meditation
I had had several experiences in which 1 fell especially strong
inner “Harumphs!™ | began o realire that the dragon’s
beady eves were like my own when [ stared at people with
incredulity at their behavior or thinking., Obviously, my gare
had been fastened on them, at least inwardly, and was nar-
rowed down (o the most narrow hardness of feeling as [ men-
tally reproached them for their cupidity, their stupidiy, their
infidelity 1o their real noatures, and so0 on.

As long as the ego predominates, it is aware that it can-
not replace our real self; it knows that it can never exist exgepl
as an image, or have the potential immortality of the real self,
vel it wanis to be us, and fo have the immortality if it can
somehow figure out how (o aitain it, It fries 1o deny
gvervthing that would deny its existence, therefore it con-
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stantly demonsirates before our real self that it is the best-
equipped leader of the self. This is a kind of parade before
our inner mirror: **I'm okay, am I not?" *I'm doing a fine
job, aren’t 17" “*Boy, | really impressed them... see that!"™
This monologue is carried on as if our ego is on a stage before
our real self as the volceless audience, which it is always trying
0 impress and convince. The cgo also spends a good deal of
encrgy trying to verily its existence by acquiring recognition
in other people’s eyes. **Yes, you do exist,”” we scem [0 say
when we give someone the feedback they require.

This ego-self is the ringleader of self-deceptions. It looks
ahead to anticipate events; it looks behind to see if it can pat
itself on the back for things accomplished; it fancles that it is
responsible for every good thing that happens to us and is
never responsible Tfor anyvthing bad that happens to us, It is
full of self-praise, bravado, and, on certain occasions,
exuberant enthusiasm. Just as often, however, it cngages in
dark-secing—taking a dim view of people and events. **Prices
are (oo high; toaxes are oo high; the system s out (o get us;
Fate is hostile,"" ete, Thus, the inferiors, under the dominance
of the dark-seeing ego, whine and despair when the outlook is
dark and are enthusiastic and gleelul when things look good.
When things are going well, the ego tends to assume that good
tmes will last forever, therefore indulges in arrogant
presumplions, When things are not going well, it tends to
assume that hard times are going to continue on and on, with
no end in sight. It aliernates between hope and despair, It is
no wonder that the [ Ching refers 1o it as the **Lord of
Darkness.™

Onee dispersed, the ego re-emerges in a seductive man-
ner. The hexagram Comring fo Meet (44) describes its entrance
in detail. The cgo re-cnters as a hardly noticeable, slightly
negative mood, Soon, however, the whining, self-pitying
voice of the inferiors begins, upon begin subjecied to the
negativism of doubt, At first, the ego's rationale seems weak
or harmiless and we mistakenly think we might listen to its
entreaties without getting drawn in, But once we entertain
what it says, it suddenly commands us to act and change
things; *"either cut bad things off or not!™ If we observe
someone else being less than true to himself, our cgo demands
that we comdemn him at once. When it has attained [ull
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strength, the ego is blatently obstinate, proud, defensive, and
factional; it thinks of itsell as decisive, and resists self-
development and discipline; it caleulates and contrives, is
restless and ambitious; it indulges glory-secking and is one-
track minded, but in its ambitiousness, it will try to do a hen-
dred things at once; it knows no limits: it exuberantly ad-
mirgs, passionately hates, indulges petty likes and dislikes,
pretends, and is anxious that others do their share; it looks up
to heaven for profection while engaging in wrong aciss i
weighs and measures everything and constantly looks in its
ioner mirror (o see how it is succeeding; it secks the glory of
the high road and disdains the quiet patience of the low road:
it 15 envious, vindictive, and impatient; it constantly sees all
these negative qualities in olhers, but does not see them in
itself. In the clinches, and during shock, it disappears, for it is
a trug eoward, as well as a bully. (For this reason, ithe f Ching
somelimes teaches by use of shock—that is, shocking events
in our external life are explained as being the only way (o de-
structure particulacly rigid ideas.) The ego is easily bored,
hence seeks excitement and sensation, This desire for excite-
ment also stems from an inordinate curiosity, It never seeks
true learning but desires only 1o see how it can use knowledge
to further its own image. 1t is sleepy-minded and goes to sleep
when we keep still. For this reason, “kecping s6ill,™ or
meditating, is important in ganing control over our ego. lis
strengih rests on all the secret fears we have stored withing os
fear, it has a thousand disguises, but when we begin io know
them we arg able to be decisive against them and gain power
over them.

As an organized response fo events, ihe ¢go prevenls our
being helped and led by the higher power, for we can only
receive such help if we remain unstructured in our thinking.
The voices of the inferiors and the ego become so insisient,
they so clutter our inner space, that we are unahle (o hear the
Creative within, The genie is blocked off. The inner eve is
loreed 1o see the parade of images put before it by the infer-
iors, The ego’s organized pacts to do or not do things ““The
next time something happens'’ w0 programs our life that
natural spontancity, by which the perfect response (o sifua-
tions is made possible, is lost, The risks of change are so
carefully channeled and neutralized by defense-mechanizms
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that we become barricaded against life and are no longer able
10 understand its meaning.

The fundamental confMict posed by the rise of the inferior
man sooner or later comes to o head. As the sixth line of The
Heceprive (2) puts if, **Dragons fight in the meadow,” “The
dragon, symbol of heaven, comes to fight the Talse dragon
that symbolizes the inflation of the carth principle.”* In this
battle the dark power is inevitably overthrown, This life or
death confict is predestined by elements in our attitude, for
as long as we choose to follow a false path, its dead-end is
sufe 1o become visible and finally stand squarely before us as
that obsiruction the f Ching calls “Fate,™

While our immediate response to this obstruction is to
think that we have no alternatives, we are really at an impor-
tant cross-roads; one of these roads leads to developing the
higher aspects of our nature, the other 1o evading the issue by
secking a new set of defenses in a new sell-image. [ntuitively
we know that the only way we may Tulfill our lifes goal is by
developing our higher nature, Our inferiors also seek these
higher goals, but they have not the means to find the way,
The idea that they can lead our personality to this higher sue-
cess is one of the great delusions of the ego-sell-image. Only
that which is in harmony with the Cosmic Law is allowed:
there are no short-cuts, despite the enthusiasm with which our
ego proclaims, feom time to time, that it has *‘found the
way.'" Whether we respond to this opportunity 1o follow the
inner path of spiritual development, using the [ Ching as a
lantern 1o find the way, is entirely up to us, As the ancent
Cireeks would have put i, the road lies through the under-
world, and requires that we pass Cerberus, the three-headed
dog (our ego) which guards the entrance, and slay the dragons
of fear that guard the inner treasure,

Self-development

Fate, in the f Ching, means two things: first, i is that of
destiny—our personal Tao to fulfill the higher image of us
that is stored in the mind of the Deity. To fail this destiny, as
in avoiding it, is (o engage Fate in its second meaning—as an
obsiruction. This obstruction is found at the end of each
wrong road we follow, Fate stands squarely across every path
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charted and managed by our ego-sell-image. It is only a mat-
ter of time before we meet it. Fate is not antagonistic or vin-
dictive; it is there Lo teach us, in an impersonal way, that the
goal may not be gained through false means, The Sage and
Fate work as a pair, the Sage to guide and help, Fate as the
dilemma that forces us to seek help. Fate, therefore, is both
our innate destiny and the obstruction that comes from
avoiding that destiny,

Fate, as an obstruction, is a door that can be unlocked,
but enly by the proper key—which is a correct attitude, Upon
correcting our attitude we find that our situation improves;
but if we then become careless and revert 1o the incorrect atti-
tude, the door closes once more. Fate, 2t an obsiruction,
seems o malch us move for move once we have come 1o 1his
impasse; where we once seemed 1o be {ree to err, with no
penalty attached, now we have to immediately pay for every
mistake; it is as if we have had our credit card taken away.
Our way around the obstruction must conform to Cosmic
Laws, as the commentary to the third line in Difficulty af the
Beginning (1) states: **If a man trics to hunt in a sirange forest
and has no guide, he loses his way. When he finds himself in
difficulties he must not try to steal out of them unthinkingly
and without guidance. Fate cannot be duped; premature ef-
fort, without the necessary guidance, ends in failure and
disgrace. Therefore the superior man, discerning the seeds of
coming events, prefers (o renounce a wish rather than to pro-
woke failure and humiliation by trying to force its
fulfillment.""

On attempting to find ways around this obstruction, it
becomes clear that our ego (as wit and brilliance) is unable 1o
deal with it, The shock of failing in our assault upon the prob-
lem has the dual effect of turning the ego to rout, because, in
all states of shock, the humbling of the inleriors causes their
ego creature Lo fail, or disappear—at least for the Lime being,
With the ego temporarily gone, the inferiors suddenly have no
solutions. At this point we have the opporiunity to re-
establish the leadership of the superior self, However, this is
also a point in time in which the superior s¢lf is undeveloped
and out of practice in leading the personality; it has forgotien
quict acguiescence; the ability to persevere has (o be re-
awakened. Meanwhile, the inferiors are only momentarily
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submissive; they readily regain confidence when the situation
improves in the slightest degree, and remain docle ooly so
long as the external situation keeps them under pressure. At
this point we may well get the fifth line of Enthusiasm (16},
which says, “Persistently ill, and still does not die.** The com-
mentary adds, **A man is under constant pressure, ., however,
this pressure has its advantages—it prevents him from con-
suming his powers in empty enthusiasm, Thus, constant
pressure can actually serve to keep him alive.™ This is also to
say that, in a weakened siate of will, we cannot afford the lux-
ury of more false moves. During this Lime we tend to feel a
see-sawing ¢ffect as the ego is first suppressed by the humbl-
ing of the inferiors, then re-emerges as the seriousness of the
external situation cases, Yery often we are suflering from ill
health because of the exhaustive effect of internal conflict and
the oppressivencss of doubt, Our Life’s limited quantity of
energy has seemingly dried up, The hexagram OppressionfEx-
hgustion) (47) compares our situation (o that of a lake which
has dried up.

Another deficiency of our situation comes from the
attachment that owr emotional body has o our ego-sell-
image; this causes the inferiors 1o perceive their welfare as
dependent upon the well-being ol the ego; therefore, as the
fate of the ego rises and falls, their sense of well-being riscs
and Talls accordingly, That they are dependent upon the ego is
a misconception on their part; they are as yet unaware that
their well-being really depends upon their being detached
from the ego, and that they can safely let it go. A part of the
cg2o's hold on them comes from its having convinced them
that “without experiencing emotional heighis, vou aren't
alive.” It has taught them to live for and anticipate these
highs., As a consequence, they do nol remember—or have
confidence in the fact—that true joy is found in a serene and
quiet soul. [t is necessary, in this dilemma, io deiach the way
wi Teel (our emotional body) from our self-image. While this
i difficult, it 15 not impossible, but it does require that we
allow ourselves to be led by the higher power which, alone,
knows the way.

In the work of self-renewal, or return to our original self,
we may nol simulate correct atiitudes by adopting them, as
one adopts a religion or belief, or a passionate fecling, Cor-
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rect attitudes are true 1o our nature and cannot be added, as
in saying “*Now I'll do this," or **] will agree to that.” In
these cases our intellect says what we may do, and tries to
memorize an approach so that it may remain in control.
There are no sets of rules we may look up in the book that
tells us what to do in each different situation. IT anything, the
rule is that we may not know anything in advance; we may
know only what our inner moral guidelines are, and when
each situation arrives we must refer back 1o these 1o see how
we may fit into the situation, and with a sincere mind, seck
clarity to find the correct action. To attain clarity, we must
subtract the intellect and come to a state of inner guiet and
pcceplance, Clarity comes as a clear perception and
penetrating realization, and always coincides with the realiza-
tion that we have been prohibited from following this natural
way precisely because of those attitudes we have taken on. We
also realize that because the force of habit is strong, our new
clarity must be vigorously maintained if the inferior ideas are
nol (o re-establish themselves,

Similarly, we cannot find the correct way by intellectually
analveing what it is. For example, in reading a book such as
this about the f Ching, our ego may assume it knows what the
{ Ching is about, and that all there is to growing is Lo concep-
tualize its ideas. This is nol possible, for every lesson must be
internalized through experience in a one-to-one relationship
with the Sage. The Sage. not our intellect, must be the
teacher.

In working with the f Ching, we gradually ferret our hid-
den fears [rom their hiding places. The progress is necessarily
slow and piccemeal, so that the fears are diminished in
strength. When they are in o greatly weakened state, we face
them at their point of origing our strength is in place and we
have the help we need from the hidden world o eradicate
them. In this manner they are unable (o attack from behind
while we face them in lront, Because these fears are stoned as
images which have the demonic form of our childish imagi-
nation (for indecd, they are derived from our childhood), 1o
find and deal with them s a serious businegss, one which
requires amassing the strength of character (weaponry) that
only the Sage knows how (0 help us attain, The progress must
be slow and steady. Our sincerity, our asking for help, brings
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the help we need, The qualities of character that become our
most powerful weapons are those of acceptance and modesty,

Besides the hazards presented by the demonic fears
within, we can hardly have anticipated that our ego will join
the effort to make progress, once it sees we are determined (o
follow the path of sell-development. This involvement of our
ego becomes obvious when we find ourselves exasperated at
“how long it takes™ (0 make visible progress, Our ego is ot
work looking forward to the goal, counting the time for us: it
tallies every effort and measures how far away it still remains
and reminds us at every moment how difficult and “*probably
impossible™ it is 1o do things this way, The Sage does not
become involved with our ego's hopes Tor reward, therefore,
progress halts., Self-developmient is nol something we can
strave for, but something that happens within through slow,
patient work on ourselves,

Through consulting the f Ching daily, we learn how fo be
led and defended by the Creative Power. We learn to appre-
hend the moods of the encroaching inferiors and to discipline
them o be led and 1o wait, without knowing what is going 1o
happen, and to do it patienily and willingly instead of anx-
iously and grudgingly. In order 1o achieve anything, the [
Ching emphasizes the necessity of gaining the inner assent of
our inferiors; if our effort involves relating to someone else,
we rriust gain the assent of their inferiors. This means that our
inferiors must sometimes endure privations and work in a
menial and unnoticed position; they learn o endure being
misundersiood, with paticnee, and to sacrifice feelings of
anger and frustration, for the good of the situation, They
learn, in following this path, to be devoled 1o good lor iis
own sake, without demanding that others think of them as
good. This is (o be **modest about their modesty,”” In eastern
religions such as Buddhism and Fen, training emphasizes the
discipline and obedience of the inferiors, One sect or another
practices enduring hunger or pain. The Sage, of course, re-
quires oo such exercises, but the work of self-development
through the § Ching is the same—1o bring the inferiors to obe-
dience and coordination. In The Armiy (7], they are spoken of
as “‘troops™ which must be disciplined and obedient if the
trials and challenges we meel are to be conguered, Their will-
ingness o undergo privations for the sake of the greater goals
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of the personality makes it possible 1o accomplish great feats.

The work of disciplining our inferiors has several
objects. The first and most imporiant object is that of attain-
ing clarity, for when we see clearly what to do, it is easy to do
it, To sce with clarity requires that we rain our inferiors to
keep still, and leave our mental space open, MNext we train our
inferiors o keep disengaged upon secing other people’s infer-
iors; we recognize the presence of evil, but refrain from allow-
ing our inferiors 10 brand evil by saying what the evil *is.""
We keep the evil ot arm's length and in our peripheral view
only, S0 as 0ol (o lose our own purity of mind. Likewise, our
inferiors are trained to resist the iemptation to vie with
olhers, 1o engage in smart exchanges or arguments, and (o
parade and demonstrate our perseoality. These temptations,
if not resisted, allow our ego to take over, Next we train our
inferiors o disengage from situations in which they have
alrcady become involved; in doing this we require them to
disperse feelings of anger and alienation, and 1o sacrifice their
accustomed assertion of rights, Finally, we train the inferiors
1o respond to patience and o persevere; this we do by
teaching them io cling to the idea of the “great man'” within
everyone, even when the worst aspects of that person are
dominating them, We also train our inferiors to be on guard
against succumbing to self-flattery when success begins (o
resull from our growth and development.

By controlling the inferiors, by streagthening the good
aspects of ouwr personality, we rescue ourscll, Hy rescuing
oneself, we fulfill a part of the Creative design 10 rescue the
higher nature of others, for, by lollowing the path of the
good, we win the hearts of others 1o follow i1, What we are
penetrates through to others in a re-vitalining way, and they
se, from their own insight, the power of the good. Our influ-
ence on others is ool through imentional effort, Being
devoted to our path, we do not parade it before others. I the
injustices of others requires us (o endure being misunder-
stood, our perseverance is nob something they see, for we
demonsirate nothing; we do not iry to impress them with the
truth of the situation, but depend on truih’s pencirating
power, Similarly, we do not proselytize our way of life; it 15
consistent with respect Tor the dignity of others to allow them
to Mind their own way. To take advantage of every oppor-
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tunity to explain our way of life is to be too ambitious and
conscious in our effort. Certainly, to press ourselves upon
others is 1o have ego-involvement in our way of making pro-
gress. The J Ching calls this *"using power."" At the same
time, if people ask for help and are open to our views, it is our
duty to “*meet them halfway,”* and to respond sincerely, The
cofrect way of making progress is by depending upon the pen-
trating effect of a good example—the impact of our whole
way of life.

We are able to help others when we respond spon-
lancously fo the ““moments of opportunity™ that oocur.
These moments comprise short lengths of time when people
arc open and receplive Lo our views, Then we have a chance to
explain what is appropriate to that moment and what applies
in the most essential way. As long as we strictly adhere to
what is appropriate and essential, and keep our attitude in
balance, the moment stays open. But when we begin 1o enjoy
our influence, or become expansive, or begin 1o use what we
say to promote ourselves, the moment closes, because our ego
has entered the scene. If we then fail to disengage, the good
effect of our work is reversed; if we press on, we *‘throw
ourselves away."" This loss of inner independence is
humilitating, because, due (o the pressure of our inferiors, we
have willfully given up a position of strength for one af
weakness; the consequent damage to our personality is called
“darkening of the light,”"

Self-development makes us sensitive to the opening and
the waning of these moments of opportunity, This sensitivity
is respectful of the dignity of others and gives them the space
they need (o find the correct way. Throughout these cycles of
influence we hold to the idea of their “*great man® within, In
nol doubting their ability to find the way, we gradually win
their inner assent to follow their own superior natures, This is
how the Sage helps us, and it is how we help others.

In his contact with others, the follower of the Sage does
not defend his point-of-vigw, To explain is one thing: 1o
defend is to become engaged with the other person’s ego. I is
better to go on one's way and be misunderstood, as this is no
deterrence (o progress. Paradoxically, we must allow a
misunderstanding of our views as a step in the process of
understanding. In such a manner do we alternately mis-
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understand and understand the way of the Sage, While we dao
not encourage misunderstandings, we are not dismayed or
alarmed when they happen, Again, we do not intend any
elfect, but we relate (o0 cach misunderstanding and obstruc-
tion patiently, knowing that time is the vehicle by which they
will be resolved.

It is part of the greatness of truth that it is displayed
ironically. The Sage, we might say, likes irony, Or, we might
say that the presence of both dark and light are necessary o
seeing. Just when we are sure that a happening was
disastrous, we begin 1o find that it has been accompanicd by
hidden benefits; indeed, bad luck has only been a disguise Tor
good luck; when we think we have been abandoned and [efi
alone, help has been arising from a new quarter all the while,
This is the way of the Sage, Understanding and help provide
the denouement, Truth, which we thought to be grim, is all
light and relief.

This irony is the message of the hexagram Oppasirion
(33), which means **misunderstanding,”” We misunderstand
the meaning of life and the meaning of death when we think
that God and Fate are hostile, When we think that life is
unfuir, as when someone dies and is *"taken from us,"" this
mistrust of God and Fale causes us internal conflict; it is
apainst our nature 1o rail at God. When we decide that death,
as something we don't understand, is a negative thing, we
shut ourselves of [ lrom any higher undersianding of i1, When
we are in this hostile mood, we tend to get lines such as the
third in Oppasition: “lsolated through opposition, one meets
8 like-minded man with whom one can associate in good
faith. Despite the danger, no blame.'" The commentary ex-
plains that if the person can let go of his mistrust, the dangers
of isolation will be overcome, The sixth line also refers 1o
isolation “*due to misunderstanding.** This misunderstanding
causes a person to “‘misjudge his best friends, taking them to
be unclean as a diny pig and as dangerous as a wagon Tull of
devils.,”" In time, it says, he will sce his mistake and overcome
the danger of secing things in the wrong light, Misundersiand-
ings are caused from misreading the meaning of events. The
second line of The Clinging (30) refers to truth as having a
“vellow" rather than a white, glaring light., Truth is moderate
and sofl, not harsh and unpleasant. We often over-read the
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hexagrams because of this tendency to see things in their
extreme. We do this because our inferiors (or our ego) are see-
ing things for us; they are acting as our sentinels, interpreting
events according to standards that have nothing 1o do with
the higher truth.

The effect of self-development is to moderate the way we
see things through dismissing our inferiors and displacing our
ego as the interpreters. We take things seriously, but not too
seriously; we attain the middle road, or as Confucius put it,
the mean. We work at our development steadily and patiently
rather than with fervour. Although we are conscientious in
trying to keep our attitudes correct, we do not despair when
we make mistakes; if we slide backwards, we accept the set-
back and start again from this new place without attaching
ourselves to the idea of failure, We are conscientious to have
the correct effect on other people, but we also do not attach
ourselves to the impressions we make or fail to make on them.
We let go of past errors, omissions and regrets; they only in-
hibzt inner power and engage fear and pride. We contemplate
the past only 1o recognize and correct our errors, bul we don't
dwell on them, rather, we forgive ourselves for our shortcom-
ings. It is enough 1o be resolved to try (o do the correct thing
in the future, [ is sell-Mattery to think that life hangs on our
remembered mistakes; through self-development their impor-
tance and their bad effects disappear.

