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ABSTRACT
SELF-CULTIVATION AND QUANZHEN DAOISM
WITH SPECIAL REFERENCE TO THE LEGACY OF QIU CHUJI
Paulino T. Belamide
Doctor of Philosophy
Centre for the Study of Religion
University of Toronto
2002

The Quanzhen, founded by Wang Chongyang, is unique in Daoist history as the
first Daoist religious community to adopt monastic institutions, such as celibacy and
communal living. Qiu Chuji was one of Wang’s seven principal disciples and his fourth
successor as patriarch of Quanzhen. Insofar as his significance in Quanzhen history is
concerned, Yao Congwu says: “Wang Chongyang founded it; Qiu Changchun expanded
it”. Qiu is also considered to be the founder of the Longmen (‘Dragon Gate’) lineage,

which is virtually what remains of Quanzhen Daoism today.

In religious or mystical systems, self-cultivation is the practical component
through which believers strive to attain some kind of real experience of ultimate
perfection and unity of reality. In today’s therapeutic culture that promotes
interconnectedness and holism, self-cultivation is becoming a popular concern. This
explains the vitality of Daoist self-cultivation today, particularly that of the internal
alchemy tradition, as shown by the popularity of gigong in China and internationally.
Quanzhen did not invent internal alchemy, but it was Quanzhen who ‘popularized’ it.
Before Quanzhen, internal alchemy was transmitted only to members of certain family
lineages. In the Quanzhen community, it was available to anybody who was judged to be

worthy or gifted for it.



For Quanzhen Daoists, self-cultivation was both external (ethical) and internal
(mental, spiritual). In its efforts to attain this external-internal balance, Quanzhen
incorporated insights from Chan Buddhism (on the mind and nature) and Confucianism
(on ethical conduct). Among Wang Chongyang’s seven principal disciples, Qiu Chuji is
said to be the most Confucian, the most socially-engaged. This was evident in the
Quanzhen activism during the Mongol conquest of China. Such activism made
Quanzhen Daoism the most popular and influential religious community in China at that

time.
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CHAPTER ONE

Introduction

Introduction

The Therapeutic Mentality

‘Therapy’ refers to the means or the process of healing or curing — of restoring to
health or sound condition, of becoming whole again. Originally, ‘therapeutic’ concerns
the treatment of diseases or of any physical or mental disorder by medical or physical
means.! However, the term can also be applied metaphorically to illustrate an idea of
healing that includes the restoration of wholeness in the ethical, spiritual, environmental
(natural), and cosmic dimensions. The therapeutic mentality is founded on the notion
that true or perfect reality is one interconnected whole and that the world, particularly the
human condition as experienced in the here in now, is a broken and alienated reality that
needs to be healed and restored. In this context, the meaning of life is not so much
perceived in the abstract as pursued in the concrete. Meaning is not so much about
plausible intellectual speculations or philosophical explanations about the nature of
reality, actual or ideal, as about effective practical knowledge for liberating oneself from
predicaments, whether they be physical, mental, ethical or spiritual, that alienate one
from his or her true nature and destiny. Meaningful existence, in other words, is about a

life of self-cultivation that leads to self-realization.

' See Webster's New World Dictionary, 3d college ed.. 1993.

-1-
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The therapeutically-minded would be attracted to Daoism by at least two things:
its holistic philosophy of life and its practical wisdom on self-cultivation. One can speak
of these two things in terms of what can be called ‘Daoist Yoga'.” In general, the term
‘yoga’ includes “any ascetic technique and any method of meditation™ (Eliade 1969:4).
However, properly speaking, it refers to what Eliade called the ‘corpus of means’ or the
body of ‘effectual techniques’ for achieving self-transcendence and liberation (1969:3).
Here, self-transcendence refers to the Sanskrit yoga term samadhi. Etymologically,
samadhi means ‘placing, putting together’ or ‘unifying’. What is put together or unified
is the subject and the object of consciousness -- in yogic meditation, the ordinary self and
the transcendent Self (Feuerstein 1998:3). This self-transcendence can be characterized
as either ‘ecstasy’ (from the Greek ex and stasis: ‘standing outside’ the ordinary self) or
‘enstasy’ (from the Greek en and stasis: ‘standing in’ the transcendent Self (Feuerstein

1998:3-4; Eliade 1969:76-77).

Chinese Yoga

Strictly speaking, ‘yoga’ refers to the various Indian paths of ecstatic self-
transcendence. However, ‘yoga’ has also been applied to those traditions that have been
directly or indirectly inspired by the Indian sources: the different traditions of Buddhist
Yoga, namely, Tibetan Yoga (Vajrayana), Japanese Yoga (Zen) and Chinese Yoga
(Chan) (Feuerstein 1998:7). One clarification needs to be made here, however. To say

that Chinese Yoga is Chan Buddhism is quite misleading. While Chan can be considered
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Chinese Yoga, Chinese Yoga cannot be limited to Chan Buddhism. One can argue that
the designation ‘Chinese Yoga’ belongs first of all to Daoism. After all, Daoism is
indigenous while Chan Buddhism is not, despite having been sinified, a process which
came about due in part to its interactions with Daoism. There is, properly speaking, such
a thing as Daoist Yoga, a distinctively Daoist way to liberation and self-transcendence.
This is not to say that everything about the Daoist practice is uniquely and originally
Daoist. Certain basic techniques are so ancient and widely appropriated in society that
they cannot be claimed exclusively by any particular tradition and are better regarded as

common legacies of the Chinese culture.

Etymologically, ‘yoga’ and ‘religion’ share a common root meaning. ‘Yoga’ is
derived from the Sanskrit verbal root yuj, meaning ‘to bind together’ or ‘to yoke’
(Feuerstein 1998:8). As to ‘religion’, on the other hand, one possible origin for it is the
Latin word religare, ‘to bind back’ (re, ‘back’ + ligare, ‘10 bind’ or ‘to bind togcther’).3
In other words, both imply, among many others, the key notion of ‘union’, which is
precisely the essence or ultimate destination of all religious and yogic endeavor: self-
transcending union or oneness with God or the Absolute (cf. Feuerstein 1998:11). In this
broad sense, just about any religion or religious practice — or, more precisely, any
spirituality or mystical tradition -- can be called yoga.* Similarly, any discipline or

method of self-cultivation that does not lead to or at least aim to eventually attain the

* The term is not new. See e.g., Chang [1956] 1973 and Lu 1973.

} See Webster's New World Dictionary, 3d college ed., 1993.

* The Indians speak of different yoga paths, each with a particular religious emphasis. but all directed to
more or less the same mystical goal. For example: Jnana Yoga, the yoga of wisdom: Bhakti Yoga, the
yoga of love-devotion; Karma Yoga, the yoga of selfless action; Mantra Yoga, the yoga of sacred sound:
Hatha Yoga. the yoga of inner power; Tantra Yoga, the yoga of sexual energy; and so on (see Feuerstein
1998).



SELF-CULTIVATION AND QUANZHEN DAOISM

ultimate goal cannot be called yoga. Consequently, many of the popularized yogas
embraced by large numbers of people today, especially in the West, that focus only on
the physical or psychological benefits they bring to practitioners may be regarded as

inauthentic or, at best, incomplete or unfinished yogas.

Daoist spirituality or mysticism is not a single tradition. We can probably speak
of Daoist yogas, as in the Indian case. But here, when we speak of Daoist yoga, we refer
mainly to internal alchemy. In Daoist terms, mystical union with the Absolute — the Dao
-- is seen as an inner journey back to the primordial dimension and origin of being where
all things become one in harmonious and spontaneous existence. Internal alchemy
endeavours to achieve this mystical return by manipulating and transmuting internal vital
energies in such a way that the natural process is reversed. The ultimate goal is to give
birth to a new self that is no longer subject to the limitations of mortality. Today, there
are gigong systems that claim to be internal alchemy, but, like the popularized yogas
mentioned above, they are only after the physical or health benefits. If they do not lead
to a mystical goal, they are not, strictly speaking, internal alchemy. At best, they can be

regarded as the groundwork for the practice of internal alchemy.

The Context Today

In discussing Daoism and cultivation today, we cannot neglect the practice of
gigong % I), which remains popular in China even when challenged. What is gigong?

Is it a religious exercise? Etymologically, gigong is composed of two nouns: ‘breath’ or
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‘energy’ and ‘work’ or ‘skill’. Literally, it refers to the ‘work on breath’. Throughout
Chinese history, gigong has been known by different names, e.g., tugu naxin 01+ 27 45 #7
(‘expelling the old [¢i] and drawing in the new), xingqi (‘moving the gi’), yangsheng
(‘nourishing life’), and neigong (‘internal work’). The most common name for it in
ancient times was daoyin & 5 |, ‘leading and guiding [the ¢i]) or ‘guiding the ¢i and

extending the limbs’.

The term gqigong was first mentioned in a text attributed to a Daoist master who
died in the fourth-centurj' CE, but probably dating from the Ming Dynasty (1368-1644)
(Cohen 1999:13). In general, gigong is an umbrella term for a whole range of exercises
which includes faijiquan and many types of meditation involving breath regulation and
circulation. There were suggestions that gigong originated from India. Some exercises
showing Indian, especially Buddhist, influence seem to affirm this. But there is also
evidence that it is an ancient, indigenous development. There are ancient texts, such as
the fourth-century BCE Zhuangzi and Mengzi, and the third-century Guanzi, which
mention or allude to gymnastic moves, breathing techniques, and quiet meditation. Also,
archaeologists have recently found (1972 and 1974) in the tomb at Mawangdui near
Changsa, the so-called Daoyin Tu i 5 | [E (Gymnastics Chart), a colored manuscript
from the Han Period (ca. third-century BCE) depicting forty-four male and female figures

in various gymnastic postures.’

As they became part of Chinese culture in general through the centuries, gigong

techniques also became identified with religious traditions, particularly Daoism and
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Buddhism, that systematically assimilated them for their spiritual purposes. Apparently,
because of this mixed background, gigong is viewed with some ambiguity: is it a
religious or a secular practice? In her unpublished paper *“The Ambiguous Character of
Chinese Religion(s)”, Julia Ching suggests that it can be both: “Qigong can be practiced
for religious or secular reasons, both in India and in China, in the past and in the present”
(2001:5). Today, whether it is promoted by religious or non-religious practitioners,
qigong is often perceived as a secular therapeutic practice performed by people

concemned primarily with physical and mental well-being.

Qigong as we know it, is a relatively recent development in the Chinese scene. It
has certain connections with Daoist internal alchemy that was established during the
Song dynasty (cf. Miura 1989:332). Qigong is basically traditional longevity technology
revived and adapted for general application. Traditional longevity techniques became
contemporary gigong when practitioners recognized their therapeutic potential and began
to practice them for the specific purpose of curing diseases. Now, the term is being used
to cover just about all Chinese self-healing exercises and disciplines from ancient times
to the present. Before, longevity techniques were known by and available only to a few
elite seekers of the esoteric, Daoist initiates, and recluses from society.® Their practice
spread beyond the traditional elite circles only when, during the early decades of the

twentieth century, books about their medical application appeared and accounts of their

5 Sec Despeux’s article “Gymnastics: The Ancient Tradition™ in Kohn 1989:225.-261): also Ching 2001.
¢ For the following discussion on gigong in China, I am indebted to Miura (see Kohn 1989:331-358).
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successes in curing chronic ailments and even terminal diseases became known.’
However, it was not until the fifties and the sixties that gigong became truly known and
available to the masses. As the seventies came along, gigong activities ‘exploded’ all
over China. According to Miura, the ‘gigong boom’ in the seventies was due in
considerable measure to the activities of a popular Beijing actress Guo Lin %[ £k who
devised a gigong technique called the New Qigong Treatment [#7 & Ih % ). Guo
initially practiced gigong to cure herself of cancer, which she succeeded in doing. In
1970, she started teaching her gigong to others and she claims that she had cured twenty

people in the last stage of cancer (in Miura 1989:335).

Evidence for this ‘gigong boom’ could be seen in bookstores where gigong
manuals and other gigong-related materials began to occupy more and more space, as
well as in open demonstrations or performances in public places (e.g., parks) or mass
gatherings, and even on television where known gigong masters were invited (Penny
1993:166). An important characteristic of this gigong revival is its self-conscious effort
to make gigong scientific and, therefore, modern. That means divesting it of religio-
magical trappings, of any elements perceived to be irrational or superstitious. For
example, Chen Yingning [ #E Z£ (1880-1969), in a speech to a meeting of the China
Daoist Association, pointed out that the main concern for Daoists today is not how to
maintain the forms [xingshi % 3] of religious practice (e.g., celibacy, vegetarianism,
chanting scriptures, and other rituals), but how to preserve and carry forward the spirit

Ujingshen & ] of Daoism as embodied in its legacy of learning [xueshu £ {if] (e.g.,

! Despeux traces the first modern therapeutic or medical use of term “gigong’ to a 1936 work, Special
Therapy for Tuberculosis: Qigong, written by a certain Dong Hao and published in Hangzhou (in Cohen
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qigong healing, internal alchemy, and the philosophy of Laozi and Zhuangzi) (Chen
1989:432.434; also Penny 1993:169). In this connection, the experiments that established
(or, rather, claimed to establish) the physical existence of gi were very significant. In
1977 a team of scientists from Shanghai developed a special sensor that could measure
the gi that was being radiated by a gigong master (a similar experiment was done in
Beijing in 1983). One report describes gi as very much like infrared rays,
electromagnetic waves, static electricity, magnetism, or the flow of subatomic particles.
With these experiments, Miura declares, “the ancient techniques finally graduated into

the scientific age™ (1989:336).

However, gigong can also suffer from government interventions. In July 1999,
the government of the People’s Republic of China outlawed Falun Gong i &% If) and its
organization for “damaging social stability, spreading superstition and fallacies, and
deceiving people” - that is, for being a xiejiao Jf ¥4, a *perverse teaching’ or an ‘evil
cult’® The term Falun Gong is rather difficult to translate. Tentatively, it can be
translated as ‘Dharma Wheel Yoga’'. Literally, ‘Falun’ means ‘law wheel’ (fa £, in
English, is usually rendered as ‘law’; lun & as ‘wheel’). The New York Times (April 27,
1999) translates it as ‘Buddhist Law’, which is a partly correct literal rendition.
However, the Chinese word fa as used by the Chinese Buddhists refers properly to
‘Dharma’, a Sanskrit term that itself carries a multitude of meanings and is usually left
untranslated. Buddhists themselves never gave it a single definition. Some English

equivalents are religion, truth, law, norm, doctrine, righteousness, element, ultimate

1997:13).
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constituent, phenomenon (phenomena), and nature (Smith 1995:315). Hence, ‘Dharma
Wheel’. As to the term gong If}, it can be translated, in this context, as ‘exercise’ or
‘practice’ (hence, Falun Gong = Dharma Wheel Exercise/Practice). But ‘exercise’ or
‘practice’, in the Falun Gong context, refers to a particular form of ‘exercise’ or ‘practice’
- to yoga, the body of techniques for attaining mystical goals. Falun Gong is essentially
a form of gigong that combines Buddhist and Daoist elements in its theory and practice
of self-cultivation. It combines gigong techniques (e.g., breathing and meditation) with a
moral philosophy based on the threefold notions of truthfulness [zhen [E], goodness
[shan %}, and forbearance [ren #]. Founded by Li Hongzhi Z= £ £ in 1992, it claims
to have about one hundred million followers-practitioners worldwide (sixty million in
China and forty million overseas)®. If true, it would be the largest grouping of people in

China, much larger than the membership of the Chinese Communist Party.

Besides Li Hongzhi, who now lives in exile in the United States, there are many
other gigong masters who have gathered enthusiastic following around them.'"® A few
have become known internationally and are invited to hold workshops around the world,
especially in North America and Europe. One such master is the Thai-Chinese Mantak
Chia [Xie Mingde 3 BF {#], founder of the Universal Tao Center which began in
Bangkok in 1974, moved to New York in 1979 until 1994, and is now based in
Chiangmai, Thailand. After more than two decades of teaching, he has trained a world-

wide network of over 1000 certified instructors and practitioners. According to Chia, he

® The crackdown was apparently precipitated by the April 25, 1999 sit-in by some ten thousand Falun Gong
followers outside the Zhongnanhai in Beijing.
? The government puts the number at two million in China.
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was a lay disciple of a certain Longmen (‘Dragon Gate’) Daoist hermit named Yi Eng
[Bai Yun 5 ££] who trained him for over five years. Chia also says that he was the last
in the long line of masters from the Long White Mountain or Changbai Shan £ 3 11|
near Manchuria. Yi Eng believed that the only way to keep the Daoist practices alive
was to make them available to all, even to Westerners. Consequently, Chia considers it
his mission to render the esoteric Daoist knowledge transmitted to him not only
universally available but also understandable to people of today, especially his mostly
Western students, by using modern scientific language instead of cryptic Daoist

" vocabulary. He does not consider Daoist practices as religious practices. Brought up as a
Christian, he still professes to be one, although he also admits that he no longer belongs

to any church."'

Another name which should be mentioned in line with the present discussion is
that of Wang Liping F /] <, a Daoist master based in northern China.'? He claims to be
the eighteenth generation transmitter of the Longmen sect founded by the great Quanzhen
master Qiu Chuji. According to his biography, he was born in 1949, chosen for Daoist
'training by three wandering Daoist hermits when he was eleven, and stayed as their
disciple for fifteen years. His masters entrusted him with a mission: to spread Daoist

culture by teaching people the Daoist arts and philosophy of life. They advised him as

' According to official estimates, sixty million people in China practice some form of qigong (CNN Time,
August 2, 1999).

' Chia’s books contain virtually no information about his masters, including Yi Eng. The information
about Yi Eng that | mentioned here is from an interview article “Mantak Chia - A Modern Taoist Master™,
by Christopher Larthe. in Positive Health (Issuc 42, July 1999) and a private correspondence from Chia
(October 5, 1996). For more information about Mantak Chia and the Universal Tao. visit the Universal

Tao Center website at http://www universal-tao.com.

-10-



SELF-CULTIVATION AND QUANZHEN DAOISM

well to remain in secular life, for which reason he married and has a family. After his
training, he stayed in obscurity for a period of time, coming out publicly to teach only in
1985. He began teaching in Beijing and then went to other parts of China as well. Now,
he occasionally travels to North America to conduct workshops organized by his foreign-

based students.

Compared to other so-called world religions such as Buddhism, Christianity,
Judaism and Islam, Daoism appears to be marginal and socially insignificant. In a sense,
this is true if one measures the social significance of religion solely in terms of the public
— that is, organized or institutional -- role it plays in the life of a society. We can cite
instances from China’s history when, as a result of imperial favor or popular support, the
Daoist community had played powerful or influential public roles. One of the most
famous examples of this was the case of the Qiu Chuji [7 5 #¢ and the popular
Quanzhen that he led in the 13" century when China was under Mongol rule, particularly
during the time of the Mongol ruler Chinggis Khan (c.1162-1227). Qiu Chuji, who
developed a special relationship with Chinggis Khan, Qiu was appointed administrator of
all religious communities in the Mongol-controlled parts of China, and the Quanzhen
community was granted exemptions from taxes and forced labor. However, the ultimate
public role that any religion can assume consists in being officially designated ‘state
religion’. Historically, the first time this happened to Daoism was in the fifth century,
during the Northern Wei Period (386-535) in northern China, when Kou Qianzhi 3% i 2

(365-448) was the leader of the Celestial Masters (Robinet 1997:39).

' For more information about his life and teachings, see his biography Da Dao Xing
written by Chen Kaiguo P4 ] 4] and Zheng Shunchao 7 1E #8 (1993). For the English translation, sce

-11-
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Public Daoist institutions, such as temples, monasteries, associations and other
organized Daoist entities, are still found or being established in China today. But times
have changed and those days of public glory and power are gone. Today, their existence
and activities in society is tolerated by a socialist and officially atheistic regime.
However, despite this public marginalization, Daoism remains a socially significant part
of Chinese cultural life. That is because it has evolved into a cultural legacy that

permeates religion, philosophy, arts, medicine, and other aspects of Chinese life.

Diffused or not, Daoism today is no longer an exclusive preserve of the Chinese
people; it has also spread and found acceptance among people of the West." It should be
clarified that Daoism in the West is not the same as Daoism in China or Daoism within
Chinese communities per se. Western Daoism is usually associated with the New Age
community and is ‘post-religious’, that is, divested of traditional religious (ritual and
mythological) expressions. To a large degree, Daoism’s ‘journey to the West’ is made
possible by the growing general consciousness about openness to alternative, non-
conventional worldviews -- or suspicion about the universal validity of conventional and
scientific knowledge. In particular, Daoism's spread to the West, like those of the many
popular schools of Indian yoga and Buddhist meditation, was facilitated by the mysticism

and the holistic health ideology popularized by the New Age movement. All these

Thomas Cleary's Opening the Dragon Gate (1996).

12 According to the 1988 report of the Institute for World Religions, there are approximately twenty million
Daoists all over the world. Of that. thirty thousand are in the United States (cited in Mather and Nichols
1993:272).
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contemporary trends can be subsumed under what social psychoanalysts label ‘the

therapeutic age’."*

Daoism and Alchemy

Daoism, Henri Maspero once stated, is “a salvation religion which aims to lead
the faithful to Life Eternal” or “Long Life” (1981:266). Indeed, as one author points out,
seventy five percent of the Daoist Canon or Daozang 3# &, that massive collection of
Daoist scriptures and other writings, deal with the subject of long life (Huang 1987:7). In
other words, we can say that Daoist religion is basically about the quest for longevity or
immortality. And as shown today by the persistence and by the growing widespread
acceptance even in the West, of alternative therapeutic ideologies and methods like
traditional Chinese medicine (TCM) and other healing techniques or regimen that are said
to be Daoist or Daoist-inspired, longevity ‘technology’ could prove to be one of the more

enduring contributions of Daoism to the worid.

One of the ways by which Daoists sought to attain longevity and immortality was
through alchemy. Alchemy -- the transmutation of base metals into nobler ones --
approached this goal in practical as well as mystical terms. On the one hand, it pursued
the production of the elixir or the wonder drug of immortality; on the other hand, it
contemplated the alchemical process as a ‘model of the Tao’, i.e., a simulation and
reproduction, in humanly accessible space and time, of the hidden processes of nature

and of the cosmos (Sivin 1976:523).

" E.g.. Rieff 1966.
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Historically, Chinese alchemy has been divided into external alchemy or waidan
4t £ and internal alchemy or neidan X £+. There are a variety of interpretations as to
what these two terms include or exclude (see Robinet 1991), but it now seems generally
taken for granted that the former refers to laboratory procedures designed for the
concoction of the elixir of longevity and immortality, and the latter to physiological and
mental techniques of self-cultivation, expressed in laboratory language and symbols,

aimed at the development within of the new, subtler, and indestructible self.

In the internal alchemy, the notion and practice of self-cultivation is usually
defined in terms of the ‘dual cultivation of nature and life force’ or xingming shuangxiu
14 7 % %. This dual cultivation has nothing to do, therefore, with the dual or paired
cultivation (sexual cultivation) designed to be performed jointly by a man and a woman.
While ‘dual’ refers primarily to xing (nature) and ming (life force), it also refers to the
two complementary aspects of the discipline of cultivation: the internal practice or

neigong [A If) and the external practice or waigong ¥+ I).

The word xing can have many meanings such as nature, especially human nature,
or essence, that is, the nature and essence of things. It is a philosophical term much used
in Confucianism and Buddhism (such as ‘Buddha-nature’). To cultivate both xing and
ming show the influence of Confucianism, especially Neo-Confucian philosophy, which
flourished just before and after the time of Wang Chongyang and Qiu Chuji. The school

of the eleventh-century Zhou Dunyi, who teaches the Great Ultimate [Taiji 7 #],
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interacted with Daoist and Buddhist teachings. The Great Ultimate refers basically to a
cosmic Ultimate, the source and principle of all things, as well as that to which all things
return. Zhou’s friend and contemporary Zhang Zai teaches the Great Void — the universe
as full of gi. Zhou’s disciples (and Zhang's nephew) were the Cheng brothers Cheng Hao
and Cheng Yi. Cheng Yi especially teaches /i (being, goodness, principle) and asserts
that all things are made of both /i and gi. Cultivating xing means essentially cultivating a

moral, human nature.'’

In terms of the early history of Daoist internal alchemy, scholars distinguish'
between a northern lineage and a southern lineage of internal alchemy. The northern
lineage is usually identified with Quanzhen Daoism [Quanzhen Dao £ & ;gi) or
Complete Perfection Daoism, one of the new Daoist sects that arose, flourished, and
declined during the Jin-Yuan £ jT Period (12th-13th centuries). It was founded by
Wang Zhe T s or Wang Chongyang F & 5 (1112-1170) around the middle of the
12th century. Quanzhen is unique in Daoist history in that it is the first Daoist religious
organization to adopt monastic institutions, such as celibacy and communal living. While
its era of power and glory ended centuries ago, Quanzhen has managed not only to
survive but to maintain its identity, and continues to this day to be one of the principal
forms of Daoism, the other being the Daoism of the Heavenly Masters (cf. Goossaert

1997:304).

'* See Wing-tsit Chan's A Source Book in Chinese Philosophy (Princeton University Press) and Julia
Ching’s The Religious Thought of Chu Hsi (NY: Oxford University Press). Chu Hsi (Zhu Xi) (1130-1200)
was the great synthesizer. But he lived in Southern China,whereas Quanzhen developed in the north.
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Quanzhen Daoism and Self-Cultivation

This study deals with Quanzhen self-cultivation with special reference to the
legacy of Qiu Chuiji, also known as Qiu Changchun fr £ # (1148-1227). Qiu was the
fourth successor of Wang Chongyang as leader of the Quanzhen community, and is also
regarded as the founder of the lineage that became known as the Longmen Sect & 9 i
or the Dragon Gate, one of the Quanzhen lineages that became autonomous after Wang
Chongyang’s death in 1170. Of Wang’s seven principal disciples, Qiu is, undoubtedly,
the most well known. Historically, he is the most prominent and influential religious

figure in thirteenth century Yuan China.

In his classic work “Methods of ‘Nourishing the Vital Principle’ in the Ancient
Taoist Religion™, Maspero stated that in Daoism, unlike in other religions, dietary
restrictions, sexual taboos, breathing exercises, gymnastics, and other practices, are never
given a religious character”. In what seems to be a contradiction of this statement, he
later added, that Daoism *“attributes great importance to them and even makes the
scrupulous observance of them an absolute condition for salvation” (Maspero 198 1:445).
In the case of Quanzhen ideology and practices, at least until the time of Qiu Chuji, we
suggest that they were seen as an integrated whole, directed to the same religious goal of

self-transcendence.
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Selected Studies on Quanzhen Daoism

Mention of some general studies on Quanzhen Daoism and those that focus on
Qiu Chuji will place this study in context. The first general study of Quanzhen Daoism
to appear in English was a Ph.D. dissertation written by Yao Tao-chung in 1980, Ch uan-
chen: A New Taoist Sect in North China During the Twelfth and Thirteenth Centuries.
While recognizing the syncretic nature of Quanzhen, especially in its teaching about the
unity of the Three Teachings (Confucianism, Buddhism and Daoism), he concludes,
against silggestions by some scholars, such as Yoshioka Yoshitoyo and Sun Kekuan, that
it was initially, during Wang Chongyang'’s time or until Qiu Chuji’s disciples came into
the scene, something new and not Daoist. In short, Quanzhen is from the beginning
essentially a Daoist religion. Finally, Yao explains the emergence of Quanzhen Daoism
as a religious revitalization movement based on the reconstruction of pre-existing

religious ideas and the organization of new religious institutions.

The first attempt, at least in English, to produce a comprehensive survey of
Quanzhen teachings in general is Eskildsen’s 1989 M.A. study The Beliefs and Practices
of Early Ch’iian-chen Taoism. Eskildsen rejects the opinion that Quanzhen was a
syncretic reform movement that tried to get rid of the *magical’ and ‘superstitious’
elements (e.g. occult practices, search for longevity, alchemy, use of talismans) of
traditional Daoism and argues that early Quanzhen Daoists emphasized beliefs and
practices unique to Daoism, including those that have tended to be labeled magical or

superstitious. He does not say what unique contribution Quanzhen Daoism made in
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terms of doctrinal development, except that it emphasized strict asceticism more than any
previous Daoist religious movement. From Eskildsen’s topical division of early
Quanzhen beliefs and practices, we get a picture of a typical Quanzhen adept: an ascetic,
a master of various techniques for nurturing life, a Bodhisattva-like figure of compassion,

a miracle-worker, and a ritual master.

A narrower but more focused study of Quanzhen history is the Kindai Dokyé no
kenkyit — O Chéyé to Ba Tanyé, by Hachiya Kunio % = 8 & (1992), on the life and
teachings of Quanzhen’s first two patriarchs — Wang Chongyang (1112-1 170) and his
most senior disciple and immediate successor Ma Danyang (1123-1183). From
Hachiya’s study, we can conclude that Wang Chongyang’s main contribution, at least as
far as Daoist self-cultivation is concerned, was the spiritualization of the notion of
immortality. When he ‘entered the Dao’, he dedicated himself to the practice of internal
alchemy. Internal alchemy then emphasized cultivation of the body. But after his stay
and austere training at the Grave of the Living Dead [i& 5E A &), Wang realized the
limit of internal alchemy: it does not go beyond bodily cultivation. Hachiya thinks that
Wang’s severe physical condition at the Grave inclined him to the spiritual aspect of
things (1992:166). After the Grave, the focus of cultivation shifted from the body to the

mind, from ming to xing. To become immortal meant to manifest the true nature [{E %].
Wang subscribed to the doctrine of the oneness of the Three Teachings. He

adopted the Confucian spirit of benevolence and filial piety [;75 tt F{1 £ #], used

Buddhism to see through the illusory nature of the world and of the body, and followed
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Daoism in the quest for the ‘original true nature’ [ 3 f] [§ 14] or the ‘original true
face’ [ 2K H H]. In general, Wang’s teachings were more ethical than religious. He
advocated an ascetic mendicant lifestyle, forbade involvement in worldly affairs

(including farming) and did not think much of rituals and magical activities.

On the more theoretical aspect of early Quanzhen teachings, a very helpful guide
is the 1993 study of Zhang Guangbaoon the Quanzhen internal alchemy theory of the
mind and nature -- Jin-Yuan Quanzhendao Neidan Xinxinglun Yanjiu & jC 4 B @A &
LoEZHF 7. In terms of our discussion on the dual cultivation of nature and life force,
this is important, especially in internal alchemy theory, since early Quanzhen speculation
empbhasized the priority of nature or xing over life force or ming. The ultimate goal of
Quanzhen dual cultivation is the ‘wondrous coincidence of nature and life force’
[xingming miaohe 1% 15 #¥ &). However, in reality, as Zhang points, early Quanzhen
Daoists never succeeded in attaining this goal. The work on nature and the work on life
remained two separate efforts. An important part of this study is Zhang’s discussion of

Buddhist and Confucian influences in early Quanzhen's interpretation of dual cultivation.