The meaning of acceptance so frequently counseled in
the f Ching is interpreted in the conteat of the mean. Accept-
ance is no1 “*Well, that's the way it is,”* when something hap-
pens we don't understand; in deciding a thing is either
negative or positive, we go (oo far; acceptance is to leave the
event unstructued by not deciding what i is. This sorl of
open-mindedness enables the higher truth to come through,
Acceptance means 1o flow with the situation unresistingly,
which requires keeping the fearful, doubting voices of our
inferiors stilled; we refuse 1o look at their pointing o all the
evidence they see as either dim or hopeful, Acceptance is close
to the idea of modesty in that it requires a ceriain resoluteness
0N our part o be decisive against our inferiors; but
resoluteness must not lead (o being so bent on defeating our
inferiors that we can no longer hear from within, Everything
cannol be achieved through effort, Pact of being moderate is
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that we accepl those areas in which we need help from the
higher scource. We are not capable, all by ourselves, of
holding our inferiors in check on every occasion, yet in put-
ting forth the effort 1o do so, and in asking for help, we get
the help of the Sage (o overcome their influence and *'bring
things (o completion. "

The entire business of the F Ching is to re-affirm our
knowledge of God as the higher power, not only as a vague,
intuitive knowledge, but as a conscious, pragtical, intimate,
everyday knowledge. This means that we materalize the reality
of God out of the mists of our unconscious into the full reality
of consciousness. We may know intuitively that someone we
love is unfaithlul to us, but when this knowledge surfaces by
evidence into consciousness, it produces such a shock that it [s
hard to understand the difference between these two soris of
knowing. We may know someone is dyving of cancer for a
long time, but the fact of their death produces an unexpected-
ly strong emotional response, How do we explain this? When
the ego leads our personality, the conscious mind dishelieves
what we intuitively know; moreover, the ego insisis that con-
scicus reality is the only reality—in this case it does not want
to believe that death exists. When death, the objective fact
happens, the conscious mind is unprepared, and the ecgo
disappears in the ensning shock, One's knowledge of God is
similar, In the beginning of sell-development we know about
God intuitively and theoretically; we may have occasionally
experienced the higher power, but afterwards we have ration-
alized the experience as some quirk of our imagination; soon,
it seems it never happened at all, Our intuition of God,
through this process, has become dimmed, Through self-
development, however, we come 1o expericnce the reality of
CGod as an everyday fact of life. We experience God direcily,
not only in small ways, but in big ways, so thot even the
smallest errors of perception are swept away, This daily
relating to the higher power gradually erases every particle of
doubr,

Eradicating doubt in its least visible forms and a1 its most
germinal inceptions is our daily work. We cannot elevate
purselves over doubt by deciding 1o have Taith, whereby
doubt is really still there, To get around the half-believing,
half-doubting state that comes from experiencing God
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sporadically, we may consciously decide to believe in God
without dealing with the residual elements of doubt which we
carry in our everyday attitudes, By deciding to have faith, we
simply cover these doubts up. Then we defend our faith Trom
the intuitive awareness that we have not yet conguered our
doubts, Faith, in this manifestation, is another trick played
upon us by our ego, and another defense against the
unknown. Only by the most determined search can we find
and eradicate all doubl within ourselves. Meanwhile, we are
helped in our effort by God as the unknown, invisible,
unnameable but viable and constantly feli force. Our new
siate 15 not foith or belief, or doubt or disbelief, but an wnra-
tional awareness,

As followers af the Sage we may not possess the truth. It
15 not ours to have or to put upon others, We may each help
the other, but evervone must find truth within himself. We
arg always in a process of searching for the truths it comes
when it will, and that is that. It comes freely and Tully as long
as we place ourselves in proximity 1o it, but if we pretend that
we have special aceess (o it, or if we parade the honors we
earn by our work, we soon find the well of truth inaccessible.
The wise person is content to be a secker, never forgetting
that everyihing he earns through perseverance and devotion
is, nevertheless, a gift. It is the result of “coming 10 meet
halfway.""

The well of wisdom is available to all who come, Mot
infrequently we hear children and uneducated people say wise
things; innocent and honest hearts are a ready conduit for the
profound. IF we are attuned to i, the Sage speaks to us in a
thousand ways,
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4.
The Sage-Student Relationship

Because the voice which speaks through the § Ching has a
certain personality, the Sage shall hereafter be referred 1o
more conveniently as **he,”" However, this does not mean
“he™ as masculine, “*He™ is simply an entity with specific
values and ways of dealing with our attitudes and problems.
These and the following pages discuss in detail the way this
personality works,

For example, as it was mentioned before, the Sage tends
to address only our questions of greaiest inner concern,
whether we phrase them or nol, ignoring superficial and
secondary questions, This does nol mean the Sage will ot
answer secondary questions, but that more basic questions
must be answered before secondary gquestions can be ad-
dressed. The Sage builds our understanding from the ground
up, putting everyihing in its appropriate place and relation-
ship in order that we may see things from the Cosmic View-
point, The Sage wasles no time on non-gssentials or
trivialitics,

[t was also mentioned belore that when we consult the [
Ching more than once ot a sitting, we find the successive hex-
agrams elaborate and clarify the message of the first hex-
agram. This, (oo, is in keeping with the teaching methods of
the Sage. It is the tendency of our inferiors 1o it like birds
from tree o tree in the hopes of scouting out the problem
from above without getting involved in its details. The Sage,
if anything, belabors the question and will not budge from it
until we have understood the reply in all its romifications.
Eventually, we begin 0o see that this is a very tolerant way of
dealing with our inferiors, and, on the point of understanding
this, we are likely to receive the following line from Approach
(19} **A Sage who has put the world behind him and who in
spirit has already withdrawn from life may, under certain cir-
cumstances, decide 1o return once more (0 the here and now
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to approach other men, This means great good fortune for
the men whom he teaches and helps. And Tor him this great-
hearted humbling of himself is blameless," A line in Yourhful
Folly (4) further describes this patient, plodding way the Sage
teaches wus: ""... character 15 developed by thoroughness that
skips mothing but, like water, gradually and steadily Glls up
all gaps and so flows onward."””

On first approaching the Sage, our inferior and supenior
aspects of characier are intermingled and disorganized; our
knowledge of the affairs of the inner world are virtually non-
existent. This state is called “standsill,”™ as the time before
self-development. Thereafter, when we get the hexagram
Srgndstél! (12, it 15 olten in regard (o our having lallen back
into the habits of mind and patterns of reaction we relied on
bhefore we undertook self-development. This state is also
called “*vouthful folly*'=a condition of ignorance that, from
the view of the Sage, is not a disgrace; after all, we cannot be
expected to know about the inner world before we have boen
guided through it. Thus in Yeuthfu! Folly it is said, *'In the
time of youth, folly is not an evil. One may succeed in spite of
it, provided one finds an experienced teacher and has the right
attitude toward him." In being aware that he aeeds (o know,
the student has the necessary modesty to learn; if he then
altains **a perseverance that never slackens until the points
are mastered one by one..,” a “‘real success is sure [o
follow, ™

The method of teaching is to alternate the apphication of
discipline and help with leaving the student free to apply his
new knowledge without help, The student invariably lails
once or twice, but by being determined to go on, in spite of
his failures, he succeeds and masters cach lesson, All this is
subjectively experienced. In a typical lesson we are con-
fronted with a situation thal places us squarely before the
problem 1o be mastered; our first response is traditional and
unthinking: only afterwords do we see that we were meant io
deal with it differently, Then the same problem occurs again;
this time we are more aware, however, our inferiors resist be-
ing led and we are not resolute enough, consequently we fail
this test as well; the third time we are fully ready; our deter-
miination and modesiy win the help af the Sage so that the
problem is solved. The discipline mentioned above s the
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pressure put on us by our circumstiances (Fate) (o correct our
way of life. As we correct each Taulty attitude we are relieved
from a portion of this pressure, Al other times when this
discipling, or feeling of pressure, is released, all our problems
seem to clear away and we begin (o experience the cuphoria of
“life as normal,™ It is just at this point, however, that we
need to be careful, otherwise we begin (o think our training
has ended and all we need to do herealter 15 0 enjoy the
rewards of our hard work, We fail to realize that the pressure
has been removed Tor o purpose. As the hirst line in Yourhful
Folly puts it, “discipline should not degenerate into drill."”
Occasionally, *'the fetters™ are “‘removed,"” The fifth line in
Wairing (5) also refers to this: "Even in the midst of danger
there come intervals of peace when things go relatively well, IF
we possess enough inner strength, we shall take advantage of
these intervals to fortify ourselves for renewed struggle, We
must know how Lo enjoy the moment without being deflected
from the goal, for perseverance is needed to remain vie-
torious.”” The line further explains that *... it 15 nol possible
1o achieve everything all at on¢e. The height of wisdom is (0
allow people enough recreation to quicken pleasure in their
work until the task is completed.”” Soon cnough, the
momenls of respite from the pressure and danger end, and
our work continues. Through allowing ourselves to be led
through such danger and adversity, we develop strength of
character, and learn (o trust the wisdom and protection given
us by the Sage.

In1 being taught in this manner over a periodd of years, we
discover that the Sage has followed what modern teachers
would call a **lesson plan.”” During the lirst several years we
are mainly concerned with the details of our relationship with
the Sage, and the way he deals with our various moods and
attitudes.

The Sage teaches all lessons by suggestion. This requires
that we develop on open mind, The more siruciured our
thinking, the more difficult it is for us to learn. IF we rigidly
try to make the answers conform to the literal language of the
I Ching, we will not understand it, for the images are meant
1o be taken as analogies. In trving 1o see cach hexagram as o
detailed reply to our verbalized question, we miss the fact that
it speaks on ils own terms, with iis own values, to the
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unspoken inner question we carry with us, The answers have
10 penetrate through on an inner level, coming to us intui-
tively, The Sage completely ignores our logical process.

Although we consult the Sage daily, a lesson may require
an entire week to complete. As the new lesson begins, we may
et the hexagram Difficwlty af the Beginning (3) which signals
that we are being given a new problem. On being confronted
with the problem, we ofien feel unsettled and experience a
sense of urgency (0 find a solution. However, this hexagram
wilrns us not to accept any solutions that suddenly come 1o
mind, By waiting patiently, the correct idea begins to appear,
Later, this idea develops into a elear insight as to what atti-
tude we must take (o resolve the problem. Often the problem
is resolved by simply dispersing inner doubt. Learning 1o wait
in the correct atlitude was the whole point of the lesson, Upon
perceiving the meaning of the lesson we might get the hex-
agram The Gentle (Penetrating) (57), which means that the
correct idea is penetrating our consciousness, The Sage, in el-
fect, is confirming that we have understood correctly,

This kind of slow sclf-development is described in the
hexagram Developrens (53) as being so slow as to be almost
imperceptible, but because it is fundamental, touching upon
the roots of the problems, s effects are far-reaching and
permaneni.

This method of teaching by specific external problems is
similar to the Zen coan, or puzzle, except that our life"s prob-
lems are the puzdles. One sometimes has the impression that
the Sage, in presenting these puzeles 1o us, has a wry sense of
humaor, for strive as we do Lo see a complex meaning in them,
they are always surprisingly simple.

The Sage teaches us by a variety of means, Sometimes
our readings are clear and obvious; at other times we are
meant to dipgest a series of images without understanding
them; the perception breaks through later. On occasions, the
message may have nothing to do with the hexagram given; for
example, the following guestion was put to the [ OChing, wsing
the varrow stalk method of consulting it **Does i make any
difference whether one uses yarrow stalks or pennies?'" An
incomprehensible answer followed, The next day the same
question was asked, uwsing pennics. Exactly the same hex-
agram and changing line was received, as if 1o say, it does nat
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matter which method we use. Because such a variety of means
are used to communicate with us, we learn not to presume
what the Sage is going to do or say, but 10 keep our minds
open, alert, and unstructured,

Occasionally the Sage ignores all questions to prepare us
for an imminently shocking situation, We later realize that we
were being given essential help 1o meet a difficult time, Such a
situation happened when a group of friends met weekly 1o
discuss the f Ching. It was their regular practice 1o cast a
**group hexagram; ™ in such cases one of those present usually
recognized the hexagram as speaking particularly o them.
This time no one felt that the hexagram, The Teming Power of
the Grear (26) with its accompanying line, **He attains the
way of heaven, success,”’ pertained to them. As those present
sal pondering the matter silently, the telephone rang, The
father of a woman at the mecting had just been found dead
before his television set, Later thal evening, the woman said,
she realized the line had been for her benefit, Its meaning had
become clear during her griel, and had brought her a pro-
found sense of peace.

A hexagrom may call for action. 17 we assume this means
doing something, the next hexagram will warn us from that
path. It is difficult to know what action is called for unless we
consiruct several more hexagrams and allow the Sage to make
his meaning clear, We are not yet aware that in £ Ching terms,
action almost always refers (0 deciding not 1o do something,
of being decisive against our inferiors which clamor fo lake
the action they deem best, The action called Tor in the hex-
agram Limitation (60) is 10 hind the appropriate limits of ac-
tion. To take action indicated by the hexagram Refread (33) s
I retreat from the temptation to cngage in conflict with
others, or with ourselves. External action is not always incor-
rect, bul whenever we are emotionally engaged, correct action
is impossible. True objectivity leads o a just and correct
response, one that will not engage inferior aspects in another
person's character, To obiain that objectivity, the hexagrams
counsel disengagement, The sort of disengagement indicated
int the hexagrams may be to retreat from a “dim view" of
others, or from feelings of resistance 1o what is happening (o
us. This method of not resisting evenis, of rolling with the
punches, and of non-doing, is called wu wer in Chinese

a7



The Student-Sage Relatonhip

philosophical Taoism.

At timies are are prevented from undersianding the hex-
agrams because we fear that they will require us to undertake
something bevond our capabilities, or will require something
inappropriate of us. While our task may be difficult to
accomplish, i is never beyond our capabilities, and never in-
appropriate. The Sage consistenily directs us toward ihe
good. As our experiences confirm this fact again and again,
we gradually build a firm sense of trust; evenotually, our
distrust of the Creative is tofally dismissed. A lirm sense of
trust is what the F Ching calls the power of inner truth. Being
in possession of the power of inner truth, we are able to influ-
ence other people and situations toward the good, The fifth
line of frner Tradh (61) says, "*He possesses truth, which links
together.'” This theme is discussed in Enthusiasm (16) which
says that enthusiasm begins a movement which moets with
devoiion, thus carrics all with i1, The fourth line describes a
man who *""is able to awaken enthusiasm through his own
sureness and freedom from hesitation,.,. He has no doubts
and is wholly sincere,”” thereflore, *'he achieves great ihings,™

Oiiher obstructions to our understanding ore due 10 un-
true cultural precepts we hold, When we speak with a higher
being we cannol expect Lo find that the values we have taken
for granted as true are true from the Cosmic Viewpoint.
When we hold to a culturally decadent idea, we get the hex-
agram Werk on Whot Has Been Spoifed (18). This counsels
us bo search our minds to find and rid ourselves of the spoiled
idea. For example, from the point of view of the [ Ching, we
aren't obligated 1o ke people, but it 15 essential to disperse
our dislike of them, Similarly, we may say *'no’” (o people on
grounds of intuition alone; we don’t have to have reasons,
Meither do we owe people trust before they have established
their trustworthinegss, butl we do owe them an open-mind unil
they communicate that they are not yel meant 10 be trusted,
They communicate their untrusiworthiness to us either by
oulright expressions of insensitivity or moral carelessness, or
by Teelings of caution they arouse in us by way of inluition.
Even though we recelve such warnings, the f Ching would not
have us brand them permanenily as “unirustworthy people.’”
Mentally fixing, or branding others is what the J Ching calls
“execuling people.” In The Wanderer (56) i says that
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penalties and lawsuits “should be a quickly passing matter,
and must not be dragged out indefinitely. Prisons ought to be
Maces where people are lodged only temporarily, as guests
are. They must not become dwelling places.™

Sometimes we expericnce what can only be called o
“rude awakening,'" as when we press our views on others, or
strive for personal gain, or interfere in other people's
business, telling them what do to. Such actions violate the
Cosmic Laws, and are seen as arrogance at its worst, The rude
awakenings are felt as various types of shock, or as being
placed in a humiliating position, We don't know that it is a
Cosmic Lesson until we consult the F Ching and receive a line
such as the second in Biting Through (21), which says, ...
one encounters a hardened sinner, and, aroused by anger, one
goes a little too far.., there is no great harm in this, because
the penalty as such is just.™

There are times when our hexagrams call for making a
“sacrifice.” When we give up leelings 1o which we think we
are entitled, such as anger and impatience, we make a
sacrifice that is for the good of the situation. Such sacrifices
are called for at difficult times, as when pnother person is
commitling injustices and we are experficn<ing many cmo-
tions, Mevertheless, such sacrifices, selflessly offered, are true
nourishment for the gods. When we sacrifice such leelings as
anger, and retreat into neutrality and reserve, we oflen cause
the offender to feel a sense of shame. Neutrality acts as a mir-
ror in which the offending person sees his act in ts true light.
Morecover, because we have refrained from judgment, he is
given space in which to judge himself; this enables him 1o
retreat from evil without being Mlocked by shame imposed on
him from without. The only way anyone is mobivated to
change his bad habits is by seeing his actions as they truly are,
The third line in Sfamdsriff (12) says, " They bear shame,”" ex-
Maining, *“‘inferior people who have risen to power ille-
gitimately do not feel equal o the responsibility they have
taken vpon themselves, In their hearts they begin to be
ashamed, although at first they do not show [t cutwardly,
This marks a turn for the betier.”” In keeping with the spirit of
sacrifice, it is necessary to make sure our inferiors are not
allowed to watch the offending person to see il he is *improv.
ing."" If we do so, our ego, with iis measuring, interferes. It is
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in keeping with another person’s dignity that he does not res-
pond (o the demands of our ego, As the fourth line of Revelu-
tiom (49) says, **Radical changes require adequate authority,
A man must have inner strength as well as influential posi-
tion, What he does must correspond with a higher truth and
must not spring from arbitrary or petty motives; then it brings
great good fortune, If a revolution is not founded on such in-
ner truth, the results are bad, and it has no suceess, For in the
end men will support only those undertakings which they feel
instinctively to be just." Sacrificing entitlements does not
mean that we *'forgive and forget,” but that we withdraw our
dark feelings and our resistance to what is happening, and
remain aware that such behavior may recur until the person
has the insight and volition to correct his fault, Through
withdrawing into empty space, we preserve our dignity and
purity, and give the other person's superior nalure support
for rescuing himsell,

On consulting the Sage regularly, we become aware we
are communicating with one who is consistent in his way of
relating to us, We sce that he relates s0 as to constanily
preserve his dignily and correctness. If we ask questions and
then dismiss his advice, he will s00n communicate that we, in
being insensifive, cause harm, and that he can only give
himself fully and freely when we are open and sensitive,

Even though we are aware of his distinct personality, the
Sage resists identification. Any wish on our part 1o assign
images to him comes from our ego, and its desires, In its
glorv-seeking, the ego wants to be God's right hand man, il
nol God himsell, The Sage, however, will have nothing to do
with the factionalism and elitism of our ego, Inthe images we
receive in meditation, the Sage is either blank-faced, or takes
on ong image of another for the purpose of letting us know
something specific, 17 we can content ourselves with leaving
the identity of the Sage in the area of the unknown, we can
come into harmony with the Cosmic Viewpoint. As Lao Tzu
said, “*Tao can be talked about, but not the Eternal Tao,
Mames can be named, but not the Eternal Name, '

The Sage will answer our questions, but not in terms that
would in any way compromise his principles. For instance, if
we ask questions about “sex,” he will not answer in those
terms. Instead, he speaks of “*fellowship with men' as a
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general principle, causing us (o contemplate the essentials of
correct relationships; then he speaks of the beard on the chin
as a vanity to which we pay attention as opposed to the chin
as the more essential thing. Gradually, we understand that we
are not 1o think of "*sex™ as a thing in itself, but as an orna-
ment of a more important and carefully developed relation.
ship which has all the essentials of equality, justice, and sen-
sitivity Tully in place. Moreover, in our conduct, we are to
reserve giving ourselves until the basis of equality and justice
is firmly established. Qur lirmness in adhering to this stan-
dard of conduct is to **draw out the allotted time,"* described
in the fourth line of The Marrving Maiden (54), To give
ourselves on the basis of desire when these esseniials are not
securely in place is to be enslaved by our own inner weakness,
From the Cosmic Yiewpoint, sex as a thing in itself is a vanity
created by the ego-self-image, and indulgence in it is a form
of narcissism unworihy of being noticed by the Sage.

The Sage is polite, but firm in stating cosmic principles,
[t is through such firmness that we perceive his total person-
ality as gentle, kind, firm, and correci—one that believes in
us in spite of our deviations. He waits while we exhaust our
enthusiasm lor false ideas; he allows us to self-destruct if we
stubbornly insist upon doing so, but would rather we did not,
because, as he tells us, we have the potential for achieving
something both great and permanent for the good aof all, if we
will do it.

While working with the Sage, we feel a nourishing,
helpful presence. If we become arrogant, however, this
presence departs and we begin (o feel lonely, We are hardly
aware of this presence until we lose it and miss it. When we
return to our path, the presence gradually returns, [0 s as if
an inner light comes and goes, By his coming and his going,
he teaches us aboutl himsell and about our relationship with
him.

A number of lines in the I Ching refer 1o the
phenomenon of this presence, We tend (o get them during
times of lonelingss, The first line in The Well (48) says, "'If a
man wanders around in swampy lowlands, his life is sub-
merged in mud. Such a man loses all significance for
mankind. He who throws himself away is no longer sought
out by others, In the end no one troubles about him any
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more,” The sixth line in The Wanderer (56) says, **The bird's
nest burns up,™ referring to our having lost the Sage's helpful
protection because we insist on leading rather than following.
Similar lines refer to our return to the path and the conse-
quent return of the presence. The fourth line in Befurn (24)
says, A man is in a socicty composed of inferior people, but
is connected spiritually with a strong and good friend, and
this makes him turn back alone. Although nothing is said of
reward and punishment, this relurn is certainly favorable, for
such a resolve to choose the good brings its own reward,™
Another such line is the fifth line of Groee (22): “A man
withdraws from coniact with people of the lowlands, who
seek nothing but magnificence and luxury, into the solitude of
the heights, There he finds an Ladividual to look up to, whom
he would like to have as a friend. But the gifts he has 1o offer
arc poor and few, so that he feels ashamed, However, it is not
the material gifts that count, but sincerity of feeling, and so
all goes well in the end.”

By developing ourselves, the f Ching says we are also
building a home and position of importance in the inner
world, The Wanderer (58) concerns our lonely inner world
existence in which we are without friends and connections,
but if we relate properly we “find friends who recommend
us,"" and we enter the "service of a prince”” who “accepts us""
and **confers an office’” upon us, But whenever we leave the
path, *“‘the wanderer's inn burns down,”" We are never quite
secure in Lhis strange land.

Still another aspect of our relationship with the Sage is
our lendency to depart from the path, then return toit, We go
to the Sage because we need help, but after being helped, we
begin to feel we no longer need the Sage, and forget our self-
development, Or, we leave the path because each new lesson
is difficult. There is always the feeling of risk, as in learning
to fly an airplane, One is glad to have the plane safely back on
the ground and tied down, We aren’t sure we wanl the next
lesson, because cach new lesson exposes us o dangers for
which we must develop adequate, cool-headed responses,
Thus we learn how to stall a plane and start the engine in mid-
air, We learn how 1o slip sideways and how to spin, and how
(0 come oul of a spin. We simulate all sorts of dangerous
sifuations in order to know how to deal with them safely,
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These maneuvers disturb our center of gravity and we may get
gir-sick from the tensions and danger, It is the same with
learning from life, which is to learn from the Sage. We often
wianl 10 pause in our progress, or even quit and relax and
enjoy things, We look forward o the time when we won't
have 1o lake any more risks—tie the life expericnce down and
not fly anymaore, When we stay in the same plage, spiriiually,
we stagnate. Indolence takes over; we deviate from our path
and become self-indulgent; we lose our seriousness of purpose
and iake up other people’s space. The Sage, meanwhile,
realizes that we will deviate, He knows how to wait, If we
totally lose the way, it is entirely up 1o us o relurn. When we
do return, we find that the Sage is pleased. In following his
path, the Sage has withdrawn from evil in us, yel never given
up on us. By preserving his integrity, he has drawn us 1o
return. We may find ourselves gently chided by the following
line in Return (24): "*There are people of a certain inner in-
stability who leel a constiant urge to reverse themselves, There
is danger in continually deserting the good because of uncon-
trolled desires, then turning back to it again because of a
better resolution. However, since this docs not lead 1o
habituation in evil, a general inclination 1o overcome the
defect is not wholly excluded.”” We begin to realize, by leav-
ing the path and returning to i, the reliability, the absolute
steadiness and unfailing compassion of the Sage.

Through coming to know the Sage, we lind that the Sage
plays no favorites. We are never allowed to skip steps in our
development, nor are we exempled from learning any lessons
(because they are hard) or from correcting any mistakes. This
Sage is unlike our human teachers who somelimes give us ad-
vantages we don't deserve because they fall prey to our charm
or our devices, No bargains are made with us 1o get us 1o
rescue ourselves or others, or to try to do a good job. We are
fiot even pilied when we leel sell-pity, IT we feel griel we are
counseled, "give preponderance (o griel,” and we will be
helped, but we will not be coddled. Perhaps this is what Lao
Tru meant when he sald, “The Sage treats all men as siraw
dogs.

In time we come to abandon the path less often in any
substantial way, Then our problems seem io result from
siitaller faults which diminish our inner power. The way of
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the Sage gradually becomes *‘our way,"" and we learn to rely
on the power of our personality, and to preserve and refresh
this power in each different situation.

The relationship between the Sage and ourselves is that
of master and pupil, guru and follower, The gury acts as a
mirror and example; through waiching the guru, the follower
begins 1o see himself, The Sage, likewise, by belisving in us
and presenting problems to us, and by allowing us to come
and go, acts as a mirror in which we may see ourselves, By
this | do not mean a mirror of vanity, in which we may admire
and approve of ourselves. This mirror s more opagque than
shiny, and may not be looked into directly. [t catches our
peripheral view, where our inferior man is caught in his dark
place within, All this the Sage does without doing, by remain.
ing emply and blank,

The Sage does not want us (o be servile; he does not tell
us what to think so that we merely imitate goodness; he gives
hints, We must find out in our hearts what is truly good, by
our efforts. Although there is a difference between himself
and us, he does nol want us 10 kneel before him and worship
him, but to preserve and guard our dignity as sacred—the
light and bright gilt of God within. In a mediation experience
I saw myself kneeling before the Sage in the beliel that this
must be proper. Butl the Sage gently took my hands and had
me rise, instructing me never to lose my inner dignity, not
even before him.

Another, earlier meditation answered my incessant wish
o know who the Sage was, | saw a sonfewhat plump man-
darin with o cap and pigtails sitting in a yoga position. There
was something unpleasant about this image; evervihing but
the eves seemed a bit plastic, however, the eyes were sharp
and bright. It worried me to think that this might be the Sage.
Then the image changed (o a long-faced western, middle-aged
man | can only describe as “*blubbery,” Again, the face
appeared to be plastic and the eves were sharp and bright., As
| began (o worry that this image might be the Sage, the imoge
changed again, this time to the figure of Christ standing, with
one arm outstretched, beside a river—a picture | had seen
many times in Sunday School as a child. Even though the eyes
were the same, and the ligure strangely plastic, as before, 1
hastened to koeel and worship him, grasping him about the
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knees, Alas, the whole image was nothing but air, which was
extremely disappointing. This image was then replaced by a
strong light which filled my entire field of vision, then
gradually receded until it became one of the bright siars ina
whole field of stars. As | pondered these images, | realized
that all of the faces were masks behind which the same sharp,
intense, bright eyes of the Sage could be seen. The first two
images represented my fear that the Sage might be someone
totally foreign to me, from whom | would ever feel isolated:
the third figure—that of Christ—was what | wanted him to
be. All were incorrect, as the verbal explanation that followed
these images explained. | wanted some image of the Sage
because | thought | needed an image, but if 1 must have an
image, the most correct one would be that of the bright light,
which represented a person who has perfected his nature; he is
one of passibly millions of people who have also perfected
their notures, These are what the J Ching calls the
“ancestors” —those who have gone before us in compleling
their inner journcy of sell-development. The realization thit
s many people have overcome their Fears and persevered
through challenges and difficulties 1o realize their complete
nalures was extremely enlightening to me. Up until then, 1
thought that only & Christ or a Buddha, or a Lao Tru had
perfected himself. Then | realized that a mechanic 1 had
known down the strect, who sct an example of correctness
and humility throughout his hife, was undoubtedly one in that
field of stars. It was also clear that the Sage belongs to no fac-
tions, even though the Sage may permit himsell (o appear, as
the eves did, behind the mask of a Christ or a Buddha, to help
sincere people who, as vet, have no other way to perceive him,

When [ thought about it, | realized that my demand that
the Sage have an identify was childish and inferior, Was it not
enough 1o realize that the Sage is unfailingly pood and unfail-
ingly caring?
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The [ Ching may be used in two different ways—in an
occasional manner to solve momentary crises and put prob-
lems in perspective, or in a daily manner for the purpose of
self-development. In the latter case, the [ Ching becomes a
manual for developing the superior man within, fitting us (o
become a servant of the higher power in the creative work of
the world,

The f Ching makes it clear, in a variely of lines, that it is
not enough o want Lo serve; we must submit ourselves Lo
the training or self-development required. The second line of
Oppression (47) says, “One is oppressed while at meat and
drink, The man with the scarlet knee bands is just coming, It
furthers one to offer sacrifice. To set forth brings misfortune.
Mo blame."" The commentiry explains that before one can be
of service (0 Lthe prince (the one with the scarlet knee bands)
“obstructions must be overcome,” which must be met "'in the
invisible realm by offerings and prayer, To set forth withous
being prepared would be disastrous, though not morally
wrong." Even though we may think we are very well prepared
to serve the higher power, this may not be the point of view af
the Sage. The fact is that during the course of our training we
are given spiritual work that enables us to be of use to other
people, but the work comies 1o us—we do not go to it—and it
increases in variety and scope as we are more capable of
handling it,

The fourth line in The Well (4B} comments on the train-
ing period we must go through: **In life there are times when
a man must pul himself in order, During such a time he can
do nothing for others, but his work is nonetheless valuable,
because by enhancing his powers and abilities through inner
development, he can accomplish all the more later on."™

The § Ching makes it clear, in Gathering Together (45)
that the ultimate goal is the waity of mankind, and that *oaly

Th

. —

Sell-Development

collective moral Torce can unite the world." Human leaders
ire necessary lo serve as the centers of ecach group. Each
leader **must first of all be collected within himself.” Such a
leader must have strength and constancy of character, and
“work unselfishly to bring about general unity.'” Because he
sees with clarity what oeeds to be done, he is chosen (by the
Sage) for a position of leadership, but he is capable of acoom-
plishing his work only if he has developed the necessary at-
tributes of character, As the fourth line of The Ting (50§ puts
it, when we Iail oo go about this work properly, " The legs of
the ting are broken. The prince’s meal is spilled and his per-
son is solled. Misfortune.”” The commentary explains, "A
man has a difficult and responsible task to which he 15 not
adequate. Moreover, he does not devote himself 1o it with all
his strength but goes about with inferior people; therefore the
execution of the work fails. In this way he also incurs per-
sonal opprobrium. Confucius says about this line: “Weak
character coupled with honored place, meager knowledge
with large plans, limited powers with heavy responsibility,
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will seldom escape disaster”.

To develop the needed prinbuies ihe hexagram Follow-
ing (17) explains that *if a moan would rule be must first learn
1o serve, Tor only in this way does he secure lrom those below
him the joyous assent that is necessary if they are (o lollow
him." The work of scll-development is that of learning to
serve the higher power and be led by i, We stari a1 the botiom
in the most menial position; gradually, by lreeing ourselves
from Tavly habits that are dangerous in positions of leader-
ship, we are given positions of importance and influence.
When our character is [ully developed, every thought, every
word, and every deed has power. Our influence is aulomalic,
without reguiring the slightest infention, and what we ac-
complish by putting ourselves in the direct line of the Creative
thrust, is the Creative work in the world toward unity and
harmony between people and all things.

The f Ching once answered my query as 1o what con-
stitutes the Mully developed person with the hexagram Shock
(51}, which depicis a man who, although the shock reverber-
ates o hundred miles around, remains so composed that he
does not ““let fall the sacrificial spoon and chalice."® Indeed,
this is the image of perfect alignment with the Cosmic Will, or
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Tao. It is a harmony with the shocking events happening, and
a complete acceptance, without being the least perturbed or
unsettled by doubt. It is only possible to come Lo such an
acceptance by acquiring, through experience at the deepest
level of awareness, an understanding of the hidden forees at
work in our lives.

The second line of Approach (19) speaks of the inner cer-
tainty and composure of the developed person: **When a man
has the inner strength and consisteney that need no admoni-
tion, good fortune will ensue. Nor need the future cause any
concern., He is well aware that everything earthly is tra nsitory,
and that a descent follows upon every rise, but need not be
confused by this universal law of fate. Evervihing serves 1o
lurther. Therefore he will travel the paths of life swiftly,
honestly, and valiently.'* [t is a constancy of character,
capable of enduring through every challenge, that we need if
we are to serve that which is higher than ourselves, Only when
we are utterly reliable can we complete the work given us in a
manner satisfactory both to ourselves and the Sage.

If we choose the path of self-development, we are made
aware that the ordinary rules af life no longer apply 10 us.
Conventional ways of influencing others by calling attention
to our abilities and seeking prominent positions, of offering
what we know and defending ourselves, must be abandoned,
along with our customary reactions to the inferior behavior
and mistakes of others. Where we previowsly defended
oursclves with arguments, or by using our legal rights to force
others (o perform their agreements with us, we ore now
restricted to the means of the Sage—that of influencing and
defending ourselves through modesty and inner power, From
the viewpoint of our inferiors and ego, we are delenseless,
Every time we abandon our new way and return 1o the con-
ventional defenses, we lase the path and suffer conflict and
remorse. Our new path is that of the “*wanderer™ who (as
described in The Wanderer (56)) makes his way through the
wiorld as a stranger. **When a man is a wanderer and stranger,
he should not be gruff nor overbearing. He has no large cirele
of acquaintances, therefore he should not give himsell airs.
He must be cautious and reserved; in this way he protects
himsell froum evil. IF he is obliging towards others, he wins
success,
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The superior man does not rely on logically derived
thought, nor does he seck to be recognized for his wit, sharp-
ness, of cleverness. He does not prove his superiority in
debate, or engage in verbal conflict; he does not put his intel-
lect or his learning forward, or strive o impress others with
his accomplishments, All such conscious effort is considered
brilliance in the f Ching, and the path of brilliance and show
is the high road as opposed to the low road of spontancity
that arises from sincerity and humility. Like the Sage, the
SUPErior man is content to stay in the background and only be
forced forward by events; he relies on what comes o him o
sa¥ or do from the inner source. This simplicity and humility
is called ““true grace.""

To be in harmony with the Cosmic Will, or Tao, is to
acquicsce in whatever presents itself, as if one were the acior
in a play. The action of the play carries the plot toward a
linal, meaningful conclusion. Here, the playwright is the
Sage, or the Creative Power. As a participant in the drama, it
i5 important (0 be called into action only when the moment
directly involves us; our actions should be 1o the essence aof
the matier in which we find ourselves, taking on no more or
less a part than the situation requires. This means we remain
flexible and content, sometimes wnderstood, sometimes
misunderstood, buet always aiming to respond in a way that
servies the good and the true. By being used as the playwright
sees [il, we enable him 1o bring the meaning of the play into
focus, for he alone knows how o harmonire the diverse
elements. The action of the play is the great Tao, an cver-
moving, dynamic stream, Cur job is (o fow with i1, align
ourselves with it and allow ourselves to be used by it. Only the
highly developed person can have such an attitude, The work
of the f Ching is 10 develop this attitude, and to help us realize
that the Sage knows how to make the play work oul. As in
Shakespeare’s All's Well Thet Ends Well, the plot unravels
and the threats subside; all the misdemeanors and shanicome-
ings are forgiven and swept away, The superior man attains
the superior place and the inferior mon is put down after
usurping the superior man's place, All's well and it ends well.
That is the way of the Sage, as the developing person comes to
know him, and the way of Tao. When we are capable of
knowing the Tao from within, we can stand firmly and
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securely in the midst of danger.

During our training we are Taced with situations which
call forth our hidden doubts from their hiding places. Each
confrontation, although difficult, occurs in such a manner
that we ire able to defeat the doubts. The Fourth line af
Development (53) compares the student 1o the wild ED0Ee
when it has no other place 1o rest than on the branch of a
rec—an unsuitable place for a goose. 17 it is elever, it will
find a flat branch on which it can get a fooing. A man’s life,
oo, in the course of its development, often brings him into
imappropriate situations, in which he finds it difficult to hold
his own without danger, Then it is important to be sensible
nnu;f yielding. This cnables him to discover a safe place i
which life can go on, although he may be surrounded by
danger.”" In following this counsel, the student learns to res-
pond in the way of the defenseless wanderer, and ke finds the
help he needs to deal with the situation, This help comes from
1t]¢ higher source, and is available because he jeopardizes
himsell to rely on whatever happens. Very often the solution
comes only at the very last minute, or what the ego would say
was ""a dav lafe."

Sclf-development is also like peeling off extra layers of
clothing. The extraneous matter are those pacts we make 1o
respond to things in a certain way, and our learned responses.
At first we may feel a little exposed, but with the increased
activity, we soon feel warmer. For example, we have been
taught to plan, to anticipate problems and to prepare
FESPONSEs; we even prepare our opinions before we enter
situations in order 10 be firm in our atiitudes, In the game of
tennis, advanced players are trained to develop the responses
that have the greatest chance of winning. Under ceriain con-
ditions it is considered more desirable 1o serve down the line,
or to return the ball cross-court. Because plavers tend to
become **grooved™ in making these plays, it is simple for
those who understand these techniques, yet stay opea in their
own approach, (o beat them. This is one of the problems in
Pre-sirucluring our responses 1o situations,

The student of the Sage learns to refuse the programs
offered by our habitually planning mind {inferiors) and to
keep his mind open and unstrectured. An attitude that fastens
on the needs of the moment, and upon the problems upon
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which we can actually have some impact, is the most creative
attitude. It is freed of the doubt implied in *looking ahead’, in
which our plans are but barricades against what “might hap-
pen.”’ Indeed, either to *look ahead®, or (o enviously compare
ourselves with others by *looking aside’, or io measure our
progress by C‘looking behind®, is regarded as nowrishing
ourselves on inferior food in the hexngram Nowrishmens (27).
The images we mentally entertain by such “looking™ have ihe
bad effect of pulling us off our inner center, making us
unstable and causing us 1o lose our path. A correct attitude is
such as that required of the pilot of an airplane. Even if his
girplane is new and has been repeatedly tested for failure, he
dowes his own pre-flight check, During his Might he maimains a
cautious and watchlul mind, free of presumption. He knows
the dangers that unexpected conditions can bring, and 50 is
ready Tor what may come; he is neither anxious nor fearful.

The fourth line of fmaer Trudh (61) compares “looking
aside” 10 the "“team horse® that “goes astray,”" By turning
our' oitention aside to watch our teammale’s progress, we do
not walk our own path well. Moreover, we subject them to
our doubt that they can manage by themselves, [T we are im-
patient because others are nol progressing at a rate that our
inferiors can measure, we doubt their ability and that of ihe
Creative 1o "*work things oul.” Inner walching causes us to
"fwant™’ things to be better, and all “wanting'” disturbs our
innmer equilibrium, IT we were 1o se¢ ourselves "wanting®" in
meditation, we would see that we lean toward our wants and
desires like the Leaning Tower of Pisa, instead of being
centered and ot rest within! The source of inner power lies in
being serene and secure in one's person,

‘Looking aside” is always an activity of our inferiors,
Our superior self only looks at what is immediately before ir.
When we walch another person’s behavior four things may be
observed: IF the person seems 1o be escaping bad effects from
doing something wrong, our inferiors enviously observe that
“we' aren’t allowed 1o get away with being incorrest; a
complaint or doubt enters our mind that Fate, or life, is
unfair—that things do not "work out,” at least (o our
satisfaction. This misunderstonding causes us to feel isolated
and 1o think of leaving the path of patieni perseverance—io
""do something™ about the apparent injustice; we think of
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taking matters into our own hands to condemn that person,
or 1o disbelieve in the justice and power of the Creative, Such
a doubt must then be dealt with, Second, our inferiors
measure another person’s progress with the idea that they will
be disciplined and allow themselves to be led only on the con-
dition that doing so will lead to an observable change in the
other person's behavior. When that rate of progress is not
measurable, our inferiors rebel and threaten to leave the path.
Third, because our inferiors demand that the other person
conform to their expectations, the other person may not res-
pond, because it is in keeping with his spiritual dignity not to
respond to the demands of anyone’s inferiors. In this case the
presence of our inferiors keeps what we want to happen from
happening. Fourth, the threat on the part of our inferiors that
they will leave the path is aimed at the Sage, which causes us
to lose our partnership with him, for the Sage must retreat
when our inferiors seize leadership in this manner. All aof
these problems are best corrected at the very beginning, when
we are [irst tempted to ‘look aside’ 1o see what other people
are doing. Finally another person may, for reasons put for-
ward by his own inferiors, try (o get us o *look aside® af what
he is doing, It is important to stay unengaged, keeping the
complaints of our inferiors under control, The £ Ching, in the
hexagram Duspersion (39), speaks of dispersing feelings of
alienation and anger, or sacrificing these feelings to the higher
power, for the good of the situation. Such images are very
helpful in dealing with situations of this kind.

Amnother danger exists in stopping (o *look at* the situa-
tion we are in. Either we congratulate ourselves because of
our success, of we dispair because of apparently insurmount.
able difficulties. We accept our inferiors’ appraisal of our
superior selves as being either too weak to lead our person-
ality, or the ego sell as “able 10 do anything."'

On recognizing that we have turned our affairs over to
our inferiors, we then need to be tolerant of ourselves, The J
Ching makes it clear in Youthfu! Folly (4) that we cannot
expect 10 know everything aboul the inner world in advance,
It is immodest to expect 100 much at once, as Durarion (12)
s1ys, advising us not 1o be put off by our failures. To “'wres-
te™ with a fate that has been years in the making is the
challenge of a blind and lame man, as Treading (10) reminds
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us. We need only keep steadily on the path, without measur-
ing ourselves against some preconceived image of ability or
inability, Our ego does such measuring, and would
discourage us from undertaking a development that would
end its leadership.

When we sece that because of our mistakes we have slip-
ped backwards, losing the ground we so carefully gained, our
inferiors become alarmed, and pride is aroused, Afier all,
they think they have truly been humble, hove truly been cons-
cientious, and now all they worked for has evaporated like
waler, The [ Ching counsels us 1o **be modest aboul our
modesty," to forgo pride and refurn to the path, It is the only
correct thing 1o do, and evervone who has ever been on the
paih has had to reiurn, withowt any reason whatsoever.

Obviously, self-development frequently requires us 1o
endure stressful situations, This seems to be the only means
by which what we know through the intellect can be
transformed into “*knowledge of the heart,” or ““inner
truth.” Oaly by arousing our lears can we bring them io the
surface to deal with them; only by being tested do we develop
the constancy of character needed 1o be of use; only by being
emotionally jeopardized are we able to subjugate our infer-
iofs, The fact that we seem to be able to learn only in this
manner must have provoked Lao Teu to speak of “prizing
adversity,” humorously mentioning the later surprise of be-
ing free of it. The F Ching, in The Taming Power of the Greal
(26) compares our going through such trying siluations 1o
practicing “charot driving."””

Conirary to what we might believe, there is a negative
aspect in stopping to count our blessings; in doing so we “look
behind” at progress gained, and *look aside” at our current
situation, and in the prooess we engage our ¢go and its
preferences, There is an element of congratulation in being
thankful that we are not among the hungry, poor, or handi-
capped, The Sage would have us accept the condition we are
in with equanimity, and make the best of it, It Is important,
on having good luck, to keep joy in bounds, as ooe line in the
I Ching puts it. We take coare not to be proud that we are well-
afl, or indulge feclings of self-pity il we are poor, In counting
our blessings we single outl preferences and then become Tac-
tional about them, We may have a “*Favorite dog,"” or tree, or
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Mower, or child, or group of people. We may think of
ourselves inflexibly as being either a “city person™ or a
“country person,’” or ong who *“cannot live alone,” or one
who "cannot live with anyone.”" All these images are caused
by attachments which prevent us from accepting life as it
comes, with equanimity; in adhering to these atiachments we
indulge a certain vanity, prizng the way we feel, In prizing
the woy we feel, we may regard our good feelings aboul
others as 4 magnificent gift we bestow upon them; then their
good regard Tor us is obscured and we no longer look at them
as equals, It is in such subile ways that we lose our humility
and acceplance of life. In correcting our character we accept
rain as well as sunshine, winter as well as summer, and acti-
vily os well as rest, We free ourselves from our petty likes and
dislikes—those impurities of character that obscure the true
greatness which we are, Our inferiors may read these lings in
their extreme and wonder whether we must like mosquitos
and ticks as well as our pets! However, we need o find the
common-sense in all these ideas that expresses itsell in a
moderate, just, and detached point of view. Strangely
enough, on attaining a dJdetached view, the things we most
enjoy begin io happen (o us, unbil once more we **count our
blessings'* and attach ourselves to having them, This is the
way of Fate.