The latest and the most thorough study done on the early history of Quanzhen as a
religious institution is the La création du taoisme moderne l’ordre Quanzhen (The
Creation of Modern Taoism: The Quanzhen Order), a Ph.D. thesis submitted by Vincent
Goossaert in 1997. The study affirms the revitalizing character of Quanzhen that Yao
talked about. For Goossaert, the emergence of Quanzhen and its acceptance as an

orthodox Daoist movement was an important factor in the development of modern
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Daoism. Traditionally, Daoist religious institutions tended to be monopolized by certain
families and characterized by esotericism and secrecy. In this system, religious careers
were closed to most people. With the rise of new Daoist sects in the twelfth century, of
which Quanzhen was the most successful, access to religious life was opened up to all,
regardless of age, sex and social status. Esotericism and secrecy were rejected and a new
approach to initiation and lineage transmission was adopted. These innovations injected
new vitality to Daoism, which explains the popularity and rapid growth of the new Daoist

sects such as Quanzhen when they began.

What makes Quanzhen distinctive, according to Goossaert, is that *Quanzhen
institutions do not revolve around liturgical or cultic innovations, but are the expression
of a personal spirituality based on practices that were open to all adepts™ (1998:304).
Quanzhen preached a religion of the individual based on a quest for the perfection of the
body and the mind. The main Quanzhen vehicle for such quest was internal alchemy.
Now, internal alchemy, which existed before Quanzhen came into being, was originally
an individual practice available only to a small circle of elite practitioners. However, in
Quanzhen, this individual practice came to be seen as an integral part of collective life,
whether monastic or lay. In Goossaert’s words, “through its original communal
institutions, Quanzhen greatly helped popularize inner alchemy within society at large,
and made this formerly elitist technique one of the major elements of Chinese modern

religious practice™ (1998:304).

There are short works on the life and thought of Qiu Chuji. According to De
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Rachewiltz and Russell (1984) Qiu Chuji did not add much to the content of Quanzhen
teaching. His main concern was in proselytizing, in leading people to the Dao. His role,
therefore, was more of a preacher to the multitude who made complex doctrines more
understandable by the general faithful. In his chronological biography of Qiu (1959),
Yao Congwu (1951:251) summarizes Qiu’s contribution to Quanzhen religious history in

the following words: “Wang Chongyang founded it [Quanzhen]; Qiu Changchun

expanded it” [E E[FEIIRZ ' AREXKZ]

Choice of Subject

This study is about Quanzhen Daoist self-cultivation with special reference to the

legacy of Qiu Chuji and perhaps this choice should be explained.

Self-cultivation - the discipline to master the mind and the body -- is an
important part of religious practice. Religious speculations about the true nature of
reality are meaningless unless they are able to offer practically plausible or effective
means to apply such speculations to one’s life. Daoist religion is a vast, complex but
fascinating territory. Most fascinating is Daoist self-cultivation, in the form of internal
alchemy, because it seems to be the most popular aspect of contemporary Daoism, as
shown by the many people that currently practice it or elements of it (in the forms of
qigong) in China and even in the West. Although the internal alchemy tradition predated
the birth of Quanzhen, the two are often identified. Quanzhen has been credited with the

popularization of internal alchemy, which eventually became an important factor in the
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spread of the practice of gigong among the general population. In this study, special
reference is made to Qiu Chuji, he being the most famous Quanzhen Daoist in history,
the leader who presided over Daoism during Quanzhen’s meteoric rise to power and
influence, the spiritual ancestor of many practicing Daoists today. The aim is to find out
what Qiu had to say about self-cultivation. This study differs from the other works

mentioned above precisely in its closer attention to Qiu’s teaching on self-cultivation.

One of the things done in connection with this study was to gain first hand
experience of Daoist self-cultivation. The writer thought that a study of self-cultivation
would not be enough without it. So, he went to a remote island north of Vancouver,
Canada for a month-long Daoist yoga retreat. The place was run by a couple who are
certified students of Mantak Chia, founder of the Thailand-based self-cultivation group
called the Universal Tao (formerly known as the Healing Tao0).'® Students were taught
breathing techniques, techniques for circulating and transforming gi in the body, and
other basic exercises. While not the direct subject of this study, the experience afforded
the writer an enriching glimpse into the actual workings of Daoist internal cultivation.
He also participated in a two-day session of meditative exercises under the guidance of
Wang Liping, when he visited Toronto in August 1997. Wang Liping claims to have

learned his techniques from Daoist hermits of Qiu Chuji’s lineage.

To study Quanzhen Daoist self-cultivation, particularly the teachings of Qiu
Chuji, the writer went through and analyzed works that are ascribed to Qiu, or works of

others that record or discuss his teachings. Medieval Daoist writings are in a very



SELF-CULTIVATION AND QUANZHEN DAOISM

difficult form of Chinese often in coded language. For that reason, the writer is including
in the thesis some translations especially from Qiu Chuji. An explanation of some

primary sources now follows.

Primary Sources

Changchun Qiuzhenren Ji Xizhou Daoyou Shu £ & B AN FE K E
[Qiu Changchun’s Letter Sent to the Daoist Faithful of Xizhou), pages 12-19 in the
" Zhenxian Zhizhi Yiilu 8 {ili {1 $8& B $% (Record of Forthright Directives of Perfected
Immortals] (Daozang W32/432; X54/672; Y54/43577; Z27/23558; M 1= — &/55; H998),
compiled by Xuanquan Zi ¥, £ ¥, sometime in the late thirteenth century or early
fourteenth century (Boltz 1987: 169. A rearranged version of this text appears in the
Liezhen Yiilu Jiyao %\| 5 & $% 5 B2 [Summaries of the Recorded Sayings of the
Perfected Ones} (Daozang Jinghua, vol. 3, no. 8). In this version, the text is divided into
two parts: Qiuzu Changchun Zhenren Yulu if tf & % B \ ZE $% [Recorded Sayings of
Patriarch Qiu Changchun the Perfected) (pp. 15-18) and Qiuzu Changchun Zhenren Ji
Xizhou Daoyou Shu fr tH & & B A\ ZF 79 J13& /& & [Patriarch Qiu Changchun the
Perfected’s Letter Sent 1o the Daoist Faithful of Xizhou] (p. 19). Another Qiuzu Yiilu [}
tH 3B 2% [Recorded Sayings of Patriarch Qiu] exists in pages 5b-17b of the Qiuzu
Quanshu Jieji it t £ 2 g1 5 [Extracts from the Complete Works of Patriarch Qiu
(Daozang Jinghua, vol. 5, no. 2). This version of Qiu’s Recorded Sayings is the longest
and incorporates passages from the other versions. Passages from page 12b, line 9 to

page 14b, line 1, character 4, can also be found in the other versions.

'* See Belamide 2000 for a more detailed introduction to this group
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Panxiji 5% iZ 2 (Daozang W25/808; X43/597; Y43/34571; Z22/18691: M £
&8/#; H797). This text is a collection of poems on a wide range of topics. Perhaps the
most important in the collection, at least in terms of its teaching on the dual cultivation of
the xing and the ming, is the Qingtian Ge & K X [Song to the Blue Sky). Indeed, in the
Daozang, there is a commentary on it, the Qingtian Ge Zhushi & F 3 3 ¥
(Commentary on the ‘Song to the Blue Sky'] (Daozang W2/890; X4/243; Y4/2698:
Z3/1457; M R | & T 3 i/5%; H60), by Wang Daoyuan T if i (a.k.a. Hunran Zi i &

) around the late Yuan and early Ming Period.

Dadan Zhizhi K F} 5 $§ [Straightforward Directions on the Great Elixir)
(Daozang W4/391; X7/47; Y7/5088; Z4/2748; M i & 25 K &EmE; H115). This is the
only strictly internal alchemy text attributed to Qiu Chuji. The author is identified as
Changchun Yandao Zhujiao Zhenren £ # & i = 1 B A [Eternal Spring,
Disseminator of the Dao, Patriarch and Perfected). These titles were granted in 1269
(Qiu died in 1248). However, Qiu had another title, ‘Perfected Lord’ [Zhenjun & &),
bestowed 1310. That this title is missing in Qiu’s name suggests that Dadan Zhizhi was

written sometime between 1269 and 1310 (Tiyao 243; Boltz 1987:314, n408).

Xuanfeng Qinghuilu %, [\ B & §% [Record of the Joyful Meeting] (Daozang
W3/387; X5/194; Y5/3490; Z3/1884; M ;A & =5 22 3% % /54: H76). This is a transcript of
Qiu Chuji’s talk(s) to Chinggis Khan in 1222, written by Yelii Chucai B[} {& 45 ¥£ and

dated 1232.

"7 This title was given to all seven principal disciples of Wang Chongyang.
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The Difficulties of Daoist Language

Many difficulties have been encountered in doing this thesis research. These
include the difficulties of reading primary sources, especially internal alchemy texts
written in symbolic and coded language. Frequently, we read about chemical metaphors
like lead and mercury, water and fire, cauldron and stove combined with Yijing 5, &
(Book of Changes) symbolism, particularly the trigrams Qian (Heaven) and Kun (Earth),
Li (Fire) and Kan (Water). It has been said that such language is intentionally coded,
since Daoism is an esoteric tradition transmitted by master to disciple. Besides, the
subjects treated include so-called sexual techniques of cultivation that are not explicitly

described.

There is another level of language involving philosophical or cosmological terms,
such as xiantian %= K and houtian 1% %.'® Often, these refer to several realities at the
same time: a metaphysical reality, a human reality, and a practical or technical reality or
factor. Cosmologically, xiantian refers to primordial chaos before creation, houtian to
the ordered universe of myriad things and beings that came into being later.
Metaphysically, xiantian is that level of being where everything dissolves into ultimate
unity or oneness; houtian is the opposite — it is the realm of multiplicity and
differentiation. At the human level, xiantian refers to all that is innate, inborn, or

naturally given; houtian to what is acquired or cultivated. As a practical or technical

18 Literally. xiantian can be translated as *protocosmos’ and houtian as ‘deuterocosmos’. Other possible
translations for xiantian and houtian are *anterior heaven’ and posterior heaven’, “anterior cosmos’ and
*posterior cosmos’, or ‘pre-cosmic’ and ‘cosmic’.
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reality, xiantian would refer to the inherited or inborn or prenatal gi; houtian to postnatal

qi, that is, to qi derived through respiration and ingestion.

We think also of terms like *microcosmic orbit’, the mind-directed"? circulation of
qi around the body, the microcosm. To the general reader, ‘microcosmic orbit’ may
sound arcane. That is perhaps why, in some recent popular gigong literature in English,
authors simply call it ‘circulation’.*® There are two types of orbit or circulation: the small
and the great. The ‘microcosmic orbit’ or ‘small circulation’ [xiaozhoutian /|~ [&] K]
refers to the successful direction of gi around the human torso. This means connecting
the two gi channels (or vessels), the ‘governor channel’ or dumai £ I (at the back of the
body) and the ‘functional channel’*' or renmai {E JJf (in front of the body), in a loop by
touching the tip of the tongue to the roof of the mouth. The ‘govemor channel’ runs from
Just below the tip of the spine at the perineum, up the backbone and neck and over the top
of the head, ending in the roof of the mouth. The ‘functional channel’ runs from the tip
of the tongue, down through the throat, continuing down the middle of the body, past the
navel, the lower abdomen and sexual organs and ends in the perineum, which is located
between the sexual organs and the anus. The ‘great orbit’ or ‘great circulation’
(dazhoutian X [E] K], known also as ‘macrocosmic orbit’>* refers to the successful
direction of gqi from the torso to the legs and arms. It begins with the microcosmic orbit

and then the gi is directed from the navel area down through the outside of the legs all the

' As Yudelove points out, one cannot push gi with the mind; one can only lead ¢i mentally (Yudelove
1997:25).

2 See c.g.. The Root of Chinese Qigong (Yang 1997).

f: Also know as ‘conception channel’.

== ‘Macrocosmic orbit’ scems to make sense as a contrast to ‘microcosmic orbit’. However, I think it is
misleading as a translation for dazhoutian. First of all, the term ‘macrocosmic’ refers to the universe
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way to the feet, then winds around to the inside of the feet and is drawn up the inside of
the legs. From there, gi is directed up the back. As gi reaches the upper back, between
the shoulder blades, the current splits and moves down the inside of the arms, winding
around the hands and then moving up the outside of the arms, returning to the middle of
the back. The gi continues up the back, around the head, down the front of the body, and

then, down the outside of the legs, up the inside of the legs, up the back.”

Then there are the language transfers from laboratory alchemy. We read of the
ingredients [yaowu 5 4%]], the cauldron and stove [dinglu §11%], the firing process
[huohou ‘X f%]. Such terms were originally used for the concoction of an ingestible
elixir. In internal alchemy, the human body becomes the laboratory. The ingredients are
the three vital elements in the body: jing, gi and shen. The cauldron and stove refers to
the place inside the body where the ingredient is ‘cooked’ or ‘refined’ or ‘smelted’ —
normally the heart and the kidneys. And the firing process refers to the application of

varying breathing techniques and degrees of mental concentration.

All this goes to show the microcosmic/macrocosmic presuppositions of Daoist
philosophy. It was assumed that the human organism is a microcosm of the universe as
macrocosm. The cultivation of gi enables humans to commune with nature, to acquire
the secrets of the universe, including that of longevity. That is also why Daoist

cultivation has a therapeutic aspect. Here we come to the language of meridians and

outside, not the body. Secondly, microcosmic” include the limbs since it refers to the whole human body,
not just the torso.

2 .. . . . .

* For a more complete description of and instruction on how to perform the ‘great circulation’. sec Cohen
1999:164-165.
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acupoints™ in traditional Chinese medicine. Qigong is often described as “acupuncture
without the needles” (Cohen 1999:9). It works on basically the same map of the human
anatomy, which is a complex network of meridians or channels through which various
kinds of gi and fluids flow throughout the body. It follows the same Chinese medical
principle which says that health is basically about the full and flowing supply of gi in the
human body. Bodily disorders occur when gi does not flow properly causing either an
oversupply (a yang condition) or an undersupply of gi (an yin condition) in the affected
areas. Imbalance in gi distribution is caused by congestion at certain key points along the
meridian network. Like acubuncture, qigong aims to clear the paths of gi in order to

restore the yin-yang balance.

Before going further, an explanation of the elixir fields is in order. ‘Elixir field’
or dantian 1 H refers to the place in the body where ingredients are produced and where
the elixir is formed. Originally, it refers to an area in the lower abdomen, midway
between the navel and the pubic bone. It is variously known, among others, as *sea of
breath’ [gihai 38 #3], ‘great origin’ [raiyuan 73 JT), *’chamber of the spirit’ [shenshi t#
%], and so on. However, there are actually three elixir fields in the human body, and
they are all located along the functional or conception channel running in front of the
body. The lower elixir field is located one to one and half inches below the navel and
one to two inches deep, depending on the individual. It is where the protocosmic,
prenatal, original ¢i resides. The middle elixir field is located at the solar plexus

(between the breast or below the heart and above the navel). It is where the

* Needle points in acupuncture.
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deuterocosmic, postnatal gi is produced and gathered. Finally, the upper elixir field is

located on the forehead. It is where the shen or vital spirit resides.

Notes on Style

This thesis is a work in the field of Taoist studies. It is based on texts, done with

a certain sympathy for the subject matter, as advised by Friedrich Schleiermacher.

As far as possible, this thesis foliows the social science style in organizing the
bibliography (author, year, title, place and name of the publisher) and in citing sources in
the text (author’s last name, year of publication, page of the source). However, in the
case of the primary sources, where in some instances the author(s) and/or the date cannot
be established definitively, the traditional practice of citing by title in abbreviated form is
followed. In the Bibliography, primary sources are listed alphabetically according to the
titles of the texts; secondary sources are listed alphabetically according to the last name

of the author.

Chinese words are romanized according to the Mandarin-based Hanyu Pinyin %
& }} T system developed and used in the People’s Republic of China, which is
becoming the standard romanization scheme for Chinese characters all over the world
replacing the Wade-Giles system which was in use during the last century.”

Romanization of persons’ names is also done in Pinyin, except when the name has

* On October 1, 2000, the Library of Congress and other U.S. libraries joined the international community
in adopting Pinyin as the new standard romanization scheme for Chinese characters.
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appeared in previous publications under a different romanized form, such as Wade-Giles
or Yale, or when the author has chosen to write his or her name following a non-

Mandarin (e.g. Cantonese) romanization system.
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CHAPTER TwoO

Quanzhen Ideology and Practices

Introduction

This discussion covers only the early period of Quanzhen Daoism during the Jin
and Yuan Dynasties (1115-1368). Before going into the topic proper, a brief

consideration of the term quanzhen and of the nature of Quanzhen Daoism.

The Word ‘Quanzhen’

The term quanzhen % (& is made up of two words: quan 4 (‘complete’) and
zhen [E (‘perfection’ or ‘truth’). Quanzhen Daoism is often called the ‘Complete
Perfection Daoism’. In his book Taoist Tradition and Change which deals with the
history of Quanzhen Daoism in Hong Kong, Tsui lists four definitions of the term
quanzhen (1991:37-40). In the first one, which is found in the Quanzhenjiao Zubei 4 &
¥4 tH 7% the term refers to the elimination of errors and delusions, to the ‘preservation of
(original) perfection’ (as the etymology suggests: quan, ‘to preserve’; zhen, ‘perfection’

or ‘truth’), and to the way that leads to immortality [R 5% 4] » BELEEE » 1]

&].26

* For the text. see the collection of Daoist stele inscriptions, Daojia Jinshilue ;& R % 15 B8, edited by
Chen Yuan (1988:450-454). The notion of original perfection is very similar to the Chan Buddhist notion
of ‘original face', which suggests Chan influence on Quanzhen Daoism (Tsui 1991:38). ‘Original
perfection’ is, however, also a very Daoist idca. For example, chapter 28 of the Laozi (the Daodejing).
speaks of a ‘return to infancy’ which is a similar idea.
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In the second definition, found in Xiyi Zhimilun tf1 §F §§ 2K &, quanzhen is taken
as ‘complete perfection’ and used as a nickname for the Dao itself. The document
describes it as a state before the arising of any thought — the Great Void, which is the
same as the Buddhists called yuanjue [B] £, ‘complete awakening’ and as [Laozi called)

yuankong [8] 7, ‘complete emptiness’ (p. 1).”’

In the third definition, which comes from the Jinzhenren Yulu & g A\ iE
quanzhen is also taken as ‘complete perfection’. It is the way that corresponds to the
mind of heaven. It refers to a state marked by the complete presence of the spirit [shen
f81], breath [gi ], and essence [jing ¥5]; the gathering of the five elements [wuxing #

17]; and the harmony of the four signs [sixiang 'Y %] (JinYI, pp. 8-9).8

A fourth source, the Zhongheji &2 {1 £, defines quanzhen as the attainment of
original perfection, which is accomplished by preserving the body, nourishing the mind
and returning to the void. That means gaining completely the essence, the breath and the
spirit. One gains the essence completely when the body is kept at ease, which results in
the absence of desire. One gains the breath completely when the mind is kept pure,
which results in no thought arising. One gains the spirit completely when the will is kept

sincere, which results in the unity of the body and the mind and their return to the void.

In still another interpretation, quanzhen refers to the method of ‘cultivating both

practice and deeds’ [If T % 4], an approach to cultivation advocated by some

7 Y8/5922.
 Y39/31555.
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Quanzhen schools, which can be characterized as ‘this-wordly’ (or ‘inner-worldly’, as
opposed to ‘other-worldly’). In Chinese, there is an expression ‘in the world and not
leaving the world [E[l tt 4~ 8 ti] or, simply, ‘in this world’ [rushi A t] (as opposed to
‘out of this world’ [chushi 1} {t]). ‘Cultivating both practice and deeds’ refers actually
to the ‘combined cultivation of the internal and the external’ [P} 7} % {£] (Hu 1995:454).
One cultivates practice by cultivating the internal self — mind, will, quietness, spirit,
breath. One cultivates deeds by cultivating external ethical action - altruism and
compassion (e.g., helping the poor and rescuing the suffering)zg, leading people of

goodwill to the Dao, universal detachment’® (]inYI; also in Hu 1995:465).

The Nature of Quanzhen

There are at least five divergent views on the nature of Quanzhen: 1) the ‘patriotic
movement’ view, represented by Chen Minggui f§ $% 7%; 2) the ‘humanitarian and
culture-preserving’ view, represented by Yao Congwu &k if & 3) the *syncretic
movement’ view, represented by Igor de Rachewiltz, Yoshioka Yoshitoyo, Sun Kekuan
% 72 E; 4) the ‘Daoist reform movement’ view, represented by Kubo Noritada and most
Japanese scholars; and 5) the ‘revitalization movement’ view, represented by Yao Tao-
chung (Yao 1980:220-240). The term ‘revitalization movement’ is employed here by
Yao in the sense defined by Anthony Wallace in his 1956 article “‘Revitalization
Movements” in American Anthropologist 58:264-281. According to Wallace, a

‘revitalization movement’ is “a deliberate, organized, conscious effort by members of a

? *Others before self” (& A #% ) or *provide help for the benefit others’ [ ] fI| fth].
%0 - Absence of selfish interest in all things® [£i &% 1) £ £1.).
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society to construct a more satisfying culture. Revitalization is thus, from a cuitural
standpoint, a special kind of culture change phenomenon: the persons involved in the
process of revitalization must perceive their culture, or some major areas of it, as a
system (whether accurately or not); they must feel that this system is unsatisfactory; and
they must innovate not merely in discrete items, but a new cuitural system, specifying

new relationships as well as, in some cases, new traits” (1956:265).

In brief, the first view considers Quanzhen as essentially a patriotic movement of
Song Dynasty' loyalists organized to resist the Jurchens (i.e., the Jin Dimasty rule). The
second view regards Quanzhen as a humanitarian-cultural movement designed to provide
refuge from Jurchen persecution and an organized means for the preservation of Chinese
traditions amidst the perceived cultural chaos of ‘barbarian’ Jurchen rule. The third view
suggests that Quanzhen was founded to promote the idea of the unity of the ‘Three
Teachings’ (Buddhism, Confucianism and Daoism). The fourth view explains Quanzhen
as a reform movement that arose in reaction to or protest against the corruption and laxity
of the Northern Song Daoists, similar, in certain aspects, to the Protestant Reformation in
sixteenth-century Europe. Finally, for Yao, Quanzhen was a revitalization movement
which sought to revive and uphold traditional Chinese beliefs in response to foreign

domination of Chinese national life.

Historically, Quanzhen is often characterized as ‘syncretic’. That is because it
teaches that Confucianism, Buddhism, Daoism are essentially one teaching [sanjiao heyi

= ¥ & —1, and it borrowed openly and extensively from the three major traditions,
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using their concepts and terminology to articulate its ideology and practices. Indeed, as
Yao points out, it was “the first religious sect in Chinese history to proclaim itself as a
manifestation of ideals drawn from the ‘Three Doctrines’™ (1980:102). For some
scholars, such an openly and unabashedly syncretistic approach puts into question

Quanzhen’s claim to the title ‘Daoist’. However, this is a minority opinion.*'

Daoism, Maspero once stated, is “a salvation religion which aims to lead the
faithful to Life Eternal” or “Long Life” (1981:266). The road to salvation, to the
attainment of Life Eternal or Long Life, is self-cultivation. In discussing what Quanzhen
Daoism is all about, De Rachewiltz and Russell suggest that it is, at its core, a religion of
self-cultivation® (1984:16). Obviously, however, the central place given to it in religious
practice, is not unique to Quanzhen. What makes Quanzhen self-cultivation distinctive is

its understanding of what it means and of what it consists.

Wang Chongyang’s Fifteen Discourses

To get some idea of what Quanzhen self-cultivation is all about, the reader is
referred first to a concise introductory text from the Daozang, the Chongyang's Fifteen
Discourses on Establishing the [Quanzhen] Teaching [Chongyang Lijiao Shiwulun & 5
3L ¥+ £ 3&) where we find outlined the bare essentials of Quanzhen Daoism. These
Fifteen Discourses, ascribed to Wang Chongyang, also known as Wang Zhe T .., the

recognized founder of Quanzhen Daoism, address three major aspects of Quanzhen

*! For a discussion of this issue, see Yao 1980, pp.102f and pp. 228-231; sce also Tsui 1991:7-28.
32 Here, self-cultivation refers to both internal and external self-cultivation (1984:15).



SELF-CULTIVATION AND QUANZHEN DAOISM

Daoist religious life: a) daily lifestyle (Discourses1-6); b) internal alchemy cultivation

(Discourses 7-11); and c) the goal(s) of self-cultivation (Discourses 12-15).

For Wang, Quanzhen religious life is a monastic and cenobitic calling (Discourse
1). Self-cultivation needs a proper environment and that, for him, is a retreat where one
can commit oneself to settle down in peace and quiet, protected from the natural elements
and isolated from worldly distractions. The idea of commitment to a retreat also suggests
that Quanzhen religious life is life in community where there are schedules and rules to
observe, and common activities in which to participate. On a higher level, commitment
to a retreat is really a method for finding the right balance between activity and stillness

most conducive to self-cultivation.

To live the Quanzhen way is to embark on a quest or a journey — in Wang’s
words, to “roam/wander in the clouds” (Discourse 2). True journeying is not about
finding leisure and pleasure (e.g., through sight-seeing, the company of friends, food and
clothing); rather it is about journeying, within and without (finding enlightened masters,
even if it means exposing oneself to tremendous hardships and dangers) in search of the

complete realization of the Dao in one’s nature and life-force.

The pursuit of knowledge is an important activity for Quanzhen followers.
However, for Wang, studying or reading should serve a specific purpose: self-cultivation.
Erudition for its own sake is meaningless (Discourse 3). Only that knowledge which

leads to the Dao is worth pursuing.
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One body of knowledge that Wang requires all cultivators to master is the use of
medicines, in particular herbal medicines (Discourse 4). The first reason given is to
enable Quanzhen followers to help people with their health problems. Another reason is
that it “helps the Dao” - that is, the use of medicines assists in self-cultivation. This is an
important point since we shall find that many Quanzhen Daoists were also achieved

herbalist doctors.

" As to the construction of shelters, Wang directs his disciples to use, as building
materials, reeds and grass instead of trees, the cutting of which he bans because it “cuts
off the fluid of the earth’s veins” (Discourse 5). For Wang, palatial residences are
incompatible with those who are of the Dao. Instead of yearning to be in such palaces,
which will all crumble eventually anyway, people of the Dao should look for that

‘precious palace’ which can only be found inside the body.

Regarding relationships or companionships, Wang warns against developing
harmful attachments. Personal attachments are not forbidden, but they should not be
based on emotions and external appearances. In picking companions, the best course is
to choose only those who are enlightened. In other words, a true and worthy companion

is one who accompanies one, as a fellow traveler, to the Dao (Discourse 6).

On the subject of internal cultivation, which is a much more complex matter,
Wang can only provide very general statements. He begins by clarifying the meaning of

“sitting in meditation™ (Discourse 7). According to him, to “sit in meditation™ is really
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not about meditative postures. Meditation is not an isolated activity segregated from
other activities of daily life — that is, it can be practiced anytime anywhere, whether
standing, walking or lying down. To *sit in meditation” is to put the mind in a state of
calm -- like the unmovable and unshakable Mt Tai. This includes sealing off the senses
and not letting in world influences that would stir up the mind. Shutting out the world
and keeping the mind still is made possible, Wang suggests, by taming the mind
(Discourse 8). The mind is tamed, it is implied, if it is no longer controlled or affected by
the senses. Wang talks also about “refining nature (xing)” (Discourse 9), however, he
does not explain what it is, except that it has to be done in the right balance. In this
sense, he compares the process of “refining nature” to the tuning of lute strings and the
mixing of metals in making swords. On internal alchemy itself, Wang speaks in terms of
matching the five gi which leads to the formation of a spiritual entity that “roams above
the heaven™ (see Discourse 10), and of mingling xing and ming, which Wang likens to “a

bird catching the wind, soaring with ease, and succeeding without effort” (Discourse 11).

Finally, as to what or where self-cultivation ultimately leads to, Wang describes a
form of immortality wherein the adept transcends the Three Realms (see Discourse 13)
and ascends to the realm of sagehood (see Discourses 12, 15) or realization (see
Discourse 7). What is significant about this form of immortality, however, is the manner
in which it is supposed to take place: the body [xing #f2] remains in the mortal world
while the mind or the spirit [shen ##] ascends and roams the heavens (see Discourses 7,
10, 12, 15). Indeed, Wang views those who desire immortality as something that

necessarily involves leaving this mortal world *great fools™ (see Discourse 15).
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Immortality, or the attainment of it, was understood by the Chinese in at least
three ways: 1) physical perfection -- the indestructibility of the body in order to prevent
the normal post-mortem dissipation of the personality (e.g., into ten “souls”) or the
formation of a new physical self within; 2) spiritual perfection — the perfection of the
most refined portion of the body-spirit continuum; and 3) assumption — ascent to the

realm of immortals (cf. Sivin 1987:186).

Self Cultivation in Quanzhen Daoism™

In reality, of course, Quanzhen Daois;m was much more complex than as just
discussed above. ‘Self-cultivation,’ as the term suggests, is about the self or the
individual — about the ‘perfection’ or perfectibility of the individual. But in the
Quanzhen scheme of things, cultivation of self-perfection was understood (and is better
understood) in, to use a current term, a ‘*holistic’ way. That is, Quanzhen self-cultivation
involved the integration of individual, social, ethical and ritual practices. However, in the
bureaucratic context of celestial accounting, this entire complex of self-cultivation
practices was seen as a system for making and gathering merits and deeds, and perfection
as a matter of accumulating the right number of merits and deeds (Eskildsen 1989:47).
Merits (gong Ifj) were earned by performing ascetic and internal practices; deeds (xing
{T) by being virtuous and doing compassionate acts towards others. As Jin the Perfected

says:

3* See Eskildsen 1989,
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If you want true merits, you must purify your mind, stabilize your will, and gather
together your vital spirit. Without action and movement, truly pure and still,
embrace the Origin and preserve the One, keep the spirit and strengthen the gi --
these constitute true merits. If you want true deeds, you must cultivate yourself
and accumulate virtue, help the poor and rescue the suffering. When seeing
others in adversity, always keep a helping heart or lead and convert people of
goodwill to the Dao to cultivate themselves. Whatever you do, put others before
yourself and be disinterested with the myriad things. These are true deeds.

(Jin¥l, p. 3).3¢

XEREHARBLEENEEMBHEBEFEFSEFATTRF
BRHEINH - ER EIETHERAINERABHEREK
ZLHMABEANERTHREZEREAGRCHEYELTTETL -

Asceticism

The word ‘asceticism’ is from the Greek askesis, which means ‘exercise’ or

‘training’. It is often used in religious, spiritual contexts, but it is also applied in a secular

sense. In religious contexts, according to Walter Kaelber in The Encyclopedia of

Religion, asceticism refers to “a voluntary, sustained, and at least partially systematic

program of self-discipline and self-denial in which immediate, sensual or profane

gratifications are renounced in order to attain a higher spiritual state or a more thorough

HY39/31552. Alsoin Wang Chongyang's Jiaohuaji 3.
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absorption in the sacred>>” (1:441). In secular contexts, a life of self-discipline and self-
denial can be practiced for such profane goals as strengthening the body and improving
one’s health. Whether religious or secular, ascetic lifestyle or training is always a means

to an end and never an end unto itself (Smith 1995:80).

Religious asceticism include such practices as fasting, abstinence, begging,
abandoning possessions, leaving home and family, and living a life of constant wandering
(cf. Smith 1995:80). The early Quanzhen Daoists practiced all of these, and they lived
their asceticism rigorously. They saw themselves as following in the footsteps of such
great ascetics of the past as Yanhui 2 [6], a disciple of Confucius; Sakyamuni, the
historical Buddha; and Lii Chunyang = #i }5, also known as Lii Dongbin 2 {[]i% or Lii
Yan 2 % (ChangshengYl, p. 3y°°. For Quanzhen masters, asceticism was a process of
purging oneself of desires and attachments in order to still the mind and attain
enlightenment or Perfection. On another level, Quanzhen adepts regarded asceticism as a
way of eliminating karma and accumulating merits (Eskildsen 1989:40). In short,
asceticism was a necessary process towards achieving the goals of self-cultivation. To
use Liu Changsheng’s metaphor, self-cultivation is like mining jade: one has to smash the
rock (the mortal body) first in order to get the jade (immortality) (cf. ChangshengYl, p.

6)".

35 Or, the Absolute.
% v39/31569.
37 ¥39/31571.
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“The man of the Dao,” according to Ma Danyang, “does not detest poverty.”
That is because “poverty is the foundation of nourishing life” (DanyangYl, p. 10)*%. For
early Quanzhen ascetics, poverty meant ‘pure poverty’ [i& &] and they practiced it in
the extreme to the point of utter destitution. It is said that Yanhui was so poor he only
had a bucket and a gourd as his possessions; that Sakyamuni begged for food and ate only
once a day; that Lu Chunyang lived like a quail (with no fixed abode) and, like a

fledgling, had to depend on others for food (ChangshengY!, p. 3)%.

An important aspect of such life of ‘pure poverty’ was begging. Early Quanzhen
followers were as a rule mendicants. That does not mean, however, that all were willing
to go out and beg for a living. On this issue, Ma Danyang relates a painful episode he
had with the Master-Founder, Wang Chongyang, an experience he would never forget
(DanyangYl, p. 12)*°. Wang had ordered his disciples to go to Ninghai to beg for food
and money. Ma did not want to go, asked to be excused and requested Wang to appoint
another disciple in his place. Wang asked why he should do that and Ma told him the
reason: Ninghai was his home village and he did not want to go back there as a beggar.
Upon hearing this, Wang flew into a violent rage and, for the whole night, subjected Ma
to his beatings. The experience greatly dispirited Ma and almost led him to leave Wang.
Were it not for a brother-disciple Qiu Chuji who talked him out of it, he would be gone.
When Wang died and Ma assumed leadership of the community, he also had to deal with

some resistance to the begging practice from some disciples.

® ¥39/31563.
¥ v39/31569.
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Compassion

One of the titles given Wang Chongyang was “The Perfected of Compassionate
Transformations and Wondrous Deeds” [ {t. 40 17 & A) (Jinyuji 1:1)*'. It is said that
upon ascension to the realm of immortals, he fulifills his ‘original vows’, benyuan 7 g,
by rescuing those in danger, helping the suffering, and leading people to salvation
(Jinyuji 3:11).** Like the Bodhisattvas, the Perfected or the immortals were expected, as
their primary duty, to dispense salvific compassion — by helping less fortunate beings out
of their worldly miseries.*’ This attribute or spirit of compassibn, it was believed,
belonged and originated from the universe itself. The universe — that is, Heaven and
Earth -- which gave birth to the myriad things, took care of everything equally: it
distributed gi to both the favored and the hated. Likewise, the Most High** dispen§ed his
powers to save the myriad souls equally: he saved both the noble and the lowly

(ChangshengYl, p. 24)®.

For those who were yet to attain perfection, acts of compassion were creditable
deeds that, together with merits, would hasten the attainment of perfection. In this,
however, the self-cultivator was seen not only as a dispenser of compassionate deeds, but
also as recipient of compassionate intervention by those who had already attained

perfection and had ascended to immortality. In other words, the cultivator did not rely

*Y39/31564.

' Y42/34197.

*Y42/34226. Benyuan is originally a Buddhist term referring to the Bodhisattva vows about leading all
sentient beings to salvation.

3 Or, as Eskildsen suggests, the Perfected “exist entirely for the purpose of helping those in need”
(1989:138) (my emphasis).

* Referring 1o the Lord Lao. the divinized Laozi.
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solely on his or her own efforts; he or she also expected help and guidance from the
perfected ones or the immortals. It was believed that immortals were concerned about
the progress of those who aspired for perfection and that the aspirant, upon reaching a
certain level of achievement, would be granted the privilege of encounter with perfected
beings, an event considered to be essential in the attainment of perfection (Eskildsen

1989:153ff).“ As Qiu Chuji remarks

Those who attain the Dao, upon attaining the [required amount of] merits and

deeds, all receive instruction from a sage (Beiyoulu 3: 15).4

xxFHEZAEZDITHEBRGRAL o

Such encounters involved visions or visitations wherein revelations or secret instructions
about realizing perfection were transmitted, or simply indications that one had already

attained perfection.

Deeds were of two kinds: one concerned the physical needs, the other the spiritual
needs of people. The former consisted mainly of helping the poor and the sick by
donating food, medicines, other services; the latter consisted basically of preaching about
or leading people to the Dao. As a community, the early Quanzhen Daoists were known

for their strong commitment to humanitarian causes. As Wang Chongyang says: “To

*5Y39/31580.

4® Encounters with immortals were usually regarded as a consequence of (or reward for) personal effort.
However, there was also the suggestion that the effort, the inclination and determination to follow the Dao.
could itself be a result of encounters with immortals in previous lifetimes, which is another way of saying
that one’s present life is determined by one’s previous lives (Eskildsen 1989:157-8; 189).
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help people and provide medicines [to the sick] are particularly great meritorious
[deeds]” (Quanzhenji 10:3)**. Quanzhen temples were famous for their hospitality and
generosity. They provided food not only to hungry travelers but also to starving
populations during times of famine (Yao 1980:186-7).*° Such humanitarianism made the
early Quanzhen Daoists very popular. Indeed, they reached the height of their popularity
during the brutal wars of conquest by which the Mongols took control of China. Under
the leadership of Qiu Chuji, Quanzhen gained favor with the Mongols and was bestowed
with special privileges. Qiu and his followers put these privileges to use by opening their
temples and communities to those seeking refuge from hardships (e.g. forced labor).
According to Yao, two groups of people benefited especially from Quanzhen
humanitarian activities: prisoners rescued from Mongolian captivity by Quanzhen
ransom, and Jurchen scholars given sanctuary at Daoist temples when the Jin Dynasty
succumbed to the Mongols (1980:189-90). In the eyes of many, Qiu Chuji, patriarch of
all Quanzhen Daoists at the time, was a great figure of history because of his
humanitarian leadership during one of China’s dark periods. But for Quanzhen believers,
Qiu was a great Daoist adept for the great amount of credits he earned in causing so many
lives to be saved. That is, he had accumulated enough merits to directly “ascend the
heavens in broad daylight” (become an immortal) without using or going through “the
‘cinnabar of nine cycles’ [fL4% 71 5] and the ‘jade essence of the seven returns’ [+ &

E w50 (Zhengzongji 4:13-14)°'. Other exemplary deeds attributed to Quanzhen

7 Y55/44473.

*® Y43/34471.

9 An important activity of the early Quanzhen Daoists was holding a food drive. For example, they would
go around preaching compassion and asking people to donate rice for their winter gruel project (Eskildsen
1989:146-8)

0See gifan jiuzhuan + 37 Ji 4 in Hu 1995:1239; also qifan jiuhuan + ;% Ji 2. Originally an external
alchemy term. internal alchemists adopted it to describe the process of return from the deuterocosmic stage
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Daoists also included such unusual examples as the ending of the barbaric Khitan custom

of burying people alive, and the digging of an irrigation canal (Yao 1980:188-9).

Finally, deeds were seen as acts of total charity. That is, they were to be done
without discrimination as to who should benefit from them, and without expectation of
return or recognition from the beneficiaries of them. The emphasis here was on
cultivating the so-called hidden virtue or yinde f& {#. To encourage the practice of
‘hidden virtue’ and the cultivation of universal charity, the benefactor was told to regard
the needy as if they were immortals and to be anxious that a sage might be among them

(Jinywji, 7:16)>.

Thaumaturgy

Perfected beings were believed to possess wondrous, extraordinary powers and,
consequently, the ability to perform wonders/miracles was seen as a sign of perfection
(Eskildsen 1989:206). The origin of all these wondrous abilities is, naturally, the Dao --
perfection itself, the origin and end of all things. In short, what the perfected beings

‘possess’ is the power and efficacy of the Dao itself.

There is some discussion as to whether such extraordinary powers can be

characterized as ‘supemnatural’ or ‘superhuman’. The idea that there is something

[houtian {% X} 10 the protocosmic stage [xiantian % K |]. The point being made here is that, Qiu had
gained sufficient merits to directly become an immortal and bypass the usual lengthy and elaborate process
that ordinary adepts had to undergo.

51 Y5/3450-3451.
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‘above’ or ‘beyond’ Nature is incorrect in the Daoist context because, in the Chinese
worldview, everything is within Nature. For that matter, one can also say that nothing is
outside human experience. The only question is whether a phenomenon or a feat is
outside ordinary (i.e., usual, normal) human experience (cf. Kieschnick 1997:96-97; Poo

1998:6).

To attain — and wield -- the power of the Dao, one must understand or penetrate

Peie b

[d]it. As Liu Changsheng puts it in his commentary to the Yinfujing & {5 #%:

Understand the Dao and you will understand heaven and earth. When you
understand heaven and earth, then you also understand the myriad
transformations. When you understand the myriad transformations, then you

'3 When you understand the spirit, then you can respond to

‘understand the spirit
the myriad changes, embrace the One without separating from it, and quietly

attend to perfection and return to simplicity. (YinfujingZ, p. 11)*.

xx 38 8 Bl R sth i o Kithod A EALE o & L@ B 1 o # B FE 4 2
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5 Y42/34257.

5! *Understand the spirit’ may be translated as ‘one [attains] wondrous abilities’. In alchemical usage.
shentong refers to the wondrous or extraordinary abilities that result from cultivating the human body's
latent energies (Hu 1995:1155-1156).

* Y4/2594.
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According to one account (Qinghuilu, p. 1)*, the first human beings possessed
powers and spiritual qualities which human beings today, in their current existence, no
longer possess. The first humans were beings with luminous subtle bodies that enabled
them to move around as if they were flying. Life, in their perfect primordial state, was
one of simplicity and spontaneity — a life of complete harmony with the Dao. However,
in the course of time, this perfect primordial existence was destroyed. A kind of
mushroom appeared on earth, one endowed with such fragrance and taste that all people
ate of it. This led to the awakening of the senses which eventually led to the development
of human desires. As human desires developed and became deeply ingrained, the human
body gradually became heavy and dull, losing its subtle and luminous qualities. The
‘fall’*®, however, did not necessarily mean irreversible imperfection or inevitable
mortality. Humans, being ‘the most worthy and the most noble among all things/beings’,
have the ability to ‘seize Nature’ [% ;% {t]*" and, thereby, reverse their mortal fates.
That is why, as a matter of general principle, self-cultivation -- the cultivation of
perfection -- is always seen essentially as a journey of return, a process of restoration (cf.
Eskildsen 1989:211). The notion of ‘seizing Nature’ — another term for it is ‘seizing the
Workings [of Nature]’ [%£ ;&], that is, harnessing the secrets/workings of the universe for
purposes of self-cultivation (Hu 1995:972) -- implies manipulation of the laws and forces
of Nature. However, in applying Nature, the adept *“does not so much manipulate Nature

as actively participate in its workings” (Kieschnick 1997:110).

55
Y5/3591.
% It does remind one of the comparable Biblical story of the original fall which banished Adam and Eve

from Paradise (Genesis 3).
* See Yinfujing Zhu, p. 8 (Y412592): (N\FRE B2 i B X h 2 & A).
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In the Chinese mind, to effect a ‘miracle’ is to ‘stimulate resonance’ [/5% fE].
Echoing the direct relationship between perfection and extraordinary powers mentioned
at the beginning of this section, Kieschnick points out that “in post-Han China, the ability
to stimulate resonance, had become a requirement of any holy figure, Buddhist or
otherwise” (1997:98). This is markedly different from the Judaeo-Christian model of
miracle which is based on the notion of the supernatural — that is, that miracles are
interventions originating from a force or forces outside Nature (Kieschnick 1997:97). In
the preface to her book Magic and Mystery in Tibet, Alexandra David-Neel said the
following about the Tibetan Buddhists: “Tibetans do not believe in miracles, that is to
say, in supernatural happenings. They consider the extraordinary facts which astonish us
to be the work of natural energies which come into action in exceptional circumstances,
or through the skill of someone who knows how to release them, or, sometimes, through
the agency of an individual who unknowingly contains within himself the elements apt to
move certain material or mental mechanisms which produce extraordinary phenomena”

(1997:vii). The same can be said of the Chinese.
Ritual

Quanzhen masters, besides being monks, were also priests, in the sense of being
masters of Daoist ritual. Noritada Kubo suggests that Quanzhen Daoists initially tended

to avoid the magico-religious aspects of earlier forms of Daoism (cf. Eskildsen

1989:314). That means, avoiding rituals in general or certain kinds of ritual, in particular,
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that were deemed improper or heterodox. But, as time went by, this tendency

disappeared.

By nature, rituals were acts of wonder-making (thaumaturgy). That means, their
performance was designed to ‘stimulate resonance’.® As such, they could be performed
only by individuals who had been initiated into the hidden workings of the cosmos, seen
ritually in terms of personified cosmic powers generally called ‘gods’ or ‘deities’, and

therefore had the mastery to ‘stimulate’, manipulate or, to use a personal term, invoke

them.

By intention, rituals were seen essentially as expressions of the ideal of
compassion. That means, their performance was intended to benefit others, communally
or individually. Generally, rituals were performed for the salvation of the souls of the
dead, prevention of disasters (e.g., by praying for rain during drought) and helping people
in distress (e.g. by curing illnesses and expelling evil spirits). For Quanzhen Daoists, the
ultimate goal of ritual was to lead people to the Dao (cf. Eskildsen 1989:321-322).
Insofar as the performer’s self-cultivation was concerned, ritual performance was one of
the means by which adepts could collect the merits required to attain perfection

(Eskildsen 1989:324-325).

The Kinds of rituals Quanzhen masters performed ranged from grand sacrifices
such as the communal ‘rite of renewal’ or jiao B to simple rituals like chanting

scriptures and writing talismans. However, there were certain rituals that Quanzhen
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masters refused to perform. In one case, for example, Wang Chongyang was invited by a
county magistrate to pay homage, bai ¥%, to the souls of the dead and he refused
(Quanzhenji 2:7)®. The reason, it appears, was that while one may pray for the souls of
the dead, one may not pray o the souls of the dead. In other words, the souls of the dead

were not to be treated as gods or deities to be worshipped (cf. Eskildsen 1989:325).

In theory, rituals, in order to be truly beneficial, must always be done within the
general context of self-cultivation. Self-cultivation here was understood in terms of
internal cultivation (the internal pursuit of the Dao through mental and other internal
disciplines) and external cultivation (the external pursuit of the Dao through outward
moral conduct). Also, while the quality of external execution or technical mastery of
liturgical rubrics and textual formulas was important, ritual efficacy was determined
ultimately by the quality of inner character on the part of the performer or of the
participants. Rituals done for less lofty purposes or with less inner worthiness could
bring about misfortune instead of blessing, earn karmic retributions instead of liberating
merits (cf. Eskildsen 1989:327). To ensure proper participation in the conduct of rituals,
early Quanzhen masters prescribed and expected participants to undergo a certain period
of preparation and purification. For example, in one instance, Ma Danyang’s disciples, in
preparation for a Ma-led ‘Pure Gathering’ or Qinghui ;% &, to pray for blessings that
would eliminate karmic effects in the future, bathed and abstained from sex, meat
products, spicy foods and alcoholic beverages for seven days (Danyang!l, p. 14)*°. Such

period of ritual preparation and purification was, in effect, an emulation, even though just

%8 Sce the Thaumaturgy section above.
¥ Y43/34410.
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for a brief time, of the discipline of ascetic monastic life which was seen as somehow key

to the ritualist’s power and efficacy.

Performing rituals may be meritorious acts of compassion, but early Quanzhen
masters saw some potential problems in getting too involved in them. Commenting on
his personal involvement, for example, Ma Danyang expressed the concern that those
who would follow him might become so busy presiding at rituals that they would forget
about cultivating the Dao and, thus, fail to attain immortality (Jinyuji 6:4).5' There was
"~ also a concern about the worldly rewards that came from being a specialist of Daoist
ritual. Being a ritual specialist was a lucrative and prestigious occupation, and indeed,
Quanzhen masters had used their earnings to support themselves or their communities.
And lest people become too attached to rituals, whether for selfish or altruistic reasons,

one was also reminded that

[there are things] superior to building a thousand altars for a jiao § ..... In
helping the poor and the suffering, one is blessed with compassion, a meritorius

virtue that is limitless. (Jinyuji 7:16).*

xxPronfs i TIEEE. . S aIEEEE  EES-

Finally, what really matters, as Wang Chongyang once said, is that

 ¥39/31565.
81 v42/34246. Cf. Eskildsen 1989:334.
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When we gather to worship the Great Dao, there is no need for paper and
frankincense. What is the use of having aloe wood and sandalwood? We can
take our heart’s incense to summon the sages to come and observe, and reach the

fulfillment of our merits and deeds. (Quanzhenji | 1:3).%

xx[@ > FRE - TAETL  @HIE - BLEFHRE - REKE -
ZBRIBTE -

In short, for the Quanzhen adept, the paramount concern was the cultivation of the Dao.

Putting everything else in this perspective was vital in the attainment of perfection.
Nourishing Life

‘Immortality’, as expressed in the original Chinese, is a special kind of longevity
(or ‘long life’), one that is characterized by everlasting youth (hence the expression
‘ageless longevity' [& 4 4~ #]) or everlasting life (hence the expression ‘deathless
longevity’ [£& 4 1~ 7E]). However, according to Kubo Noritada, the notion of
immortality that quanzhen Daoists talked about was not exactly the same as the one
sought by earlier Daoists and followers of the ancient immortality cult (in Eskildsen
1989:68-69). Quanzhen Daoists no longer held attainment of immontality as nece:ssarily
a physical event. In Discourse Fifteen of Chongyang's Fifteen Discourses, for example,

it says:

2Y42/34257.
3 Y43/34482.
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Leaving the mortal world does not mean that the body leaves the mortal world;
[rather,] it means that the mind [.(: 1] leaves [the mortal world]. The body is like
the lotus root, the mind [.(] like the lotus flower. The root is [down] in the mud,
yet the blossom is [high up] in the void. For one who attains the Dao, the body
remains in the mortal world while the mind is in the realm of the sages. People
today who desire to live forever and leave the mortal world are great fools and

have not attained understanding of the Dao. (Shiwulun, pp. 5-6).*

xx B FLHHE IE G B 0 B0t o SAEIR LUUET - RERT
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In other words, by the time of Quanzhen Daoism, the immortality ideal had become
spiritualized. The earlier idea of physical immonrtality was transcended and transformed.
This implies a recognition of the futility of prolonging physical life indefinitely, but it did
not mean a diminishing of the importance of the physical body in the overall scheme of

cultivation.

Dual Cultivation

As with many concepts in Chinese thought, self-cultivation is often explained in

binary terms, e.g. as the ‘dual cultivation’ [shuangxiu £ {%] of this and that. In the
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Quanzhen Daoist context, which will be discussed below, cultivation involves two
contrasting components, nature [xing 4] and life-force [ming #5], and is approached via
two complementing fronts, the internal [nei (] and the external [wai #}). For this
section, the research is based on primary sources in the Daozang, as well as the studies of

Isabelle Robinet (1995) and Zhang Guangbao (1993).

Xing is formed by combining the heart radical xin (> and the character for life
sheng 4. It is often used as a synonym for life. But in our context, it refers to nature,
someihing innate or inborn'in us. In this sense, it is opposed to culture, those things that
we learned after we were born. So, nature refers to the pure state of our original or
primordial condition which is synonymous with spontaneity itself [ziran & $X] and often
symbolized by metaphors of primitive and undetermined states such as the ‘undyed silk’
[su 3] or the ‘uncarved block’ [pu_t¥] (see Zhuangzi 70/25/9; 24/9/10; 31/12/51;
41/16/2)®. The suggestion here is that nature is something that is lost and needs to be
recovered, a state we left behind that we must return to. This, in essence, is what

cultivation aims to accomplish.

Ming, like xing, is a synonym for ‘life’. Actually, in modern Chinese, the two
characters form a compound word, xingming, which means ‘life’. However, ming is also
taken to mean ‘life’ in the sense of ‘lot in life’ or fate (e.g., rich or poor. noble or

humble, and so on) assigned to each one by destiny.

* Y53/43159.
® References are to the Harvard-Yenching Index published in 1956.
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In general, intemnal alchemy identifies ming with gi & and xing with shen %8 . In
theory, the formation of the human body begins with the coupling of the father and the
mother whereby ‘a bit of protocosmic primordial ¢i° is generated which becomes the
ming or life-force. In ten months®, the life-force gestates into a mature fetus and is

endowed with ‘a bit of protocosmic primordial yang’ which becomes the xing.

In internal alchemy, xing refers to shen # and ming refers to jing ¥& and gi . In
theory, the jing, the gi, and the shen comprise the foundation of life and its activities.
Concretely, xing and ming are identified with certain parts of the human body. The xing
is said to be hidden in the head, which, in the tripartite division of the body, is the ‘upper
elixir field’. The ming, on the other hand, is said to be connected to the navel, to the
‘lower elixir field’. According to Qiu Chuji, “the head is the root of xing; the navel is the
stem of ming” (Dadan 2:10)%’. To attain longevity or immortality, the cultivator must
pay attention to both. One cultivates the xing by cultivating the mind and one cultivates
the ming by cultivating one’s internal gi. In practice, the immediate goal is to integrate

the two. This is the so-called ‘dual cultivation of xing and ming’.

Nature and Life-force

The early Quanzhen disciples inherited Wang Chongyang's basic teaching on the
dual cultivation of nature and life-force.®® They advocated the integration of nature and

life-force in internal alchemy. They rejected the idea of an internal alchemy cultivation

% The Chinese lunar year has twelve months. Each month has thirty days.
7 Y7/5104.
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limited to the process of ‘enlightening the mind and seeing nature’ [mingxin jianxing B8
L» B 4]. According to them ‘enlightening the mind and seeing nature’ is merely the
accomplishment of the ‘work on nature’ [xinggong 14 Ifj]. If not complemented by the
‘work on life-force’ [minggong @ If), internal alchemy cultivation would not be
complete. In the cultivation of nature and life-force, Quanzhen Daoists were attempting
to combine nature and life-force with the traditional notions of the vital breath [¢i %] and
vital spirit [shen f8). In other words, the integration of nature and life-force is also seen
as the union of breath and spirit. This shows how early Quanzhen disciples combined
traditional Daoist ideas on cultivation with Chan Buddhist notion of mind [xin .(:] and

nature.

The interrelation between nature and life-force is demonstrated in the relationship
between xinggong and minggong. The cultivation of nature and of life-force is integrated
and mediated by the mind. To cultivate the true or perfect nature, one must work on the
mind where true nature is hidden. Similarly, to cultivate life-force, one must purify the
mind and stop the rise of thoughts. Only when work on the mind is mastered can one
regulate unbroken or continuous breathing [5f] £ #% f#]. In Liu Changsheng’s words,
“when the mind is stilled, the light of life-force stays” [.(» € @& ¢ {E] and “when the

mind is stilled, the light of nature is born™ [.[» € {4 #¢ 4] (Xianleji 5:8,10)%°.

However, although the cultivation of nature and life-force are inseparable from

the work on the mind, xinggong and minggong are two different approaches and not just

% For this discussion on xing and ming, sce Zhang 1993:90-96.
% Y42/34033f.
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two ways of talking about the same thing. In general, early Quanzhen followers referred
to xinggong as ‘seeing nature’ [jianxing] and minggong as ‘nourishing life-force’

[yangqi] - two fundamentally different kinds of practice. According to Hao Taigu,

If the cultivator of perfection does not tame the mind, even if he had left home for
many years for many years, it would be of no use for he would never see his
nature. Since he is unable to see his nature, how could he nourish life-force? If
nature and life-force are not fully cultivated, how can one attain perfection?

(ZhenxianYl 1:20).”°

W

XX
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fale

Ma Danyang says,

When life-force is pure, one obtains longevity; when nature is still, one can see

many days (Jinyuji 5:6).”"

xxfg H B RE » VEFFREAM o

As to the relationship between xinggong and minggong, the Seven Perfected’” had

different explanations. For example, Ma Danyang emphasized minggong based on

79 Y54/43586.
"' Y42/34242.
> The seven principal disciples of Wang Chongyang.
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regulating the breathing and cultivating the vital breath or gi. For him, nature should be
nurtured in life-force (Jinyuji). Hao Taigu, on the other hand, emphasized xinggong, and
saw the relationship between ‘seeing nature’ and ‘nourishing life-force’ as one between
substance [fi #3 ] and function [yong ] — seeing nature is substance; nourishing life-

force is function (ZhenxianY! 1:21)".

In sum, early Quanzhen Daoists, whether they emphasized xinggong or
minggong, all advocated the necessary interconnection between nature and life-force.

Liu Changsheng also talks about the interpenetration between the two.

Nature penetrates life-force; life-force penetrates Heaven; Heaven penetrates the

Dao; the Dao penetrates ‘that which is naturally so’ (YinfujingZ, p. 4).™

xxTE@FY AT - A @AYKR - R E > EENER -

Life-force penetrates nature the same way water meets fire and nature penetrates life-

force the same way earth (or soil) meets water.

Early Quanzhen disciples also explained the origin of nature and life-force. They
held that the universe, in its primordial beginning, was solitary and darkly cold.
However, reality then was clearly manifest and there was no living form of any kind that

struggled in the world of rebirth. Life [shengming % A7) originated from two sentiments:

" Y54/43587.
™ Y4/2590.



SELF-CULTIVATION AND QUANZHEN DAOISM

love [ai %] and desire [yu #%]. From love and desire come nature and life-force. When

nature and life-force unite, life is born. In Ma Danyang's Recorded Sayings, it says:

From the very beginning, men and women have behaved according to love and
desire, and have been unable to leave the world of rebirth. All eggs and embryos
were moistened, and all forms of nature were generated because of love and
desire, which gave birth to nature and life-force. Nature was born as the result of
love; life-force as the result of desire. Because of love and desire, all things were
subjected to opposition and submission, thus genei'ating jealousy. From then on,

the wheel of rebirth has turned without end. (DanyangYl, p.9).”®

X—UIBLRELER  BHEREaGRI EHKEHR - — k50
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In the doctrine of nature and life-force, early Quanzhen Daoists laid down their
basic philosophy of life which rejected fatalism and determinism. In their view, nature
and life-force are not predetermined. Insofar as one can master the right method of
cultivation, he can control his nature and life-force, and escape the force of destiny.
According to Ma Danyang: “Nature and life-force are not determined by Heaven; control
of destiny is in my hands” (Jinywji). It should be pointed out, however, that this view had
been the Daoist position long before the Quanzhen Daoists. As early as the Wei-Jin

Period, Ge Hong & 1t (284-344) already said: “My destiny is in my hands, not

™ Y39/31562.
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Heaven’s” [$% #5 85 3% 4~ E§ K] (Baopuzi). This reflects Daoism’s confidence in the
human being’s capacity to control and determine his or her own destiny. Buddhist
cultivation puts emphasis on spiritual liberation. In Quanzhen language, this is work on
nature without work on life-force. Christianity views perfection as a gift of God.

Salvation is ultimately an act of God, a work of an ‘other power’ [ftf, /7 ¥ FE].

Early Quanzhen Daoists taught that nature and life-force referred to the vital spirit

and the vital breath respectively. This was in line with what Wang Chongyang said:

The vital spirit and the vital breath are nature and life-force. Nature and life-force
are dragon and tiger. Dragon and tiger are lead and mercury. Lead and mercury
are water and fire. Water and fire are the child and the maiden. The child and the
maiden are the true yin and the true yang. The true yin and the true yang refer to

two words: vital spirit and vital breath. (DanyangYl, p. 15).7

xx ¥V o EA AR BRRHR  BRERK  KARHE
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In other formulations, nature and vital spirit are explained in terms of the Buddha

nature which clearly indicates Chan influence on Quanzhen thought.

® ¥39/31565.
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Traditionally, Daoist internal alchemy cultivation is explained around the four
concepts of vital essence [jing ¥5], vital breath [gi 5&]}, vital spirit [shen $#] and the Dao
(Zhang 1993:93). Comparatively, ing Daoism and Buddhism, one text points out the
parallel between nature and vital spirit. In Chan, the true substance or reality [zhenti [E
fi2] is expressed in the notion of nature. In traditional Daoist terms, the same reality is
represented by the vital spirit. As Liu Changsheng puts it in his commentary to the

Yinfujing:

In the Buddhist nature, when the four elements are eliminated, it is called
buddhahood. In Daoist vital spirit, when the four elements are forgotten, it is

called xianhood”’. (YinfujingZ, p. 10).®

xx FEFTIE - BRIVAEZR Z fh o EFI# » SIUAEBZAL -

In nature and the vital spirit then, quanzhen Daoists had two ways of expressing
essentially the same thing. However, although nature and vital spirit are similar in
meaning, their descriptive functions are quite distinct. When using vital spirit, they

emphasize its consciousness [% 14]; when using nature, they emphasize its primordial

character [ & 1%].

™ Or “immortalhood’.
™ Yar2593.
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Early Quanzhen used the vital spirit and the vital breath to explain nature and life-
force. The relationship between the vital spirit and the vital breath is described as one

between a mother and her child.

The vital breath is the mother of the vital spirit and the vital spirit is the child of
the vital breath. Mother and child become the Perfect One, and the Perfect One

escapes birth and death. (Jinyuji 5:6).”°

XREMZE WERZTF FEME— E—BRERX-

This notion of the vital breath as mother and of the vital spirit as child differed
from the general views of traditional Daoism. And so, when discussing the cultivation of
the vital spirit and the vital breath, Ma Danyang advocated starting with the nourishment
of the vital breath. The ultimate goal here is to unite the vital breath and the vital spirit:
“when the vital breath and the vital spirit meet, the elixir is formed” [& {4 t§ R &]

(Xianleji 2:16; 5:8)%.