'Looking behind® has all the faults of *looking ahead®,
‘looking aside”, and ‘looking at” our situation. Through being
open and unstructured, we draw the help of the Creative to
overcome difficulties, but then in *looking behind’, we recon-
sider, thinking that we {(our cgo) really made the progress by
virlue of our intelligence. If we [all victim (o this vanity we
find that our progress deleriorates and we are confronted
with more difficulties. We ace warned in After Completion
{63} that once the pressure caused by adversity begins (o et
up, the ego returns in the form of renewed self-conflidence. It
replays the situation before our mind’s eve, replacing the
Creative with itself as the hero of the hour. If this is too
absurd, the ego puts forth the argument that we
overestimated the situation—""it would have got better on its
own," The ego denigrates evervihing in our attitude that was
modest and conscientious—all the elements by which we
attained the help of the Creative, The sixth line of A frer Conmi-
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pletion warns us against such self-confidence: **Alter crossing
a stream, 3 man’s bead can get into the water only if he is 5o
imprudent as (o turn back.... There is a fascination in stand-
ing still and looking back over a peril overcome. However,
such vain self-admiration brings misfortune, It leads only (o
danger, and unless one Ninally resolves to go forward without
pausing, one falls a victim to this danger.™ The correct atti-
tude is described in the sixth line of Possession fn Great
Measure (14): **In the fullness of possession and at the height
of power, one remains modest and gives honor 1o the Sage
who stands outside the afTairs of the world, By this means one
puts onesell under the beneficent influence descending from
heaven, and all goes well.**

Other aspects of “looking behind® are discussed in ihe
third and fifth lines of Afrer Complelion, The third line gives
thz analogy of the Emperor Wu Ting's having “*waged long
colonial wars for the subjection of the Huns who occupied the
noerthern borderland with constant threat of incursions,™ The
commentary siresses that **a correct colonial policy s
especially important, The territory won at such bitter cost
must not be regarded as an almshouse for people who in one
wiy o anoifier have made themselves impossible a1 home,
but who are thought 1o be guite good enough for the
colonies."” Applied 1o personal alfairs, if after we have cor-
rected our relationship with another person by strictly
avoiding argumenis, we then allow ourselves o engage in
arguing with them, we allow our inferiors 1o rule once more.
We may not allow the subjugated inferior element either in
ourselves or in other people 1o reassert itself,

The fifth line of Afrer Completion calls atiention to the
tendency, once we have made a relationship correct through
maintaining reserve, 1o then re-consider, thinking, **1"ve been
too haed on them," by which we return 10 an easy-going,
casual attitude, Mot only have our inferiors been waiting on
the side fo enjoy the situation, whether it is correct or nof, but
this attitude is what the f Ching calls **magnificent.”” We play
Giod by granting heavenly favors and pardons when we don't
have the right 10 do so. A similar arrogance occurs when we
let someone (of reasonable ability) win at tennis because we
play betier than they do. Our duty is to reguire others to do
their best, or allow them to do what they will, but not assume
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that they can’t win on their own, or that they won't improve
if we don't coddle them,

Even if we don't adopt grandiose attitudes through
‘looking behind’, we tend o forget our responsibility to
maintain the correct reserve with someone when they begin to
relate correctly to us. The third line in Grece (22) warns us not
10 **sink into convivial indolence, but to remain constant in
perseverance, Good fortune depends on this," Similarly, the
fifth line in iring Through (21) {a hexagram that concerns
dealing with other people's inferior behavior) says, "' The case
v be decided is indeed not easy but perfectly clear, Since we
naturally incline 1o leniency, we must make every effort 1o
be like vellow gold—that is, as true as gold and as impartial as
vellow, the color of the middle [the mean], It is only by
remaining conscious of the dangers growing out of the
responsibility we have assumed that we can avoid making
mistakes,'" Bad habits in others are not changed in a day,
Before we can let go of our reserve, the person must have
truly and permancnily correcied his attitude, from his awn in-
sight and volition.

Frecing our mind (what we focus on and listen to within)
of the dominange of the ego and our inferiors is part of the
work by which we re-attain our natural state of innocence,
Through self-discipline, we keep our mind’s eve open, and
our inner space free of the thouwghts that our inferiors would
introduce if we Fail to resist them, In the time of youth we are
automatically open-minded; it 15 unnecessary (o make a con-
seious elfort 1o be 3o, After we learn structured ways of deal-
ing with the world, and listen to the urgings of our fears, our
inner view becomes blocked and our inner space filled. We
are no longer able to see or hear within, but are attuned only
to the external world and how we think we need to be to deal
with il. Through self-development we de-siructure our pat-
terned ways of thinking; by conscious effort we keep our in-
ner view and inner space empiy, In this manner we recon-
struet our original innocence, The only difference is that our
new innocence is consciously maintained; it 15 not the uncon-
scious innocence of childhood.,

The effort required entails overcoming the comfortable
casiness of relying on pre-sel atiitudes. Indolence makes such
changes difficult, but they are even more so if our attiludes
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seem sufficient. Self-development is usually undertaken when
we begin to see that we lack the answers we need (o deal ade-
quately with life, The hexagrams counsel us (o sacrifice these
preset attitudes and learn fo rely on the Unknown, We are 1o
remain open and unstruciured even though the pressure of
circumstance may be very strong, templing us to fall back on
the old defenses. Prepanderance of the Small (62) mainly con-
cerns our remaining in the undecided, ambiguous area at a
time when the pressure is great for us 1o make some sort of
move. The Taming Povwer of the Greal (26) gives counsel for
dealing with the build-up of this pressure, which is mainly 1o
hold firm and keep still within, letting the situation build
without interfering. IT we persevere, accepling what happens
as it happens, the intuitive response is able 1o break through,
and we find that this response is not only sufficient (o meet
the situation, bul has a perlect approprioteness that could not
have been contrived through wit and cleverness, By following
this course of action, our response is that described in the first
line of fanocernce (25): *The oniginal impulses of the heart are
always good, so that we may follow them confidently,
assured of good fortune and achievement of our aims."’
Only by keeping our inner eye open and the voices of our
inferiors stilled are we able to receive the deeper, intuitive
responses, To understand how this works we need to inves-
tigate the intuitive faculty. To know intuitively is 10 know
something without having thought about it, We know
something in the same way that our body knows whan an
object is incompatible with it, os when in surgery, bone is
transplanted, or metal objects are inseried inio joints for sup-
port. The body knows this compatibility down o the degree
of correspondence or rejection; it accepls things outright,
partially, or not at all, Similarly, our infuition acts as an **ear-
Iy warning system,'” alerting us 1o the approach of an incom-
patible image or situation; it also acknowledges when other
images and situations are accepiable. However, once we let an
objectionable thing pass through, by raticnalizing it, the
intuition seems to disappear, except for occasional outbursts
when we are placed in extreme danger, Even these grow
inaudible if we no longer pay heed. Intuitive knowledge is
absoutely free of emotion and objective in tone, even when it
sounds an alarm, as in ““He stll!"™ “Be careful!"" “"Do not
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move!™ The reactions of our inferiors vary, depending upon
our level of growih, If we have rationalized such warnings
away, we may continue 1o treal them wath indifference, but if
our superior naiure 15 developed, we become alert and
watchiul.

The rejection or acceplance that the infuilion inspires
occurs on such a deep level that we often speak of the way we
feel as a *'gut reaction,’” or **] feel it in my bones,"" as o way
of deseribing is harmony with our true nature, I we are able
1o listen to intwition, we find that we reject that which is une-
true in an outright mannaer. To quarrel with it is to produce
inner conflict and a deep sense of unease, Conversely, accep-
tance of what s true produces relief,

We are able to listen to intuition only by being free of our
inferiors. This is why, in The Clinging (30} it is said that we
may attain clarity only by allowing ourselves 1o be docile and
empiy within, Looking and listening to the empiy space
within, we are both awiare of the external world {in & detached
way) and open (o the cosmaos, where everyihing of benefit to
our situation is available to us.

Our original nature is like a well built dory capable of go-
ing through gigantic waves; however, through fear, we have
added devices 1o it until it has become so weighted that the
first storm s likely 1o swamp it. Cultueal precepts founded on
doubi and fear are like devices on the dory; they interflere
with the natural design and obstruct the smooth, natural
order of change. By adding pretenses and delenses, we
become fundamentally unsuited to the demands of life. These
pretenses and defenses not only make us indifferent 1o others,
they causs us to make demands, taking up other people’s
physical and psychological space. When entire classes of
sociely do this, widespread sulfering results, and harmony
and arder cannot be achieved. The only remedy 18 Tor each
person who sees the need, to undertake self-development;
then he acts as a center of a group, sctting a benefictal exam-
ple 1o everyone he knows by how he meets each daily eir-
cumstance, By returning to simplicity and sincerity himself,
he enables others 1o give up their defenses and pretenses. Hy
being reliable and enduring in his virtwe, he brings out the
superior man in others and helps them give up their fears.

Through self-development our attitudes and our will are
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slowly reattuned to the Cosmic Will. Those attitudes that
have been weakened by indifference and indolence are re-
vitalized and restored; we return to our onginal staie of
careful conscientiousness and sincerity. Developing our
superior nature is like luning a piano to concert pitch afier it
has sagged. The entire dynamics of the piano are lifted and
harmonized. At first this puts greal pressure on the strings
and harp, therefore the work must be done slowly and
carcfully, allowing the new condition (o sefile.

Through opening ourselves up to the risks of the
Unknown, we begin o see how we are aided and defended by
the higher power. Our sponlancous responses prove Surpris-
ingly adequate to meet each situation, In watching and listen-
ing Tor the entrance of our ego, with its dark-seeing and its
resistance (o our efforts, we acquire a ceriain amouni of inner
secing and hearing that we lorgol was possible. Through
dispersing negative attitudes in response to the hexagrams, we
learn the beginnings of wu wei—Towing with life, not
resisting what happens. We may not have gone so far as 1o
“prize calamity’” but we begin to find and stay within the
emply space. Through developing a careful conscientiousness
we [earn the meaning of modestv—not secking 1o be full, (o
feel glad or satisfied. We learn to dwell in the low places not
sought by others for we realize that nature acts io fill up what
is low and to tear down what is high. We begin to realize the
great power of modesty, sincerity and constancy. Through
withdrawing from the ego-assaulis of others, we learn (o
preserve our personalities and how not to engage in evil.
When we do engage in conflicts we notice a loss of inoer
strength that we find regrettable so that we grow [ess satisfied
with straying from the path. Little by little we put the raw
material of our pative poienfials into a working personality,
firm and strong in itself, and atuned 1o the Higher Will,

All the same, from time to time during our development,
we allow our ego to ask, **1s the cgo all that bad?"” As long as
this question remains unresolved, we will lind ourselves con-
stantly undermined in our progress. IF we follow the path of
the cgo to its inevitable conclusion, we find thot it is oo a
course in direct conflict with the life principle. It trajeciory
ends in the death of the spirit. We need to understand this in
all its implications in order to help ourselves and others in
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times of trouble, when the inner light is severely darkened.

From the Bottom of the Pit Up

For many of us there comes a time in life when the trap
door of our certainties falls from under vs, Up to this mo-
ment everything seems (o have been successlul enough, but
suddenly we feel differently, and the ways in which we have
been relating to situations suddenly cease to work. Con-
templating the causes, we find it difficuli {o assign reasons.
Sirangely, just before this moment we have attained a high
point of self-assurance, vet now our will 1o go on has fallen 1o
its lowest point.

What we can scarcely realize is that the crisis has been
precipitated by the sudden realization, on the part of our ego,
that life is not going to work out, in the long run, inits favor.
What it has based iis hopes on and was willing 1o work
toward, is really unatininable, Seeing no further reason to go
on, the ego prefers a suicide of the spiril.

The £ Ching calls this a state of exhaustion, The hex-
agram Oppression (Exkaustion) (47) compares our slobe (o o
lake that has dried wp, It is a dangerous state because ihe
power of the ego is at ils strongest point, and s dominance
over our will can cause us to commit the suicide that it con-
stantly advocates in the implied threat, **If [ can't have things
my way, "we' won't go on.’

This state may have resulted from a general exhausiion
of hopes, or an external shock such as a death, or divoree, or
sudden decrease of sell-image as may occur in being fired
from a job, or dismembered in an accident. Any of these
situations may deprive our ego of the conditions it sees as
esvential for living further, Exhaustion of our will to live may
cause illpess—a giving up that ends in cancer or other disease,
If we allow these feelings to go unresisied, as if we are
powerless to stop them, we may allow the death of the spirit
o happen.

It is important to realize that our general feelings, both
of helplessness and hopelessness, are delusions folsted upon
us b¥ our ego. As leader of our personality it gives us the
irnpression that we are powerless against 1. To make matlers
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more dilficult, our inferiors are very frightened and very
vocal, taking up our inner space.

Were we 10 see where we are in termis of the “inner
world®, we would discover that we are trapped at the botiom
of o dark, deep, dry well, in the company of lizards, The sides
of the well are oo slippery (o climb oul. Externally we may be
ill, even within sight of physical death. Our intuition may be
heard to say, “Do you want 1o live or not? You must decide.””
This may be followed by the admonition, **What about those
who depend on you? How will they get along?®*

Before we fell into this dark inner place, our external life
seemed (0 go on almost oo smoothly. We secem to have had
an endless license to err; we may have tested to sce how far we
could exercise our power and arrogance without incurring
bad results. Now, everything we do has a penalty attached. It
is as if we are in a siraightjacket and have no license ot all,
Our first response is like that of a spoiled child which hits its
head against the wall on being thwarted. First we try to
endure the situation, then we resist it, The struggle against
giving up becomes very intense; (o live or die, to continue or
quit?

We discover that to live we must resolutely refrain from
entertaining even the slightest thought that death might be a
way out, We also must be resolute against the temper-
tantrums of our inferiors as they attack the limits in wave-like
assaults. To them the situation scems to be a punishment [or
existing. This is when we tend to receive the f Ching line from
Darkening of the Light (36), “*Darkening of the light as with
Prince Chi." The commentary explains that “in order to
escape danger®* those who cannot “*leave their posts in times
of danger.... need mvincible perseverance of spint and re-
doubled caution in their dealings with the world."" The sixth
line in Limitetion (60) explains that during such times “*galling
limitation"" —is “‘the only means of saving one’s soul, which
otherwise would succumb to irresolution and templation.'”

Troubled by ill health and despair, we look for spiritual
solutions, [or intultively we know this is the realm in which
ihe answer lies, but for a while our ego prompls us L0 FY con-
ventional methods of healing, People around us who have not
vel experienced the fall of their inferior man urge us (0 con-
sili the medical profession; being in o weakened state, we
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may be lured by hopes of quick solutions, but if we continue
to ignore the spiritual route by which our inner light may be
revived, we may not survive, This is not 1o say that death is
avoidable, in the end, for it certainly will come, but it need
nod and should not result from having given up oo life. Death
is more properly the fulfillment of life, coming at the oppor-
tune time when it culminates life's meaning and gives focus 1o
one's achievements, In this context it cannot be a desolate
event bul a joyTul summation, even though on first glance
and for some time afterward one may leel a deep sense of per-
sonal loss., When the circumstances of death are correct, grief
passes into a golden hue of remembrance.

Meeting Fate as the inevitable end of going in a wrong
direction produces a form of recognition that the f Ching calls
“shock." Fate is like the sides of a wide canal—in poing
against our nature we bump into the sides because we are not
lined up in the direction of the canal. Another glimpse af Fate
in the form of shock comes in recognizing that for a long time
we have played, or experimented with life (0 see where our
limits are. The hexagram Treoding (10} likens this to
“treading on the tail of a tiger." Because the treading is
playful, the hexagram explains, the tiger does not bite, But
the moment we become entrenched in evil, the tiger bites. The
bite of the tiger—getting cought in its jaws—is the pressure we
Teel in coming up sharply against our new set of limits, Whilz
still in the state of shock, we concentrate on what we think is
the injustice of the siluation, bul it s necessary to stop
resisting in this manner and to allow ourselves o be led,
Every resistance is dangerous, throwing us back upon the
rocks of despair and defeat, close to death, We are held in the
tiger's teeth until we correct ourselves and recognize, without
regressions, that life is a serious, meaningful business,

In coming to terms with Fate, the intellect is little or no
use, for we are ignocant of the affairs of the inner world.
Youttful Folly (4) makes it clear that we cannot know about
the inmer world in advance, We need guidance. Dyfculty ot
the Beginning (3) says that if we hunt withouot the guidange of
the forrester (the Sage) we only lose our way. To obiain help
we must ask for i1, sublimating our egos and allowing
purselves 1o be led,

To give an example of “'getting caught in the tiger's
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jaws" and of trving to get out paeely by elTard, a young man |
know received o scholarship to Cornell and graduated with
honors; alterwards he married the davghter of a famous man
and was soon employed by a prestigious company in what
might be regarded as an envious position for a man stariing
out in the business world, He was considered to be not only
highly successful and intelligent, but also a charming,
knowledgeable and gracelul person. At this high point in his
lile he had an avtomobile accident. On being examined at the
hospital, a splinter of jawbone pierced the main artery to his
brain, In spite of immediaie and competent surgery, he was
paralyzed on one side of his body, and lost his ability to speak
or walk, Mot dwelling on his losses, he applizd all his will (o
recovering his physical abilities, Within two years he had
resiored a large portion of his speech and some movements on
his paralyred side, but it became clear that he would never
walk again. Perhaps more impoctant to him, he would never
recover what he thought he needed to be, in physical terms, to
fulfill the role of husband and father 10 his wife and child,
Like so many others who have had to undergo a drastic and
final decrease in their self-image, he plunged into despair and
evenlually attempied suicide. Some time later, afier a great
deal of suffering, he resurrected his will (o live, Through
work, the strength of his original natere returned and he
finally overcame the assaults of his ego. He was able, afier in-
tensely wrestling with himself, 1o aceept the role that life
forced wpon him, even though these strugglings had also
precipilated a divoree from his wife, Eventually, he returned
to his job and began 1o devole himsell 1o the problems of
paraplegics. An enormous change had taken place in his
assessment of the meaning of hife.

An example of what happens when we fail to adapt (o
adverse circumstances is in the ¢ase of a woman whose huos-
band had adored her during their early married life. At mid-
dle age he began to have numerous affairs with other women.
She was unable to accept this blow to her identify and within
two vears contracted all three types of cancer and died. Such
dangers occur when we attach ourselves with pride to belong-
ing to a certain family, or graduating from a certain school,
or belonging to a certain social elass, o church, or state, or
race, of pationality, It is equally dangerous to accepl, in
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reverse, defeated images of ourselves as “‘being” an
aleohaolic, or drug addict, or ex-convict, or any other negative
branding because we may have met the consequences of
following a wrong path, In self-development all fixed views of
ourselves, attachments to images, and defensive positions,
must be sacrificed, Only then can we change these trajectorics
and win the defense and help of the higher power.

At the depth of despair the first things to correct are the
harmful ideas with which we nourish ourselves. Nourishment
(27) refers to these ideas, warning us against the notion that
we may dally with any idea without coming te harm, [t paints
out that every false idea we consider has the potential 1o af-
fect us for the worse. The Joyous ($8) warns us against being
“sincere toward disintegrating influences” which draw us off
our center balange, fafuence (31) counsels us against listen-
ing to ideas that collapse our perseverance. Many other hex-
agrams similarly alert us 1o the destructive effects of seeming-
l¥ harmless ideas that are *‘poor nourishment.'" Desires, such
as wanting things o happen before their time, and doubts,
such as ideas by which we visualize a situation as “hopeless, ™
are examples of bad nourishment.

When we ollend a movie, waich television or read a
novel, we compare the ideas presented with our infuitive stan-
dards of truth. What we see as absurd we immediately
discard, IT we are undecided, however, we tend to put the idea
on hold and fantasize about it. By entertaining it, the idea
tends to become accepted through indolence—a sort of
osmosis that occurs simply because we are not decisive against
il. Because we hove not yet experienced its dangerous aspects,
we take the idea to be benign. Secing it as benign, we tend to
let down our guard, consequently its credibility and accep-
tability increases, Coming to Meer (£4) describes this process:
“*The inflerior thing seems so harmless and inviting that a man
delights in it; it looks 5o small and weak that he imagines he
may dally with it and come to no harm."" The Abysmal (29)
says, "By prowing used to what is dangerous, a man can casi-
Iy allow it to become part of him. He is familiar with it and
grows used o evil. With this he has lost the right way, and
misfortune is the natural resule,” As long a5 we have not ac-
tively decided against a dangerous idea, it remains potent in
our idea-system, We must brand it for what it is—a lure, delu-
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sion, or half-truth capable of mischiel. Because of the
dangers of playing with questionable ideas, fontasy, from the
{ Ching point of view, s harmful, Decisiveness against ques-
tionable ideas is the only decision-making of significance we
may do in our lives. The superior man does not brand evil in
others, but in himsell in order to rid himsell of i

Coping with the frustrations that come from bad nour-
ishment is one of the subjects of Keeping SHIF (52). Only by
silencing the voices of our inferior can we remain free from
the vortex of the Dark Power. Precisely when we ore atiacked
by feelings of restlessness or helplessness we get the hexagram
Keeping Still, By following its counsel, and that of others like
it, such as The Cliaglng (30}, we are able to gain detachment
from our emotions and attain clarity of mind.

While the lirst purpose of "keeping still” is to find inner
peace through silencing our inferior voices, it is also a meihod
of meditation unique to the f Ching, 'Keeping still’ involves
bringing the movement of the spinal nerves (o o standstill.
Oince in this state, *'the ego, with iis restlessness, disappears,””
as the hexagram Keeping Sl staies, The fourth line of The
Reveprive (2) notes that the dark element closes when ot rest.
During activily, conscious thought occurs at lightening speed.
However, when we cultivale inner quiet, it is as il the Tast,
movie-like action of our mind slows down until we are able to
s the individual frames—the source images of our thought
patterns. These images are stored in our compuier-like
memaory banks, They may be true perceptions of lile, untre
fantasics, or decadent traditionil ideas. The truer and more
relative these images are, the truer are our responses to life,
because these truer images act to keep us open and unstrue-
tured in our responscs, By being open and unstructured, we
are able 10 receive the impulses that come from the inner
world—those of intwition and inner fruth. [t is possible,
through *keeping still’, to recall the primary images; if they
are inadequate or untrue, we may re-decide the questions and
re-program ourselves to keep open and make gvailable an on-
going intuitive awareness, This re-programming [rees us from
the harmful effects of the false ideas we have stored.

It s imporiant to state, without gqualification, that we
need gutdance of the Sage in this inner domain of darkness.
Confucius said, “To study without meditation is labor
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wasled; to meditate without study is perilous.”* My own prac-
tice has been to consult the £ Ching in the evening and allow
the hexagrams and their images to digest overnight, then
meditale just after awakening. The first line of The Clinging
(30) recommends this practice, saying, "It is precisely at the
beginning that serious concentration is important, because
the beginning holds the seed of all that is to follow. "

In preparing 1o "keep still’ several steps are helpful. Gen-
tle yoga cxercises case physical tenstons which would other-
wise have to be overcome by mental effort. Sitting in an erect
but comforiable position keeps us awake and free of distroe-
tions. The lirst part of meditation should serve to bring our
attention from the external world of the senses to the intecnal,
intuitive world, This requires that we empty our inner
space—the area in which our inner thoughts take place.

In Keeping Still it says, *'The heart thinks constantly,”’
and that it is necessary to bring the impulses of the heart to
quiet. The heart, as center of our body-soul, wants things and
casts about constantly. This waniing, when it cannot lead o
having, makes the “heart sore,” a condition especially
prevalent in the depths of despair. When the heart thinks, the
breath becomes short and fast. Deep yogza breathing serves to
quiet the heart and still the agitation caused by incessant
wanting. Four or five deep, slow, cleansing breaths seem suf-
ficient to transfer our altention from the external to the inter-
nal world. (In yoga breathing it is considered imporiant Lo
exhale more slowly than we inhale.)

Adter breathing exercises, we may next focus on the work
of “inner cleansing.”* This work, even if we do nothing more
in meditating, is what The Taming Power of the Grea? (26)
refers to as “*daily self-renewal.” It says that “only through
such daily seff-renewal ¢an a man continue at the height of his
powers.” In The Ting (30) the first line says, **A fing with legs
upturned. Furthers removal of stagnating stoff."" The rirg
symbolizes our inner conlainer, or inner space; what we put in
this container is nourishment for God. In this cleansing work
it is helpful to begin by reviewing the way we feel about other
people, and see whether we resist our life as it is. IF we
discover negative elements, they must be sacrificed so we may
attain inner quiet. It is not a temporary sacnifice but a perma-
nent one, made for the good of the situation. In yielding these
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inferior things up, we cnable ourselves 1o be led by the higher
power, for the sacrifice puts us in harmony with the Sage.
3ince everything in our minds exists in image form, we need
to form an image of a place of sacrifice—an inner aliar—
upon which to sacrifice our negative ideas and feelings, Doing
this in image-form frees us from their pressures. Entrenched
habits of mind may return and have to be sacrificed again,
but ¢ach time that we give them up, they become less powers
ful in their ability to influence us.

If, beyond this point, we are still harassed by feelings of
restlessness and resistance to meditation, our ego or inferiors
are controlling things, preventing us from atilaining a irue
state of inner quiet. The ego imterrupts with ““reasons to do
something else that is more important.”” 1§ we continue with o
persevering attitude, however, its sleepy-mindedness takes
over, Once we begin to be aware of our ¢go’s effons o
distragt us, we come 10 Lthe point of ego-separation. Until now
the ego has seemed to be us; now we hear it as if it is someone
else, This awareness s our superior sell looking and hstening;
our inner eve and inner ear are tuning in o the inner world,

The use of mental images is important both in getting 1o
the meditation state and in meditation itsell, with the difl-
ference being that we consciously use them to get into medita-
tion, while in the medination state what we **do*" seems 1o
happen because of suggestions we intuit, To get into the
meditation state the conscious use of images are helpful, The
involuntary nervous system can be influenced by the use of
imagery, In voice training, for insionce, it is impossible o
relax the voice by thinking **relax,™ Therelore, voice students
are somelimes taught Lo project their voices out Lo a paint on
ihe wall, This relpxes the vocal cords, Similarly, by visualizing
the spinal cord and its accessory nerves as black, then shining
a strong, imaginary light upon them, we may bring their acti-
vity to a standstill. This stops restless energy and the tensions
coused by negative ideas, Once we have become still, so that
no images or voices ntrude inlo our inner space, we may
begin (o see images os if we were watching a movie, Then,
anyihing we may **do" happens because of suggestions we
hear. For example, one of my carly meditations was of being
in a small, dark, log cabin which had neither floor nor win-
dows, only a doorway with no door. The dirt Toor was Lt-
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tered with trash, and cobwebs indicated that no one had been
in this cabin in ages. [ noticed that a broom leaned against the
wall and it ¢ame 10 me Lo sweep out the cabin, which [ also
realized was my *‘inner space.” In following this suggestion 1
fealired that I was “being led,” and that if | consciously
intervencd, the meditation would have ended.

When we first meditate, it may take as much as an entire
week of meditating (o quiet restlessness. Similarly, if we stop
meditating for more than a few days, extra days of meditating
are required to once more achieve a true state of inner quiet.
Once we have tamed restless eneegy, it is best to keep it con-
trolled by daily self-renewal. The problem is no different than
that of the pianist or the tight-rope walker who must practice
every day,

Once we have dispersed the ego and tamed restless energy,
we come [o the state of inner quict—the empty place, free of
all thought. It is important o accept it for what it is—empty,
with nothing in it, We expect nothing, and accepl evervthing
as it is. IT we are humble, accessible and open-minded, we
may experience another, unique realm of meditation.

When [ first began meditating, as my hexagrams coun-
seled me (o do, [ had an experience about meditating, Having
come o this empty place, | then saw myself in a rather barren
room with uncomfortable chairs and a sign on the wall that
made me realize 1 was in “the doctor’s office."” wailing for
the doctor, | sat and waited For a very long time, At length,
the thought came to me, upon wondering how long | would
have to wait, that perhaps wailing patiently was all 1 was
meant to do; immediately I resolved to accept the situation as
it was presented, and that while I did not get to see the docior,
just being there sufficed. Upon resigning myself to this at-
litude of acceplance, the doctor came in, and the meditation
ended. The message was simply that an attitude of accepiance
wis required Lo obtain **the doctor's help.'" It was important
that I feel and know from within the sense of humility that
wis fequired.

In this state of inner quiet we are able 1o see and hear
thoughts which come from the inner world, When we medi-
late in conjunction with consulling the hexagrams, our
meditations become learning situations like the one described.

To see in the inner world, our inner eye must be opened.
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Il we earnestly seek (o know, this happens when we allow
purselves 1o be guided. As long as we have fears or hesila-
tions, we hold back and lead, rather than allow ourselves Lo
be led, My first experience of inner seeing occurred one morm-
ing after awakening, 1 had not yet arisen or attempted to
meditate. Although my eyes were closed, 1 saw an intense
light that completely filled my field of vision, then filled my
body as well, as if it were only an empiy shell. At Tiest 1 was
afraid, wondering for an instant what the light could be, for 1
had the sensation that the light was some sort of being. Then
a voiee said, “Allow this to happen, there is no harm."" 11 was
such an authoritative, calming voice that | knew it 1o be tofal-
Iv good, therefore my resistance to it gave way. Immediately |
began (o experience a peaceful feeling that lasted throughout
that day and for some time afterwards. From that time on |
wiis able 1o see in the inner world during meditation, although
I did not see things every time | meditated—only when [ necd-
ed 10 learn something, or to see with ¢lanty.

A vear later, my husband began 1o meditate. One day we
meditated at the same time after awakening, He, as yet, had
no visual or aedible experiences, and 1 had never shared my
experience of secing that light with anyone, In my meditation
that morning 1 saw a group of doctors, who appeared on first
glance, 1o be operating on a man in a field, The operation had
just ended and they were taking bandages off his eves. |
recognized my husband as he opened his eyes. Clearly, he
could see nothing but light as he sat there and blinked, This
was the end of my meditation. Soon, my husband also fin-
ished meditating and began describing the “amazing’” thing
that had happened to him—the intense light entering his eyes
and going into his body, and the fecling of peace. From that
time on he could also see in the inner world during medta-
tiom. It was in this way that | became aware that one must
have one's inner eve opened.

For a long time, our work in meditation is to find hidden
evils and battle with our fears, All this takes place in a **dark
realm.”” However, one doy we get past 1his dark realm into a
sphere af light and beauty, which 1 cap only call *'the other
side of life," Just as there is a dark side of the earih and a
light side, depending on which side the sun shines, there also
appears to be another side of life which we leave at birth and
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re-enter at death, and which we may visit occasionally
through meditation.

Even though our meditations, for the most part, will be
nothing more than the work of inner cleansing, with occa-
sional visions and experiences, this simple daily work must
not be made 1o appear unimporiant by contrast 1o the luxury
of the visual experiences. Renewal through meditation should
be undertaken in the same way we clean our houses, or order
our work benches, or our desks, Everyday life necessarily
engages the dark force. Life is activity, and in our business we
momentarily disorder our inner life, as our houses become
disordered through using them. When living in a house makes
it dirty, we must elean it and put it in order. In renewing our
personalities we bring ourselves back (o a stote of rest and
clean our inner space. Meditation restores our vital energies.
Only when we are in a state of rest can we feel a sense of unity
with the universe,

When we do have medilation experiences, the situations
we encounter are drawn from ordinary consciousness, Other
people in older cultures saw mythological beasts, bul my
meditations included images of submarines and computers as
well as [ Ching images such as dragons, wells, and sings,
Dreams of a forceful or vivid nature contain meanings which
may be realized by meditating afterwards,

Experiences in meditation, like dreams, are easily forgot-
ten, so it is important to write them down, Tor if we meditate
over a period of years we find that the experiences comprise
an entire inner life journey that becomes as important as any
outer world experience. For example, over the vears my sim-
ple dark hut evolved into a clean Swiss chalet with a wooden
floor; later it became a Victorian house which had beautiful
paneling, but was rather dark. My present house is one that
has much light and beds of roses blooming just outside,

Meditation experiences make us aware of the symbalism
of myths and fairy tales. Snow White symbaolizes our superior
sell organizing and disciplining the inferiors, represented by
the dwarfs, The evil queen is our inflerior man, or ego, with its
preoceupation with how it looks., The Wicked Witch of the
West in The Wizard of Oz, similarly, is the evil aspect of the
ega, while the wizgard is its unmasked bravado, Alice’s shrink-
ing (o enler Wonderland symbolizes the decrease of ego which
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enables us to enter the inner world, The three-headed dog
Cerberus, of Greek myth, is our ego on guard against our
entering the underworld. Orfews, lold not o look back at
Euridice as he led her out of the underworld, is hearing the
same admonition we receive in A ffer Completion (63)=—not 10
"look back™ over dangers overcome,

Through *keeping still® we are able to perceive the
negative images we harbor, and through conquering evil in
ourselves we are able to be compassionate and forbearing
with others who are cought in the same vortex of fear, We
undersiand that it is only through being given help that we
have been able to become free, therefore, we are willing 1o
help others by being open-minded toward them, and by
holding 1o their great potential, We are also more able 1o
avoid the vindictiveness and intolerance that made us a part
of the evil process. ThHis is 10 express al some point in our lives
that sublime quality of the well-developed person deseribed In
the sixth lime of The Well (53), of the *really great man whose
inner wealih is inexhaustible; the more that people draw from
him, the greater his wealth becomes.™”
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We find that while we are working on our self-
development through the F Ching, we are gradually realigning
our point of view (o the "way of the Sage’. This point of view
is in harmony with our trae nateee, therefore free of any
internal conflict. In having the courage 1o sacrifice our tradi-
tional means of sell-defense, we [nd ourselves being
defended; in foregoing our traditional means of siriving, by
wit and by effort, 1o make progress against our problems, we
are given a for more powerful weapon against evil when the
Creative Foree is activated in our behalf, What is it that
defends us and serves as our weapon? Modesty. Modesty is
both our shield and our sword, Modesty alone arouses the
Creative Power. Through modesty, that is, through doing
nothing at all, we achieve everything.

Modesty, in the f Ching has several meanings, First it is
the humility of knowing we need help from the Sage, and ask-
ing for it. Second, it is will-power as reticense, resiraining our
clamoring inferiors. Third, it is patience, helding fiem when
the pressures of the moment are intense, and when yielding 1o
them in the slightest degree would cause us (o lose our path,
Fourth, it is conscientiousness, reflecting to see if we have
overlooked any evil in ourselves, and keeping on guard
against the entronce of any doubt. This conscientiousness
arounts o an unflagging awareness so that one s not
deceived by self-flattery or false enthusiasm brought on by
the pressure to find “solutions.” Fifth, modesty is enduring
firmly through sheer will-power as perseverance, Sixth, it is
the will to accept things as they come, ever secking clariny
through accepiance and docility, For one realizes that clariny
gives one the sirength to see things through to completion.
Finally, modesty is expressed as devotion to the path of the
good for its own sake, for one sees clearly that staying on the
path is the goal, and that everything good comes out of that,
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Through following our path, suffering in the world is les-
sened, and the world is one step further towards peace and
order,

At first we are unable to see any of these things with
clarity, and for a time our ego believes that 1o drop our
defenses may cast us into doom. But gradually, with growth,
the power of this fear dwindles and we are able, after taking
all the preliminary steps, (o take our feet off the bottom and
swim. We are not able 1o do this before the proper time
comes, or without first securing the support of the Sage. For a
long Lime we must be content 10 wait and work without expec-
tation. Then this support comes. We need to realize that it can
come only when we prove reliable—devoted to being led.
Much of the work of sell-development is 1o correct our rela-
tionship with the Sage by allowing ourselves to be led.

Anyvone who works with the J Ching, whether he uses it
for purposes of self-development or for guidance in money
matters, or for the most mundane-seeming things, is being
taught “the way of the Sage®, for mo matter what our concern
is, 10 achieve progress requires a realignment in our atiitude
to the cosmic point of view; this realignment moves us one
maore small step towards understandmng the higher realitics.
Ultimately we are working on our spiritual nature, As the f
Ching says, the Sage knows how to make use of everything.

In self-development we are guided in three main areas of
action, Our primary goal seems to be that of correcting defec-
tive relationships, Tor these problems have been the main
reason for consulling the F Ching as a source of help. Without
our being aware of it, to attain this help we must form a pari-
nership with the Sage, which requires changes on our part.
We must “work on what has been spoiled” in terms of defec-
tive or decadent points of view. In correcting them we invoke
the Creative Power; we enable it 1o work throough us, The new
relationships we form are founded on enduring principles.
The three areas of action—correcting defective relationships,
founding new ones on enduring principles, and invoking the
power of the Creative, are the subject of many hexagrams and
lines.

When the F Ching speaks of goals, it invariably refers to
achieving human unity on an enduring basis. When the word
“success™ is mentioned, it refers to our general progress
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toward this universal human goal. The following hexagrams
defline the esential principles of human unity: Fellawship
with Men, Coming to Meet, Gathering Together, The Family,
Holding Together, Following, Influence, The Wanderer, and
Progress,

Coming fo Meet (44) describes a correct relationship as
one in which two people come 1o meet each other halfway.,
Halfway means that both are open and receplive (o each
other, Youthful Folly (4), which partly concerns the way we
relate to the Sage, tells us that we need (o have a childlike
openness of mind, (ree of preconceptions and fixed opinions.
The kind of action required, on receiving this hexagram, is to
free ourselves of the impediments in our attitude that prevent
our being open and receptive, or coming halfway to meet the
Sage, The word “action™ often refers 1o perfecting our atti-
tude, giving up defenses and fixed positions, vielding on
points of pride, or dispensing with inferiors which cause
restlessness. In Coming fo Mee! the commentary also sayvs
that *‘the coming together must be free of dishonest ulterior
motives, otherwise harm will result.”* This refers either to the
way we relate (o the Sage or (o the way another person relanes
lo us. As the 5age cannot respond to our uliernor purposes,
we should take care not (o respond to the ulterior motives of
others,

To secure the support of the Sage it is necessary (o attain
innoence of mind. When we seek the Sage™s help for selfish
purposes we may receive the second line of Innocence {25)
which reminds us ool (o anticipate the harvest while plowing;
pur incidental goals will be achieved as a natural consequence
of following the path of the good for its own sake, Indeed, we
prevent the things we seck lrom happening by attaching
ourselves to having them. The things we seck cannot meet us
halfway because we do mot allow them to come on their own.
The action counseled by this hexagram is 1o detach from our
desires and ambitions; by altaining mental innocence,
evervihing appropriate will be able to step toward us.

Coming 1o meet halfway also must be mutvally volun-
tary, based on the principle of sponiineous atiraction
described 1n The Marrying Malden (54) as the “essential prin-
ciple of relatedness.”” We must maintain reserve in our rela-
tionships until the coming to meet is mutual, Mainiaining
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reserve is the correct action {or non-action), Coming to meet
halfway is possible only between people who are mutually
honest and sincere in their way of life, so that they do not
overstep the limits imposed by justice and equality. It is the
great joy of such relationships that they are full of muiual
trust and sensitivity.

We understand *coming to meet” better if we compare it
1o contract made between two people, If one is indolent in
performing his part, or has mental reservations aboul what he
is willing 1o do, the contract may fail, Although such a person
may have entered the contract without any immediate objec-
tions, his attitude may contain objections which arise only at
the time his obligations are to be performed, These hidden
objections are what the f Ching calls “secrel reservations of
atiltude."* Such a person may secretly feel that contracts are
not Lo be taken seriously; or, on secing how difficult i is to
fulfill his part, he may hedge on doing i1 because of some idea
that all contracts are subject to ftting into his concept of
what is *‘reasonable.” In any case, it is impossible 1o come 1o
mect such a person halfway, and the f Ching repeatedly ad-
vises us that it is better for us Lo go on our way alone and 1o
wait until the fundamentals of unity are firmly established
before we commit ourselves to olher people. For a long time
during our self-development we hedge on our commitment 1o
following the path of the good for its own sake. Mentally we
agree only to follow conditionally; if the going looks very dif-
ficult, our inferiors complain that they did not agree to follow
under “'these conditions, " However, belore we can be of true
service 1o what is higher than ourselves, we must have
developed firm loyalty 1o our principles.

This does not mean that we are intolerant or impatient
wilh other people because they do not follow the path, any
more than the Sage has been intolerant or impatient with us.
[T we recognize the source of evil in ourselves as being fear at
the deepest level, how can we find any other cavse for it in
other people? Intolerance and impatience spring from our in-
feriors who desire things 1o be more comlortable, and who
secreily doubt the path as the means by which we may be
defended and by which we may correct delective relationships
and injustices.

If we are already involved in defective relationships,
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these become the means by which we learn the *way of the
Sage”. In correcting them we learn the true power of modesty
as a shield and sword. For instance, we keep the inferiors in
other people in check by perseveringly maintaining a proper
distance and decorum, keeping disengaged from ‘looking a1"
their behavior. When this produces a change in them so that
they begin to relate to us sincerely, it is our duty to *'meet
them halfway,"" because at this time we are relating to their
superior self; however, we are careful not to let go of our
reserve (o Menjoy™ the improved situation, To do 50 is 10 en-
danger what one has gained through careful discipline, As
Grace (22) says, ““One s under the spell of grace and the
mellow mood induced by wine, This grace can adorn, but it
can also swamp us, Hence the warning not to sink into con-
vivial indolence bul 10 remain constant in perseverance, Good
lortune depends on this." Possession in Greal Measure (14)
reafficms this point in warning us that “benevolence alone is
not sufficicnt at the time of Possession in Great Measure, Tor
insolence might begin to spread, Insolence must be kept in
bounds by dignity; then good fortune is assured.™ It is impor-
tant (o realize that in relating to people in this way, their
superior selfl will emerge and disappear as their inferior man
regains confidence; when their inferior man refurns, we mpsi
immediately disengage and go on our way in the inner mental
sense. To remain involved tells us that our ego has re-awak-
ened and come into the scene, wanting fo manage things.
When we allow this 1o happen, we lose the Sage’s help, but
only until we regain self-discipline and free ourselves from the
hold of our ego. This coming and going, apart from any role
we may play in it, is natural. The hexagram Abundence (55)
describes our short period of influence in the first ling; in suc-
ceeding lines open receplivity is replaced by suspicion and
mistrust; the analogy s given of a gradual eclipse of the sun
and there is nothing we can do about it; we simply have to let
it happen, But il we hold steadlasily (o the power of truth, (o
what we know is correct, and humbly withdraw and
disengage, the eclipse soon passes and onee more we have an
influence for the good, The hexagram warns, however, that
we need 1o remain detached and cautious, relating to the per-
son only as the moment allows, and avoiding any enthusiasm
on our part, This swilt re-emergence of the moment of in-
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fluence is brought about by the Creative Power, in response
Lo our correct attitude.

Fellowship with Men (13) also speaks of **secret reserva-
tions of atfitude,"” but more in the context of factionalism,
Whenever we set ourselves apart ax different, better, or more
deserving than others we create a barrier between ourselves
and them that prevents their coming to meet us hallway. We
do this when, as parents, we assume the right 1o abuse our
children, or when, as teachers, we make our pupils feel less
imporiant  than ourselves, or when, because we own
something, we think that ownership gives us the right o
degrade the essential dignity of anyone ¢lse, Other sorts of
factionalism exist as well, For instance, when we make a fac-
tion with our inferiors 1o do something we know is incorrect,
w exclude the Sage. Factionalism may be to agree with some-
one just to get along with him when we would better preserve
our dignity by withholding our consent. Similarly, when we
cater to another person's ego because it is uncomfortable to
g0 on our way alone, we choose the high road of comfort
rather than the low road of modesty and loneliness.
Withdrawal from the high road is the action often counseled
by the I Ching. The second and third lines of Following (17}
speak of following the “'baby”" in ourselves which whines and
cries, wanting this or that, or following the great man in
ourselves, When we follow the latter, withdrawing from the
baby, we experience a certoin sense of [oss as we give up the
old comfiorts, but we lind what we necd “*lor the development
of [our] personality,” and in our hearts we feel satshed.

Inner withdrawal is an action of perseverance that has iis
own reward, but only when it is 8 modest perseverance, nol
an oitempi to impress others by getting them to nolice our
withdrawal, It is only a private withdrawal that preserves our
purity of mind and our innocence, and which keeps us in the
correct relationship io the Sage. In all instances when we
receive the hexagram Felfowship wirh Men (13), we need 1o
review our inmost thoughts (o see if we harbor any kind of
factionalism that would separate us from others or from the
Sage. Feelings of alienation or vindictiveness separate us from
others, and clinging to such impunties of thought separale us
lrom the Sage.