Early Quanzhen Daoists held that the ancestral breath [zugi  &]* is the source
of cultivating the Dao. So, cultivation of the Dao should begin by cultivating the vital
breath. According to Daoist internal alchemy theory, the process of cultivation — from
cultivating the vital breath to union with the Dao — involves rigorous and complex

procedures. However, despite their teachings on the importance of cultivating the vital

™ Y42/34242.
% v42/34007; 34033.
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breath or the work on life-force (minggong), early Quanzhen masters left almost nothing
in writing that can be considered as practical instructions on how to cultivate the vital
breath. One exception is the Straightforward Instructions on the Great Elixir [Dadan

Zhizhi X F1 18 18] of Qiu Chuiji, an internal alchemy work which outlines nine steps.

Ma Danyang's Doctrine of ‘Clarity and Stillness’

According to Yin Qinghe (Yin Zhiping)sz, Ma Danyzmg83 led Quanzhen under the
principle of ‘clarity and stillness in non-action’ [qingjing wuwei (5 57 i 5] (Beiyoulu).
Ma Danyang advocated monastic cultivation [gingxiu /% {%] and he considered ‘clarity
and stillness’ to be the basic method and goal of internal alchemy cultivation. He viewed
such methods as ‘enlightening the mind and manifesting nature’ [mingxin jiangxing BF .’»
5 1%] and ‘nourishing the vital breath and cultivating the vital spirit’ as all leading to the

state of clarity and stillness.

For Ma Danyang, clarity and stillness is the fundamental character of the ‘body of
the Dao’ [Daoti ;& #2] or the Dao-itself. Liu Changsheng (Liu Chuxuan) preferred to call
this fundamental character of the Dao ‘void’ [xu_ff]. But whether it is ‘clarity and
stillness’ or ‘void’, it expresses the profound emptiness and stillness of the state of clarity

of the Dao.

8! Refers to the protocosmic primordial breath (Hu 1995:1219).
®2 The leader of Quanzhen who succeeded Qiu Chuji.
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As clarity and stillness is the essential character of the Dao, it is also the essential
quality that the mind is expected to attain. Ma Danyang viewed clarity and stillness as
the fundamental principle behind the cultivation of the mind and in the nourishing of the

vital breath - that is, behind xinggong and minggong. As he explains it,

One who is clear and still has his mind clear and sea of breath still. The mind is
still when nothing can disturb it because emotions are stable and the gods are
born. The sea of breath is still when improper desires are unable to disturb it
because the essence is kept intact and the belly has borne fruit. (DanyangYl, p.

8).¥
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Once one has grasped the principle and practice of clarity and stillness, then the

mind attains clarity, nature becomes calm, and the elixir is formed.

If one desires to nourish the vital breath and preserve/perfect the vital spirit, he
must completely abandon all attachments, be clear and pure internally and
externally, and for a long period of time practice concentrating the vital essence,
then the vital spirit consolidates and the vital breath becomes stable. If one

remains intact/undefiled for three years, the lower elixir is formed. If one remains

** Ma Danyang was the immediate successor of the Wang Chongyang, the founder of Quanzhen, and was
the first of the Seven Perfected 1o lead Quanzhen after Wang died. He was succeeded by Tan Chuduan, Liu
Chuxuan and Qiu Chuji in that order.
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intact/undefiled for nine years, the upper elixir is formed. This is called the
completion of the three elixirs, the conclusion of the work of the nine cycles.

(DanyangYl, pp. 15-16).%
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According to Ma Danyang, “Daoist have left behind countless texts on elixir
cultivation. They can all be summed up in the formula ‘clarity and stillness’”
(Danyangl, p. 8)%. Interestingly, Ma Danyang advised against devoting too much effort
in investigating minggong and in practicing sitting meditation and breathing exercises
[daoyin & 5 [} (Zhang 1993:97-98). In his view, these life-force or ming practices were
really unnecessary additions on nature. At best, they can slow one down. At worst, they
lead one away from the Dao. Among early Quanzhen masters, Ma was not alone in his
silence on practical ming matters. However, this does not mean that they were ignorant
of or did not practice ming techniques. On the contrary, there are indications that they
were quite familiar with many of them. But they certainly did not want to advocate

training in practical minggong techniques as the center of cultivation.

The view of Ma Danyang and of early Quanzhen Daoism on ‘clarity and stillness’

as the basic characteristic of the ‘body of the Dao’ or the ‘Dao itself” and the fundamental

¥ Y39/31562.
% Y39/31565-31566.
% Y39/31562.
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principle of cultivating the Dao, originated from the doctrine that “to carry out the way of
Heaven is to follow the action of Heaven” [ X 2 ;& + X 2 171¥. Followers of
early Quanzhen Daoism regarded clarity as the fundamental characteristic of the
manifestation of Heaven [ X 2] while stillness is the fundamental characteristic of the
manifestation of Earth [ft1 52]. In terms of cultivation, the human body is like the
cosmos, divided into Heaven and Earth. According to Ma Danyang, “above the
diaphragm is Heaven; below the diaphragm is Earth” [A Z[GE LE X » [RE T 5
) (DanyangYl, p. 6)®. So, to cultivate the Dao means to practice the way of Heaven
and Earth, ‘clarity and stillness’, which means controlling the internal Heaven-Earth
processes. This entails enabling the breath of Heaven in the upper part to descend, and
making the channels of the Earth in the lower part to open. When Heaven and Earth
unite in this way, in mutual penetration, the vital essence [jing ¥5] concentrates and the
elixir is formed. This is how Heaven lasts and Earth endures, and if one can sustain

clarity and stillness every moment of one’s life, then one can become immortal.

Quanzhen internal alchemy was built on the ancient theory of primordial breath
which constitutes, creates and governs all natural or cosmic (Heaven and Earth)
phenomena. It attributed the ‘eternity of Heaven and the endurance of Earth’ [ X £ it
A ] to the union of Heaven and Earth which is realized in the descent of the Heavenly
breath and the ascent of the Earthly breath. Since the human body is made of the same
stuff, organized the same way as the cosmos, and operates according to the same

priniciple, it can be eternal like Heaven and endure like the Earth. The equivalent of the

& Originally, the opening words of the Yinfujing (Y2/1231).
* Y39/31561.
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Heavenly breath in the upper body is the heart essence [xinye /(> #&]. The equivalent of
the Earthly breath in the lower body is the vital breath of the kidneys [shengi & 5&). The
heart essence is of the fire element which tends to burn upward. The vital breath of the
kidneys is of the water element which tends to flow downward. Under given
circumstances and natural processes, there is no way that the fiery heart essence above
and the watery gi of the kidneys below would ever come together. The only way that the
two can unite is through human intervention, by reversing the positions of the heart
essence and the gi of the kidneys. This can be done through the practice of clarity and

" stillness. By clearing and stilling the mind, one can make the heart essence go down and
the vital breath of the kidneys go up as far as the spleen position where the two
primordial gi unite and coagulate into the elixir that forms the embryo (DanyangYl, p.
4%, Liu Changsheng called this process ‘inverting the yin and the yang’ [yinyang
diandao 2 [ &8 5] or ‘turning Heaven and Earth upside down’ [tiandi fanfu % it fX
%] (YinfujingZ, p. 5). Later Quanzhen Daoists would use Yijing theory of lines and
symbols to explain this principle of inversion in internal alchemy cultivation (see Chapter

Three).

The traditional theory of creation held that when Heaven above and Earth below
unite, the primordial qi gathers and the ‘then thousand things’ come into being. This is
the natural process of creation and Quanzhen internal alchemists did not deny it. But in
the notion of inversion, they were saying that this natural process — its effect on human

beings, e.g., aging and dying — is reversible. Man can be ‘re-created’ [gaizao 27 ;&), so

¥ v39/31560.
%Y412591.
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to speak. This way of thinking in early Quanzhen theory of internal alchemy was typical
of the ‘follow-the-action-of-Heaven’ [/ X [fi] {7] mode of holographic thinking [£ &
£B ¥ ] (Zhang 1993:100). Holography is originally a technique for making three-
dimentional representations of objects. Holographic thinking was quite common in
traditional Daoist thought. However, it must be used with caution. If improperly applied,
it could easily lead to simplistic comparison. During the Wei-Jin Period, Ge Hong
advocated that, since gold is incorruptible and lead and mercury flighty, human could
ingest them in a refined drug form, which would enable them to take off and fly.

Early Quanzhen masters proposed ‘pure cultivation’ [gingxiu & %], advocating
that cultivation should penetrate every aspect and every moment of everyday life
(whether walking, standing, sitting, or lying down). On this point, they also discussed
how to be ‘in-the-world’ or ‘this-worldly’ [rushi A tt] and practice cultivation at the
same time. Ma Danyang came up with the idea of ‘internal daily function’ [neiriyong A
H ] and ‘external daily function’ [wairiyong 4+ B F]. Internal daily function, also
known as internal practice [neigong [X If1), refers mainly to purifying or clearing of the
mind and controlling thoughts, and to cultivating the vital breath and nourishing the vital
spirit. In other words, internal daily function refers to the work on the mind. External
daily function, also known as external practice [waigong ¥} Ifj], refers to ethical
standards applied to outward behavior. Both are for cultivating the mind and subduing
thoughts, calming the vital spirit and nourishing the vital breath. External practice
cultivates the mind by disciplining external attachments [waiyuan %} #%]. The goal here

is to get rid of the egoistic and materialistic self [ A %47 3%]. Internal practice, on the
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other hand, is aimed at cultivating the true mind in order to subdue the worldly mind

[chenxin EE.[’)).

In the this-worldly cultivation of external daily function, early Quanzhen Daoists
promoted a standard of action. This standard of action involved sacrificing oneself for
the benefit of others [}& . fI| ftl1], being poor and vulnerable [;& & Z 7], being
accomodating always [# 1T 5 {#], being respectful and deferential to others [#% g 5>
Al living according to what fate brings [ # & H ], getting rid of greed and anger [#8
== enddring humiliations [F 1T & ], repaying hostility with kindness [ 5 8
{711, giving up glory and splendor [ %< %], moderation in food and drink [£{7 8% &1,
taking food or drink with little or no flavor [7# 34 0%], and so on. This standard of action
was neither Confucian nor Mohist, neither Chan nor Buddhist. Compared to the
Confucian standard, the Daoist ethical standard was relatively severe; compared to the

Chan Buddhist standard, it was relatively benign (Zhang 1993:101).

In the notion of this-worldly cultivation of external daily function, early
Quanzhen Daoism incorporated elements of Confucian ethics. However, in fact, early
Quanzhen masters differed as to the extent of their assimilation of Confucian values. Ma
Danyang, for example, seemed indifferent to them. He advocated monastic cultivation
[7% %] and firmly opposed lay cultivation or ‘cultivation at home’ [[& %< % {T). That is,
if one desires to pursue cultivation, he must totally detach himself from sentiments such
as filial gratitude [ £} & 151 and familial love [53 % ¥%1%]. In other words, to pursue a

life of cultivation, one must leave home and family [} 3<].
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If Ma Danyang seemed indifferent or opposed to Confucian values, other early
Quanzhen masters appeared enthusiastic about incorporating them. In Xianleji, Liu
Chansheng has the following statements: “exhort all princes to first practice the way of
filial piety” [ & 28 /) 5% 1T #38) 3:13)°"; “harmony and filial devotion are superior to
mere appearances of human feelings” [F1[E 2% N8 i {11 A 18] (3:14)*; “rule and govern
with transparency, and as an official, be loyal and filial” [[5EF & * 55 2 #]

(3:21)”. Tan Chuduan says similar things in Shuiyunji:

To be an official and governing transparently is like cultivating the Dao. Loyalty,
filiality, kindness, and compassion are better than ‘leaving home’. Following this
way of merits and virtues to the end would certainly enable one to walk the rosy

clouds. (1:13).%
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In contrast to Ma Danyang, Tan taught that lay cultivation is possible. In the
Shuiyunji, he dedicated a poem to a certain Han family gentleman who pursued

cultivation without leaving home in which he said:

' Y42/34015.
% v42/34015.
% v42/34019.
™ Y43/34633.
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Care for parents at home and practice the way of filial piety; be truly upright in
society and unite the three lights. Always be compassionate and help the needy;

always be kind and aid the unfortunate. (1:2).”

XXNFRLBRITEE HBFEEE=X - ETHHRARE > SHzEd
£ 7

In reforming Ma Danyang’s strict monasticism, Tan Chuduan was expressing an
aspiration common to all the different early Quanzhen Daoist schools in the post-Ma
Danyang period, and which was most evident in Qiu Chuji’s Longmen school (Zhang
1993:102). This reform — the incorporation of Confucian ethics into Daoist cultivation —
played an important role in the rapid and vigorous development of Quanzhen Daoism.

By integrating internal daily function and external daily function, Quanzhen Daoism
addressed both the other-worldly [ {tf] and this-worldly [ A ] concerns of the people.
In other words, it enabled Quanzhen Daoism to become more socially relevant, especially

during the chaotic years leading to the end of the Jin Dynasty.

% Y43/34627.
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CHAPTER THREE

Internal Alchemy in General

Introduction

As mentioned in the introduction, research on this thesis is difficult because of the
coded language used in some of the primary sources. This problem is particularly true of
neidan or internal alchemy sources, which, for Daoists, contained sensitive Daoist
wisdom that needed to be protected from falling into undeserving hands. Hence the use
of symbols and cryptic metaphors in writing about the neidan arts. So, before proceeding
with the topic in this chapter, an explanation of the meaning of a few common symbolic

and metaphorical terms in internal alchemy follows.

Internal alchemy is, in a very broad sense, the same project as external alchemy.
As with external alchemy, internal alchemy pursues the production of the perfect
substance, the elixir of perfection or immortality. In external alchemy, the process of
producing the elixir is actually a simulation of the cosmic process or, as Sivin puts it, “a
kind of pilot model of cosmic evolution” (1987:187). In particular, the alchemist
reproduces the process through which nature transmutes minerals and metals into gold.
In its own time, nature takes thousand of years to complete such a process. But in
alchemy, the alchemist shrinks this immense cosmic time frame into a time scale that
human beings can realistically deal with (e.g., one two-hour period in a laboratory can

reproduce one year in the natural cycle).
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However, internal alchemy differs radically from external alchemy in two aspects:
the nature of the alchemical laboratory and the nature of the elixir. First, the nature of the
laboratory has changed. For the internal alchemist, the laboratory is his own body. As
the smallest version of the cosmos — hence, microcosm — the human body contains the
ingredients and the implements needed for the alchemical operation. The second radical
difference is in the understanding of what the elixir means. In internal alchemy, the elixir
is not a refined natural substance but something cultivated to perfection from within. In
external alchemy, the elixir is an ingestible drug in a form of a pill, made by refining and
compounding certain natural substances. The elixir pills turned out to be toxic and
actually caused the early demise of many of those who took them. Believers tend to
explain this away by saying that the death that occurred was only an apparent death. The
person who ‘died’ actually became an immortal. Eventually, however, this rather crude
way of attaining perfection declined in public acceptance and the practice of external

alchemy gradually died away.

Internal alchemy is also called ‘alchemy’ because it uses alchemical language to
designate internal bodily processes and substances. For example, the vital substances
known as the jing, the gi, and the shen are the ‘ingredients’. The places in the body
where the ingredients are processed or ‘cooked’ are called the ‘cauldron and stove’. The
breathing techniques and the varying degrees of mental concentration applied constitute

the *firing schedule’.
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Aside from alchemical metaphors, internal alchemy also uses diagrams from
Yijing (Book of Changes) to illustrate internal alchemical processes and state. The Yijing
diagrams include the three-lined symbols called ‘trigrams’, such as Qian (Heaven) and
Kun (Earth), Kan (Water) and Li (Fire), and the six-lined symbols called ‘*hexagrams’. In
all, there are sixty-four hexagrams. Among these is a group of twelve hexagrams called
the Twelve Sovereign Hexagrams [+ — B¥ £} ], sovereign because all the rest are subject
to them. These twelve hexagrams also constitute the Chart of the Twelve Waxing and
Waning Hexagrams [+ — {5 2 £} [Bl]. Collectively they are called this because they
illustrate, through the increase of solid (yang) lines and the decrease of broken (yin) lines
in each hexagram, the waxing and waning movements of the yang in relation to the yin.
Each hexagram represents a month in the year or a period in the day. Internal alchemists
follow this chart to control the firing schedule and maintain synchronicity between the
cultivation of the human body and the natural movements of the cosmos (Hu 1995:1136,

1 198f).

Finally, mention should be made of the use of the different characters for gi. The
two main ones are X and 3. There is a suggestion that Z: refers to protocosmic,
primordial or prenatal gi while 5§ refers to deuterocosmic or postnatal gi (cf. Hu Fuchen).
However, this is not always the case in all Daoist writings. In some Daoist writings the
two are interchangeable. Historically, according to Zhu Yueli, Z:evolved from & which
was created by practitioners of immortality arts [fg {|[| /5 {ir] to express a theory of gi
ingestion (1982:57). In the new character 7§, the ‘rice’ [mi 3] part of the original gi

character was taken out and replaced by ‘fire’ {huo '/]. Fire represents the sun, and
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ingesting gi was all about absorbing the gi or essence of the sun. Fire is yang gi, and
ingesting gi was all about absorbing protocosmic, perfect, primordial gi — that is, pure
yang qi. 7 inherited the nuances associated with the earlier 5§ character. This is the

reason why 7 is used only in Daoist works and not in other writings (Zhu 1982:58).

Defining ‘Neidan’

The term neidan [N £+, commonly translated as ‘inner elixir’ (the ‘product’) or
‘internal alchemy’ (the ‘process’), is currenily understood to refer to a body of
physiological and psychological (or mental) practices -- to what can be called broadly as
‘Daoist yoga'®® -- designed to prolong life or attain immortality. This understanding is
generally traced back to a twelfth century southern Song Daoist alchemist and author,
Wuwu 212, who viewed neidan as a syncretic system of self-cultivation combining all
methods and techniques of longevity, whether gymnastic, respiratory, dietary, or sexual

(Baldrian-Hussein 1989-1990:187).

Historically, however, the meaning of the word neidan is not clear and, as yet,
cannot be precisely determined, if ever such a goal is attainable. Farzeen Baldrian-
Hussein, in her article®® on the origin and use of the term neidan, cites at least two
reasons for this, namely: 1) the term had been applied by a number of schools, each

promoting one or a combination of different spiritual (or self-cultivation) techniques; 2)

% The word yvoga, as Chang Chung-yuan rightly points out, “is not generally used by the modern Chinese,
who refer, rather, to "quiet sitting’ or meditative breathing.” The term was introduced into Chinese in the
transliterated form yujia 5 {10 through Indian Buddhist texts (e.g.. the Yogacaryabhumi-sastra by Asanga,
in fourth century India) translated by Xuanzang 4. *& (596-664) (Chang 1973:76, n.17).
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the sources are “of dubious date and at best can be considered pseudo-historical” (1989-
1990:164). The most that can be said about the origin of the term so far is that neidan
came later than the various practices that would eventually comprise it. The techniques
and exercises themselves had already been known from the time of the Han dynasty (206
BCE - 220 CE). The term neidan, however, had not been used in Daoist texts of the

period.

Baldrian-Hussein situates the emergence of this usage between the Tang (618-
907) and the Song (960-1279) periods. Historical and regional analyses of sources show,
first of all, that the term was used in certain regions of the South where it appears to have
been associated with sacred mountains such as Mount Luofu or Luofushan & /% (Ll and
Mount Heng or Hengshan f511). Data on this come primarily from the biographies of
Daoist immortals. As to the various meanings of neidan found in alchemy texts, one
often finds it defined in terms of ¢i techniques such as ‘embryonic breathing’ [taixi 5 £.]
or ‘conducting the breath’ [xingqi 1T 5&]. Other texts speak of neidan as just a step in the
overall alchemical process. Still other texts understand it as the ‘internal ingredient’

[neiyao ] ] or as a technique of ‘bedroom practice’ [fangzhong & ).

Internal alchemy or neidan, if seen merely as a conglomeration of pre-existing
methods and techniques of longevity, would be nothing new. However, neidan is much
more than just the sum of its inherited old parts. Historically, it was a distinctive

innovation. The innovation lies in the “completely original speculation™ that came to

77 Also known as Master Self-so, Ziranzi & %< . and 25 % (L A (Hu 1995:132).
% The complete article is in 1989-1990:163-190.



SELF-CULTIVATION AND QUANZHEN DAOISM

serve as the theoretical foundation for neidan practice (Robinet 1997:216). In general,
intellectual speculation was never a priority among the pragmatically inclined Daoists.
But as Buddhism, with its well-developed and sophisticated speculative system, spread
and took root in China, Daoism was somehow compelled to reformulate, elaborate, or
systematize itself in a similar intellectual fashion. Daoism had already assimilated
elements of Buddhist thought by the time neidan came into the scene.” In neidan,
however, the key Buddhist influence came indirectly in the form of a creative reaction: it
[neidan], says Robinet, “constituted a completely Chinese and Daoist response to
Buddhism by filling the gap left by Daoism’s great pragmatism.” The resulting
speculative content became the defining element of the neidan tradition (Robinet

1997:216).

In terms of its textual legacy, the neidan tradition can be defined according to the
following characteristic features or concerns (see Robinet 1989:297-302 or 1997:215-

219):

1. Reconciliation between the practical and the speculative — that is, between
physiological training and meditational practices, on the one hand, and
intellectual speculation, on the other. This is the fundamental concern of
internal alchemy and the “underlying bond that ties all its authors together”
(Robinet 1989:300). Note, however, that insofar as the balance between the

physical and the mental is concerned, neidan tends to emphasize the mental.

? The borrowings actually occurred on both sides. Therefore, just as we can speak of a Buddhist current
that flowed into Daoism. there was also a significant “Taoist countercurrent” that flowed into and was
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2. Synthesis or harmonization between Daoist praxis and basic Chinese
philosophical ideals -- that is, between a) the various practices and techniques
(of breathing, visualization, alchemy) already available in Daoism and b) the
fundamental aspirations of Chinese philosophy as found in Daoist, Buddhist,
as well as Confucian texts. This is the second major concern of internal
alchemy.

3. Use of chemical metaphors (i.e., at least of terms like lead and mercury, water
and fire, furnace and cauldron) in connection with Yijing %, #& symbolism,
particularly the trigrams '(already used metaphorically in laboratory alchemy
and ritual), in explaining internal alchemy procedures. For Robinet, this
combined use of chemical metaphors and Yijing trigrams constitute the
distinctive feature of neidan, the feature that separates it from ancient

breathing exercises (1997:217).'®

The Roots of Neidan

In other words, neidan or internal alchemy is a new synthesis, a new product of
Daoism’s evolutionary attempts throughout history to reformulate and redefine itself. As
several different streams of sources were involved in its development, determining its
precise origins is a rather complicated and, in certain respects, an impossible task.

Internal alchemy brought together various longevity and immortality techniques which

“absorbed and digested” by Chinese Buddhism (Zuercher 1980:84).

1% It seems that a text can never fall into the range of neidan materials if it lacks this particular trait.
Without it, the text is just concerned with breathing exercises and gymnastics, the tradition of what
nowadays is known as Qigong” (Robinet 1989:301).
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have existed since time immemorial, their origins attributed to legendary or mythological
figures: techniques for moving or conducting gi [T 5& {iif] attributed to Wang Zigiao F
+ 7% and Chi Songzi 7% ¥ F ; bedroom (sexual) techniques [fZ =5 ff7] attributed to
Pengzu 57 tH , Rong Chenggong 75 X 2 , Xuannu ¥ 77 and Sunu ¥ %7 ; and
techniques of ingestion [Af £ ff7] attributed to Xian Men’gao 3% F§ & and An Qisheng

7 {8 4 (Hu 1997:87; see also 1999:520).

Many key neidan concepts, both theoretical and practical, can be traced back to
the classical sources of Daoist thought — the Laozi and the Zhuangzi.'®' For example,
fundamental categories such as the dao 38, xu /&, and wu fE, and notions like jing ¥, qi
#., and shen 8. There are practices such as “doing one’s utmost to attain emptiness and
holding firmly to stillness” [E /& & » =F 5% &]: “I do my utmost to attain emptiness; I
hold firmly to stillness™ (Daodejing 16 in Lau 1982:23); ‘concentrating the breath into
softness’ [ 58 £ Z5): “Can you, when concentrating your breath, make it soft like that
of a little child?” (Daodejing 10 in Waley 1934:153);'* ‘returning to one’s roots and
destiny’ [3% 1B 15 A5]: “Returning to ones roots is known as stillness. This is what is
meant by returning to one’s destiny. Returning to one’s destiny is known as the constant.
Knowledge of the constant is known as discernment” (Daodejing 16 in Lau 1982:24-25);
‘coagulating the spirit’ [%£ 78], ‘keeping the one’ [5F —]; ‘sitting and forgetting’ [44 E);

‘fasting of the mind’ [.{» 7%]; and so on.

" Indeed, for Hu Fuchen. “the Laozi and the Zhuang:i laid the theoretical and practical foundation of
in}crnal alchemy™ (1997:87).
192 Lau (1982: 15) renders it as “In concentrating your breath can you become as supple as a babe?” which

does not sound right.
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On ‘keeping the One’ or ‘embracing the One’, the Daodejing, chapter 10 says:
“When carrying on your head your perplexed bodily soul can you embrace in your arms
the One and not let go?” (Lau 1982:13). In the Zhuangzi, the chapter “The Great
Ancestral Teacher” [ X 5= Bfi], Confucius asked about the meaning of sitting and
forgetting, and got the following reply: “I slough off my limbs and trunk,” said Yen Hui,
“dim my intelligence, depart from my form, leave knowledge behind, and become
identical with the Transformational Thoroughfare [ A if]. This is what I mean ‘sit and
forget’” (Mair 1994:64). In the Zhuangzi, the chapter *“The Human World™ [ A ] tt],
Hui asked: “I venture to ask what ‘fasting of the mind is.” “Maimaining'the unity of
your will,” said Confucius, “listen not with your ears but with your mind. Listen not with
your mind but with your primal breath [gi j&, translated as ‘spirit’ by Burton Watson).
The ears are limited to listening, the mind is limited to tallying [fu /%, translated as
‘recognition’ by Watson]. The primal breath, however, awaits things emptily. It is only
through the Way that one can gather emptiness, and emptiness is the fasting of the mind”

(Mair 1994:32).

On the ideal or realm of perfection, such as that of being a ‘sage’ [shengren 52

'3 the Zhuangzi, in

AJ, a ‘perfected’ [zhenren (E A], or an ‘immortal’ [xianren {il] A\]
“The Great Ancestral Teacher”, section 1, the ‘perfected’ or ‘true man’ is described as
one “whose knowledge can ascend the heights of the Way” and who is “compatible with

all things but no one knew his limits” (Mair 1994:52). He possesses unique

characteristics and extraordinary abilities: he does not desire after accomplishments and
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is not concerned about value distinctions such as between right and wrong, likes and
dislikes, life and death, origin and destiny; his breathing is deep and he breathes from his
heels, not from his throat as ordinary people do; he can walk through water without

getting wet or through fire without getting burned.

There are two approaches to self-cultivation: the solo cultivation approach
[gingxiu & {%] and the duo cultivation approach [shuangxiu % {%].'"® The internal
practices mentioned in the Zhuangzi are mainly of the solo type: e.g., ‘keeping the one’,
‘fasting of the mind’, ‘sitting and forgetting’. It is in the Laozi that one can find allusions

to the duo approach.'®”

Theoretical Foundations of Internal Alchemy

Many internal alchemists through the ages, insofar as internal elixir cultivation is
concerned, have produced quite a substantial amount of theoretical material. For an
outline of the main theoretical elements that underlie the practice of internal alchemy, we
turn to the work of Hu Fuchen #f & E§ (1945-), a scholar at the Institute of Philosophy of
the Chinese Academy of Social Sciences |47 & #t & £} 22§35 £2 Bf 75 A7) in Beijing,
China. In the same spirit of contemporary gigong promoters, Hu tries to explain internal

alchemy theory in a modern way, by using scientific concepts from physics, physiology

193 See Zhuang:i, “Heaven and Earth™ [X if:), section 6: “Tired of the world. after a thousand years he
leaves it and ascends among the immortals. He mounts on the white clouds and arrives in the land of Deus.
The three tribulations never affect him; His person is free from misfortune™ (Mair 1994:107).

' In internal alchemy usage, they are also known as the “solo elixir method® [ % JI. 1% F+ 2] and the
‘yin-yang elixir method’ (B& [5; } /%] respectively.

'™ See, c.g.. chapter 55, where it talks about “the union of male and female™.
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and psychology.'® The reader may find the mixture of scientific discourse and religious
studies discourse inappropriate. However, considering the esoteric nature of internal

alchemy sources, Hu’s approach is a useful and enlightening.

1. The Theory of Protocosmos and Deuterocosmos and of the Three Treasures of/in the

Body [e K15 R N2 =T K]

Internal alchemy distinguishes between two realms of reality: the protocosmos
[xiantian % K] and the deuterocosmos [houtian 1% F}.'" ‘Protocosmos’ refers to the
initial, original state of the natural world and of society — that is, to the formless, the
spontaneous, the natural/instinctive, the functional aspect of things that transcends time
and space. ‘Deuterocosmos’ refers to the actual state of the material world and of secular
society — that is, to the formed, the artificial/human-generated, the substantive [ 2 43 14]

things that follow the material or physical law of entropy'®® [1# 1€ 7 ¥) & 8 {£].

Internal alchemy borrows from Buddhist talks of the ‘three treasures’ [sanbao =
#¥] of the human body which constitute the three levels of the human body’s vital
element: the jing (vital essence), the gi (vital breath) and the shen (vital spirit). The three
exist in both protocosmic and deuterocosmic forms. The deuterocosmic form of the vital

essence [% K f*"] k5] refers to the seminal fluid secreted during sexual intercourse. In a

'% See Hu 1997:91-95 or Hu and Lii 1999:550-559.

'7 We use the Greek prefix proto- here in the sense of ‘primitive’, *original® or “archetypical’; the prefix
deutero- in the sense of ‘subsequent’ (cf. Webster's New International Dictionary of the English Language,
2nd ed., unabridged, 1957).

1% The Webster's New World Dictionary (3d college ed., 1993) defines entropy as a) “a thermodynamic
measure of the amount of energy unavailable for useful work in a system undergoing change™; and b) “a
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broader sense, it includes all the hormonal secretions in the body. The protocosmic form
of the vital essence [5% X f ¥5] is produced spontaneously and instinctively in the state
of ‘non-action’ or wuwei f £5. This form, also called the ‘primordial essence’ [yuanjing
JC¥E] or the ‘true essence’ [zhenjing (5 ¥&], refers mainly to the sexual function [{4 If
fiE] not generated by erotic stimulus/activity. Broadly, it includes all the natural
functions -- of the endocrine system, the reproductive system, the circulatory system, and
other systems -- that stimulate life and life-force. The deuterocosmic vital breath [{% &
f"] 5&] refers to the breath of inhalation and exhalation. The protocosmic vital breath [5¢
X 9 %), called *primordial breath’ [yuangi 7T 5] or ‘true breath’ [zhenqi & 5]
(resulting from the transformation of jing into gi, it is another name for the jing and the gi
cultivated and congealed into one), refers to the vital activities and functions of the
human body manifested in the highly ordered flow of energy [ ] and in the life-force
of the body. The deuterocosmic vital spirit [% X % #4] is the spirit of thought, called
the “spirit of consciousness’ [shishen 35; $#]. The protocosmic vital spirit [5¢ K 6% #41],
called the *primordial spirit® [yuanshen jT ##] (resulting from the transformation of gi X
into shen, it is the cultivation and coagulation of the gi Z:and the shen), refers to a state
of no thought [ . #£] characterized by utmost clarity [ 15 #2]. The vital essence,
vital breath and vital spirit are the ingredients [2£ %] of internal alchemy, for cultivating

the internal elixir.

measure of the degree of disorder in a substance or a system: entropy always increases and available energy
diminishes in a closed system, as the universe.”