Disengagement from negalive images arouses the power
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of the Creative to solve problems in a just and correct man-
ner. Such negative images may be feelings of alienation and
hostility, doubts about our path and its outcome, or anxieties
caused by fear; these images, in lurn, cause us (o desire (o
make the situation different, or to ambitiously seek swift pro-
gress, or (o decisively take matters in hand (o bring about a
*solution'’ to the problem. The fifth line of Confiicr (6) says
that we may safely (urn the matter over (o the Sage (o be
resolved by itself, In many situations the problem is resolved,
nod through any external action that arises spontaneously on
our part, but by simply *‘letting it happen,*” through letting
g of the problem. Our *action” is to **let go."" This is what
the judgment in Biting Through (21) means when it advises us
to "*let justice be administered.” In effect, we turn ot over 1o
the higher power to administer, In praciicing disengagement
from negative images and their offspring emotions, we train
ourselves not 1o brand adverse situations as **bad.” By not
deciding the situation is *'unfavorable,” we remain open to
learning something from i1, and allow the hidden force o
resolve the difficulties in a Tavorable way, From the I Ching
paint of view, adversity provides the opportunity for inner
growth and development as we overcome the doubts, anx-
icties and judgments that block our access 1o the Creative
Power. It is also its view that all evil, cither in us or in other
people, arises from doubts and misunderstandings. Doubting
(that we, in and of ourselves, are sufficiently equipped to suc-
ceed in life, we develop a false image, or ego. Doubling that
we have help from the Creative, we fear what life has to offer,
therefore build defenses against the unknown, Misunder-
standing Fate, we believe that we are assaulied, from time to
time, by an evil lforce. All these doubts and misundersiand-
ings are at the root of how people relate incorrectly to each
other.

In the foregoing examples we have seen that action tends
1 be eapressed in terms of applying limits to our thoughts
and actions. Accepting such self-imposed limits is the message
of Limitgion (60), We are counseled by this hexagrom to
rehearse our limits before we become involved in trying situa-
tions. By doing this we are prepared (o withstand the dangers
and threats which such situations present, Limifafion also in-
forms us that if we would set limits on the behavior of others,
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we must fiest imit ourselves, [T we would cure another per-
son's hostility toward us—which is a form of sclf-defense—
we must free ourselves first of any feelings of alienation we
may have towards him. This alienation may exist in any Tac-
tienal attiiude we have towards him, such as fecling he is
hopeless, or impossible (0 influence. Another necessary
limitation we must place on ourselves is that of restraining
ourselves, through self-discpline, from expecting quick
results, Our inferiors impatiently measure the other person’s
behavior to see if we are having an effect, The § Ching ex-
plains that we must learn to work with time as the vehicle of
the Creative Force. Working with time, adapling o the fact
that slow progress is the only progress that enduores, is part of
the process of non-action. We need to withdraw from impa-
tience and “*fMow,"™ as with water that only runs downhill, We
need to prohibit our inferiors from “‘watching the team
horse,™ and from putting images of gloom and doom belore
our inner eye. Somelimes doing these things requires what can
only be called *““galling limitation,** and *‘sublime
perseverance, ' but it is only by such means that we can gain
superiority over our recaleitrant inferiors. We also find that
during such times we ¢an overcome the assaults of our in-
feriors if we mount a resolute determination to withstand
themn; they can withstand such resoluteness on our part for a
masimum fime of about three minutes, then they collapse, It
is imporiant to remember that they are but paper dragons and
they do not have the invincible power they make us think they
have. It is also important 1o remember that when we cling
steadlasily 1o our path, we also get help from the Creative,

but even more readily if we remember 1o ask for help.
Perfecting our inner nature in the ways described

develops the power of inner truth. Being firm in our minds as
to what is essential and correet is also a part of the power of
infer truth, The hexagram Revolution (49) stresses that what
we ask of people must “*correspond with a higher truth and
nod spring from arbitrary or petly motives."" Getting this line
may indicate that we need to reflect on what we ask of people.
What we Lhink as consistent with the demands of justice may
not be so from the cosmic point of view, We may have imag-
ined, lor example, that a person who has been unfair with us
ought to go through a series of sieps to re-establish their
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eredibility and good will. In effect, we are saying that we
require them to meet conditions of our specifications, other-
wise the injustice cannot be erased. Such demands are the
work of our self-righteous pride and ego. The way in which a
person returns to the path is not properly our business; Tur-
thermore, when they have returned, we must meet them
halfway, We also need to avoid using the moment 1o gain
recognition that we were *right.”” In all situations our pro-
gress 15 atisined through the help of the creative: our parinee-
ship with the Sage is based on our coming Lo meel him with a
pure mind, which arouses his help to correct the situation, [T
we then forget our responsibility to this power, or appropriate
the success (o our personal ends, breakthrough and
breakdown occurs, as the hexagram Break-through/Resolute-
ress (43) makes clear.

While we are prevented, by our limits, from elling other
people what to do, we can say what we are willing to do or not
do in following our path, To respond ooly from firmly placed
vialues as po what is just and correct is to act from inner truth.
As it saws in the hexagram CorfTict (6), il we take evervthing
“inte consideration at the very beginning® and define our
rights and duoties, “the cause of conflict is removed in ad-
vanee,”" This is possible only if we have ¢ome (o the realiza-
tion of exactly what is correct, and if we are unwilling to
depart lrom the path. People intuit our point of view, [T we
are hesitont or tentative about what we are walling 1o do, or
have no limits, people will constantly overstep the boundarics
of correctness and place us in untenable positions,

The power of inner truth is directly diminished by doubt,
The [irst line of Gathering Together (45) says, “If you are
sincere, but not to the end, there will sometimes be confusion,
sometimes gathering together.'” Where we waver, others
waver, The power of negative thought, we need to remember,
is actively destructive, not quiescent. In the hexagram Srepk-
rhraueh FResolufeness) (43) it is =aid that even “'one inferior
man® oocupying **a ruling position® s "able 1o oppress
superior men,'" If we have increased our prices, then worry
that people might stop buying, they [eel our doubt and
hesitate to buy, There is a saving in Toolsm that **fear is the

place where harm enters.””
If we hove vacillated Tor vears and suddenly cease doing
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s0, we may not expect people to change their habitual view of
us guickly. They will still expect us to vacillate and be weak and
continue (o relate to us in an indolent manner until our new
altilude gradually penetrates through to them, This slow pro-
cess of penetralion requires us Lo be patient and persevering,

The action described thus far—ithat of non-action, of
keeping our inner attitude correct, works through the power
of inner truth. Inner truth has to mount o great sirength
before it can break through obdurate situations, It mounts in
strength in direct proportion (o our inner perseveranse and
will-power to hold to the correct path, and it acts on the prin-
ciple of gentle penetration described in The Geadle (The
Penetrating, Wind) (57), Just as rools penetrate rocks and
break them apart, perseverance in the correct attiiude breaks
through closed minds. The action is best described as the
dawning of hight. It is very gradual. In such a manner do we
expericnse the awakening of our understanding in our every-
day lessons with the f Ching,

A second type of action arises spontancously out of a
correct attitude. This action manifests itselfl as a response (o
what is happening, and although we realize we are acting, we
do so with such detachment that we feel we are observers
rather than doers; the action happens through us, rather than
by ws. We are conduits for what arises in the hidden world,
Sometimes this action is very forceful and abrupt, and so dif-
ferent from our normal perseverance in non-action that it
takes us completely by surprise; moreover, we may even think
that what we did was bevond our limits, but in asking the [
Ching alierwards, it is confirmed that the action was correct,
We are aware that it had the correct effect and was appropri-
ate, and that we could not have planned it, Sometimes the ac-
tion laken is a very quiet, calming action, but again, we are
detached, Such moments do nol come often, bul usually hap-
pen in dif ficult situations in which the help of the Creative is
greatly needed.

Such spontancous action can only occur when wedareina
receptive and open state of mind. It may take place after we
have been misundersiood and challenged by other people’s
inferiors, and have strictly held to our limits, Suddenly we say
of do the correct thing. Steadlastness has aroused ihe
Creative Power 1o act through us, The state of mind in which
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such action can take place is that of emptiness, We have men-
tally disengaged from any intentions or plans, any feelings of
urgency or alienation, of wanting to do or dreading 1o do
anyihing about the situation at hand. We have also become
free of any discouraging feclings of helplessness, and have
allowed ourselves to be dependent upon the cosmos to et
things work out as they will. In arriving ot this "“empiy
place,”’ the place of no thought, or what in Zen is called “no
mind,"" we are in tune with the Creative,

Inoer comectness also activaies what the [ Ching calls
“*the helpers' ' —those hidden and often suppressed great and
good elements in other people that, once aroused, provide the
necessary inner assenl o accomplish needed changes, The
lines in the J Ching that call for **seeing the great man® and
"*holding to the great man® mean that we need to hold to the
possibility of these elements in others, even though the most
unpleasant elements are visible, I1 it is impossible 1o conceive
of the great man in another person, it is sufficient to disperse
of disengage [rom our negative feelings about him; 1o be
neutral in attitude is to auiomatically remain open to their
potential goodness. In this manner the Sage disengages from
us when we leave the path of modesty and conscientiousness,
and leaves us 1o our own devices,

Similar to this spontlaneous action 15 a slow building
action that steadily mounts in intensity to a denouemeni that
just happens by itself. This action is described in the lines of
The Taming Power of the Greo! (26), Relating properly to the
sifuation in which it occurs is desenibed in Preponderonce of
the Senerdd (62), Complex, unseen movements are taking place.
We may be warned by receiving the first line of The Creaiive
(1} thai unseen factors are ot work and that we ought not to
make ony external moves on our part. Prepodderence af the
Grear (28) may also warn us that we are in an **exceptional
time"" in which it is possible to make great strides lorward, or,
il we are careless, the time of opporiunity may pass us by,
During this time the external situation seems o demand our
taking some action, but we don't know what action. As
Prepopderance of the Small tells us, il 15 necessary to wait in
the ‘ambiguous spot®, doing nothing. Dwoing nothing and
waiting in the correct attitude results in a build-up of inner
power, The taming and holding onto this power 15 the subject
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of The Taming Power af the Great (26), which speaks of daily
self-renewal through keeping still as the only means of
remaining at the peak of our inner powers. In *'taming'” this
power by resisting the urge to act, we experience a sense of
discomlon, Waiting in the ambiguous spot is galling 1o our
inferiors who point to the *‘threatening dangers of non-
action,” The rush of desire to do something 1s pictured as a
Bull's horns and a rhinocerus”s tusk, which may be controlled
through seeing with clarity that it is not vel time o acl.
Finally, with our being hardly aware of if, the inner power has

its ellect and the obstacles are overcome. When this happens

we get the top line, which says, "He attains the way of

heaven, success.'” Through waiting and controlling our inner

encrgy, inner power grew and the victory was won, It was as il

the root inside the boulder swelled and split the boulder apart.

At this final moment those who were hostile or unfeceplive

change and became open to us, This change is dramatic and

inexplicable, outside the boundaries of any logical process.

Waiting in the ambiguous spot involves risks and dangers
which must be overcome il we are to succeed. The Abyzmal
fBanper) (29) refers io the danger which may cause us o
abandon our path if we entertain even the slightest doubit.,
Doubl may cause us 1o make some move to solve the prob-
lem; for example, we may give up on ourselves, or on others,
or on the Creative. These moves cause us 1o lose our partner-
ship with the Sage, and because they are also against our inner
nature, they result in darkening our inner hight, Onee we overs
counie this [irst level of danger we encounter threats on a
second level., We may feel alicnated towards those who made
us “*suffer through such trying situations," as our inferiors
would put it, or the pressure of the siluation may cause us to
fall into conflict with others, Hoving congquered these risks we
may receive the fifth line in Before Completion (61) which
confirms our having persevered through the siluation to the
end: *'Perseverance brings good foriune, Mo remorse, The
light of the superior man is true, Good foriene,**
The sort of patience in waiting referred to in the J Ching

i 8 unigue Focusing of will to hold 1o what is good in
ourselves, in other people, and in the life process, so that ihe
inferior man, wherever he exists, s overthrown, Fiest we
retreat from any inferior impulses we have; then we disengage
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our attention from the other person, leaving it truly up to him
io do or not do the right thing. This kind of humble accepi-
ance, in which we “*cling to the power of truth,'* arouses the
Creative Power, We do nol need 1o like the person, or to
believe in him, or o believe in our own power—quite the
opposite; truly, we are powerless, Without going from the
extreme of disbeliefl to the extreme of belief, we simply relin-
quish, or sacrifice our disbeliel. In sacrificing i1, we return 1o
the mean, the empty place, the nevtral place, the place of the
Creative, In so doing we retain our inner dignity and we
preserve theirs; by recognizing and accepling our own
powerlessness we give them the space to find themselves, This
space acts as a kind of cosmic mirror in which the other per-
son pereeives and apprehends his inferior man. In this man-
ner we make it possible for anoither person’s superior man Lo
regain control,

The build-up of inner power depends upon the self-
limitation described, We also need to be aware of the kinds of
things that damage our inner power. When the situation
momentarily improves we tend to become careless, forgetting
our limits; small mistakes, such as enteriaining pelly of
unworthy thoughts, or engaging in fantasies, diminish inner
power, Doubts on the other hand, totally collapse it, Clearly,
inner power is acquired through voluntanly placing upon
ourselves the siriciest limits of restrpint, humility, and
perseverance in correct inner thoughts. To maintain this
power requires that we control both ambition and the ten-
dency o relax into careless self-confidence. Inner power 15
maintained through daily self-renewal—letting go of
evervthing and keeping still every day. At the same nme, it 15
impossible 1o free ourselves from entrenched habits of mind
all ai onee. Knowing what we must do, we put all our wall
toward it and march forward with great determination and
ambition, The goals, however, may only be achieved through
a gradual, step by step process which includes both effort and
{ailure, We need to forgive oursclves for not always living up
to our siandards, and for frequently [mling. It is
unfeasonable o eapect 1oo much, too soon, therefore the J
Ching soys we must put “limitation, even upon lmitation, ™
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Modesty os a Shield and a Sword

In wsing the [ Ching for guidance in difTicult situalions
over a period of years, we nol only come (0 understand how
miodesty brings about our defense and furtherance, but how it
also acts as a too] for rectifving our relationships.

If a person is treating us presumptuousky, as in leaving
his dirty dishes for us (o clean, and if we remind him of this,
he may correct his habits for a few days, but gradually revert
(o the same patiern of neglect. This he does from egotistical
indolence—something in his point of view makes him feel he
has the right to be indifferent. 1f we were to have such an atti-
tude toward the Sage, the Sage would withdraw the fecling of
his presence, leaving ws in the empliness of the void,
Likewise, we must withdraw from the indolent person, eut-
ting our inner sirings™ of attachment to them, and no longer
look at their wrong-doings with our inner cye, This enables
the person 1o see what he is doing in the mirror ereated by the
void. By dispersing any alienation we may leel, we also lend
strength o his superior self. Momentarily, his ego is over-
come, We need to realize that this change is short-lived, but it
is an essential beginning. The change does not last because it
is only founded on his response 1o feeling the void, [t becomes
a permanent change when he sees clearly that unity with
others depends upon his devoting himsell to correcting his
mistakes. Only then can we abandon a more Tormal way of
relating to him.

The sense of loss, loneliness, or poverty of sell a person
feels on our withdrawing from him is what, in fiting Through
{21}, is called **punishment.** The punishment works only if it
is applied in the way described in the lines of this hexagram.
These lines make clear that on encountering the ego af
another person, we must consistently and immediately
withdraw, neither contending with him nor trying 1o foroe
progress by leverage. We withdraw, accepting his state of
mind, letting him go. We must take care not to withdraw with
any other attitude than that required to maintain inner seren-
itv, and to keep from giving up on him. If we withdraw with
feclings of alienation, or of self-righteousness, our ego is in-
virlved as the punisher, The ego, as the third hine of this hex-
agram says, “‘lacks the power and authority® (o punish. The
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culprits not only do not submit, but **by taking up the pro-
blem the punisher arouses poisonous hatred against himself, ™
One person’s ¢go may not punish another person’s ego.

Withdrawal as punishment will help us correct spoiled
relationships only if we consistently apply its principles. It is
somewhat like training animals by positive and negative rein-
[oreement. When an animal misbehaves we restrain it and
convey our disapproval; when a person misbehaves, we con-
vey o subconscious message by inwardly withdrawing; when
an animal performs its lessons well, we unfailingly pat ir;
when a person reluras 10 Lthe path of responding correctly, we
likewise po to meet him halfway, rather than tell him he is do-
ing things correctly. 1o this way he comes to relating correctly
from his own need to relate correctly and we do not force it
on him, Cur consistency and discipline in feeling out cach
moment and responding 1o i does the work. [Uis unnecessary
ta wailch a person’s behavior to see if he is becoming worse or
better; we need only be in tune with ourselves, OQur inner voice
warns us precisely when to withdraw and when o relate, We
need ooly listen within,

It is anoamporiant [ Ohing pringiple (o work with a siiuation
only so long as the other person is receptive and open, and (o
retfeat the instant this receplivity wanes, The hexagram
Abundance (55) describes the coming and going of this mo-
ent of influence as a gradual eclipse of the sun. The first line
pictures a time of influence, in which people who are open
and recepiive to cach other ““can be together ten days, and it
is not a mistake,” although in actual time it may mean only
five minuies, The second line pictures the beginning of an
eclipse; suspicion and mistrust begin o obscure the light, This
changes to a total eclipse in the third line, when no influence
is possible, **1t is as though his right arm were broken,™ and
“the most insignificant persons have pushed themselves into
ithe foreground, ' (These persons symbolize inferior thoughts, )
In the neat line the eclipse is passing and once more an open-
ing occurs in which we may have an influence, When we
undersiand that this represents a natural eyvcle of influence,
we learn to *'let go™ when the moment of influence passes,
and not to press our views. This gives other people the space
they need to move away Trom us and return of their own ac-
cord, The Sage relates to us in precisely this manner, and the
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hexagram comments that the Sage is never sad, in view of our
coming and going, but is always like the sun at mid-day. In
the same way we must avold egotistical enthusiasm when we
think we arc making progress, or become discouraged when
the dark period ensues. Throughout the cycle we learn 1o re-
main detached, holding steadily to the light within us and
within others. The instant we strive to influence, we "push
upward blindly.** If we insist on accomplishing the goal ot all
costs, our inner light is darkened and our will to sec things
through, is damaged. It is important to preserve our per-
sonality from the kind of effort that damages our will.

The fifth line in Hiting Through additionally warns us of
the danger posed by our natural tendency to be lenient the
instant 4 person begins to improve. We must be hesitant,
skipping no steps, and “*make every effort to be like yellow
gold—that is, as true as gold and as impartial as yellow." To
fall victim to carcless enthusiasm because of our desire to
enjoy the improved situation is to appropriate the results of
our work to our sclfish ends. As long as we remain conscious
of this danger we will escape being trapped by if.

When we recognize another person’s ego, their ego and
the inferiors it commands, feel affirmed and supporied; when
we withdraw that recognition, their ego and the accompany-
ing inferiors feel abandoned, When the ego fails, in this man-
ner, Lo provide the inferiors with the happiness it has prom.
ised, the inferiors lose confidence in it, They then turn back o
the superior self for guidance, but the superior self is too
weak [0 maintain control for long against the inferiors’
habitual ideas of what the personality needs (o succeed, If we
too readily restore the inferiors® sense of comfort, they con-
clude that they have misread the seriousness of the situation
and return their loyalties 1o the ego.,

The strength of a person’s ego corresponds o the
amount of attention it can atiract, On the most simple level
this recognition is by eye-lo-cye contact; on the more basic
inner level we strengthen other people’s egos by watching
them with our inner eve. If we are annoyed with someone, we
are walching him with our inner eve. Only when we withdraw
both our eye-to-cye contact and our inner gare do we deprive
his ego of its power. An f Ching line says “'We cannot lead
those whom we Follow.”" By following them with our inner
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eye we do not walk our own path but attend to theirs, This
not only gratifies their ego, but if we sce this situation in
meditation, it is as if we are atlached to them by hidden
underground cables which must be cut. It is as if we are acting
as a lifeguard who is watching to save them from themselves.
As long as they recognize that someone is going to save them,
they carelessly begin 1o swim with the sharks, They do this not
only because they feel a false sense of security, but because it
puarontees that we pay attention 1o them. As long as we play
the role of hifeguard, the person we care about will oot save
himself; for his own good it is necessary to withdraw, cut our
inmer strings and leave matters up to him; this is also to cease
doubting him.

Very often our withdrawal is challenged—1he other per-
son will iry (o gel some response from us, This challenge
oucurs because our adherence (o duty has inspired a certain
envy, The envy may first be expressed as hatred, The f Chirg
says, however, that **we can endure the dislike of others,”
Hatred failing, we may next experience envy as a flattering
admiration. At fiest our inner strength and inner power are
interpreted as a mask—one that people would like (0 possess;
it is as il we embody the image of what they would like to be;
1o discover whether it is real or just a mask, they rest us.
These envious assaulis are called “wars."" Modesty, again, is
our defense: we conscientiously search for the right way o
respond. As long as we are singere the right way shows itsell
at the right time, Meanwhile, we prepare for these wars by
firming our inner discipline and readying our minds oo hold 1o
the empty place. In the second line of The Ting (50) it is writ-
ten *'My comrades are envious, but they cannot harm me.""
The commentary says, **IT a man concentrates on real under-
takings, he may indeed experience envy and disfavor, but that
is not dangerous. The more he limits himsell to his actual
achievement, the less harm can the envious inflict on him,"
We do not allow ourselves to be drawn, in any discussions,
off the pinpoint and core of what is essential, but rigorously
maintain our inpocence and purity of mind.

In meditation 1 saw three images which symbolized the
assault of the envious ego. The first was that of a dragon,
gaudy and flood-lit, staring at me with fierce eyes, blowing
fire and smoke, My impulse was to flee, but o voice said,
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*'5tay! Look at it,*" giving me the courage to do so. | saw that
the dragon was surprised that 1 was still there. It snorted and
roared again, then looked to see if | was frightened, When |
was not, it lost all its power. As | realized that its bravado was
nothing but a charade, it began to crumble and go up in
smoke like the Wicked Witch of the West in the Wizard of
Qz. It was only a paper dragon. As | pondered this, another
image appeared. | saw a cat hitting a2 mouse until it became
unconscious. When the mouse regained consciousness, the cat
hit it again until it eeased to move. | noted that the et was
interested in the mouse only when the mouse was active, Mexi
I saw a snake coiled around a tree which had a nest with two
birds in it. One of the two birds was terrorized by the snake
while the other was indilTerent to i1, The snake, | noied, was
interesied only in the terrorized hird and ignored the other
one. These threoe images represented aspects of the cgo as a
predatory creature which seeks only to disturb those things it
can bully or from which it ¢an get a reaction, When we fail (o
react, either with fear in the case of the dragon or snake, or
with cons¢ious attention, as in the case of the cat, it leaves us
alone.

Another meditation showed the nature of the ego when it
is involved in unreasoning anger. This time a bull charged
toward me, but | noticed that | was in a bulk-highting ring with
a red cape in my bands. By holding out the cape as o bull
fighter would do, it only thought it was engaging me as it
gored the cape. | realized that o ignore sorm~one who is angry
only makes him more angry. It is possible, however, (o react
without reacting by replving in a vague and not (oo sensible
way—10 hold out a cape, 50 to speak, An angry person is not
interested in being reasonable; any reply we make is mis-
understood. One that makes no sense has the advanlage of
satisfying the person demanding a response, gives him
nothing further to argue about, and helps us remain unen-
gaged. Determinafion on our part 0o keep from engaging in
conflict brings the help of the Sage so that we say the correct
thing.

Still another meditation image came 10 me on the danger
of idle curiosity. In this meditation | had walked into a
snake’s territory and it coiled back 1o strike me. | realized that
by intruding info iis territocy, il, being a shy and defensive
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creature, naturally sprang to defend itsell, 1If we insist on
threatening another person by interfering in his affairs
through idle curiosily, we endanger ourselves, [dle curiosity is
also against the Cosmic Law,

The best defense against evil is (o allow ourselves to be
aware of it without stopping 1o stare at it and brand it, We
notice it only peripherally and keep it at arm’s length so as not
10 become infected by it. (To be affected by it is also 1o
become infecied by i) A line in the f Ching counsels us to
walk in the midst of danger as if it did not exit, This keeps evil
at bay. By secing and knowing evil, we do not see or know
evil, The nowvel, Little Lord Fauntleray, was an example af
the way nol (0 see evil, The grandson, young Lord
Fauntleray, simply misinterpreted all the old Lord
Fountleroy's inferior comments and motives, making them,
by slight shilts of emphasis, info the highest motives; even-
tually, the old Lord began 1o want 1o live up 1o this best view
of himself that his grandson held. This is not to say that the
way of the [ Ching is io memorize such an approach;
everyone must find his own way of keeping evil at bay so as 1o
witlk in the midst of danger as if it did not exist,

[T we find the way of the Sage difficult, the [ Ching
counsels us 10 remember the arcestors—those human beings
who “went before us'" on this inner journey, developing
themselves and persevering through the difficulties, They had
no mare will power than we have, vet they overcame the dif-
ficulties, When we follow the path of the good and the
beautiful we get the help we need from the Creative Power, In
vielding our self-defenses we are defended; in relinguishing
our wants, we have all that we need; in imiting ourselves, the
Creative Power is aroused 1o do the work., Through following
our path and coming to meet the Sage halfway, life becomes a
constant receiving of gifts,

Although we have limits and puidelines, there are no
rules, Making rules and then relying on them is o turn things
over o our inferiors. The inferior man would reduce truth to
a set of rules in order to Torce others to conform by leverage;
or he would say there are no rules in order 1o have license 1o
break inner laws, The Tao may not be defined, only approx-
imated, Loo Tru said, “*Man follows the way of the Earth,
The Earth follows the wavs of Heaven, Heaven follows the
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way of Tao, Tao follows its own ways.” By listening within
and following the guidance of the hexagrams, we may follow
the ways of Tao and **attain the way of heaven, Suceess,"

The Creative Experience

It is the nature of the Creative to “Turther®, as the First
hexagram, The Creative states. Furthering can occur on many
levels, When, on consulting the F Ching for the [irst time and
it replies that if we relate properly we will be furthered, we
interpret this to mean that our goals will be attained, or great
strides of progress will be made. Our hopes and expectations,
being high, cause us to overlook the simpler everyday mean-
ing: the first step toward any goal is to see with clarity what
must be done, When we get the hexagram The Creative, it
may refer (o having attained clarity; we understand the way
of the Sage, by which all difficult things may be achieved.

Furthering most often refers 1o comprehending, for
when we see that the way of the Sage is truly a su PETIOF waly,
and when we see with inner knowing how well it mounts the
steps upwards 1o success, we need not musier up so much
strengih to persevere. Clanity gives us strength to wait, for in
the superior view by which we see the scheme of things, am-
biguity disappears, with all its threats. Clarity ix strength: giv-
ing us a superior view is the first means by which the Sage
helps us, Having a superior viewpoint is the difference be-
tween seeing a garden ot ground level, where no semblance of
order is visible, and secing the garden from a sufficient height
whereby the orderliness of the rows becomes visible,

We find that furthering—the advancement of our point
of view—aoccurs in steps, Furitherning advances us to the next
step in knowledge, or the next step in invention: on the
spiritual level, it is an advancement to the next step in our
perceplion of the Cosmic Order, The pianist learns a new and
better way of plaving a passage: he “*stumbles' acroas if, The
writer knows something needs 1o be expressed, but he has no
grasp of how to say it; the image comes to him quite sud-
denly, when his mind is on other things. The artist is muddled
aboul a section of his painting; suddenly the color or form
comes 10 him; the inventor, likewise, gets a breakthrough
which enables him to complete his invention. In all of these
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situations, furthering, as the Creative Experience, has ocour-
red; it has come as a breakihrough—a sudden perceplion.
Sometimes we sec 3 serics of images or 3 mental schematic,
Sometimes we understand without being aware of seeing or
hearing anything—the answer seems (o well up from below,
or enler our heads from above as i there is a spedal hole
through which it comes. We experience it differently at dif-
ferent times, and cach of us expertences it in different ways,
but always, it is in the form of receiving. Once it begins, we let
it happen and keep open 1o i, for we know that if we inter-
Tere, we will lose our connection with it, and it will cease,
If the Creative Experience happens in visual form, what
wie s is o Cosmie Picture. It has a lot of detail, each bit of
which is part of the answer we seek, Once, | was asked (o at-
tend a Quaker Meeting ot which [ was to talk informally on
the [ Ching after the customary one hour period of silense.
Because of the informal nature of the talk | could not see how
| would be able to present the f Ching in the orderly sequence
of ideas | thought 1o be cssential, if those present were not to
be confused. During the hour of meditation | saw (wo images.
First | saw the image of a siring, such as one of the large
strings on a bass viol, suspended from the ceiling to the Moor;
a hand plucked it vigorously, Then | saw that every person in
the room had come with pre-occupations which separated
them from one another, As the string vibrated, their schisms
sirnply wibrated away. Thereafter, the room contained only a
feeling of oneness among us. The second image was that of a
schematic consisting of a horizontal line that had a plus sign
at one end and a negative sign at the other; a small point
designated the center of the line. Everything above the ling
represenied the external world and everything below, the inner
world. I saw that at the beginning of my study of the f Ching
my “*outer world location™ was al the negative end of the line
and completely above the line. My only reality was the outer
world; moreover, my means for dealing with the outer world
had eceased to work: the only place of safety, although 1
hardly recognized ils existence, was the inner world, My new
location on the schematic was shifted io the under side of the
line at the extreme positive end, This new location represented
the fact that T had oo choice but to dwell in the inner world
until | fully recognized how the inner world affecied my ouler
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world existence, Eventually, | came back to the center of the
linie, with half of me above and half below the line, in a state
of balance between both, This schematic represented what
happens when we use the F Ching for self-development; it
represented what happened (o me and was given with the
message, "cling 1o the schematic,™ In the free-Mlowing talk
that lollowed, | was able (o use people’s questions as
departure-points for referring to the schematic and my own
experience of being taught by the f Ching. In this way the talk
had an orderly progression and wnity that would not other-
witse have been possible. Moreoever, the questions seemed
veritably designed to allow me to follow the schematic, This
wis a iypical Creative Experience.

An ancient Chinese commentaior on the f Ching said
that if we want 1o understand the meaning of a hexagram we
must follow the images it presents as one [ollows a hare, The
images spark a thought process in our minds which may be
“followed"™ in this manner, We do not interfere with the pro-
cess, merely Tollow it; but if our thoughts go so far as 1o lose
sight of the original images, he said, we go (oo far. The
Creative Experience begins in a similar manner—something is
sparked, and we follow it without interfering; our intellect
may serve (o remember i1, or write it down and otherwise
bring it to fruition, but in every case, our intellest remains as
servant and follower, not leader,

All of us has experienced the Creative in some way or
another, We have done so when we were in a particular state
of mind, We come upon this state accidentally and like Alice
falling into the hole, forget how we gol there, The f Ching,
through the hexagrams, develops our awareness of the door-
way to the state, and of the rules surrounding our use of the
Creative Product, for there are definite Cosmic Laws govern-
Ing our use of i,

[ order 10 have access to the Creative Experience there
miust first be o need to know., Secondly, we must acknowledge
our need and that we don't, in and of ourselves, know the
snswer, and that we can't, in and of ourselves, find it. The
seoner we acknowledge these humble beginnings, the sooner
we will make the Creative Experience available 1o us. As long
as we think we “*do it™ or that there is some trick 1o getting
there, the doorway will remain ¢losed, The sooner we
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recognize that it is a gift from the Creative, the sooner the
doorway will open for us. Simplicity and humility are the
beginnings of the Creative Experience, and asking lor help is
the key, Next, what we seek must be unselfish; the musician
seeks 1o express the eternal genius of the music; the inventor
sees that his invention will benefit many people; the writer
sees that his work will help others attain insight into the pro-
blems of their own lives; all this is o say that the person
believes in the value of what he is doing. As Lao Tsu said, the
master potier makes the poit for its own sake, That is enough.
But if a person’s mind is beclouded with images of his success
or fame, the Creative Door will not apen,

Contemplation is the elfort o see, (o bring into con-
scious focus the connections between our external experience
and its orgins in the image world, IT we understand the
underlying image, we understand the thing, We see it (in a
Mash) in its cosmic placement, or hierarchy, and in s rela-
tionship to other things. This need (o see, to solve a particular
problem, exists as o sort of coon, or Cosmic Puzele, 10 s our
nature io solve these puzzles, for through coming into contact
with the Creative, we learn about our spiritual nature and the
meaning of life, Cogns are part of the inner growth process by
which we bring into being our spiritual existence. For this
reason, in Fen, it is said that one learns Zen not through
studying Zen, but by studying archery or Mower arrange-
ments, of things that challenge one to solve a problem. The
problem s inherently cosmic in pature, requiring that we
come into the proper relationship with the Creative to obloin
its solution.

Imagination, or our attempt to hyvpothetically construct
the answer, is our ego’s attempl o mastermind the problem.,
It is part of the Cosmic Humor that we struggle Truitlessly by
repeated imapginative and intellectual assaulis vpon the coan.
It ix only when we let go, sighing, *°I just can’t do i, it isn'tin
my power,'" that suddenly it comes freely as a gift. Unfor-
tumately, we gradually begin o think that the idea was
“*gurs,"" and forget where it came from. As the fourth line of
frwer Fruth (61) saya, Y The moon nearly at the Tull. The team
horse goes astray.” Here, in our parinership with ihe
Creative, we stand as the moon in relation 1o the sun, reflec-
ting the greater light, The commentary says that *‘at the
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moment when the moon becomes full and stands directly
opposite the sun, it begins to wane." When we forget the
source of enlightenment, we begin to lose it. When we [irst
come into contact with the Creative we are undeveloped and
do not know how Lo relate to it. We stumble upon it and for a
time we steal the ideas, as the dwarfl, Alberich stole the
Rhinemaidens” gold, We need 1o lose the help of the Creative
a number of times before we develop the humility to treat the
sage with tenderness and gratitude, and 1o free ourselves
from the presumplion that we create it all to our specifica-
tion, which viewpoint the I Ching calls, “*Contemplation
through the crack of the door,™

I happened to read Zew dn the Arf of Archery by Eugen
Herrigel and Grist for the M by Ram Dass simultaneousiy. |
rarely read two books at once but on this occasion | was
reading the Former when a friend asked me to read the latter
and give my opinion of it. In this way | happened (o read the
sections in which both Ram Dass and Eugen Herrigel exper-
ienced a breakibrough, at the same time, Doing so led 1o a
breakthrough Tor me as well, Ram Dass had tried (o master-
mind the answer to his coan time and again while in the Zen
monastery, Finally, he concluded that he could not find the
answer; immediately, uwpon admitting this to himself, the
answer came, Similarly, Eugen Herrigel had spent Tive years
practicing the techmiques that lead to “letting go of the
bowstring without conscious thought,” which challenge was
his cooen. Finally, in exasperation be gave up, also admitting
that he *‘just couldn®t do it."" Instanily the stning flew from
his hand effortlessly, and the arrow hit is mark. The next day
[ played tennis as | never did before, with the awareness that
[, in and of myself, can™t do i, and that **it"" does it, As long
as | allowed *it"" to make the shots without interference, my
plays and responses were Tar beyond my customary level of
ability, When | interfered, thinking it would **be betier 1o 20
cross-court this time*" or **down the line,™ my shots misfired.
It wos an amaring demonsiration of this correct way of
relating to the Creative, and of enabling the power of the
Creative 1o work through us. We cannot achieve this connee-
ton with the Creative by will, but by pitaining that particular
state of mind, My wanting (o win was an interference; feeling
proud of a shol was an interference; engaging with my oppo-
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nent's competitive ego by wanting to reply with a particularly
good shot, was also an interference. Later, when [ attempted
to duplicate my relationship with the Creative in order to play
as well again, my attempt failed, Nor could [ outwit the
Creative by adopting the attitude of “*not caring whether |
won of nol.*" The Creative responds only to real humility,
which, in tennis, is simply to play to the best of one's ahility
and 10 accept the ups and down of the game equally,

In **following," we find that the Creative leads us 1o do
things we may never have thought to do, Only in retrospect
do we realize that we were being prepared lor something new.
To give example, for five years [ led a small f Ching discus-
sion group in weekly meetings, Then one day 1 had a medita-
tion in which 1 saw our group sitling in a train station which
was for off on an unused spur of railroad track. "'No one
went there anymore,™ the voice in my meditation said, Then |
saw a train station like that of Grand Central Station in New
York City during the days when it was the center of the travel-
ing world, 1 saw that [ should go there—wherever *'there®™
wias. The meaning of this meditation did not become clear at
once, but | began to feel, and get conflirmation from my hex-
agrams, that | was supposed to be doing something else.
Gradually it dawned on me that | was 1o make a book of my
noies on the hexagrams. After four more years these were
compleied and were published as A Guide fo the T Ching,
Publishing was (0 be my Grond Central Station, It is in such a
way that we are led to the 1asks we are meant to do, and to the
way in which we are supposed to do them.

Mot only are we led to do things, we receive help we don't
cven know we need, When | began to write this chapter on the
Creative Experience, [ thought it would only be a small sec-
tion becawse | had only a few pages of notes on the subject,
Immediately, | was prevented from writing by other work
that unexpectedly intervened., Meanwhile, 1 had meditations
on the way we think and on aspects of the subject | had not
previously experienced, | began to be aware that | was being
helped and needed help I didn™t know 1 needed. There were
aspecis of the Creative of which | was as vet unaware, Attain-
ing the Creative Help is not necessarily based on our desire 1o
know or the fecling that we need to know; rather, it is help
given us to complete our work in the correct way, as the next
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step in our progress. Once we allow ourselves to stay in the
proximity of the Creative—through being guided by the hex-
agrams and meditating—everything becomes casy and ap-
propriate. s this not another meaning of “*the easy” implied
in the f! Sometimes my meditations have told me to start
writing and | would get the help as | went along. We cannot
know how the Creative Experience is next going to show
itself—it always happens on its own terms and in its own
Ways,

When we attain a close working relationship with the
Creative we find that not only do the ideas come 1o us, but
supporting material as well, if any is needed, Some years ago |
experienced this phenomenon when | was working on a
writing project that needed documentation. For months [
kept receiving clippings from friends who knew 1 was working
on this material; other friends would see books in libraries
and bring them to me. This continuous help, coming from so
many quariers, ol the precise time | needed it, seemed very
phenomenal o me al a time when | knew nothing {con-
seivusly) of the Creative,

The doorway that leads (o the Creative Experience is that
of modesty and acceplance, We wait patienily and allow
ourselves to be guided, When the experience begins, we allow
it 10 occur on its own terms; we Tollow it as we might follow
the rabbit's irail. Then it happens becouse it is what we need,
(o go from here, as part of the life process and progress. [0 fits
inla the Tap—the direction in which the Divine Will is mov-
ing. The terms on which it comes are, that if it is to beneft us,
it must also be of benefit through us, to all others, The hex-
agram facreaze (42), which concerns our having this help,
warns that il great help ¢comes (0 a man from on high, this
inereased strength must be used to achieve something greal
for which he might otherwise never have found energy, or
readiness 1o take responsibility. Great good Tortune is pro.
duced by selflessness, and in bringing about great good for-
tune, he remains free of reproach,”*

The Creative Experience cannol happen if we are in-
dolent of mind, or i, caught in a pause In our progress, we
don"t want to go on, and we don't care. Our basic movement
toward growth and light must not be shut down, or our inmer
light submerged. Doubts and negative thoughts must be
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dispersed, The Creative Power will not operate when we are
fixed in our views, or when we desire the Creative Experience
to the point of trying to force it 1o happen. We must place
ourselves in the mind of “letting it happen,”*

We shut off the Creative Experience if we consciously
interfere with . While meditating we may be instructed (o
respond to the meditation images in a cerlain way, but this
differs from conscious interference or atlempts to manipulate
the flow of images, IT, aflter we have had meditation ex-
perienses of have had the Creative Help in our work, we then
appropriate the help for selfish purposes, our successes are in-
evitably followed by [ailure in the end. We may not
manipulate or play with the Creative Power, The third line of
The Creative (1) speaks on this point: *A sphere of influence
opens up for the great man. His fame begins to spread, The
massgs flock 1o him. His inner power is adeguate (o the
increased outer activity,., But danger lurks here at the place
of transition From lowliness to the heights, Many a great man
has been ruined because the masses Aocked to him and swept
him into their course. Ambition has destroyved his integrity.
However, true greatness is nol impaired by tempiations,”™

The Zen practice of *'no mind™ aims at putling oneself in
the proximity of the Creative, “No mind'* means to be free of
intellect and (o altain a conscious innocence and purity of
mind, Putting ourselves in the proximity of the Creative
mieans that we, like the concert violinist, by praclicing, max-
imize our form so that the Creative has a medium through
which to express itself, Although this partnership is a 50/50
one, our part requires a 100 percent devotion to our path il we
are [0 keep in contact with it. Our daily practice is that of self-
rencwal through meditation, The writer must nurture his
miaterial as a hen broods eggs, staying in contact with it, The
invenior must ponder his problem, and like the chicken, look
at it Mrom every angle. He must do this first in a detached
way; then the Creative helps.

The Creative helps when it will—in the early morning, in
the middle of the night, while we are gardening or driving our
car, When it comes, it must be attended to at that moment,
with ourselves and our attentiveness serving as midwile, [T we
fail 10 waich and listen carefully, or allow it to act on us
totally, it goes by and never comes again in the same way., 1t is
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imporiant o write, or draw, or otherwise ulilize the products
of our creative realizations,

We also find that the Creative Experience comes at the
most appropriate times. For example, | was advising a group
on publishing a history. During the morning on which the
first meeting was to be held at nine o’clock, 1 was sitting at
breakfast when | began to get an entire sequence of thoughts,
which, I realized, was the agenda I needed for the meeting, As
a consequence, the meeting Nowed smoothly and the project
was off to o good stari. When nothing like this ooourred
before the next meeting, | simply listened io what the oiher
mermbers had to say, | became oware, os [ listened, that 1 had
overlooked an important siep in the procedure. Although the
next meeling was a month away, | began to worry that | might
forget something else, if 1 Tailed to give more thought (o ithe
project. Two or thiee nights later, [ awoke at 3;00 A M, with
an insight of what | needed to remember for the nest mecting;
I got up and wrote this down, then went back (0 bed. Soon, a
similar reminder came and | again got up and began writing,
When this happened a third time | thought, in exasperation,
“Why, at 3:00 AM.7" I was then (oo awake to sleep, so, |
meditated, Presently | saw moving clouds that, as | watched,
formed into a wry smiling face that said, by thought transfer-
rence, “YIf you would not have become impatient through
doubting, ¥ou would have received the help at a more conve-
nient time,""

The joy avending the Creative Experience is great, We
are not unlike the homely chicken, who upon laying her eggs,
clucks loudly to announce her feat. We may wanl 10 sing or
*let our minds go."" The F Ching says, however, to keep joy in
bounds, If we give way to this [eeling, the birthing process
halts and the song or feeling of joy takes over, The Creative
Experience is like an entire birthing process: first the head
comes through, then the shoulders, then the hips and Feet,
then the afterbirth, We must let the whole thing happen with
an attitude of patience, otherwise we receive only a part of the
message, and although it is a complete image, we may draw
conclusions prematurely about the context in which the image
i5 1o be understood, The context has (0 come through, too,
otherwise we have the egg without knowing what to do with
it. Cur presumpluous ego takes over and makes of it whan it
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will, for its own purposes, [ have often had three-part medita-
tions, any part of which might have been mistaken for a single
message if | had jumped to that conclusion. The Creative has
a way of signalling when the meditation or insight s com-
plete. It is as il something says, *'That is all,”* Sometimes we
undersiand it to be; **That is all for now; more will come
later, as you need i."" The painter who ignores this feeling
inside himsell ruins his work by intellectually deciding (o add
of subiract from the painting, and the invenior creates
needless problems for himself if he fails to let go of matters at
this poini; evervihing he does will have to be undone if he is to
re-discover the direction in which the Creative is to take him,

The Creative Experience comes on its own terms. It is a
gilt from the source of all wisdom, As it is put in Grocoe (22),
itis "a white horse™ that **comes as if on wangs."" The winged
horse *is the symbol of the thoughts that transcend all limits
of space and tme." We may use the knowledge gained in this
way, but not possess or misuse it, 1§ we do misuse it, we find
that a penally is attached. All that is necessary is that we
sincerely seck and humbly receive. Through retaining our
humility and conscientiousness, we turn these gifis inlo a way
of life that will guide and aid those around us, Then our joy is
great; it is not that of the excitement that is experienced on
first coming into contact with the Creative, but that of Tulfill-
ment and completion, of harmony and oneness with all
things, Mothing is so greal as the serenity and appreciation
one feels in secing the Creative Hand in everything,
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7.
GOALS

_ The I Ching mentions *'goals"'in several hexagrams and
lines. Fellowship with Men (13) says  that *‘true fellowship
among men must be based upon o concern that is universal, [t
is not the private interests of the individual that create lasting
fellowship among men, but rather the goals of humanity.
That is why it is said that fellowship with men in the open suc-
ceeds, If unity of this kind prevails, even difficult and
dangerous tasks...can be accomplished." Indeed, the Very
name of this hexagram implies that fellowship and unity are
among the great goals of mankind, Other hexagrams which
concern the universal goals are Peace (11) and Gathering
Together (45). The fourth line of Gathering Together speaks
ol a person who secks to gather people together: **Since he is
not striving for any special advantnges for himself but is
working unselfishly to bring about general unity, his work is
crowned with suceess.” Similarly, the third line of Before
Completion (64) urges us not 10 “*lose sight of the goal,*

While in the above lines the £ Chirg counsels us not to
doubt our goals to rectify relationships and to achieve peace
and unity between people, it does nol want us to become goal-
oriented. In the second line of frmocence (25) we are coun.
seled not to **count on the harvest while plowing.™ From the
viewpaoint of the f Ching, the great goals of mankind are
achieved only through each of us following our own path. If
we look at the goal in terms of wanting it to materialize, our
perseverance will be undermined. To achieve our goals we
need o keep them in mind without fastening our inner eye
upon them, They will materialize only as a result of our keep-
ing on the path of innocence, docility and acceptance, Keep-
ing on the path, therefore, becomes our goal, As the second
line in The Receplive (2) savs, “'Straight, square, great,
without purpose, yet nothing remains unfurthered,*

This is not to say we should not contemplate and
recognire the universal goals of mankind, or our personal
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goals. Such recognition is necessary, and holding to the idea
that they are worthwhile and atiainable is part of following
our path,

Liniversal Goals

The greater goals of mankind are these of equality,
justice, peace, and human-heartedness; they involve the
ascendancy of the superior man over the inferior man in such
a way that factions between people, brought on by indulgence
in petty likes and dislikes, disappear, Man is ai one with
himself and with nature. There is no longer any opposition
between the human will and the Divine Will.