SELF-CULTIVATION AND QUANZHEN DAOISM

2. The Principle of ‘Going Along and Generating Humanity; Reversing and Attaining

Immorality’ (Ng 81| & A 3% Bl 6 filt 89 P9 £ 22 [ 28]

In Daoist cosmology and anthropology, the universe and human life originated
from the Dao. From nothingness, the Dao generated the ‘the primordial original
protocosmic one breath’ [JT 45 5t K — %] (also called the ‘true breath of the supreme
one’ [X — & 1), and from the ‘one breath’ produced the two natures yin and yang. As
a result of the union and the stirrings of the yin and the yang, matter [%] ], energy [GE
&, and information [{Z £ ] - the three great elements — came into being. In turn, the
three elements evolved into the myriad things of the world. This is precisely how the
Laozi accounts for the origin and the evolution of the universe: “The way begets one;

one begets two; two begets three; three begets the myriad creatures.™'®

Likewise, the human being is formed according to the cosmogonic model. The
cosmos’s ‘primordial original protocosmic true breath of the supreme one’ [JT #5 5& K K
—1] is infused into the mother’s womb during the union of the yin and the yang natures of
the father and the mother, thus forming the fetus and endowing it with nature and life-
force. After ten months in the mother’s womb, the fetus reaches maturity and a child is
born. With its first cry, the protocosmic ancestral breath [7¢ X tH &] is cut off and the
deuterocosmic breath is generated. Afterwards, for every 32 months -- from the Return
Hexagram, the Looking Down Hexagram, the Peace Hexagram, the Great Power

Hexagram, the Resolution Hexagram, until the Heaven Hexagram (at 16 years old; see

'® In chapter 52; translated by Lau in 1982:63.
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the chart below) - 64 zhu £k''® of primordial breath is generated until 384 zhu is obtained

and a body of pure yang is formed.

At the moment of coupling, the mother and the father form the ‘one breath’ [—
7). It begins as an undeveloped body [ 4% & E] in which the spirit and the breath
remain undifferentiated [## & & ¥/|]. This is called the ‘first becoming of humanity’ [ A
18l Y] 5 —#2], when the fetus is in the undifferentiated state of primordial chaos. From
the moment the heart and the kidneys are formed, the spirit and the breath begins to be
distinguished from each other, until the tenth month when the fetus attains full
development and the baby is born -- this is the ‘second becoming of humanity’ [\ i& #9
55 —#2]. From the moment of birth until the youthful age of sixteen, when the yang
essence [[5 5] becomes mature enough to be leaked out, when sexual desires [{& 8X]
begin to arise -- this is the ‘third becoming of humanity’ [ A i& 7 5& = #%]. Afterwards,
the knowledge spirit [ 4] takes control, emotions and desires harm the body, and for
every 96 months — from the Meeting Hexagram (24 years old), the Little Pig Hexagram
(32 years old), the Obstruction Hexagram (40 years old), the Observing Hexagram (48
years old), the Stripping Away Hexagram (56 years old), until the Earth Hexagram (64

years old) - one yin is generated until the primordial breath is exhausted.

Chart of the Twelve Wax-Wane Movements of the Yin and the Yang'''

Hexagram [Gua #}] Yin and Yang Movements Duration Age

Return [Fu {§] | yang (waxing), 5 yin (waning) 32 months 2.7 years

"% An ancient unit of weight equal to 1/24 liang i (1 liang = 50 grams).
"' See xiaoxi #4 & and the shier xiaoxi tu 4 — 73 2 B in Hu 1995:1201.
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Looking Down {Lin E§] 2 yang (waxing), 4 yin (waning) 32 months 5.3 years
Peace (Tai #£) 3 yang (waxing), 3 yin (waning) 32 months 8 years
Great Power [Dazhuang X jit] 4 yang (waxing), 2 yin (waning) 32 months 10.7 years
Resolution [Guai #] S yang (waxing), | yin (waning) 32 months 13.3 years
Heaven [Qian §7) 6 yang (waxed), O yin (waned) 32 months 16 years
Meeting [Gou i5] 1 yin (waxing), 5 yang (waning) 96 months 24 years
Little Pig [Dun 3£) 2 yin (waxing), 4 yang (waning) 96 months 32 years
Obstruction (Pi &) 3 yin (waxing), 3 yang (waning) 96 months 40 years
Observing [Guan §8] 4 yin (waxing), 2 yang (waning) 96 months 48 years
Stripping Away (Bao %) 5 yin (waxing), | yang (waning) 96 months 56 years
Earth [Kun 1] 6 yin (waxed), 0 yang (waned) 96 months 64 years

Internal alchemy cultivation is a work of reversing and returning [ ;€] — that is,

the art/technique of reversing aging and returning to youth ;& # ;& & 2 ;ifi], from the

Earth Hexagram stage to the Heaven Hexagram stage. That the evolution of the universe

and of human life can be conceived in reverse is a fundamental principle in internal

alchemy. According to this principle, as cosmic evolution run its course, humanity and

the myriad things come into being; when the cosmic process is reversed, one is

cultivating immortality.

What internal alchemists try to do, in other words, is stop the effects of entropy on

the human body. They try to accomplish this through the ‘three levels of cultivation’ [=

B8 {Ili ff7): the “first level technique of immortality’ [£7] Bf] {il] #7]; the ‘middle level

technique of immortality” [ B {il; ffi]; and, the ‘superior level technique of immortality’

(L BE Al ffir]. In the first level, which consists of cultivating and transforming jing into
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qi, the jing is transformed until only ¢i and shen are left (hence, it is also called the ‘three
becoming two’ [= §# —]. In the middle level, the gi is cultivated and transformed into
shen until only the shen is left (hence, it is also called the ‘two becoming one’ [ — §& —].
Finally, in the superior level, the shen is cultivated and returned to the void (hence, it is
also called the ‘one returning to the void® [— ;& &]).""? Therefore, internal alchemy is
accomplished only when the natural bodily process has been completely reversed, from
the ‘third becoming’ to the ‘second becoming’, then from the ‘second becoming’ to the

‘first becoming’, until finally when the Dao of nothingness is attained.

3. The Way of the Void and Nothingness and the Doctrine of the Protocosmic One

Breath [ # 2 38 f17¢ K — & 3R]

Internal alchemy seeks to attain the state of deathless longevity and everlasting
indestructibility. According to the laws of natural science, all generated things will
ultimately be destroyed. Only the Void is not generated and indestructible. For internal
alchemy, therefore, the only way to deathless longevity and everlasting indestructibility is
the ‘way of returning to the Void and Nothingness' [;Z i [ # 2 ;&i]. As the Changdao

Zhenyan g 3@ B E says:

The essence of Dao lies in the Void. The Void contains all manifestations. In the
world, there is destruction; only the Void is indestructible. The scripture of the

Dao says that when body and spirit possess wonders, then it is with Dao and has

"'? The first level technique is also known as the ‘hundred-day level' [E5 B B): the middle level technique,
the ‘ten-month level’ [+ F Rf|: the superior level technique, the ‘nine-year level’ [/ &£ Bf]. For the ‘three



SELF-CULTIVATION AND QUANZHEN DAOISM

united with perfection. The Dao has nothing else but the Void. The body and

spirit that possess wonders is the body and spirit that possess the Void.

XXRELZBE T B—E ESER -HREH  HETHK - F@KH
BiELy 88 E - S8l EMER - BMEYE - KHEE
o

Before creation, everything is Void and Nothingness. Internal alchemy holds that
during the creation of the universe, the way of the Void and Nothingness generated the
‘primordial original protocosmic one breath’ [JT 5 & X — ], also know as the ‘true
breath of the supreme one’ [X — & 5&]. This ‘protocosmic one breath’ is considered to
be the generative force [4 4] that moves all things and animates every living being in
the universe. It is the origin of all activity and vitality in the universe. Consequently, all
schools of the elixir method of cultivation see absorption {#Z %] of the protocosmic one

breath as a necessary goal.

As a matter of speculation, the ‘protocosmic one breath’ was probably the
primordial information [#/] 45 {5 £] existing prior to the Big Bang event that is currently
theorized to have created the present universe, or the origin of the universe before time
and space, or the most fundamental internal rhythm that informs the natural world. The
primordial universe [#/] #i5 5= &5] conceals the order and contains the information source
that produces the cosmic rhythm. Through techniques of harmonizing the rhythm of the

body and of the universe, internal alchemists fully stimulate [§% %] the jing, the gi, the

levels of immortality techniques' [ = R fili 571, see Hu 1995:1130.
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shen and other elements in the human body, and, at the quantum level [§ F /& K],
interact with the ultimate source of the natural world, in order to absorb into the body
remnants of the primordial information that remains in the universe. Internal alchemists
endeavor to harmonize the internal rhythm of the body and of nature to enable them to
return to and become one with the formless primordial state of protocosmic chaos - the

realm of the Dao.

4. The Three Levels of Consciousness [ 3% = [& /i R

In internal alchemy, the organ for human consciousness consists not only of the
cortex (the outer surface of the cerebrum) [k f% /7 ‘& ] but also of the thalamus [T f&],
the reticular structure or reticulum [#8 iX #& #%], even the heart and other organs. Ancient
Chinese medical notions about the heart being the ruler of the spirits [#f 3= ##185], the
liver as the origin of schemes [T i ¥ &), the gallbladder as the one in charge of
decisions [fZ 3 (2], the kidneys as the source of skills [} H $% I5], and so on, have
some basis. This is to say, on the bodily level, that rational and emotional activities are
based on the complex physiological system of coordination between the brain and the
internal organs. The body’s hormones or glandular secretions, the protocosmic and
deuterocosmic jing, qi, and shen, are also a system that can effect mutual influence and
transformation. By coincidence, the body’s vital activities — the jing, the gi, and the shen
— correspond to the physical and chemical activities of heat [#4], power [ /7], and light
[]. They are all forms through which vital activity exists. Among them, the most vital

is the shen. The human psyche has also a structure, an order that undergoes a process.
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Consciousness is the highest form of vital activity. It can be condensed into a
highly ordered object with super-minute structure. The conscious and unconscious
activities of the human psyche system are important functions endowed by nature during
the course of human evolution. In this, unconscious activity is certainly not an
insignificant natural phenomenon; rather it is consciousness at a deeper level. It
constitutes an important potential for human development of nature and society. The
physiological mechanism of conscious activity is mainly in the forebrain (located in front
" of the cerebrum) [X % %8 £]; for unconscious activit)", it is the reticulum and the
thalamus. As humanity evolved, the cerebral cortex increasingly developed. Relatively,
the scope of the reticulum became smaller, but the core [£% 2] of the reticulum became
more and more complex and differentiated. Meanwhile, deep consciousness also
increasingly manifested its important regulating function. We can conclude that human
consciousness consists of three interrelated levels: ordinary consciousness (day-to-day
knowledge and thought activities), subconsciousness (hidden desires), and primordial

consciousness (inborn instinctive consciousness).

Ordinary consciousness [ & Z%] refers to surface rational activities — internal
alchemists call it ‘conscious spirit’ [58; #4] — which include thoughts and feelings [ %01,
judgements, reasoning, and other psychological operations. In internal alchemy practice,
the activities of the ‘conscious spirit’ can be divided into ‘proper thoughts’ [{F 5] and
‘wayward thoughts’ [}8 &] (i.e., sundry, wandering, and wild thoughts which prevent

one from entering into quietness). Internal alchemists seek to get rid of wayward

-91.
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thoughts and consolidate the proper thoughts (to guard the elixir field [E =F £+ H], the
thought of ‘returning to one’s root and rebirth’ [§% 1R {8 dy Z 2:]), concentrate the power
of thought in order to penetrate deep consciousness, strengthen control of ordinary
consciousness, and enable it, through thought power, to consolidate [%¢ 1#} and advance

to a higher level.

Subconsciousness [{E . 3] is the non-rational level of consciousness, which
includes usually hard-to-recail memories of childhood (especially of traumas experienced
before reaching psyéhological maturity) and hidden desires, sexual urges, and scars of
psychic wounds. Traumas of everyday life always manage to get through surface
consciousness and leave their marks on the subconscious. From the background, these
subconscious scars in turn exert tremendous influence over psychological operations on
the surface level. Through dreams, fantasies, intuitions, mental illness and other
psychological states, one can speculate about the true nature of the subconcious.
Unhealthy mental states, vile emotions, all kinds of demonic manifestations, and illusions
that appear during internal alchemy practice are all doings of the subconscious. Internal
alchemy practice works to purify the subconscious, cleanse the self of all scars that have
been created since infancy inside the womb. Through specific practices (memorizing
texts, remembering master’s instructions, chanting formulas from memory, reciting
incantations silently, repetitive training, and so on), the ‘program code for cultivating the
elixir’ (1 FH4F2F#R15] is entered into the subconscious. This program code for elixir
cultivation in the subconscious refers to the ‘true intention’ [ &), called the Yellow

Woman [ #£] whose task it is to entice the jing, the gi, the shen, and other vital
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elements to combine with each other or transform each other. During internal elixir
cultivation, the subconscious can gradually be personified as -- and consolidated into --
the ‘yin spirit’. The ‘yin spirit’ is the personification of the subconscious, which is
similar to the body-like being that comes out of the body [ &b 7 5 % B2 42 M £, and
which possesses remote sensing [;& /&%), penetrating vision [;% t], foreknowledge and

other supernormal human abilities.

The deepest level of the human psyche is the ‘primordial consciousness’ [7T &
=K1, referred to in internal alcheniy as the ‘primordial spirit’ [JT f81]. When internal
alchemy cultivation into the primordial consciousness manifests itself, it is a mental state
of extreme clarity and total absence of thought. This means that primordial
consciousness is a level deeper than that of the subconscious. It corresponds to the
‘store-consciousness’ [fa] #8 E 2%]'", the eighth of the eight kinds of consciousness in
Buddhist Yogacara [M£ 25 £2]'"* doctrine, which refers to the basic consciousness and the
persisting element which is the subject of successive births and deaths. Elixir adepts also
called it the ‘spark of numinous light’ [— £ & BH], an inborn instinctive consciousness.
Primordial consciousness was a genetic endowment of humanity’s long biological
evolution stored in the undeveloped ‘information bank’ [{Z & [&] of the brain. It
contains the wisdom and abilities that humanity had throughout its evolutionary history.
It is the human being’s true self, and for this reason elixir adepts refer to it as the ‘lead
actor’ or 'old master’ [ A /]. In terms of the body work, the primordial

consciousness, through cultivation and consolidation [F 3% {1 &£ £#], can gradually be

"'} In Sanskrit. alaya-vijnana; in Chinese. also known as [e] £LHR 3%, {2 &, i 7% & &, and RInE.
'™ Or the Consciousness Only school.
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personified as the ‘yang spirit’ {5 ##]. Almost all elixir cultivators, through their
personal experience, regard the ‘yang spirit’ as the consolidated form [%f 5% #2] of the
‘primordial spirit’ with a mature personality — the visible form of the self. This ‘body’
can exist outside the body and possesses the power to break through the limitations of
time and space. Elixir adepts regard the body as the ‘phenomenal body’ [& £] and the
‘yang spirit’ as the ‘noumenal body’ [i£ £]'", also called the ‘body outside the body’
[& 4+ Z £]. Letting out the ‘yang spirit’ is the great goal of internal alchemy work on
the body. It is also the thorniest issue in internal alchemy studies. In reality, internal
alchemy is a systematic work consolidating [%£ 1] ordiniiry consciousness, purifying the
subconscious, and developing primordial consciousness. Only through the capability of
the natural sciences to explain fully the mystery of the human brain and nervous system,

can it really achieve a breakthrough (Hu 1997:93).

5. The Technique of Taking from Kan and Filling in Li [HX % 38 B (i1

Internal alchemy holds that the trigrams Kan X and Li 3 of deuterocosmos are
generated by the interchange of positions between the middle yang line of the
protocosmic trigram Qian g7 and the middle yin line of the protocosmic trigram Kun 1.

As the Yuzhuang Lu i it §% says:

In the eight trigrams of protocosmos, Qian is located in the south and Kun in the

north. Because after the coupling of the male and the female, the body of Qian

''S Originally the Buddhist term dharmakaya, one the three bodies of the Buddha, Daoists use it to refer to
the ‘substance of the Dao’ [3& 7K #3] or the personifications of the Dao (sec Hu 1995:481).
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breaks and becomes Li; the body of Kun solidifies and becomes Kan. Since the
eight trigrams of deuterocosmos refers to Li in the south and Kan in the north,

therefore Li replaces Qian and Kan replaces Kun.

xxFERAE > it - ABaXlzik  ZBEMEH  HisH
MR o SERNAE - BRI - ELMAE  RAHW -

From deuterocosmos, internal alchemy seeks to return to the protocosmos by
transforming Li into Qian and transforming Kan into Kun. For this reason, practice
requires that the yang line of the trigram Kan be taken back and placed once again in the
position of the yin line of the trigram Li, thus returning to the pure yang state that is the
trigram Qian of protocosmos. Internal alchemists called this process ‘taking from Kan

and filling in Li".

In the duo elixir cultivation tradition, the trigrams Kan and Li represent the female
and the male respectively, which means that through the perfect yin from the ‘male Li
organ’ [ 55 F B 28]''°, the perfect yang from the ‘female Kan window’ [£r F & F]' is
obtained, thus enabling the yin and the yang to couple and form the elixir. In the solo
elixir cultivation, Kan and Li stand for the kidneys and the heart respectively, or Kan for

the ‘primordial gi* [T X] or ‘perfect essence’ [ ¥5]1, and Li for the ‘primordial shen’

(7T ##].

to

Also called ‘true mercury’ [E 7], ‘dragon coming out of the fire' [3E fi& /¢ ¢E].
"7 Also called ‘true lead’ [ £4]. *metal in water’ (7)< & %), “tiger born in water® [1Z &} 7K e /).
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The ‘technique of taking from Kan and filling in L/’ during the ‘small
microcosmic circulation’] /| [&] K] refers to the ‘heart fluid’ [.(» #] descending and the
‘qi of the kidneys’ [ %] ascending, which is also called ‘returning the essence and
replenishing the brain’ [3& #& # f&]. In the ‘great microcosmic circulation’ [A & K], it
refers to ‘diminishing the yin and cultivating the yang’ [ f& 18 [&], ‘stabilizing the gi
and purifying the shen’ [ 7E f# #{i], also known as ‘taking out lead and adding mercury’
[$ £5 #57K]. Internal alchemists regard the technique of ‘taking from kan and filling in

Ii’ as the fundamental practice of internal alchemy. According to the Wuzhen Pian 15 (§

=¥

Taking the solid from the center of the Kan [*Water’] throne, and putting it in the
place of the yin inside the belly of the Li [‘Fire’] palace. From then on, it

becomes a robust body of Qian [‘Heaven']..... (27:11)"'8.

XX BURF ARG ep OB - BEACBE S B 9k o RSB Ez R as - L RIE
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In contemporary language, the techniques of ‘taking from Kan and filling in Li",
‘taking out lead and adding mercury’, ‘returning the essence and replenishing the brain’,
‘coupling the heart and the kidneys’ [-(» ## 8 3Z], and so on, all refer to the initiatory
practice of self-regulating the sex hormones (and other internal secretions) in order to
strengthen the sexual function. The goal here is to restore the youthful vitality of the

brain. More precisely, the objective is to enhance the entire nervous system, harmonize
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the sex glands and the thalamus’s reverse feedback mechanism [ T i % & FZ g & #l].
Harmony of the physiological system leads, it is believed, to psychic harmony and the

development of the human body’s potentials.

The notion of ‘replenishing the kidneys’ [# ] to strengthen the brain was a
traditional tenet of Daoist medicine. In internal alchemy, this relationship between the
kidneys and the brain was emphasized even more.'"® In the ‘first level immortality
technique’ [#/] B {1ll fik7), jing is regarded as the foundation, gi the moving force [&) 171,
and shen the master [ 5]. During high states of quietness, the secretions of the sexual
(14 B), pineal [#2 £ 4%], and pituitary [HE #%] glands stimulate one another, and enable
the entire body to attain a new level of physiological and psychic harmony. This is the

result of ‘taking from Kan and filling in Li’.

The Cantonggqi % [a] #Z says:

The ‘three’, the ‘five’ and the ‘one’ are the quintessence of heaven and earth.'*
They can only be told as secret oral formulas. It is difficult to transmit them in

121

writing. (2:10).

xxZH8E— RitER > (TLIOR > WLAEW -

""® ¥7/5590.

""" In Chinese medicine, the ‘kidneys’ include the functions of the entire endocrine and reproductive
systems, called the ‘protocosmic root” [/ K Z A]. The ‘brain’ includes the nervous system and the
Bsychic levels [ B8 /& .57).

*¥ Elixir adepts have various interpretations as to the meaning of the expression ‘three-five-one’ or
sanwuyi —. 1 — (Hu 1995:1141).

121 Y/34127056.
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The Wuzhen Pian says:

‘Three’, “five’, ‘one’ are merely three words. From ancient times to the present,

122

those that have understood them are few. (26:29).

X=h—#M=EF  SSHEFRKE -

The small preface to the Wuzhen Pian [ /5 35 9% £ o & [H & /)N 7] says:

The ‘three’, the ‘five’ and the ‘one’ are the quintessence of heaven and earth. The
dragon comes out of the fire; the tiger is born from the water. The two meet

happily; a fetus is conceived and an infant is formed.

xx=h#l— - RHER RBiEAH  BAAE > ZVEY - BFF
B ZRHER  BEEER

These words were considered to be secrets of the elixir adepts. Actually, the

transformation of water-metal [7k €] and wood-mercury [ 5] into elixir, through the

‘perfect intention’ (& ', is also ‘taking from Kan and filling in Li. The ‘five breaths

meeting the primordial’ (& % % 7C]'** and the ‘three flowers -- jing, qi, and shen —

gathering at the top/head [ = #E 5% JH]), are all about obtaining the ‘protocosmic one

=~ Y7/5581.
'f“ That is. “soil’ or s 1.
'*! Refer to the breaths of the heart, liver, spleen, lungs and kidneys.
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breath’ and the cultivation and consolidation [%£1#] of the ‘primordial spirit’ [JT, f#] into

elixir.

6. The Theory of the Three Dark, Red and Yellow Passes and Openings [ 7 8 = ;8

L EA

Elixir adepts hold that the ‘perfect gi’ in the body circulate through three main
vessels/channels [# fk]: one is called the ‘red path’ [53i&], that is, the ‘functional’ or
‘éonccption vessel’ [{E Ak); another is called the ‘dark pafh’ [2 ;&], that is, the ‘governor
vessel’ [Ef fik); still another is called the ‘yellow path’ [ ;&], that is, the ‘middle

channel’ [ jR). The Xietianji ittt X #4% records Min Xiaogen [ /|~ B '* as saying:

The gi that adepts manage has three paths, namely, the red, the dark, and the
yellow. The red is the conception channel whose path lies in front [of the body],
the route that the gi of the heart follows. The color of the heart is red that is why
it is called the ‘red path’. Its nature is to scorch and rise, and the technique is to
control it and make it descend in order to cool the heart and warm the kidneys.
The dark is the governor channel whose path lies at the back [of the body], the
route that the gi of the kidneys follows. The color of the kidneys is dark that is
why it is called the ‘dark path’. Its nature is to moisten and descend, and the
technique is to control it and make it ascend in order to move the marrow and
calm the spirit. Originally, these two paths are the channels of the essential gi.

Humanity and all things rely on these for existing and for this reason this way is
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called the ‘path of humanity’. Elixir adepts and physicians described it this way.
The yellow is the ‘yellow middle’'?, the path between the red and the dark
located in front of the spine and behind the heart, and controls the two gi as the
central lord of the entire court. The realm is of utmost nothingness and stillness,
and for this reason what passes through or stays contains only the protocosmic.
All completion of the formation of the immortal fetus occurs in this realm. Even
though we speak of three distinct fields, there is in fact only one, which is why it

is called the ‘path of immonality’.”

XXFIREBRFBHE=E Bk  BE - B& o KIEIR » BEEAT -
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Elixir adepts refer to the red and the dark paths as the path of humanity and
contain the movements of both protocosmic and deuterocosmic jing and gi. In the dark
path are the three passes — the ‘rear entrance’ [[Z f&]] at the lower tip of the spine, the
‘narrow ridge’ [IZ &) at the middle of the back, and the ‘jade pillow’ [E £t] at the back

of the head - through which one enters into the ‘Niwan Palace’ [i£ . ). In the red path

2% Also known as Min Yide (1758-1836).

-100-
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are the ‘three openings’ [ = %%] — the upper, middle and lower elixir fields — and, in
addition, the ‘heavenly gate’ [ X F5] (between the eyebrows [f&.[’)]), the ‘storied tower’
[ ] (the windpipe/trachea), the ‘crimson palace’ [[% =] (between the nipples), the
yellow court, the ‘gate of life’ [4 F5] (the navel), and other key points. The yellow path,
called the path of immortality, which allows only the protocosmic ‘perfect essence’ [
¥5] and primordial breath to pass through, penetrates from the ‘xuwei point’ [ f& 7<)
(one called ‘yin heel’ [yingiao B2 }§]), through the ‘middle yellow’ [#f #], up to the
‘parietal bone’ [J& 51" at the crown. The yin heel point is the heavenly pass of the
yellow path, and concerns human life and death. Therefore, it is also called the ‘opening
for life and death’ [4: %t §%] and the ‘pass for recovering life’ [{§ # #fi]. For the perfect
breath to be of the yellow it must be pure as protocosmos. Otherwise, the clear and the
turbid would get mixed up and easily generate the illness called ‘invaded yellow’ [[] %)
or ‘agitated yellow’ [[i#]] #]. The bone at top of the skull is formed by the gi generated by
the human body to interact [t f] with the ‘Zhen Star’ [$f £]'*, one of the five
elemental planets'*®. Elixir adepts refer to it as the ‘human Zhen' [ A £#]), its brilliance is

called [ ¥k], for it can protect the infant (the immature yang spirit).

126 Refers to the ‘yellow court’ [# 5Z] (Hu 1995:1181)

127 Also know as the ‘lid over the heavenly spirit’ [ X 2 2] or the ‘xin door [[X] Fg).

128 Or the (or the ‘Guardian Star’). Also known as the *Tian Star [3§ £ ], which is the ancient name for
Saturn, the *Soil Star’ [ £ | (Hu 1995:798).

129 The other four planets: Jupiter, the *“Wood Star’ [ £ ]; Mars, the *Fire Star’ [k £: Venus, the ‘Metal
Star’ [£ £ ): and Mercury. the *Water Star’ [7< £ ] (Hu 1995:796).
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7. The Theory of the One Opening of the Mystic Pass [ Bf] — %% 28]

The one opening of the mystic pass is a secret of the adept. Also called the
‘mystic opening’ [ ¥ #%], ‘mysterious female’ [Z; 4L ], ‘gate of the mysterious female’ [
¥t Z F9], ‘cave of nothingness’ [£ f# & F], ‘furnace of the crescent moon’ [{& 8 #§],
‘southwest country’ [ &5 4[], ‘wuji gate’ [# £ ), ‘valley spirit’ [ fd#], ‘root of
heaven and earth’ [X 1 #], and other unusual names. Because of different
transmissions, adepts have different understanding about its location. There are two
schools of opinion on this issue: one is that there is a fixed location for the ‘one opening '
of the mystic pass’; the other is that there is no such fixed location. However, according
to the elixir texts, the ‘one opening of the mystic pass’ is neither in the body nor outside
the body. It is also in the body and outside the body. There is no bodily form that one

can seek out to find it; there is no location that one can point to in order to locate it:

This opening does not cling to an imaginary body, nor does it separate from an
imaginary body. Not all things fail to cling to an imaginary body. What does not

leave the imaginary body cannot be found outside the body.

XWELAETOH  FTEFIT - TEFOGE k—OFITZ
Y AEBELIS T AR o

This does not cling to the body, nor can be found outside the body. What is stuck

to the body shows as shape. What is outside the body shows as things.
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XEEGEAAZ MTHEAHKRFTZ - RFHUETE - &
THEZETY -

In other words, this one opening is totally of nothingness and generated from
nothingness. To find it, one must seek it in ‘primordial chaos’ [i& iifi]. To obtain it, one
must be in absolute quietness [/ 7). If one desires to know the mystic pass, one must
vigorously seek for the source of one’s primordial gi, find the originator of the closing of

heaven and earth [¥ZI8E¥ 2 tH] and the root of the union between the yin and the yang

B2/ B .2 1R).

The Changdao Zhenyan says:

In what is the mystic pass, everything is quiet and no thought is formed.
Suddenly, there is sensation, and there is nothing that sensation does not
penetrate. Suddenly, there is awareness, and there is nothing that awareness does

not illuminate. This moment is the mystic pass.

XL E BREK —&TW ZMERE > BETH  ZWE%
CRESRE HIZR LM -

The one opening of the mystic pass has no substance but it has functions [ 32 &

FH]. When the mystic pass opens, the hundred openings open, the 84,000 pores and 360

bone joints of the body burst open simultaneously, the hundred channels flow smoothly,
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the shen and the gi surge forth and the protocosmic elixir ingredient follows it to be

transformed and generated. When this happens, internal alchemy can proceed naturally.

8. The Three Essential Elements of Internal Alchemy [ 122 = E %]

As briefly mentioned in the Introduction, internal alchemy has three essential
components: 1) the ingredients [%£ $7]]; 2) the cauldron and stove [§:4£]; and 3) the
firing schedule ['X {%]. ‘Ingredients’ refer to the inborn vital elements in the human
body: the jing (‘vital esseflce’), the gi (‘vital breath’ or ‘vital energy’), and shen ("vital
spirit’). For internal alchemy adepts, these are the ‘raw materials’ of elixir cultivation.
There are two sets of these ingredients, as discussed earlier (see no. | above): the
deuterocosmic jing, qi and shen, also known as ‘external ingredients’ [#} ZZ] and the
protocosmic jing, qi, and shen, also known as ‘internal ingredients’ [ Z£]. Ingredients
are also classified as ‘small ingredient’ [/)»ZZ], also known as the ‘perfect seed’ [[& fE

], or ‘great ingredient’ [ X Z], also known as ‘elixir mother’ [F} £}].