In contemplating the call made in Fellowship with Men
{13) 1o free ourselves of those reservotions of atiitude by
which we set ourselves apart as special, we recognize some
decadent socal attitudes which are *‘spoiled™ from the [
Ching point of view, For instance, the view thal mon was
given dominion over the earth and all things in a proprictorial
way, gives him the idea that be is special and has the right o
do 5o as he will with what he possesses, The hexagram Posses-
sion in Gread Measure (14) counsels a different view toward
possessions; **A magnanimous, liberal-minded man should
not regard what he possesses as his exclusive personal
property, but should place it at the disposal of the ruler or of
the people at large. In so doing he takes the right attitude
toward his possession, which os private property can never
endure,” The ruler, in this ¢ase, is the Sage, or what 15 good,
generally. Mor does the superior man sacrifice his higher
nature for considerations of vanity or the pleasures of the
senses, The top line of Preponderonce of the Great (28) says,
“There are things that are more important than life," From
the cosmic point of view, all things have dignity and are wor-
thy of respect. To force-feed ducks and geese for the benefi
of our sense of tasie is (o sacrifice the higher aspects of the
soul to the benefit of the lower aspects. The superior man
keeps himsell correct and never assumes the nght 1o be insen-
sitive to suffering.

Suffering, perhaps, cannot be eliminated, Onee | had a
medilation experience in response to remembering an old
Russian friend who had lived through ihe Bolshevist Revolu-
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tion, He had said he could not believe there was a God, for il
there was, how could such a God permit the suffering he had
seen, 10 happen? In the meditation | saw the face of an older
man, His expression exhibited what | can only describe as **all
the suffering in the world.'® It was as if he had wilnessed
every termible thing that had ever happened, and his expres-
sion was that of a deep commiseration. Immediately | realized
that it was the face of the Sage in yet one more gulse, and the
message of this face was that the Creative can only work
through us, Misery and suffering exist because we fail 1o do
our small part. We are not expected o do it all, but
everything that we do about correcting curselves alleviates
just that much suffering.

It is mot that o permanent and ideal state of peace is ever
achieved, lor in the Tao of things, increase, or a harmonious
balance between things, is always followed by decrease, or
imbalance, and decrease changes back once again Lo increase,
Change is the Tao of existence. But if we do not take up the
space necded by others, amd if our reguirements are
reascnable and just, there is space and enough for all living
things, Just as through the creative effort of those who care,
the long-term trajectory of progress upwards towards peace is
made possible in the world, a long term (rajectory downwaords
ocecurs because people relax into luxurious and decadent
hahits of mind.

The hexagram Peace (1) envisions the world, and sociely
in general, being brought to a state of order and harmony.
The ruler (Sage) furthers the people, and the people, by their
ordering activity, further nature. **This controlling and fur-
thering activity of man in his relation to nature is the work on
nature that rewards him." Man, in harmony with himsell, his
human fellows, ond nature, brings an end to all feuds, The
light principle is in the key position—ihe “good elements of
socicty oocupy o central position and are in control... the
spirit of heaven rules in man,™

Gatkering Together (45) presenis an image of people
rallving behind what is correct in the community through
their ““collective piety,"" “*Oinly collective moral foree can
unite the world.* This is made possible through **great offer-
ings,"” meaning the voluntary sacrifice of personal ends
wherever they conflict with the greal and good ends of society
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and nature.

Holding Together (B) also lists some of the essential com-
ponents by which people may be brought together into a cor-
rectly functioning social order, Human society should **hold
together through o community of interests that allows each
individual to feel himsell a member of a whole, The central
power of a social organization must see [0 it that every
member finds that his true interest lies in holding together
with it."" There must be a **real rallying poini." The very pur-
pose for social organization is **that all may complement and
aid one another through holding together.”" **Police medsures
are not necessary.'” The people "*cleave 1o their ruler of their
own volition. The same principle of freedom is valid for life
in general.”™ Indeed, throughout the [ Ching the principle of
freedom to follow and to choose echo over and over, The
only bonds are those created by natural affection; the only
leadership is that created by inner truth, combined with
gentleness and friendliness, The Jovous says in this regard
that when **the hearts of men are won by friendliness, they
are led to take all hardships upon themselves willingly, and of
need be will not shun death itself, so great is the power of joy
over men."* Force, pressure, even the mildest use of leverage
is against the dignity of the individual. Such an ordering re-
quires a social organization by which “outer rank cor-
responds with inner worth,” and the leaders hold those
around them purely by the power and truth of their per-
sonalities. As the judpment in Folfowing (17} says, it is only
when our leaders are consistent in **doing right™ 1ogether
with **no hlame™ that we can follow them without coming 1o
harm,

Individual Goals

Although our original aim on consulting the f Ching may
be to rescue ourselves from the grip of difficulties, to achieve
this goal we find that we are required 1o rescue the others with
whom we are involved. Gaining help from the Sage pives us
this cosmic obligation. In the hexagram [NQTculty of the
fieginning (1), our obligation to rescue the others is pictured
os o wagoen that we {as the horse) must pull, When we seek (o
rid ourselves of this burden, we get the line, **Horse and
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wagon part, Strive for union,' and the explanation, **It is our
duty to act, but we lack sufficient power. However, an oppor-
tunity to make connections offers itsell, It must be seized,
Meither false pride nor false reserve should deter us. Bringing
onesell 1o take the first step, even when it involves a ceriain
degree of self-abnegation, is a sign of inner clarily.” We
invariably receive this line when we are tempted to give up on
olhers, In whatever ways our relationships have failed due to
Faulty attitudes on our part, we must correct these atlitudes,
This obligation to rescue others is not performed as we might
think=with our waiching their path and interfering in their
lives; doing the right thing may isolate us from them if ree-
tification calls for going on our way alone; if that is the only
way an eventual unity may be achieved, it is necessary Lo goin
that direction. Holding to the potential for good within others
may be our primary goal during much of our self-develop-
ment.

Through correcting ourselves we strengthen the Tamily.
In the framework of family ties, the "performance of moral
duty is made casy through noatural affection,” and this prac-
tice of correct behavior can then be “widened to include
human relationships in gencral,” as The Femily (371 explains.,
The family 1s the basic unit of society—indeed, it is society in
microcosm; if we break the chain of decadent social attitudes
that are passed from one gencration to another through the
family, the social order may be renewed. As Work on What
Hax Been Spoiled (18) points out, decadent traditions are car-
ricd on partly because they are our only example, and partly
because we need 1o justify our parents to ourselves, When, as
fathers and mothers, we settle our problems rather than give
up on cich oiher, we mainiain a tradition of patience and
perseverance in the way we relate 1o people, If, on the other
hand, we are impatient and vindictive, our children will adopt
these attitudes and they will be passed out inio society
through the wav they relate to others,

The common view of Chinese philosophy—that if we
would change the world we must [irst correct the state, and
that if we would correct the state, we must first correct the
community, and that if we would correct the community we
st first correct the family, and that if we correct the family,
we must first correct the individual—undoubiedly comes
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from the f Ching, which holds the view that a real and endur-
ing mfluence always proceeds lrom within outwards.

Apart from the obvious ethical benelits of following our
path, a higher purpose is written into the lines and hexagrams
of the I Ching, Rescuing ourselves and others from the dif-
ficulties of external life is preparatory (o ful(lling the highest
meaning of our lives,

A Job To Do

Anyvone who chooses to develop himself finds that his
path leads to an important job. In following our Tao and
completing our sparifual journey, we are part of the great
spiritual evolution of the universe, Mol everyone answers the
call to develop himsell spiritually. The filth line of Holding
Together (8) points out that whether we follow this path is
entirely up to us, **There is depicted here a ruler, or influen-
ital man, (o whom people are attracted, Those who come (0
him he accepts, those who do not come are allowed to go on
their own way. He invites none, flatters none—all come of
their own free will."

Certainly, the path is rigorous, The training requires a
certain withdrawal from normal life—a withdrawal that fre-
quently separates us from old friends and family members,
for a time. Meanwhile, we gain the compamonship of the
Sage, and find others who become companions of the
journey, Our withdrawal is not planned, it simply happens,
Mor is it a complete withdrawal, as in going to a monasiery;
we usually have to go on with the business of life, earning a
living or raising a family, while we work with the Sage in the
daily classroom of experience. [t may be all we can do o
mainiain these essential activities; extra activitics reguire
more energy than we have avalable,

Many lines in the hexagroms discuss this wdthdrawal, 1f
we are meditating, we often see our inner world location as
being isolated from everyone but the Sage. The fifth line in
Felfowship wirh Afen (13) speaks of our sense of loneliness:
“8en bound in fellowship first weep and lament, but after-
ward they laugh. After great struggles they succeed in
meeting.”" This line confirms our eventual reunification with
those with whom we have deep and unbreakable inner con-
nections,
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The work that is achieved through withdrawal is des-
cribed in the sixth line of Werk on What Has Been Spoiled
(18): **He does not serve kings and princes, sets himsell
higher goals." Withdrawal, it cautions, “*does not imply a
right to remain idle or sit back and merely criticize. Such
withdrawal is justified only when we strive 1o realize in
ourselves the higher aims of mankind. For although the Sage
remains distant from the turmoil of life, he creates Incom-
parable human values for the future,™

This work requires time, for everv lesson in sell-
development has to be directly experienced, and every fear
unmasked. Through encountering numerous dead-ends and
making our way through the maze of beliefs and disbeliefs,
inner truth accumulates to a strength we fever had before,
Our nner development has been like that of a seed that
sprouted and worked its way through the soil to reach the air
and light, then 1o slowly grow to become a trec—well-
developed and firmly rooted. Such an image is given in the
hexagram Development (53).

The effect of character purification is like that of pro-
ducing electricity; electricity is generated by rotaling a solid
piece of pure copper inside windings of pure copper wire; this
causes electrical charges (0 be given off onto wires as elec-
trical current. This is possible because, in pure copper, all the
molecules line up in exactly the same way, When our will is
aligned with the Cosmic Will and our inner mind and heart
are purified, the same powerful effect occurs.

In responding o the F Ching's call to puriflication, we
sacrifice all ego-aspects of our personality as impurities, In
The Ting (50), a call is made to sacrifice the *highest earthly
value," which, when we think about i1, is the right to lead
ourselves—as our ego puts it. This step to self-purification is
perbhaps the most difficult 1o make, but it is the one that
creates true inner power, The purity of spirit thal creales
imner power is equivalent 1o a complete absence of mistrust in
our relationship with the Sage and Fate, This purity expresses
itsell as modesty and acceptance, and as mildness and stead-
fastness, In practical ferms, it means allowing ourselves to be
led blindly and joyfully by the Sage, and by letting what Fate
puls before us 1o happen withowet fesstance from us.,

Enlightenment progresses in levels, One plateou succeeds

137



Clonals

anotber as the spiritual baby in us matures and we attain the
cosmological view. It is easter Lo see with clanity, and clarity
of mind is retained for longer periods. We become more wary
of the encroachment of indolence and carclessness, conse-
quently the problems that vexed us severely at first do not
trouble us now, We are up to the challenges, parily because
we know our limits, and parily because we know when we
need to ask for help,

Enlightenment means, terally, lifting off the over-
burden. Virtually the first half of ouwr life is spent accumulat-
ing an overburden of half-truths and outright falsehoods that
we have accepled both unthinkingly and thinkingly. These
have accumulated into a belief-system which results in self-
conflict and disharmony with others. In undoing this over-
burden we rid ourselves of weighis we have carried for years
without realizing their deteriorating and exhausting effects,
until we are liberated from them.

Three conceptions in particular found most of our
spititual problems. They tend 1o be expressed as disbeliefls.,
The first is that we are born evil. The second is our disbeliel in
the fundamental goodness of life, so that we doubt that by
being simple, serene, and sincere, life will work out for us.
The third is our disbeliel in God as an active presence and
force for good in the world, Thus we limit God —the God that
15 around us in the grandeur of evervihing that exisis, and in
every expression of the sublime. Most of all, we slander God
by creating him in the image of our inferior man—as selfish,
egotistical, unapproachable, uncaning, immodest, jealous,
vindictive, and prone to capricious moods and destructive
temper tantrums. Thus we lose sight of the fact that God is
totally good, totally beautiful, and present in everything—ihe
living and the dving, the Mowing out and flowing in of Ged.
In coming into harmony with surselves we feel the true nature
and presence of God, and the immediacy of God, In being
sincere and following the good, we attain the powerful help
and come to know the caring of God, In coming to know the
Sage, we feel the frendship and sense of humor that is also
God.

Crowth through the successive stages of enlightenment
cultivates three main virlues: Simplicidy, Sincerity, and
Seremnity.
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Simplicity is mentioned in the first line of Treading (10
as the ability to work in a certain way: to do what is good for
its own sake. "*When a man is dissatisfied with modest cir-
cumslances, he is restless and ambitious and tries to advance,
not for the sake of accomplishing anything worthwhile, but
merely in order 1o escape from lowliness and poverty, ... Once
his purpose is achicved, he is certain to become arrogant and
luxury-loving....On the other hand, a man who is good at his
work is content to behave simply. He wishes to make progress
in order 1o accomplish something, When he attains his goal,
he does something worthwhile, and all is well,""

Sincerity is to answer the moment as it presents itself: if
we don't know the answer, it doesn’t mean we leave the field
(0 the enemy; it means we wall, clinging docilely Lo the power
of the Creative, If the answer still doesn®t come, we wait,
avoiding conflict. Sometimes it is necessary to say what we
believe, modestly, 30 as not to assent to what is wrong, but if
we lake hold of issues or press forward with our views 5o as to
make an impression, or if we defend ourselves inihe ambition
to improve the situation, we go too far, In all cases, sincerity
is to listen to the inner voice that arises from serenity and
detachement.

Serenily refers 1o an accepiance of events which comes,
nol from defeat, but from the courage io meel all things,
good and bad, with equanimity. It is a confidence 1o let things
be and to let them become, It is to listen to our inner voice
and really act upon it. It is the ability to accept limits, accept
duty, accept predicaments, accept accidents, accept adversity,
accept good times. This acceplance is not that of the begin-
ning swimmer who, on finding his leet off the bottom, allows
himself to drown, but of one who, somehow, begins 1o swim.,
This is a sort of confidence that can be attained only through
growth and enlightenment, for it is Tounded on a fiem inner
realization of the hidden forees that control life,

Armed with these three treasures—Simplicity, Sincerity,
and Serenity, cach person finds a sphere in which 1o work. In
this sphere he does not merely featernize with those who, like
himsell, are on the path, but “*mingles freely with all sorts of
people, fricnds or foes, That is the only way to achieve
something," we are informed in the first line of Folfowing
{17). The line further counsels that we must **have firm prin-
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ciples,” so that we do not *“*vacillate where there s only a
question of current opinion.'” As Lao Tzu put it, *'bad men
are the charge of good men,” remarking that **not to cherish
one's charge is to be on the wrong road.” If we consider it,
the world is made evil by good people abandoning and ac-
tionalizing themselves against “'bad people.”” As the Sage
humbles himself (o help us, through sacrificing anger and our
serse of riphts, we humble ourselves 1o help others, This pro-
duces “increase’” which ""alone has power to help the world. ™

We begin to see that all of us who are cleaning up the small
areas of our life are like tent-poles holding up a big tent. It is
in this way that the Sage forms his invisible kingdom. We are
given the image, in many lines and hexagrams, of a kingdom
run by a wise and able ruler. We become extensions of his rule
as “officials in the provinces."” The very structure of the hex-
agram symbolizes a kingdom. The second line represents the
position of the official in the provinces, while the third line
tepresents that of the **minister** and the fifth of the **ruler*
or pringe, The sixth line represents the Sage who is outside the
affairs of men, but who makes his decrees felt from the cloud
heights,

“An enlightened ruler and an obedient servani—this is the
condition on which great progress depends,'” says a line from
Pragress (35). The second line of Gbstruction (39) says, “The
king's servant is beset with obstruction upon obstruction, but
it 15 not his foult,” The third hine of facrease (42) says, "It is
important that there should be men who mediate between
leaders and followers.” The founh line in Garhering
Together (45) describes a man “who gathers people around
him in the name of the ruler™’; as o consequence, evervihing
he does succeeds. In Approach (19) we are warned, as ser-
vants of the ruler, to avoid the dangers of power and in-
Muence and to remember the higher person who spoORsors us.
[n the top line of Mourichment (27), we are reminded of our
heavy responsibility 1o nourish others correctly. In Modesry
(15} we are cautioned to be modest in spite of our merit, and
nol be officials who decling to fulfill their responsibality,

As servants and officials in this hidden kingdom, we earn
recopgnition and win help to accomplish our tasks, In The
Taming Power of the Grear (26), we are honored by the ruler
lor adhering to our prnciples. In Progeess (35), we are in-
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formed that the leader who does not abuse his great inlMuence,
but who uses it instead for the benefit of the ruler, is
showered with presents from the great man, who “invites him
continually to his court.* In Folfowing (17) it is said, **the
King introduces him to the Western Mountain,** which sym-
bolizes how well-pleased the ruler is in his servant, In Pushing
Urward (46), the "King offers him Mount Ch*i,*" which is
still another award, In frcrease (42), through sacrificing self-
interest to help others, the follower is “presented before
God' by the ruler. In The Armip (7), by achieving victory in
the “wars" we are awarded “realms,™

Thus we wear the invisible mantles given us by the Sage.
The second line of The Army points cul that our decorations
are carned, Although each of us on the path knows the other
and there is true comradeship, the kingdom always remains
invisible and unorganized. Mo person can gront us our
spiritual decorations, nor can any take them away. There is
nhing 10 cling to such as an organizotion, but we are
satisfied. We are unapproved and unofficial, but it doesn®t
matier, We find our approvial and our officialdom conferred
upOn ws by the stars. MWor s evervone who is on the path 8 user
of the JF Ching, As Lao Tru said, a greal many people who
fever heard of the Tao have followed it their whole lives,

The way of Tao is to remain hidden. The way of ihe Sage is
to remain unnoticed, The wisest thing is often hidden in the
simplest event. Lao Teu said, “*Fools laugh at the Tao. If they
did not laugh at 11, it would not be the Tao,” How else can it
be that throwing pennics can teach one (o be wise? [0 is the
way of Tao to rear wise people in uncommon ways.,

Although we don't see the Sage, we begin to perecive his
hand in everyvthing. Lao Tru said, he is “ihe mother of the
world™ in one line, and in another, he s “the father of the
world.'” What we come 1o value are the hidden things: we
know and aceept that they must be hidden and that they will
never be approved by a consensus of opinion.

We are able to Keep our positions in this invisible kingdom
as long as we remain “wanderers in a strange land, 1T we feel
secure, we begin to presume; if we presume, we lose the way,
We retain cur positions only o long as we continue conscien-
tiowsly and singerely on our paths, Mo one 13 a0 well-estab-
lished that he may not err. “The highest good,"” we are in-
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formed in Conternplation (20, is not being free of blame, but
in “knowing how to become free of hblame."

Book 1 of the f Ching says, **He who succeeds in endowing
his work with this regenerative power creates something
organic, and,..enduring." Again, “the perfected nature of
man, sustaining itself and enduring, is the gateway of Tao
and justice." And again, “'The Beek of Changes imparts
divine mystery to the nature and action of the person who
puls his trust in it; thus he meets every event correctly and
aids the Gods in governing the world.*® *'In knowing the Tao
of change and transformation, such a person knows the ac-
tion of the Gods, Such a person attains the divine forces, and
accomplishes change and order by divine means. The instru-
ment of his perfection is the Seok of Changes." In my own
work with the f Chimg | have found it 10 be no less than all
these things, realized long ago by the ancients who travelled
the road before us,

Ohuir job is no less than to put the world in order. We can do
this only by being responsive 1o the Divine Will, The ability of
man o act as a conduit for the Divine Will makes him the
third primal power, giving him a unigue capacitv and respon-
sibility to **Turther.™ As the top line of Standstif! (12) savs,
*“left to itself,” everything changes toward “*stagnation and
disintegration, The time of disinlegration.,.does not change
back automatically to a condition of peace and prosperity; ef-
fort must be put forth to end it This shows the creative atti-
tude that man must take if the world is to be put in ordec.”
This creative work falls to cach person who sees that the job
musi be undertaken, and who cannot turn his back upon the
task,
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