The ingredients are cultivated according to the following basic sequence: the jing
is cultivated into gi, then the gi is cultivated into shen, and then with the shen, the adept

139 Adepts begin by cultivating

can proceed to higher, more mystical levels of cultivation.
the external, deuterocosmic jing, qi, and shen to facilitate the production of the internal,
protocosmic ingredients. Once the external ingredients are produced and gathered, they

become the internal ingredients. Specifically, the ingredients during the initial stage of

moving and cultivating [& 1#] jing into gi are called ‘external ingredients’. Upon
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completion of this initial stage, the product becomes the ‘internal ingredient’. After the
external has become the internal, cultivation enters the next stage where gi is cultivated

into shen. At this higher stage, the ingredient is called the ‘great ingredient’ or ‘superior

ingredient’ [ |- ).

When the ‘movable zi % hours"'*! arrive, the primordial jing is produced and is
called the small ingredient which when gathered into the stove becomes the
internal ingredient. Consequently, the internal ingredient is gathered and then
generated as the jing and qi of protocosmos. Through the microcosmic orbit, it is

cultivated to become the ‘great ingredient. (Hu 1997:95 or 1999:558).

XXEFRHFHRVIEEKBXE/NE BEF RAEFSHNE 5N
EiIRMEE  BERBEE - BN EARMBRE  REXHEARF -

During cultivation, the mind/intention [ ;5] is regarded as the fire and breathing
as the wind. Firing refers to the degree in which the mind and breathing is applied.
Rapid or forceful application [ 2. 3&] is called ‘martial fire’ [ /X]; slow application [£8
i&] is called ‘gentle fire’ [3{ :X]; cessation of blowing is called ‘bathing’ [ i&]. The
wonder of the firing process lies in the application of the ‘perfect intention’ [{H &].

xr

When it is applied urgently [ & %%]. then the fire burns; when applied slowly [FH &

#£], then the water becomes cold. Adepts use the hexagrams of the twelve movements of

130 See the Introduction.

3! Refers to the time during cultivation when the vin completcly wanes and the yang begins 1o wax. Itis
called *movable' because it is not affected by the natural cycle of years, months, days, and hours (Hu
1995:1192-93). The natural zi period is around midnight, between ! 1pm and lam.
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waxing and -waning [xiaoxi 1§ £2]'* 10 express the twelve periods of the firing schedule,

distinguishing between ‘advancing the yang fire’ and ‘withdrawing the yin signal’, using

hexagram lines and the zhu $% and liang @ units of measurement to calculate the

frequency of breathing.
HE e ZE; HE
Fuig Zi ¥ +— % R 215
Lin B& Chou # += CEPAa )
Tai # Yin 5 id ez =k
Dazhuang K it Mao [ - B B 2R3 -- ikig
Guai # Chen [ = BEZ Lk
Qian § Sig L] BBEZ H--fe
Gou i Wu 4 i P b 4 7 B2
Dun & Wei % N “Ekak
Pi & Shen i t ZBA%
Guan i You B N RS WA UEE - K i&
Bao #| Xu U B% Eax LEE
Kun 15 Hai % + — & Pz
fu, lin, tai, zhuang, mei, qian,
62 E2) € &) &=
gou, dun, pi. guan, bo, kun.

=& @

&)

'3 Refers to the internal cultivation process of ‘advancing the yang fire' (i.c., vangxi {5} E) and

‘withdrawing the yin signal’ [i& f2 17] (i.e., vinxiao F2 {#) (Hu 1995:1201).
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Calculating time in the firing schedule is based on human body’s time, which
actually represents the different positions and manifestations during the ingredient’s
movement inside the body. During the microcosmic orbit, when the small ingredient is
produced and the yang element '*is without thoughts’ [[5 4] #E /51], it is the movable zi
period. During the practice of the ‘great circulation’ [£ f&] <], when the great ingredient
is generated and there appears ‘six shocking manifestations’ [/ 18 Z &) 2 £)', itis
the ‘proper zi period’ [IF +f¥]. In the duo school of elixir cultivation, the moment for
gathering the ingredients [f} #] is a secret of the firing schedule that is never transmitted
— the doctrine of “the sage transmitting the ingredients but not the firing technique™ [E2
A 1~ {4 X]. In the solo school, the shen is the fire and the gi [ 7] is the ingredient.
When shen and gi ‘embrace each other’, nature is allowed to runs its course [— {F & 4],

which includes the ingredient and the firing schedule.

The cauldron and stove is the place where adepts cultivate the ingredient. The
solo school distinguishes between the ‘big cauldron and stove’ and the ‘small cauldron
and stove’. For cultivating and transforming jing into gi, the ‘big cauldron and stove’ is
used: here, the cauldron is at the Niwan Palace (the the upper elixir field in the forehead)
and the stove is at the lower elixir field. For cultivating and transforming gi into shen,
the *small cauldron and stove’ is used: here, the cauldron is at the yellow court middle

palace (the middle elixir field in the solar plexus) and the stove is at the lower field gi

133 During the great circulation, cosmos and man have become synchronized that the human body and
cosmic time correspond to each other (Hu 1995:1192).

' wy Shouyang {fL 7F F%. in Dandao Jiupian +13i8 JL 53 . describes the six manifestations: 1) The elixir
field is blazing with fire, 2) the two kidneys are boiling hot, 3) the eyes are flashing golden light, 4) behind
the ears wind forms, 5) behind the chest the vulture cries. 6) the body surges and the nose twitches. These
are all manifestations of the attainment of the the ingredient [#1 B A8 » FEFi&AT » BBt & 4 H
R MBS SHSEZH - FHEZRE ). (Hu1995:1242).
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point [~ HH % 7%]. In the duo school, the young woman serves as the cauldron which is
distinguished into: the ‘protocosmic cauldron’ [5¢ < [£1], the ‘deuterocosmic cauldron’
[#% K i1, the ‘golden cauldron’ [£: 1f!], the ‘jade cauldron’ [ %] and the ‘water
cauldron’ [7< !!]. In sum, the duo elixir method considers the young woman as the
cauldron, the fiangui X 3% as the ingredient, and the geng and jia [/5F FH] as the firing
schedule. Tianqui refers to the first flow of the female menstruation. Female internal
alchemy [%z 1] holds that before a young woman menstruates, the womb contains ‘a bit
of original menses’ [— £ #7] #%]. This initial menses is protocosmic gi, which if it does
not flow out becomes the ‘primordial one’ [JT —] and if it does, it becomes menstruation
(Hu 1995:1207). According to Xiao Tingzhi g 7£ =, “geng ¥ is the metal of the west
and jia B is the wood of the east. The two are separate and they cannot be brought
together. One must rely on the mediation of the yellow woman to bring them together

(Hu 1995:1198).

In the ‘inferior vehicle’ [T 3f€] elixir method, the body and the heart-mind serve
as cauldron and stove, jing and gi as the ingredients, the heart and the kidneys as fire and
water, and the year, month, day, and hour as the firing schedule. In the ‘intermediate
vehicle’ [ 3] elixir method, Qian and Kun constitute the cauldron, Kan and Li as water
and fire, the ‘black rabbit’ [E; 5%2] as the ingredient, and the annual winter and summer as
the firing schedule. In the ‘superior vehicle’ [_ 5] elixir method, heaven and earth
serve as the cauldron and stove, the sun and the moon as fire and water, nature and
emotions [{% {#] as the dragon and the tiger, and cultivating thought through the mind

[LA L2 4% E2] as the firing schedule. There is still the highest vehicle in which the ‘Great

-108-



SELF-CULTIVATION AND QUANZHEN DAOISM

Void’ [ X [i] serves as the cauldron, the ‘Great Ultimate’ [ 5] as the stove, purity and
stillness as the ‘elixir base’ [} 3], ‘non-action’ [ £] as the ‘elixir mother’ [£} £}),
‘nature and life-force’ as lead and mercury, [7E %] as water and fire, purifying the heart
and eliminating anxieties as ‘bathing’ [{K j&], the ‘center’ [c}1] as the ‘mystic pass’ [
RH]1, ‘seeing nature’ [ 2 1%£] as consolidation [#£ #£], nature and life becoming one as the
formation of the elixir, and breaking into nothingness [T i & 7] as ‘completion’ [ T
&= ]'3 5. The Great Void and the Great Ultimate are terms borrowed from Neo-Confucian
philosophy. Often, the former refers to the sky or to the universe as full of gi, and the
latter refers to the cosmic Absolute, full of /i (being and goodness).'* Presumably, what
this means is the highest level of Daoist meditation, centered on the universe, which leads

to a mystical affinity between the practitioner and the entire universe.

133 Refers to the internal alchemy technique of letting go [# 5 i# F Ih %] (Hu 1995:1223).
1% See Julia Ching's The Religious Thought of Chu Hsi (NY: Oxford University Press, 2000).
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CHAPTER FOUR

Qiu Chuji and Self-Cultivation

Introduction: The Man and the Legend

Qiu Chuji was not just a man. He has become a legend. That had already
happened during his time, on account of his visit to and subsequent relationship with
Chinggis Khan. Because of the active role he played in behalf of the Chinese people
during the traumatic conquest and rule of the Mongols, he became a national hero. Yao
Congwu lists him among the three ‘saviors of the people’ [ % #{ £] during that period,
the other two being Yelii Chucai Hf £ 4% #f and Sun Wei #Z g% (1959:214-216). The
three had one thing in common: they all had privileged connection with Chinggis Khan --
Yelii was Chinggis’ secretary and adviser, Sun was a favorite craftsman, and Qiu was a
highly respected spiritual master and religious leader — and they all exploited this special
relationship to protect the Chinese people and their way of life from the destructive

impact of Mongol rule.'?’

Whatever great things Qiu had done as a Chinese patriot must be seen in the
wider context of his ultimate calling in life. Qiu Chuji was first and foremost a Daoist, a
cultivator of the mind and the body, an apostle of Complete Perfection. As the title above
indicates, this chapter focuses on the teachings of Qiu Chuji on self-cultivation. But first,

a discussion of his life and times.

"7 On Yelii Chucai and the Mongols, see also Mote 1999:245-246.
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The Life and Times of Qiu Chuji

Qiu Chuji was born on February 10, 1148'* and died on August 22, 1227'%, the
same year that Chinggis Khan died. By 1148, North China was no longer part of the
Song empire; it had fallen to the Jurchens in 1127. During his lifetime, Qiu would
likewise witness the fall of the Jin and the takeover by the Mongols. Qiu’s times were
generally times of instability and disorder, of changes and uncertainty -- in other words,

a period of crisis. But crisis, as understood by the-Chinese, has always two sides to it:
danger [wei f&] and opportunity [ji #%] — danger of destruction and opportunity to build
anew and flourish. It was this critical period that gave birth to the new Daoist sects, in
particular Quanzhen. Yao suggests that the emergence of the new Daoist sects was fed in
part by the need of the suffering masses for “physical and spiritual shelter” which they

provided (Yao 1980:26).

There were, certainly, other factors that contributed to the rise of the new Daoist
sects. One of them was the climate of religious openness and syncretism, particularly
between and within the Three Teachings (Buddhism, Confucianism and Daoism), that
pervaded the period.'*® Wu Cheng 5 i% (1249-1333), a neo-Confucian thinker, was so
affected by the syncretism among Yuan intellectuals that he wrote: “Since Chin and

T’ang times, Buddhism, Confucianism, and Daoism have been called the Three

¥ The eight year, the first month, the nineteenth day of the reign of Emperor Xizong of the Jin Dynasty

(£ ECF B4 )\ £ L B — + JLB] (Xiangzhuan, p. 32).
"% The twenty second year, the seventh month, the ninth day of the reign of Chinggis Khan {;C At T %

LR DIN=]]
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Teachings. However, to venerate them on equal terms without any discrimination is the

virtue of the Great Yuan” (in Liu and Berling 1982:479).

What exactly does ‘syncretism’ mean? In religious studies, it is basically defined
as the process or the result of mixing or merging elements from two or more religions."*!
The more basic question here, however, is why syncretism happens. The answer, at least
according to the origin of its use, is that syncretism is a political phenomenon motivated
by the human instinct for self-preservation. It is a conscious or calculated move by a
group of individuals or communities to close ranks in the face of a common enemy.
According to Plutarch (c.46-c.120), the Cretans who were usually fractious reconciled
and united whenever a foreign foe attacked them. Cretans called this synkretismos,

‘syncretism’ (Moffatt 1951:155).

Under alien rule during Qiu Chuji’s time, followers of the Three Teachings
perceived a common challenge, if not a common enemy. The response: “Each of the
three religions had to make peace with the alien rulers, and the process of peace-making
and compromise produced pragmatic forces encouraging syncretism within each of the
three religions and among them” (Liu and Berling 1982:479). In the Yuan Period, for
example, “Chinese religious leaders seeking the patronage and approval of the court
learned early that any divisions within the ranks of Buddhism, Daoism, or Confucianism
only annoyed the Mongols, who were not inclined to listen to bickering Chinese™ (Liu

and Berling 1982:487). So, while tensions and animosities remained among the Three

0 “[T]he Yuan Dynasty in Chinese history was a great period of syncretism and assimilation™ - Liu and
Berling (1982:502).
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Teachings in their various schools, “the need to court Mongol patronage and avert
repression of native traditions stimulated openness and tolerance... the reconciliation of

divergent philosophies and hostile religious factions” (Liu and Berling 1982:502).

Insofar as attracting the support of the general population, a more important
motivation for syncretism, we should add, is the desire to be meaningful, relevant or
useful. On this front, the Three Teachings had to address basically two audiences: the
learned elite and the unsophisticated masses. To win the adherence of both, one needed
to gain the respect of the former and the acceptance of the latter. However, in the poliiics
of respectability, Daoism was at a disadvantage vis-a-vis Buddhism and Confucianism.
While Laozi and Zhuangzi continued to influence some intellectuals, whether Buddhists,
Confucians or Daoists, religious Daoism, which came to represent Daoism institutionally,
was seen basically as a religion for the lower classes. With its preoccupation with rituals
and magical practices that catered readily to the immediate mundane needs of people, it
seemed disinclined to devote much time and effort to intellectual pursuits. Historically,
this neglect resulted in some highly embarrassing episodes for the Daoists such as the

court debates during the Tang when the Buddhists repeatedly defeated the Daoists.

This sense of inferiority became a stimulus to syncretism later (Liu and Berling
1982:492). By the birth of Quanzhen Daoism under Wang Chongyang, religious
Daoism began to openly assimilate elements from Buddhist and Confucian thought.
Indeed, for Wang the Three Teachings were ultimately one and he made this doctrine a

corner stone of the new Quanzhen. Wang Chongyang's teachings, as compared to

! Sec Edward Ch'ien’s brief discussion of the meaning of syncretism in 1986:1-2.
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traditional Daoist religion, put greater emphasis on ethical cultivation over ritual
performance. When Qiu assumed leadership of the Quanzhen community, he would

continue to preach essentially what Wang Chongyang had taught.

As far as the Confucian influence on Quanzhen Daoism is concerned, a word has
to be said about Neo-Confucianism, a significant development in Confucianism that
occurred during the Song and preceded the birth of Quanzhen Daoism. Evidence of its
influence on Quanzhen Daoism can be detected more clearly in later Quanzhen literature,
especially during the Ming Period, when certain Neo-Confucian terms were incorporated
in Quanzhen doctrine. We can see this, for example, in the use of Taiji, the ‘Great
Ultimate’, or Wuji, the ‘Non-Ultimate’, in conjunction with Quanzhen exposition on the
nature of the Dao. However, with early Quanzhen writings, this is not so clear. This is

not to say that early Quanzhen Daoists were not aware of Neo-Confucian thought.

Qiu became a disciple of Wang Chongyang

The official Yuan History had the following entry about Qiu: “when he was a
child, a soothsayer predicted that someday he would become an immontal [#4{|[j} and a
leader of a lineage™ (Yuanshi, p. 4524). As it turned out, the realization of this prediction
started quite early. In a poem, Jianzhi [£2 ], he revealed that the desire to pursue
immortality started when he was young (Panxiji 1:2;"** Yao 1959:223). In 1166, at age
nineteen, he left the world and began his pursuit of the Dao. He first went into a retreat at

Mt. Kunyu E lgj in Ninghai Prefecture Z5 & (now: Moping County % - 8%). A year
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later, in 1167, he left Mt Kunyu and went to Ninghai to see Wang Chongyang and

petitioned to be admitted as a disciple (NVianpu in Yao 1959:223).

Qiu would eventually become one of Wang Chongyangs seven principal
disciples. But according to a hagiographic account, The Seven Taoist Masters (Wong
1990) [t ik t & £ 3& 58 {#), Qiu’s road to discipleship was not an easy one.
Apparently, Wang had serious doubts about Qiu’s strength and perseverance and so,
initially, he discouraged him and tried to reject him. In the end, it was Qiu’s persistence
as well as the repeated appeals of his fellow disciples that finally convinced Wang to

accept him (Wong 1990:70-74).

The seven principal disciples of Wang would later be known as the ‘Seven
Perfected of the North’ [t - (§] (i.e., of Quanzhen, ‘Complete Perfection’ Sect). They
were: Sun Buer, Sun’s former husband Ma Yu, Tan Chuduan, Liu Chuxuan, Hao Datong,
Wang Chuyi, and Qiu Chuji. In some lists of Wang Chongyang’s principal disciples, Sun
Buer is excluded. Such sources say that there were only six principal disciples, or that
the ‘Seven Perfected’ includes these six male disciples plus the master, Wang
Chongyang. According to Hawkes, this confusion is “undoubtedly due to the Chinese --
particularly Confucian -- objection to according women equal status with men”
(1981:167-168). Of the seven, Qiu was the youngest, lived the longest, and the last of the
group to die. Of the seven, four assumed leadership of Quanzhen after Wang Chongyang

died. The first was Ma Danyang (d. 1183) followed successively by Tan Changzhen (d.

2 v43/34575.
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1185), Wang Yuyang (d. 1217), and finally Qiu Changchun (d. 1227). Qiu would be

succeeded by his pupil Yin Zhiping F £ (1169-1251).

Name Style Name Religious Name Dates: Birth — Death

Sun Buer <% N Qingjingsanren i /% & A 1119-1182
MaYu ¥ E Xuanbao ¥, T¥ Danyangzi F+{5 F 1123 -1183
Tan Chuduan 33 % i Tongzheng 5@ I Changzhenzi & E ¥ 1123 - 1185
Liu Chuxuan 9| 5% ¥; Tongmiao 1§ 4 Changshengzi & |- F 1147 - 1203
Hao Datong #% X ifi Taigu KX & Guangningzi [ & ¥ 1140 - 1212
Wang Chuyi T- % — | Yuyang T [5 Yuyangzi £ 5 ¥ 142-1217
Qiu Chuji T 5% #. Tongmi i# & Changchunzi & & ¥ 1148 - 1227
Qiu Chuji and the Court

Qiu’s historical fame is due in large part to his relationship with the imperial
court. His involvement with the court dates back to the time of the Jurchen (Jin Dynasty)
rule. In 1188, he was summoned to the Jin capital, Zhongdu & &% (now: Beijing), by
Emperor Shizong tt 5= (r. 1161-1189), to officiate at the sacrifice [jiao &£] for the Ten
Thousand Spring Festival [E % £fi] in celebration of Shizong’s birthday. Qiu went, and
Shizong also took the opportunity to ask Qiu about methods to attain immortality. In
1216, another Jin Emperor, Xuanzong & 5= (r. 1213-1223), summoned him to come.
However, this time, he declined. In 1219, Qiu received two summonses: one, from
Emperor Ningzong % 5= (r. 1195-1224) of the Southern Sung, which he likewise
declined, and the other, from the Mongol ruler Chinggis Khan, which he accepted. Why

did Qiu accept the summons from Emperor Shizong and Chinggis Khan and decline
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those from Emperors Xuanzong and Ningzong? For Qiu, as one theory explains, to heed
or not to heed the summons was essentially a matter of expediency calculated in terms of
the interests of Quanzhen and, to some extent, also that of his personal interests (cf. Yao
1986:204ff). In 1188, the Jin rule was at the height of its power and Qiu possibly
regarded the imperial summons as simply irrefusable. For one thing, his refusal could
Jjeopardize the court patronage that Quanzhen had just gained (1187), when Wang Chuyi,
the Quanzhen patriarch at that time, visited the court, also at the invitation of Emperor
Shizong. For another, it could also harm his personal reputation and activities as a leader
of Quanzhen. By 1216, however, the political situation had changed: the Jin Empire was
collapsing (it would actually end in 1234) - its capital, Zhongdu, had just fallen to the
Mongols the year before (1215), forcing Xuanzong to withdraw to Bian 7} (now: Kaifeng
[ #1), south of the Yellow River. In 1219, the Southern Sung was also in decline and
although it would last longer than the Jin, it would eventually succumb to the Mongols in
1279. Perhaps Qiu did not see any benefit, for himself and Quanzhen, in getting involved

with rulers of declining dynasties (Yao 1986:205).

With the Mongol Chinggis Khan’s invitation, Qiu was again faced with a
situation he could not avoid, not unlike the one he faced in 1188. Only this time, the
consequences to be contemplated for not accepting it were far more serious. Chinggis
Khan began his campaign against the Jurchens in 1211. Since then, North China had to
live under constant threat of Mongol attacks. Part of the Mongol’s military strategy was
attrition: i.e., attacking and-pillaging cities without occupying them. The objective was to

gradually soften resistance for eventual total conquest. Even though Jin troops were
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often able to regain control of those cities, the fact remained that the Jurchens, long
before their fall, had already lost much effective control of their empire, as evidenced by
the ease by which the Mongols fought their way through North China (Yao 1984:204).
Meanwhile, the Mongols had gained quite a horrific reputation for ruthless decisiveness
in dealing with their enemies: e.g., destroying whole towns and cities and slaughtering
entire populations. In 1215, just after about four years of campaign, the Mongols
captured the seat of Jurchen power, the Jin capital Zhongdu (which then became Yanjing
3% 57), thus forcing the Jin Emperor Xuanzong to withdraw to Bian, south of the Yellow
River. Therefore, by 1219, Qiu -- and, most probably, the méjority of the population of
what remained of the Jin Empire -- had, most likely, already become resigned to the
inevitable total collapse of the Jin and the complete Mongol takeover of North China.
The point, in short, was that it would not be wise, for anybody’s future interest, to ignore

or reject the Khan.

The reason given by the Khan for the invitation was that he wanted to learn from
Qiu the ‘means of preserving life’."** Yin Zhiping, Qiu’s chief disciple and eventual
successor as patriarch of Quanzhen, supported and justified the trip to the Khan with a
grander reason: he saw in the invitation an opportunity for his master to preach Quanzhen
teachings to the Mongols in the hope of transforming them (Yao 1986:208-209).
However, it seems doubtful that the aging Qiu, who was already 72 in 1219, would
readily consent to make such a long and arduous journey for the sole purpose of teaching
the Khan or converting the Mongols. The overriding factor for this, it appears, was the

concern for the future survival of Quanzhen. *“The Mongols made it clear to the leaders

% See Yao 1986:205-206 for a partial translation of Chinggis Khan'sletter.
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of every religion,” Sechin Jagchid points out, “that unless they could win support from
the Mongolian rulers, they would meet terrible destruction which might be the end of

their religion” (in Yao 1986:208).

The shamanistic Mongols tolerated other religions and treated masters or leaders
of other religions as they did their own shamans (Yao 1986:208, 218). Chinggis Khan
was known to believe in shamanism (Yao 1986:215) and this could explain his keen
personal interest in a well-known religious master like Qiu. However, it was also quite
clear that, aside from what Qiu could offer in matters religious (e.g., prescriptions for
longevity), the Khan had other things in mind when he invited Qiu. As De Rachewiltz
and Russell point out, the Khan also knew that Qiu was an influential religious leader
with a large following in North China (1984:8). By winning the allegiance of Qiu, the
Khan could also gain the allegiance of large segments of the Chinese population, thereby

hastening the Mongol conquest of North China (De Rachewiltz and Russell 1984:11).

The decision to go was, without doubt, made very reluctantly. Even after Qiu had
made it, he vacillated over his decision. Indeed, during the journey, he tried to negotiate
himself out of it. When told, upon arrival in Yanjing where he stayed for several months,
that he had to travel much farther than originally planned -- to Central Asia where the
Khan was campaigning, instead of Southcrﬁ Mongolia -- he wrote the Khan a letter
pleading to be spared from the long journey, citing his old age and lack of expertise in

matters of war and government.
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Unfortunately for Qiu, the Khan was not moved. Instead, he urged Qiu to
undertake the journey anyway. As to Qiu giving advice on governmental and military
matters, the Khan told Qiu that he was not expecting any from him, since he was only
interested in learning about the Daoist Way (Yao 1986:210). Perhaps running out of
excuses and apparently convinced of the Khan’s sincerity, Qiu then decided to continue
and finish the journey. At this time, he seemed to have had been convinced also of the
potential wider beneficial implications of his trip to the welfare of the Chinese people at

large (Yao 1986:211).

Qiu’s party, which included nineteen disciples, began its long journey on 23
February 1220. After many stops and detours along the way, crossing deserts, mountains
and rivers, the group finally reached Chinggis Khan’s encampment'* on 17 May 1222.'¥
At their first meeting upon arrival, the Khan at once asked whether Qiu had brought
along any medicine for prolonging his life. Qiu responded that he had the Way of
protecting life, but not the medicine to prolong it (Yao 1986:211). Interestingly, despite
what must have been a disappointing answer, this initial meeting was followed by three
more. It appears that Qiu made a favorable impression on the Khan; indeed, the Khan
seems to have had developed a genuine liking for Qiu (De Rachewiltz and Russell

1984:11). There are, unfortunately, no records of what was precisely discussed in most

"“There are different opinions as to where precisely the first encounter took place. According to Yao, it
was either somewhere near Parwan (near present-day Kabul in Afghanistan) or Qunduz (north of Kabul)
(note 34 in 1986:211).

5Some records of this journey, including the meetings with the Khan, are preserved in the famous
narrative, Changchun Zhenren Xivuji £ & E A 75 i 3C. written by Qiu’s disciple Li Zhichang % L &,
and the Xuanfeng Chinghuilu. For English translations of the Xivuji, see Bretschneider 1910 (rep. 1931)
and Waley 1931 (rep. 1976). Bretschneider excludes all and Waley most of Qiu's poems.
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of these meetings, except for the second, which survive in the Xuanfeng Qinghuilu 2 |8,
B & #&. Init, Qiu, responding to the Khan’s questions about attaining longevity, laid
out certain fundamental principles of Quanzhen self-cultivation such as tranquility and
indifference to wordly gain, control of desires, sexual moderation, cultivation and
preservation of one’s essence {jing ¥§] and spirit [shen 1] (Yao 1986:213). Qiu also
stressed the importance of ‘external cultivation’ such as being mindful of other people’s

sufferings.

The Qinghuilu also documents the fact that Qiu ventured to offer political advice
on how to administer Mongol-occupied North China. He advised the Khan to appoint
officials that could ensure effective and speedy post-war reconstruction. In particular, he
recommended the setting up of a transitional puppet state in the conquered territories
(stmilar to what the Jurchens had done earlier in Shandong), to be governed by a capable
official familiar with local ways and conditions,'*® and that it be exempted from taxation

for three years (De Rachewiltz and Russell 1984:11:; Yao 1986:214).

What Qiu’s Journey to the Khan Accomplished

There is no evidence that the Khan ever tried to follow Qiu’s lessons on self-
cultivation. Rather, there is evidence that Chinggis Khan, who took great sadistic
pleasure in tortures and killings, did not become a more humane conqueror or ruler as a

result of Qiu’s preachings on humanity and compassion (Yao 1986:218-219). As to

"**Here, Qiu was in fact suggesting that a Chinese be appointed (Yao 1986:214).
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Qiu’s political advice, the Khan did not adopt the puppet-state scheme, nor did he grant
any temporary general tax amnesty for the people in the conquered territories (Yao

1986:214-215).

So, what exactly did Qiu accomplish by meeting Chinggis Khan? Personally, and
in terms of the interests of the Quanzhen community as a whole, Qiu’s journey was a
tremendous success. Just before Qiu’s departure back to China, the Khan issued a decree
exempting Qiu and his followers from taxes and forced labor. Six months later, another
decree was issued putting Qiu in éharge of all people in China who had opted to live a
religious life [chujia 3 57]."*7 All these and other favors -- including the excellent
relationship that Qiu and the Khan maintained afterwards (cf. De Rachewiltz and Russell
1984:12) -- contributed immensely in Qiu becoming the most famous and influential
religious personality of his time. More significantly, these led to the greatest expansion
of Quanzhen membership and catapulted the sect to the heights of its prestige and

influence, overshadowing other religions including Buddhism (Yao 1986:219).

With regard to the wider historical consequences of Qiu’s dealings with Chinggis
Khan and the Mongols, historians generally agree on the important role that Qiu played
during that early period of Mongol rule. However, opinions vary as to how that role was
played. One view credits Qiu for his moderating influencing on the Khan. As one

contemporary observer wrote:

47 “The wording of the Chinese version of the decree was ambiguous (the Mongol original was lost) and
opened the way to the interpretation that both Taoists and Buddhists were subject to Ch'iu’s authority™ (De
Rachewiltz and Russell 1984:12).

-122.-



SELF-CULTIVATION AND QUANZHEN DAOISM

[When] the crack troop of Mongols came to the south and watered their horses,
the Yellow River nearly dried up; before their singing arrows, Mount Hua (in
Shensi) nearly collapsed. Jade was destroyed together with stone, and the worthy
were killed together with the stupid.... Luckily, our Ch’ang-Ch’un, the immortal
Ch’iu, was summoned and went [to see the Khan who)....ordered that those who
were obedient should not be killed and that those cities which surrendered should
be exempt from punishment.... [People thus saved] numbered in the millions and

tens of millions. (Zhengzongji 4:13).'*

Another view (Yao 1986, for example) would rather put the credit on how Qiu
exploited his and Quanzhen’s favored status to protect or save people from the harsh

effects of Mongol policies. The official Yuan History, for example, records that

At that time, the nation’ troops (i.e., Mongol troops) were marching through the
Central Plateau (China), especially in the areas north and south of the [Yellow]
River. People suffered from captivity and rapine and had no escape. When
[Ch’iu] Ch’u-chi, returned to Yen-[ching], he ordered his disciples to [openly]
carry [Taoist] certificates to seek [followers] among refugees of the wars.
Therefore, those who had become slaves were able to be free again, and those
who were on the verge of death regained their lives — altogether they numbered

twenty to thirty thousand. (Yuanshi, p. 4525).'°

"* Translated by Yao Tao-chung (Yao 1986:217).
"9 Translated by Yao Tao-chung (Yao 1986:217).
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Qiu’s Teachings on Cultivation

After the death of Wang Chongyang, his seven principal disciples went their
separate ways, their followings developing into separate sub-sects or lineages. Ma Yii's
(Ma Danyang) disciples became the Yiixian sect [5& fili k], Tan Chuduan’s the Nanwu
sect [ #£ k], Liu Chuxuan’s the Suishan sect [ [ 1| jik], Wang Chuyi’s the Yiishan sect

[i&5 LI #iR), Hao Datong’s the Huashan sect [Z£ (1] /], and Sun Buer’s the Qingjing sect

[ 8% R

Qiu Chuji went to Shanxi f% 7§ and withdrew to the caves of Panxi i% /Z and Mt.
Longmen. There he spent thirteen years (six years at Oanxi and seven years at Mt.
Longmen) to cultivate himself (Hu 1995:146). His line of followers would become
known as the Longmen or ‘Dragon Gate’ sect €9 {fk. Historically, the Longmen sect is
one of the most significant Daoist sects that have come into existence. Unlike the other
Quanzhens that eventually faded away or died out, the Longmen line continues to this

day. Today, we find many of its disciples at Beijing's famous White Cloud Monastery

[BERI]

1% These seven sub-sects were called the “sects of the Seven Perfected’ [t & i/k]. There was another
group of Quanzhen sub-sects called the *sects of the Five Ancestors’ [ # #l ifk]. The Five Ancestors of
Quanzhen Daoism were: Wang Xuanfu T 4. B later venerated as Donghu Dijiin #1 % 77 &, Zhongli
Quan $#§ # t#, Lii Dongbin 2 {[§ 71, Liu Haichan %] & ¥ and Wang Chongyang. And the five sects
founded in their honor were, respectively: the Shaoyang sect [)> 5 ifR], the Zhengyang sect { [T [ i), the
Chunyang sect [# [55 ik ). the Liuzu sect [%] 1 iz} and the Chongyang sect [ & [5 ifk]. See Hu 1995:66.
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The first recorded exposition of Qiu Chuji’s teachings can be found in a sermon
he delivered to Chinggis Khan on November 19, 1222.'*! Published as the Xuanfeng
Qinghuilu, it was written by Yelii Chucai B[ 1% 5% 4 or Yila Chucai % #)| % ¥4 in 1232.
It contains religious and moral teachings as well as political advice. He begins with a
brief discourse on the Dao as the creator and sustainer of the universe, including human
beings. He points out that despite this fact, most people do not understand the greatness
of the Dao. And so, he has committed his entire life, by renouncing the world, to pursue
the understanding of it. What followed was a mythical account of the human fall, which,
according to Arthur Waléy, is essentially similar to the myth of the primordial fall of

Adam and Eve in the Bible (1931:22).

The Dao is the generator and nurturer of heaven and earth. The sun and the
moon, the stars and the planets, the demons and the spirits, all proceeded from the
Dao. Most humans know only of the greatness of heaven/universe; they do not
understand the greatness of the Dao. My life, as a monastic who renounced home

and family life, is devoted solely to the attainment of this understanding.

After the Dao generated heaven and earth, they in turn opened up and gave birth
to human beings. When human beings were first born, they, on their own, each
radiated a divine light and walked with steps so light that they appeared to be
flying. The earth grew mushrooms that were moist and tasty. Without cooking,
human beings ate them all raw. At this time, cooking had not yet become a

human custom. The mushrooms were all appetizing. With their noses, human

! Fora summary of its contents. see Waley 1931:21-25
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beings smelled their fragrance, and with their mouths, they tasted their flavor.
Gradually, this led to their bodies becoming heavy and to their divine lights
growing dim. This was because their desire and craving grew so strong.

(Qinghuilu, p. 1).'%

XREEXEH - HAZRBHWEREE - AELHRATHEZK
e REFERHMRHUELRHE - BERMEMMEAS - AZH4E
HHAEHRBITSOR - MERBHE® - TRKBALERZ - ItEF
MARKE -HEEE HEVRHEFOBHK - #iRSGEWLIH -
PAE &R Z R o

And so

Those who seek to understand tﬁe Dao must learn not to desire what worldly
people desire, and not to live where worldly people live. They must get rid of
sensory attractions and instead find pleasure in purity and stillness. They must
reject tastes and instead find satisfaction in indifference. If there is any
attachment to things, one will never understand the Dao and its virtue. If the eyes
enjoy sights or the ears enjoy sounds, if the mouth enjoys tastes or the xing is

perturbed by emotions, then the [primordial] ¢i is scattered. (Qinghuilu, p. 1).

HZAUBLZSEAREAE  EAEETE - ZFELUEF
B - RUWRIMEREE - BEFRETH L - RREFEEFET

152 v513491.
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BOEFREZFHUSER - FNRBRENRE - RERS AU
REE BB ZRAITTRE -

Determination

Cultivation is based on the notion of accumulating merits and deeds [f& {7 2 I/],
which basically means two things for the cultivator: a) painstaking determination [ &
and b) sincerity of mind and heart [ /(). More concretely, this implies a) abandonment
of worldly matters and concemns, and b) self-discipline expressed in the single-minded

dedication to the pursuit of the Dao.

Qiu was asked whether cultivation lies both in personal determination [£] and

external assistance [$Z ZZ] from the sage masters. His answer was:

Everything depends on determination. If you do not have determination, how can

the sage masters be of assistance to you? (Xizhoushu in ZhenxianY! 1:15).IS3

xxEEE - HEE > BEHNMARE o

What exactly is determination? In brief, determination means not allowing thoughts to

arise [7] & S k2 Th E)

153 y54/43584.
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Karma

Awakening to (or realization of) the Dao [{E i&] - that is, transcendence of
mortal/mundane existence and entry into sagehood [#3 /1. A E£] - depends on merits and
deeds. The role of merits and deeds here is understood in the context of the law of
karma. For this reason, Qiu suggests in the Xizhoushu, that awakening to the Dao

(enlightenment) may involve more than a single lifetime or existence:

Awakening to the Dao in this life is possible because of merits gained in previous
existence. If one is not aware of causes originating from previous existence and
sees only long years in this lifetime of seemingly fruitless hard work, one would
think that all efforts in this world are in vain, thus leading one to become lax or

give up. That would be most regrettable. (ZhenxianY! 1:12).'>*

xxSHZIEE FHZHEHE  MAMEHZIE  ARFE &
TR UBESER  BN4ERE » BEfTEWH o

Therefore, those with no ‘roots in previous existence’ [f5 2] would not go very
far on their own. To succeed, they would need the assistance of sage-masters [52 £).
However, only those who persevere in painstaking determination would receive this
assistance in this lifetime or in the next if necessary. The sage masters are unable to or
would not help the slackers and the quitters. Qiu compares this merit situation to a case

of one who desires to possess a great precious bright pearl that is worth millions. He
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does not have the money to buy it, but he resolves to work hard to earn what is needed to
obtain in. In the end, he fell short of the required amount and so he did not get the pearl.
Now, the accumulated money does not go to waste; it gets deposited into one’s ‘merit
account’, so to speak. Even though they did not attain the Dao, those who did not have
roots in previous existence but accumulated merits in the current one have planted deeply
and strongly the ‘root of goodness’ [ f]. For this, they are assured of assistance from

the sage masters in the current life or from those in the next.

Qiu admits of his own lack of roots in previous existence and attributes to this the

many difficulties he encountered in the pursuit of the Dao:

I have no ‘bone from previous existence’. [Therefore] I had a hard time meeting
enlightened masters, and I continue to encounter countless difficulties to this day.

(Xizhoushu in ZhenxianY! 1:13)." 53

xEEEESHERAM B TFE ESKT -

Other fellow Quanzhen disciples, such as Ma Danyang and Tan Changzhen,
attained immortality faster precisely because they had ‘inheritance from previous

existence’ [5 #%).

1~ v54/43582.
15% ¥54/43583.
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Three Paths/Vehicles

Another application of the doctrine of karma to the Quanzhen Daoist teaching on
cultivation is the doctrine of the three vehicles [ = €] or three paths to the Dao: the
superior, the middle and the inferior. According to this doctrine, each person is
predestined in this life by the quality of his or her foundation [R ££] — that is, merits
gained in previous existence -- to belong to one of the three paths. The problem is, one
would not know with certainty to which vehicle or path one belongs. The only indication
given comes by way of the strength or weakness of one’s foundation, which can be seen
in a person’s mental ability, physical condition, and fortune (Wong 1990:23). Those with
weak foundations may be born with poor health, lacking in intelligence, or into poor
families. Those with strong foundations may be born with good health, high intelligence,

or into wealth and comfort. For the cultivator, Qiu’s advice was:

You must seek the Dao naturally. Do not force yourself. Do what you can do.
Do not attempt what is beyond you at the moment. Some are destined to walk the
highest path, others the middle, and yet others the lower path. Accept your path
and walk it diligently. Those who walk the lower paths should not envy the ones
who walk the higher path. For if you attempt to obtain what is not yours, they
you will lose that fruits that were meant for you. Not everybody will become an
immortal in his or her lifetime. Even if you do not attain immortality, you will

have been a good person. (Wong 1990:162).
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Since people in each of the three paths vary qualitatively in their innate capacities,

they are also assigned to do practices of cultivation that are most suited for them.

Those of the highest path contemplate the mysterious and do sitting meditation,
those of the middle path chant scriptures and perform rituals, those of the inferior
path endure hardships and perform menial tasks (Yaodao 10; cf. Wong

1990:162).'%

xx EESLITY > hEHLEE THEIEHIT -

Still, while all paths lead to immortality, to perfection in the Dao, immortality
does not seem to lead to the final dissolution of the effects of karma. Just as there are
three paths to immortality, there are also, at least, three ranks of immortals. Even in the

realm of perfection some immortals will be more perfect than others.

Gradualness

Awakening to the Dao is a sudden experience but the way that leads to it is a

gradual process of cultivation. Again in the Xizhoushu, Qiu says:

1% Also, see Wang Chongyang discourse on it in Yaodao 10 or in Wong 1990:55.
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The way to sudden awakening requires a long and arduous training. To suddenly
awaken to the oneness of the mind, one has to complete a multitude of practices.

(ZhenxianY! 1:12)."’

xxfr L8 - FIABEE  AEREK o - HE—L > LBREEET -

Renunciation

Cultivation - the pursuit of the Dao = is a life of renunciation: a) renunciation of
family by joining a monastic community and b) renunciation of self by abandoning

selfish worldly concerns (Xizhoushu in ZhenxianY! 1:12)"%8,

Those who renounce mundane affairs or leave worldly existence behind are called
monastics [} & #]. To renounce the world is not to escape from it but to see through
its essential emptiness. Monastic life that is seen merely as a refuge from worldly
troubles is not authentic monastic vocation. The pursuit of the Dao is not about running

away from mundane responsibilities and hardships.

When you leave the world, you must leave it with the right attitude. You must
become unattached to the world because this is correct and natural to you. Some
people become monks because they do not want to deal with the difficulty of

everyday life. This is escapism; it is not cultivating the Tao. Again, some

157 ¥54/43582.
'8 v54/43582.
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become monks because they are poor and becoming a monk gives them security
of not having to worry about where their next meal comes from. This is laziness;
it is not cultivating the Tao. Then there are those who come to the monastery
because they have lost their families and they seek a place where they can be
taken care of. If you enter the monastery with these attitudes, then you will only
see the Taoist community as a means of achieving some short-term goals. The

goals of attaining the Tao will never be realized. (Wong 1990:160).

To be called a genuine monastic, one must first have the intention to see through

mundane existence and to retire from mundane life'*® in order to pursue the Dao.

(Qiu in Yaodao 10).

%l |
N
il
C-
Fe

XL -—BEWEMIEZIE BEREZL Feo
Kt o

It is said that there are four main obstacles to cultivation: craving for liquor,

sexual desire, greed for riches and bad temper [/ & 81 /] Wong 1990:42). Regarding

sex, Quanzhen monastic practice required total abstinence and a celibate or chaste

lifestyle. As Qiu explains to Chinggis Khan:

The male is yang and is of the fire element. The female is yin and of the water

element. Only the yin can quench yang and only water can overcome fire.

-133-



SELF-CULTIVATION AND QUANZHEN DAOCISM

Therefore, those who pursue the Dao must first of all abstain from lust...
Indulging in lust wastes one’s essence and spirit and leads to loss of a great

amount of one’s gi. (Qinghuilu, p. 2).'®

xREBEGHBA > TELEBAK - HERGERE - KETRA - REZ
AEBRFER - - - BEERIEFHARBHERTRZS

Qiu continues to explain that

Those who pursue the Dao ;nust know about the art of cultivation for getting rid
of excess and craving in order to strengthen the essence/jing and keep the
spirit/shen. Only by cultivating the yang will the yin be quenched and the yang be
fully realized and ascend to heaven as an immortal, like a flame that goes upward.
Fools take wine as broth and consider recklessness as normal. Indulging their
passions and following their desires, they waste their jing and harm their shen,
which lead to the decline of yang and the rise of yin, and their descent into the

earth as devils/ghosts, like water that flows downward. (Qinghuilu, p. 2).

xR EZ NFERZ MG EZEREFE ST - MEHFM5 22 Em
e IR FRMBMINAZR L  EBXRZEUNEERURS
B oXEHEZFEALEEBE® EBEmMEE N ER
WRZ AT o

' Or, retire from society.
' y5/3491.
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That the path to immortality is upward -- or the path to worldliness and mortality
is downward -- follows the general cosmological belief about the natural tendency of the

yin to descend and of the yang to ascend. As Qiu puts it:

The Dao gave birth to two forms. The one, which is light and clear, became
heaven. Heaven is yang and is of the fire element. The other, which is heavy and
turbid, became earth. Earth is yin and is of the water element. The human being

lives in between, bearing yin and embracing yang. (Qinghuilu, p. 2).

XXHEE_F EFEBR > XKEBA EHESH - i hBAk
ANBEEP Mk o

Total abstinence and celibacy is, of course, not for everybody. For those that do
not have the calling to monastic life, the prescription is restraint and discipline in sexual
matters. Along this line, the notion of the sexual act as a kind of ‘snatching contest
technique’ [ & 2 ff7] for obtaining the sexual essence of each other for the purpose of

attaining immortality is a heterodox abomination.

Sexual passion need to be restrained for, according to Qiu, it exhausts and
disturbs the jing and the shen, and it leads to moral degeneration and delusion (Xizhoushu
in ZhenxianYl 1:16)'®'. In general, however, “It is not a question of repressing sexuality,
but rather of being wary of its outer appearance, of eroticism and seduction or, as the

Chinese say, of its ‘color’” or se = (Schipper 1993:149-150). Sexuality, or at least the
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idea and principle of it, occupies a central place in Daoist thought and practice.m Itis
understood, above all, as a mystical event. True coupling does not occur in the geniral
regions. The true union of the male and the female occurs in another dimension of
experience, at a certain point in the realm of undifferentiated existence ~ at the Taiji X &

point in the wuji # 5 circle'®® (Wong 1990:41).

Dual Cultivation of the Internal and the External

In Quanzhen practice, cultivation-is fully understood as the ‘dual cultivation of
nature or xing and life-force or ming’. In Qiu’s teaching, this duality is formulated in

terms of the external and the internal aspects of cultivation. As Qiu explains,

In our teaching, the first three steps are about action [yowei] practices — that is,
work on life-force [minggong]. The last six steps are about the wondrous way of
nonaction [wuwei] - that is, mastery of nature [xingxue]. [In other words,
cultivation is] three parts on life-force and six parts on nature. Eventually, [the
whole thing] would only be referred to as mastery of nature and should not be
called as work on life-force. It is called ‘work’ [gong If] because it falls under
action. What is work is labor [gong 1], which means that there are steps [jie [
and levels [ji #2]. So, how can [mastering] nature be work? (QiuzuY! in Quanshu

7b).

! Y54/43584.
192 “Eros worshipped. Eros repressed™-- this is how Schipper characterizes Daoist attitude to sexuality

(1993:144).
'%}1n short, the Dao (cf. Robinet 1990:389-90).
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XERNZBEFRIR > Mt - BASHESYE » 24 -
=aalh EoHBL - EREBYEE TEEaY - FRIIES
ZEHL - DEILL  BEER - -

It is not clear what Qiu meant by the nine steps (three yowei and six wuwei). What is
clear is that early Quanzhen Daoists emphasized xing and xinggong over ming and
minggong. In the ‘duo cultivation of xing and ming’ context, this was the ‘first xing and
then ming’ [5% 14 1% 5] approach associated with the northern lineage of internal
alchemy (Quanzhen). The southern lineage, founded by Zhang Boduan (987.-1082),
advocated the ‘first ming and then xing’ [5% &5 1% 1] approach. We should clarify that
this order of priority is not temporal but ontological. As mentioned earlier, the two are

integrated and mediated by the mind.

Qiu Chuji was succeeded by his disciple Yin Zhiping [F £ *F], also known as
Yin Qinghe [F & 0], who followed Qiu’s thought and built on the basic Longmen
principle of dual cultivation of the internal and the external [[A] ¥} #£ {%]. Cultivation is
ultimately about the cultivation of the Dao, and in Longmen terms, it has two aspects:
youwei or action and wuwei or nonaction. Youwei is also called external practice,
external daily function, and merits and deeds. In other words, it refers to something that
is ‘brought in from outside’ [ 7+ i1 A]. Wuwei, on the other hand, is also called
internal practice or internal daily function. In other words, it refers to the work on the
mind, to something that is from the inside. In Longmen teaching, youwei and wuwei
methods of cultivating the Dao were designed to take into account differences in human

natural qualities and foundations [f8 {%]. Youwei through the accumulation of merits
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and deeds is for ordinary people. Direct work on the mind [ 52 14 BH ;&] or the method of

sudden realization [§if 15 £ 1T i£] is for those with superior foundations and qualities.

Youwei and wuwei may be two distinct method of cultivating the Dao, but since
they both originate from the Dao and end in the Dao, the two are not really separate but
one. Indeed, wuwei includes youwei and only through the mediation of yowei is one
able to attain wuwei. In other words, youwei ultimately leads to wuwei. In Beiyoulu,
Yin Zhiping quotes his master Qiu Chuji to explain the relationship between youwei and
wuwei — that is, between the accumulation of merits and deeds and the cultivation of the

mind.

The master says: Youwei and wuwei are one and same in the Dao. Practicing
cultivation by completely abandoning worldly things to work on the mind - this is
wuwei . To receive good fate and seek the accumulation of merits and deeds —
this is youwei. Working on the mind is superior to the accumulation of merits and
deeds. But the two originate from the same Dao. If one does not grasp this, then

he won't be able to penetrate through the Great Harmony. (1:3)'%.

xxfi XEFBES—ME » fHERW - afETALSMESE > LT
U BEM o EFEHK REINT ABG - L TIhEt - X
R EIT _H » i —E o ATEERAIL - BITEE@RF KA o

This passage deals with the problem of mind cultivation.
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In explaining the mind [-: #], the Longmen sect often used the concept of ‘calm
and constant mind’ [*% & :()). The earliest mention of this concept of ‘calm and
constant mind’ was in Chan Buddhism. In Beiyoulu, Yin Zhiping used it and gave it
extra nuances. He advocated returning to our Heavenly nature, and ultimately realize
Dao-itself (3 £2] through the calm and constant mind. A couple of passages below

from Beiyoulu illustrate what ‘calm and constant mind’ means.

What the world desires, I do not much desire. What the world hates, I do not
much hate. Even though emotions of joy, anger, grief, happiness exist, I can,
when [they are] aroused, withstand their encumbrances without harming the
breath or ¢i of my harmony. This is because the mind has attained calm and

constancy, and calm and constancy is the realization of the mind. (2:18)'%’.

XHAHEZAE  ETBEZ -HZAE ETBEEE - HMBETRER
RZWE EWEFHEMAGEFNZR - SLCHEETFHE - FEE
TR

The Dao, originally, is nonaction. It simply means the realization of the mind.
Control the mind and calm and constancy would be attained. Then the Dao would

be born. (2:18)'%.

' v55/44452.
153 ¥55/44463.
1% v55/44463.
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These passages advocate the cultivation of the mind until it attains the level of calm and
constancy. Calm and constancy refers to the state wherein even though one has
emotions, one is not controlled by them. It requires, in other words, that one not be
affected by fortune, disaster, long life, short life, life and death. It is a kind of
psychological state characterized by being non-attached to things and unaffected by
emotions. Although ‘calm and constant mind’ actually describes what the ‘perfect or
true mind’ [ ()] or the ‘original mind’ [7.(] is like (e.g. immovable and uncontrolled
by things, and so on), Yin Zhiping seldom uses perfect mind or original mind to talk
about the nature of the mind. He preferred to define the mind in terms of ‘calm and
constancy’. In doing so, he wanted to emphasize that it is in common emotions [ {5)
that the true mind is manifested; it is in ordinary circumstances that one realizes his
efforts [*f- JL 41 & T k). Moreover, he emphasized as well that aspect of the mind that
copes with all things [.(» F& & 97]] instead of being lead by them. Therefore, he
advocated ‘constant coping and constant stillness’ [ fE & %3], gradual entry into the
true Dao, cultivating the mind within the world, seeing true reality in ordinary/mundane
reality. For this reason, the Longmen concept of ‘calm and constant mind’ had, from the
beginning, a pronounced this-worldly character, revealing thus a strong difference from

the other sects.

Yin Zhiping’s use of the concept ‘calm and constant mind’ shows assimilation of

Chan Buddhist ideas on mind and nature. When he explained that ‘the calm and
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constant is the Dao’ [ % E[15¢i), he was reformulating Chan teaching such as the

following passage he incorporated in Beiyoulu:

Before, the Buddha nature did not have to be realized. Originally, all living
beings were not deluded. Calm and constancy ruled the mind. This is what

bodhi'® is all about. (1:4)"%,.

IR

xxBIEREE > REATK  PERLE  BMLER2ER -
In reference to Confucianism, Yin held that the Middle Way of Confucius refers to ‘the

calm and constant’ (Zhang 1993:106).

Since ‘calm and constancy’ is the Dao, as advocated by the Longmen Daoists, the
goal 1o pursue, therefore, is precisely the state of calm and constancy. However, what
the Longmen Daoists called the ‘calm and constant mind’ is essentially just a state of
emptiness and stillness [[§ £i]. Yin Zhiping also referred to it as the level of “stillness
beyond all stillness’ [} # 7 #{]. He maintained that it is only after emptying the mind
and subduing all improper thoughts that a cultivator attains the state of true emptiness
[E 7=]. Complement this with merits and deeds, add to it exercises for breathing and

regulating gi, then the two naturally become one — the fruit of the Dao [;& &£ ] is formed.

17 Refers to perfect wisdom or enlightenment.

1% ¥55/44448. Chan source unknown.
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The Longmen sect advocated that cultivation must begin with the mind [ 78 /(>
HtF Ih]. “If the cultivator does not talk about the mind, then what does he talk about”
(1£17 A A 3% L H A0 % {1 7E). Even though it advocated cultivating the mind into
absolute stillness [Z £ # A 5] of the state of true emptiness, it did not hold that mind
cultivation constituted everything about cultivation. Aside from mind cultivation, there

were exercises for regulating breathing and managing gi. In Qiu Chuji’s Panxiji, it says:

One who cultivates gi and clears the mind.... His mind is like a mountain that

cannot be moved: his qi is like an ocean that is constantly wet. (4: 13)'69.

xxEBHLOL  FEHRGE  LLT S RUBES -

What they were promoting was the dual cultivation of clearing the mind and transmuting
qi. The Longmen Daoists were heirs to Wang Chongyang’s Quanzhen tradition and
were not seeking to practice a kind of elixir field moving method [} FH #% i&] of
cultivating gi. They placed the emphasis on the matter of controlling the mind [{5 /().
When discussing the methods of controlling the mind, they advocated starting with the

accumulation of merits and deeds. On this point, a detailed discussion follows.

In the view of the Longmen Daoists, when the original mind is calm, the vital
spirit naturally stabilizes and the vital essence coagulates, the vital breath harmonizes
and the elixir forms. This way, Longmen Daoists viewed bodily practices [ £} Ifj] as the

natural consequence of the work on the mind [.(» Ifj]. While Longmen Daoists unified

-142-



SELF-CULTIVATION AND QUANZHEN DAOISM

the cultivation of the mind and the regulation of gi, emphasis is clearly on the practices
of mind cultivation. This characteristic was common in early Quanzhen Daoism and an
important mark of its difference with the neidan or internal alchemy communities of the
Northern Song. The neidan Daoism that rose during the Five Dynasties (907-960) and
Northern Song (960-1127) generally emphasized the cultivation of gi [1# 5&], the

regulation of gi [3 2.1, and other practices for cultivating the body.

In the process of cultivating the vital essence and the vital breath, through the
three-step practice of transmuting the vital essence into vital breath, transmutihg the
vital breath into vital spirit, returning the vital spirit to emptiness, and finally, the

manifestation of the original nature and primordial spirit.

To repeat, the Longmen Daoists stressed the cultivation of the mind. They
regarded the manifestation of the true mind, the constancy of the mind, as the foundation
of all cultivation. The state of the mind or consciousness that they sought was the ‘true

mind that is constantly bright’ [5 -[» & BH] and to which nothing ever attaches [§7] ] 4~

£l

There are several ways of cultivating the mind and controlling thoughts. Beiyoulu
records that in Panxi, Qiu Chuji used his gunny shoes [ffif #£] to cultivate his mind. He
did this by tying and untying his shoes repeatedly and incessantly. In the evening, he
would walk back and forth, not going to bed to sleep, for 17, 18 rounds per night, until

the mind became like cold ash [.(» 207 }x], the true mind revealing itself like a crystal

1% v43/34605.
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pagoda. It also mentions Tan Chuduan’s method of introspection [% - i£]. Everyday,
at night, he would examine and reflect on the thoughts that arose during the day; during
daytime, he would examine and reflect on the thoughts that arose at night. He would do

this day after day without fail.

In discussing the cultivation of the mind, Longmen Daoists also talked about
nourishing the mind. In Longmen discussions, mind and nature are often paired. But
from the way they were used, there are differences. Nature is often connected with Dao.
The ultimate end of cultivation is to return nature to the Dao. Therefore, sometimes, the
two are interchanged. Usually, Longmen Daoists understand nature in two levels: first,
in terms of the Five Elements (metal, wood, water, fire, earth). In this context, Longmen
Daoists held that human nature can be divided into five characteristics, which follows
the traditional Chinese correspondence of the Five Elements with the Five Constants [

#1'. As Beiyoulu puts it:

The human being is endowed with the gi of the Five Elements; that is why it
follows its nature. For example, the nature of wood means an abundance of
benevolence, the nature of fire means an abundance of propriety, and so on.

(l:9)'7'.

XXARAITZR  LESTFHEESE DRSS AESHEZERL

2]

' That is, benevolence [{~], righteousness [ % ]. propricty [ ], knowledge [&], and faith [{5].
" v55144450.
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Aside from his endowment of the nature of gi in the gi of the Five Elements,
Longmen Daoists also talked about nature in another level. And that is, true nature,
constant nature, and original nature. The Longmen school held that true nature or

constant nature refers to the state of existence before the birth of the father and the

mother. This is the world of reality that transcends the nature of ¢/ of the Five Elements.

But even though such is the case, in terms of the actual human nature, there exists the
true nature which is not separate from the nature of the gi of the Five Elements. True

nature or constant nature exists within the nature of the gi of the Five Elements. But

because of the pollution caused by passion, the true passion cannot manifest its original

face. As the Beiyoulu puts it:

What habits [xi Z5] are there in the original nature? Without habits, how can there

be stimuli [gan #%]? Without habits and without stimuli - this is where the Five

Elements does not hold sway; the moment before birth of the father and the

mother. Those who have studied know that the desires of this life give birth to the

habits of many lifetimes, and they must be eliminated — they must be completely

eliminated gradually until all habits are purged out, the mind and the body are

forgotten, and one enters the realm of immortality. (2:23)'"%.

XXARZEFEE  BEEHMAR EXRELR
REZE - BABHSZAMERFEMEE
EERIREHER T F R OEMTBHAATLF
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What the Longmen Daoists called true nature or constant nature, although it is
said to transcend the Five Elements, is the same as the true mind in terms of substance

which is not outside the realm of emptiness.

Since the original state of all human nature is true emptiness, Longmen Daoists
held that knowing the mind and seeing nature is a bridge to the realization of the Dao - a
practice of cultivation. The goal of ‘illuminating the mind and seeing nature’ [B§ ., R

141 is to experience the emptiness of the void.

Sometimes, Longmen Daoists define true nature in terms of light. They thought
that human beings received from the body of the Dao their true nature which is ‘a bit of
light’ [— £ /2 BH]. Cultivation in this context involves the expansion and strengthening
of this bit of light — to gather it as it becomes bigger or to gather it to become a great
light. Longmen Daoists thought that if the light is big, then nature is also big. If it
reaches the point where light penetrates the whole body, then nature and the Dao have

thoroughly become one. Beivoulu records Yin Zhiping as saying:

When the human light is big, it can get scattered and lost. When the light is big,
then nature is big. When the light is small, then nature is small. By this light, one
investigates others and things, the true and the false without exception. One can

gather the light and let it illuminate oneself. Thus, the light stays with oneself.

172 ¥55/44465.
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Only those with determination can hold on to it and not let it scatter away. (4:8-

9)' 173

xx NZHEBAR{TEUR - LB RBIE KR - FB/NEIE/N o LUtk FEBREE
ZA - RIBEE  RERKEEIE  WABEARENS - GEZ L
 BEIBEA ER/UK -

Also,

One can, by means of determination, manage gi — not allowing it to be depleted
and transforming it into light. The light is gathered until it becomes a great light.

(Beiyoulu l:3).l74

xx NBELAEBI R » TS FEBCAIMLA LB ©

These two passages combine nourishing nature and cultivating gi in the notion of light.
In this context, nourishing nature means, on the one hand, gathering, strengthening and
expanding the light so as to use it for the examination of things and of self [83 Z£ 4] $%).
On the other hand, it refers to the management of ¢i — not letting gi dissipate so that it
can become light. This demonstrates the close connection between cultivating gi and

nourishing nature - that is, one can nourish nature by cultivating gi.

'3 ¥55/44477-78.
'™ y¥55/44447.
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When talking about true nature or constant nature, Longmen Daoists thought of
its profound relationship with the Dao. Concretely, the two are related in several ways.
First, nature originated from the Dao. When Yin Zhiping said that “human nature
originates from the Dao™ [ A 4 1R i f* 1&], he was reinterpreting Confucius’ teaching
which says that “human beings are close to each other in their nature, but they drift apart
in their habits” [14 f83T 4 » Z #85% #1]'” - to mean that in terms of true nature, all
human beings are similar and close to the Dao, but because of the influence of

accumulated habits, human nature gradually drifted away from the Dao.

Even though human nature originated from the Dao, once it gets immersed in
forms [#% A /2 &1, it becomes imprisoned in the body of forms [/ #2). Where there is
form, the seven emotions and six desires'’®, wayward thoughts and wayward desires, are
generated and lead to the pollution of the bit of human true nature received from the
Dao. Moreover, the human bodily form is formed by the mixture of the yin gi and the
yang gi. According to Quanzhen belief, yin is evil and turbid; yang is good and clear.
For this reason, cultivation involves the elimination of passions and desires and ridding
oneself of thoughts and concerns. From another aspect, it entails the elimination of yin
so that only pure yang remains [ F2 #i[5]. That is, getting rid of yin evil until the true

nature becomes clearly manifest and the form of gi is transformed [ 1T {E1t).

Therefore, the process of Quanzhen cultivation consists of recovering the constant

nature or returning to the original Dao.

'5 In Book 17.2 of the Analects of Confucius or the Lunvu 5 3E).
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Another way Longmen Daoists spoke about constant nature was that it was in
union with the original Dao. Cultivation then does not aim to ascend to heaven in broad

daylight, but to realize this union of nature and Dao. According to Beivoulu:

Man is born of the Dao and can return to the Dao. This means, he won't lose his

constant nature. Sages have countless stories of how to fly into the clouds and

leap into transformation, ascend to heaven in broad daylight, desiring only that all
 people not lose their constant nature. Life and death comes and goes, and only

you can tell the difference. If you ... you would lose it. (2:6).'7

xX NEFYEMAERNE - ETRXEENR - EHETEERAE R
feiE2L BHAR  EARAATREHE - EXERFHHECS ©
ETEESGMEY QIR ZR -

When Longmen Daoists talk about nature or xing, they also touch upon the problem of

ming. Again, the Beiyoulu:

The master says: In the scriptures and teachings, is there anything that is not

clear? Only xing and ming are difficult to understand... Does nature come from

' In Buddhism, the seven emotions are happiness, anger, sorrow, joy, love, hate and desire: the six desires
refer 1o the six sensory pleasures derived from the six senses (eyes, ears, nose, longue, body and mind).
77 Y55/44457.
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the father or the mother? Does it enter when before the fetus is formed or after

the fetus is formed? (4:3,4)."78

xXEIEERPEFIRAZE - HEREHEF - - - AZHERBMNK
1 REGHFEEEB  BBRMMATL » BERT AT o

The Longmen sect inherited Wang Chongyang’s emphasis on xing over ming [&

14 & &5). In the Recorded Sayings of Qiu, it says:

Our lineage put great emphasis on ‘seeing nature’; the union of water and fire is
secondary. The important thing is to regard consolidation of the spirit through
breathing and the mind as the foundation, the vision of emptiness through clear
nature as the substance, the forgetting of knowledge... as the function. (QiuzuYI,

p. 12a).

XEFEHERS  MAAKESERL - KELULELEMBYIE » UL
HHEZEE  LTHEAESIER » BIHAE KSR EEEmMA (T
9% o TN EEIEIEEED o

This tendency to emphasize nature over life-force developed till the time of Yin
Zhiping when it was advocated that nature and life-force are not two separate things.
Nature and life-force are united. Nature is life-force and life-force is nature. Yin

Zhiping advocated this unity between the two, but for him what is essential to this unity

178 v55/44475.
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is that xing governs ming. It is in this sense that Beiyoulu redefined the meaning of

ming. In traditional Quanzhen teaching, it is gi:

The master says, beginners don’t know about the xing and the ming even though
they think that they recognize that what speaks and acts everyday is xing, and the
qi that goes in and out of the mouth and nostrils is ming. It is not so. Xing and
ming are two indicaticns [of the same thing]. First, one must recognize the true

xing and then recognize the ming endowed by Heaven. (Beiyoulu 1:9). 179

xBIE IR Z AT ®tkdy - REBHESHES
REf JEL - EMERS IR A
MR ZFATBRZ 6y o

The man called Old Li'* did not talk about the art of ming and Pingshu'®' did not
speak about the school of xing. Xing and ming are not two. This teaching is very
clear but hard to explain in words. It can be transmitted only by those who are

enlightened. (Beiyoulu 1:10). 182

XXNBFEEL SN FRASHETR > EGmHEZ - LBEE - H
WUSHE  LEHEZ AT

' Y55144450.

180 Refers probably to Laozi or Lord Lao Li %
**! The style name of Zhang Boduan.

%2 Y55/44451.
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While holding that nature and life-force are one, Yin Zhiping did not go as far as
the later Quanzhen Daoists who conflated the work on nature (xinggong) and the work
on life-force (minggong). Compared to Qiu’s thought on internal cultivation, the idea of
conflating xinggong and minggong can be regarded as a heretical departure from the
traditional teaching. As far as xinggong and minggong are concerned, Qiu Chuji, even
though he emphasized xinggong, did not avoid discussion of minggong and did not

intend to put the two on an equal footing (Zhang 1993:120).

In his letter to the Quanzhen faithful of Xizhou, Qiu discussed several times
issues related to minggong - e.g., regulation of breath, techniques of gi management,

and various manifestations of a normal internal cultivation.

Somebody asked about how to regulate slow and prolonged breathing. Qiu
replied: To make your breathing like that of a turtle - this is the way of live for
the person of the Dao, which cannot be forced. (Xizhoushu in ZhenxianY!

1:16).'83

oG A BE BB EEES NGRS BHEEAES T

Zfth o

Liu Daojian asked what to do during internal practice when the kidneys warm up,

the heart cools down, and the whole body heats up. Qiu replied, “The sages had

'8} v54/43584.
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emphasized that, after these manifestations, one cannot be attached to what the

eyes see and what the ears hear.” ( 1:14).l84

xZEREETAT R LE » WS BRMNE - FEERREH
BRIRERE  FEME » THHFE o

The Dadan Zhizhi also talked about minggong issues of internal cultivation.

In the early period of Qiu’s self-cultivation, when he was at Longmen and Panxi, -
he followed the teaching of his master, the Quanzhen founder Wang Chongyang. He
cultivated the Dao through purity and stillness. But even though the emphasis was on
the cultivation of nature and the mind, he also paid attention to the cultivation of life-
force (ming). In other words, for Qiu, cultivation was the dual cultivation of nature and
life-force. However, to say that cultivation is necessarily dual, an effort in two fronts,
does not mean that the two components of it are paid the same amount of attention.
Indeed, Qiu, as did Wang, regarded nature as the primary component of cultivation and

life-force the secondary one. He once explained:

In our lineage, the first three stages are all about youwei practices — work on life-
force or minggong. The last six stages are all about the wondrous way of wuwei —
mastery of nature [{4 £2]. [In other words], it is three parts about working on life-

force and seven parts about mastering nature. (QiuzuYl, p. 7b).

1 v54/43583.
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This teaching is also reflected in the Panxiji and in Qiu’s letter to the faithful of

Xizhou.

After Qiu’s famous journey to the West to meet Chinggis Khan, there was a
noticeable change in the way Quanzhen Daoists formulated the nature of self-
cultivation. The change came about within the general context of the social situation
during the early years of the Yuan Dynasty, and in particular context of the rapid
growth, in numbers and in influence, of the Quanzhen community around the same time.
During this period, the emphasis turned to ‘cultivation of external action’ [#} {T % 5],
to ‘action/activity’ [ £] as the fundamental teaching. With regard to its
corresponding minggong issues, there was very little discussion. As to xinggong, the
earlier notion of ‘seeing nature in the mind’ [.(» &7 & 4] as the fundamental method of

cultivating the Dao was rejected in favor of accumulating merits and deeds [f& £ If 1T).

Qiu’s Internal Alchemy

As far as we know, Qiu Chuji left behind only one work dedicated to internal
alchemy, the Dadan Zhizhi X F} [& 18, or the Straightforward Directions on the Great
Elixir. There are indications that this work was not written personally by him. Scholars
agree, based on the Qiu’s title in the text, Changchun: Preacher of the Dao, Master of the

Teaching, and Perfected | £ % &8 F ¥ H A], which was bestowed only in 1269, that
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it was written after his death in 1227. Still, because of its importance, a translation is
included as an appendix as the text is quite long. A short summary explanation of its

message follows.

In the preface, the author gives general remarks on cosmology and the origin of
human beings. Following ancient, traditional Chinese cosmology, the text does not give
a detailed account of the origin and workings of the universe. However, it briefly
discusses the very basic cosmological notions upon which internal alchemy is based. The
ideas are not really new: according to the text, there was, driginally, just one gi in the
Great Void. Then it split into two: the light and clear, which rose up and became yang or
heaven, and the heavy and turbid, which sank down and became yin or earth. Despite
their separation, the two have been in constant motion. Other things -- the myriad things
-- came into being as a result of union and constant, ceaseless motion -- the union of the

yang, heavenly gi and the yin, earthly gi as they rise and sink together.

We hear nothing about how the first human being came about or was created. It
says only that human beings originated from the contact and union of the gi of the father
and the gi of the mother. The same can be said, at first thought, of the ultimate origins of
the universe. The pre-existence of the one, primordial gi is assumed. And if one is
looking for some first cause, such as God, who created the myriad things out of
primordial gi, one would be left dissatisfied and feel that the picture is incomplete in the
ultimate sense. But, of course, Chinese cosmology does not exactly work in the same

manner as other cosmologies such as Judaeo-Christian cosmology. In Chinese
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cosmology, the primordial gi or primordial chaos is not just the material out of which the
myriad things were created. Although ii can be logically distinguished from the Dao (the

approximate equivalent of God as first cause), it is ontologically the same thing.

So, every human being born into the world has life because of the primordial or
protocosmic gi it inherited from its parents and is stored inside the navel'®. This life is
sustained by the deuterocosmic gi that is gathered by breathing and eating/drinking. But
before birth, during the ten-month gestation period in the mother’s womb, the fetus is
sustained completely by the gi, which is protocosmic, conveyed to it by the mother
through the umbilical cord. Birth cuts off this umbilical connection, and once it occurs,
the human being loses the primordial state or is alienated from primordial existence.
Alienated from primordial existence, life comes under the control of the ‘six emotions
and six desires’. As a result, one ‘gets lost and forgets’ [miwang 3% ] the original goal.
Such a life diminishes and gradually exhausts one’s reservoir of inherited protocosmic gi,
which in tumn leads to physical deterioration, illness and eventually death. However,
internal alchemy can reverse this process of mortality. By cultivating one’s protocosmic
qi, one can return to the original goal and recover the lost primordial life. For Hu
Fuchen, here lies the fundamental difference between internal alchemy or neidan and the
more common and popularized forms of gigong being promoted today for health
purposes (sometimes claimed by their advocates to be intemal alchemy). Internal

alchemy, he says, cultivates protocosmic, prenatal gi and is intended for truly mystical

'8 The text lists at least fourteen names for it: 1) Middle Palace {Zhonggong . 2) Seat of Life (Mingfu ]: 3)
Primordial Chaos [Hundun }; 4) Chamber of the Spirit [Shenshi ]: 5) Yellow Court [Huangting): 6) Elixir
Field [Dantian]; 7) Point of the Spirit and Qi[Shengixue ). 8) Aperture of the Root of Return (Guigengiao |;
9) Pass of Rebirth [Fumingguan ]; 10) Aperture of Great Enlightenment [Hongmenggiao ]. 11) Point of
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goals; gigong, on the other hand, cultivates deuterocosmic, postnatal ¢/ and is limited to
health or physical longevity goals. Strictly speaking, however, since both involve ‘work
on gi’, both can be referred to as ‘qigong’. In Chinese, the two can be distinguished by

writing them differently: X If for internal alchemy and % If) for modem qigong.

As described in the text, internal alchemy is accomplished by performing nine
formulas for internal cultivation: 1) Coupling the Dragon and the Tiger [3E /2 3¢ #§]; 2)
Firing Time During the Microcosmic Orbit [[&] X 'X {&]; 3) Flying the Golden Essence
Behind the Elbow [f] 1% ¢ £ ¥51; 4).Cycling the Golden Fluid through the Elixir Fields
[£ #& & F11; 5) The Great Yang Cultivation of the Body [ B £ Jf2]; 6) Consummation
in the Three Fields [ = FH % i#]; 7) Cultivating the Spirit and Sending it to the Top [ f&#
A JE); 8) Cultivating the Spirit and Uniting with the Dao [f ## & ;&]; 9) Abandoning
the Shell to Ascend to Immortality and Transcending the Mortal World to enter Sagehood
(FEZ Al - &8 L A Z2]. These nine formulas are divided into three groups based on
the kind or level of attainment to which they lead. The ‘method of small attainment’ [/~
AX i£], which includes formula 1, the Coupling the Dragon and the Tiger, leads to
longevity. The ‘method of intermediate attainment’ [ch 5 7£], which includes formulas
2, 3,4, 5 and 6, leads to earthbound immortality [}t {|lj]. The ‘method of great

attainment’ [ X A} %], which includes formulas 7, 8 and 9, leads to divine immortality

[+ il

Hundred Meetings [Baihuixue |: 12) Gate of Birth [Shengmen ]; 13) Divine Stove of the Great One [Taivi
Shenlu }; 14) Original Countenance [Benlai Mianmu ).
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Formula 1: Coupling the Dragon and the Tiger [BE [ 3 i#])

The mouth and eyes are closed while the Middle Palace (navel area) is visualized.
The mind is in deep concentration cut off from all concerns and rid of all wayward
thoughts. The mouth is full of saliva, which is not to be spit out or swallowed. The body
is seated upright, not necessarily in a lotus (cross-legged) position. The left hand is
cupping the ‘external kidneys’ (testicles) and the right hand is covering the navel.
Inhaling slowly through the nose, gi is gently sent, guided by the mind [&], into the
Middle Palace to meet with the primordial yang and true gi, and down to the Rear Gate
(sacrum or tailbone). After inhaling enough gi, guide the gi once again from the Rear
Gate passing through the Narrow Ridge and Jade Pillow passes, back up to the nose in

order to be siowly and gently exhaled.

According to traditional Daoist theory, the gi of the five viscera moves in the
direction of the deuterocosmos, like fire that flames upward, and water that flows
downward. This is called ‘direct motion’ [shunxing Il 1T]. During cultivation, one
moves the gi of the five viscera toward the direction of the protocosmos. This is called
‘reverse motion’ [nixing 3% 17]. “Direct motion is the human way; reverse motion is the
immortal way.” That is why it is called ‘reversing the five phases’. Therefore, when
cultivating, one must first learn how to empty the mind and stop all thoughts. Otherwise,
if the mind is like an untamed monkey or horse, a raging fire would burn; the kidney
water would flow down in torrents, like a piece of lead sinking, difficult to control and

stop. Qiu repeatedly told people that they should collect their minds and cultivate nature.
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This is the key point. Secondly, during cultivation, one must focus one’s intention [
7E]. Intention is the vital spirit in the active mode. The spirit is nature. Intention does
not leave the Middle Palace, and the spirit can lead the gi. Only when the mind is still
and the intention is focused, can the breathed ¢i meet with the primordial yang qi,
allowing water and fire to meet, thus enticing the perfect gi in the kidneys and the water
fluid in the heart to mix in the Middle Palace. Since the kidneys correspond to the tiger
and the heart to the dragon, the mixing of the essences of the two is called the Coupling

of the Dragon and the Tiger.

Formula 2: Firing Time During the Microcosmit Orbit [[& X ‘X 5]

“When the dragon and tiger copulate, a pill shaped like a millet grain is formed™
(Dadan 1:6)"*. This is the elixir ingredient. Like the cooking process in external
alchemy, the internal elixir ingredient must undergo the firing process in order to become
the ‘internal elixir’. Driven by the spirit, the gi of the heart is sent from the Rear Gate
point (sacrum), through the passes along the dorsal governor channel, to the Nirvana
Palace behind the brain. Then, from the abdominal functional channel, the gi is retumed
to the elixir field. Thus, the perfect gi inside the body circulates around the torso in an
unceasing orbit. Three hundred days after Coupling the Dragon and the Tiger, the
ingredients congeal and become the internal elixir. This elixir is in the shape of a millet

grain, the size of a shooting pellet, and bright red or vermilion in color. Chinese

186 v7/5090.
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Buddhists call it sheli & i [sarira in Sanskrit}; Daoists call it the ‘mystic pearl’ [¥; ¥k]

(Dadan 1:8)'¥.
Formula 3: Flying the Golden Essence Behind the Elbow [+ 1% ¢ £ ¥5]

When the gi of the liver and the kidneys mix it is called the ‘golden essence’.
‘Flying’ refers to the technique of sending the golden essence from the base of the spine,
through the three dorsal passes, to the brain. This technique is for replenishing the brain
and the marrow, which makes the face rosy, strengthens the bones, whitens the skin, and
makes the body light. “This is called the method for ‘reversing aging and regaining
youth’ and ‘long life without death’. When the young practice this method, they will not

age. When the old practice this method, they will regain their youth.” (Dadan 1:12)'%.
Formula 4: Cycling the Golden Fluid through the Elixir Fields [& & & F})

As the cultivator feels the perfect gi enter the brain during the Flying the Golden
Essence Behind the Elbow, he should immediately (while in an upright sitting position)
seal his ears tightly with his palms, and the perfect gi will create the golden fluid. The
cultivator then put his tongue at the roof of his mouth and allows the ‘cool sweet fluid’
(saliva) to flow down and gather in the mouth. The fluid is not for rinsing but for
swallowing (Dadan 1:15). “As the brain and the marrow are being replenished, keep
them under control. Let the ‘spirit water’ [saliva] flow down from the upper palate, to
cool and refresh. Do the same from the lung area down to the Yellow Court, and it is

called Cycling the Golden Fluid through the Elixir [Field]” (Dadan 1:17)'®. If the

'87 ¥v2/5091.
188 yv7/5093.
189 y7/5096.
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perfect gi is cycled from the kidneys to the liver, from the liver to the spleen, from the
spleen to the lungs, and from the lungs to the heart, it is called the ‘small elixir cycle’. If
it is cycled through the three elixir fields (upper, middle and lower), it is called the ‘great
elixir cycle’ [X & ). Cycling the Golden Fluid must be performed on the basis of the

ihree previous formulas. Without the three basic formulas, no fluid would flow down.

Formula 5: Great Yang Cultivation of the Body [ <[5 1§ 2]

‘Great yang’ refers to the gi in the elixir field which is pure yang. Assuming the
" same sitting position, the cultivator breathes imperceptibly through the nose, and quietly
moves the fire of the heart. He lets the five gi in the elixir field gather and mix in the
upper elixir field. Once mixed, they stay mixed. He then transmits the gi to the five
viscera and to the four limbs. *“The perfect gi of the kidneys cultivates the bones, making
the body light as a feather, able to mount the wind and ride the fog. The perfect gi of the
liver cultivates the muscles/tendons, making them full like jade, enabling one to walk
alongside a galloping horse. The perfect gi of the heart cultivates the blood, making it
white as fat, enabling one to permanently withstand cold and heat. The perfect gi of the
lungs cultivates the skin, making it as clean and bright as snow, enabling one to ‘replace
bones and change bodies’ [{82 5 5 #2]. The perfect gi of the spleen cultivates the flesh,
making it as hard as stone, enabling one to transform gi like gold™ (Dadan 1:19)'*°. The
goal is to transform the body into a form that would never age and decay, called the

‘wondrous body and spirit’ [/ #4118 #J'] which will last forever.

1% v7/5097.
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Formula 6: Consummation of the Water and Fire [7< ‘X 8% ]

‘Consummation’ refers to the moment when water ascends and fire descends to
meet under the ‘storied tower’ [ {#] or the throat. This occurs before the cycling of the
elixir, while there is ‘cool and sweet fluid” flowing from the palate, just before the
beginning of the cultivation of the body, before the perfect gi of the elixir field reaches
the four limbs. Each time a grain of something that looks like a millet grain is formed, it
is swallowed into the Middle Palace and achieves the work of Cycling the Golden Fluid.
This practice is auxiliary but indispensable to the success of Cycling the Golden Fluid

and Cultivating the Body (Dadan 1:21)"'.
Formula 7: Cultivating the Spirit and Sending it to the Top [1# 4 A JE]

Following the Chinese traditional medical theory on the Five Elements or Five
Phases, Qiu Chuji taught that practice, if it is to obtain assistance from Heaven, should
correspond to the rhythm of the cosmos. For this reason, he instructed that “this method
is practiced during the hours of zi %,'** wu =,'"* mao 5,'** and you #.'"> On the jia
and yi Z, days, cultivate the liver. On the bing 7] and ding ] days, cultivate the heart.
On the geng [ and xin 3= days, cultivate the lungs. On ren - and gui % days, cultivate
the kidneys and the spleen. Do not store the cultivated gi in the four viscera. On wu X
and ji C days, do not practice. These are the days for cultivating the five viscera. Cn jia

and yi days, practice at the mao hours. On bing and ding days, practice at the wu hours.

! Y/75098

12 The period between | Ipmand lam.
'* The period between 11am and 1pm.
'% The period between Sam and 7am.

'% The period between Spm and Tpm.
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On the geng and xin days, practice at the you hours. On ren and gui days, practice at the

zi hours. These are the hours for cultivating the five viscera” (Dadan 2:1)"*¢.

Days Times Viscera Color
Jia¥and Yi 2 Mao 4} Liver Green
Bing 77 and Ding T Wu 5 Heart Red
Wur¥and Ji 2
Geng and Xin You & Lungs White
Ren I and Gui % Zi + Kidneys and Spleen Black

This practice is performed in a quiet room. Burning a joss stick, the cultivator
knocks his teeth together twenty four times. Sitting upright, he visualizes the viscera
under cultivation. At the utmost point of stillness, the gi is generated. At the utmost

point of gi, the spirit is manifested. Upon mastery of the practice,

the gi materializes and the spirit appears on their own, the perfect gi of the five
directions manifest their original color, the five gi and the yang spirit each

manifest their perfect form, ascending and entering the inner court of the

1% ¥7/5099.
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Heavenly Palace. This is the moment for the spirit to unite with the Dao (Dadan

2:2; see also 2:4)'%.

xERFRRML - BHRREEAE - LRGBS LER - ATLAKRE
B - RESHAEZE -

It is also possible to bypass Cycling the Golden Fluid, Cultivating the Body, and
the Consummation of Water and Fire, and directly perform this practice, by using the
pure yang qi in the elixir field in cultivating the five viscera. This is called the ‘method

of seizing and combining’ [ If) 3 i£].
Formula 8: Cultivating the Spirit and Uniting with the Dao [1§ {8 & ;8]

This formula can be practiced anytime and is not subject to temporal restrictions.
When practicing, the cultivator sits quietly in an upright position. He moves the pure
yang qi of the elixir field, visualizes the five viscera, and discerns the true manifestations
from the false ones. He lets the perfect gi to follow the spirit, by clinging to it, in
ascending, from the middle elixir field to the upper elixir field. At the same time, the
four limbs are also cultivated. Soon after, the gi combines with the golden light, the yang

spirit appears, and the spirit unites with the Dao.

When mastered, the above formulas, combined with the ‘hidden virtue’ [f& f] of

external (ethical) cultivation, accumulated merits and deeds [L} 7], lead to the

97 y7/5100; 5101.
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completion of cultivation as the yang spirit leaves the body through the top of the head.

When this happens, the cultivator ‘abandons his shell and becomes an immortal’ [%£ 5

A il
The Significance of Qiu Chuji’s Thought

Qiu Chuji was the last of the seven principal disciples of Wang Chongyang to die
and he was also the last from that group to lead Quanzhen. After his death, his following
came to be known as the Dragon Gate Sect [§E 9 /fk]. Its first patriarch was Qiu’s
disciple, Yin Zhiping 3 £ F. Itis in Yin's writings that we find a more complete
presentation of Qiu’s teaching on the mind and nature [.(»{%]. To the Daoist faithful Qiu
emphasized two things: 1) determination [£] and 2) accumulation of merits and deeds.
Qiu taught that determination is crucial to the success of self-cultivation. By
determination, he referred basically to efforts to still the mind. Yin elaborated on this
teaching and developed the doctrine that through determination, one can control desires
and lead the spirit and gi. For him, determination is the first requirement in the
attainment of immortality. According to Tang, this doctrine played an important

stabilizing role during the rapid expansion of Quanzhen (2000:269).

Yin Zhiping also believed that the popularity and growth of the Quanzhen
community was the fruit of the accumulated merits and deeds of earlier Quanzhen
masters. As he put it, ““all merits and deeds and hard work are capital for those who seek
to learn” [— Y] Ih 17 BE %5 & 15 5K £2 Z &) (Beiyoulu 3:3)'*®. Only through the

accumulation of merits and deeds can one get to know the mystic wonders of the Dao.

' Y55/44467.
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Hard work alone is not enough. Followers should not count the cost and try their best in

accumulating merits and deeds.

Qiu was, without question, responsible for the rapid growth of Quanzhen Daoism,
in number of members and in its influence in society at large. However, he was also
somehow responsible for its decline. As with other charismatic movements that became
institutionalized and part of the system, he allowed Quanzhen to lose some of the original
spirit that made it attractive in the first place. Perhaps it was a price he was willing to pay
for the privileged positior} he and the entire Quanzhen community had attained at the
Mongol court. Among other things, the privileges enabled Qiu and the Quanzhen
community under his leadership to help their Chinese compatriots deal with the harsh

realities of Mongol domination.

One important aspect of Quanzhen way of life that changed dramatically as a
result of the privileges was the ideal of ascetic determination [ Z]. A concrete
example of this change was in the area of building temples or monasteries. In Discourse

Five of his Fifteen Discourses Establishing the Teaching, Wang Chongyang, says:

Reed-thatched huts and grass-thatched cottages are needed to cover one’s body.
To lodge and sleep in the open is offensive to the sun and the moon. [On the
other hand] to live under carved beams and lofty eaves is not something that a
superior man would do either. How can life in grand palaces and great halls be for
the man of the Dao? To cut down trees is to cut off the precious fluid [flowing] in
the veins of the earth, [just like] to beg for goods and money is to deprive people

of their life-blood. To only cultivate external merits and not cultivate inner deeds
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is like allaying one’s hunger by painting a cake or collecting snow for food ~ vain
efforts that result in nothing. Those who are determined should seek for the
‘precious palace’ [T¥ B%] within their bodies. [Those who] persist in constructing
‘red palaces’ outside the body will see their efforts collapse and crumble.

(Shiwulun 2-3).'%°

This teaching was totally abandoned and Quanzhen Daoists returned to the traditional
principle of building temples and monasteries for the salvation of people. But as it turned
out in practice, saving people was merely a secondary goal. The main objective was
expansion of Quanzhen real estate (Tang 2000:275). This was one reason for the conflict
between Daoists and Buddhists that developed. Buddhists accused the Daoists of taking

over their temples.

' ys53/.
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CHAPTER FIVE

Epilogue

The Quanzhen Daoism discussed in this thesis is the Quanzhen of the early
period, of the 12™ and 13" centuries, during the Jin and Yuan Dynasties. It was during
this period that Quanzhen rapidly reached what can be called the ‘golden age’ of its
history. During the Ming Period (1368-1644) and the Qing Period (1644-1911),
Quanzhen and Zhengyi |F — (Orthodox Unity or Celestial Masters) were the two
officially recognized schools of Daoism. By this time, however, Quanzhen, particularly
the Longmen branch which claims lineage to Qiu Chuji, had absorbed so many aspects of
Zhengyi Daoism that it became difficult to tell them apart (Esposito 2000:625), except
perhaps for the fact that Quanzhen was monastic and Zhengyi was not. Today, Quanzhen
remains one of the two schools of Daoism sanctioned by the current Chinese government.

It has its headquarters at the White Cloud Monastery in Beijing.

This thesis presented a description of Daoist self-cultivation with a focus on
practice, as well as the ideological foundations of this practice. We conclude two things:
first, for the Quanzhen Daoist, the paramount concern in life is the pursuit of the Dao.
For the Quanzhen Daoist, this is the essence of religion — the mystical quest for union
with the Dao. Second, the pursuit of the Dao is primarily a matter of self-cultivation.
This flows from the belief that the Dao resides in everything, above all, in the self. So,
the logical starting point for pursuing the Dao is the self, which is understood by the

Quanzhen Daoist to include the mental, physical, ethical and cosmic aspects of the self.
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In other words, for the Quanzhen Daoist, self-cultivation is the essence of religious

practice.

At the end of this study, we return to the beginning — to the introductory remarks.
Daoist self-cultivation has never been only a pursuit of the religious, the spiritual or the
mystical but always also a pursuit of bodily and mental health. That is why the earlier
discussion began with comments on the modern therapeutic mentality. A few additional
words on: 1) the therapeutic mentality and Chinese thought today, and 2) the therapeutic

mind and religion today.

The Therapeutic Mind and Chinese Thought Today

A scholar once said, “Chinese philosophy has a future, not in its purely
metaphysical potentiality, but rather in this dimension of praxis, either in Confucian sense
or as Life-praxis in Taoist sense” (Shen 1996a:14). It can be said that the genius of
Chinese thought lies not in its abstract systematizations (which, Shen suggests, are
inferior anyway compared to those of Western philosophy) but in its fundamental praxis
orientation. Chinese praxis thought is generally predicated on the supreme notion or
ideal of harmony. In the Confucian framework, harmony is basically ethical harmony --
*harmony with fellowmen’ or social harmony. From the Daoist point of view, at least in
the classical tradition of the Laozi and the Zhuangzi, harmony refers to natural and
cosmic harmony - ‘*harmony with Nature’ or *harmony with the Dao’. The central
guiding insight of Chinese praxis thought — which, we should mention, is not unique to

the Chinese because it can also be found in other religions such as Buddhism, Hinduism



SELF-CULTIVATION AND QUANZHEN DAOISM

and aboriginal religions — consists of the notion that all things in the universe are
dynamically interconnected. This interconnection, in short, is the ultimate basis of
harmony. In terms of Daoist therapeutic principles, disruption of this interconnection is
the root of all iliness and disorder. Healing, therefore, is always about the restoration of
interconnection and harmony - that is, interconnecting and harmonizing the gi (or the
many different functional modes of gi) — within and outside the body. Health and
disorder are holistic concepts and processes. That is, health and disorder concem the
totality of human physical, emotional, mental and spiritual well-being. On another level,

they involve the totality of human interconnectedness internally, socially and cosmically.

Today, holisms such as this have become one of the main frameworks for dealing
intellectually and practically with problems of human (personal, environmental,
planetary) survival and quality of life. It is certainly a major inspiration underlying the
mainstreaming, especially in the West, of alternative healing systems founded on holistic
worldviews. In particular, it has something to do with the growing Western popular and
scientific interest in traditional Chinese medicine, and such arts or techniques of self-
cultivation as gigong and taijiquan promoted by Daoist therapeutic groups such as the

International Healing Tao of Mantak Chia.

The Therapeutic Mind and Religion Today

The modern, contemporary world is generally a secular or, more precisely, a
secularizing world. The term ‘secularization’ means different things to different people.
But, in general, it refers to the process of decline of religion and religiosity, both in the

individual and at the social level. Traditionally, this process was understood to lead to
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the eventual demise and disappearance of religious institutions (groups, beliefs and
practices) and religious consciousness in modern society. However, the continued
persistence — or, as others would say in certain cases, the ‘resurgence’ — of religion and
religiosity, despite their diminished and relativized importance in society, or even their
disappearance in the lives of completely secularized individuals, has led scholars to
redefine the notion of secularization. For instance, in an excellent summary of
contemporary scholarly thinking on the subject, Bryan Wilson clarifies that
‘secularization’ is not predicated on the disappearance of religion and religiosity
(1985:14); it even considers periodic upsurges of religious activity (1985:17).2° And in
his book Alternative Medicine and American Religious Life, Robert Fuller remarked that
“the process of secularization has not so much eradicated as relocated humanity’s
attestations to the causal presence of extramundane reality in our lives” (1989:119).
Indeed the issue is no longer whether religion has a place in the secular world, but what
sort of place it has or what sort of adaptations and transformations religion assumes in the

secular world.

One such adaptation or transformation of religion may be found in the form of
alternative healing systems such as gigong. As McGuire puts it, in her study “‘Religion
and Healing” (1985): “A strong case could be made that these alternative therapies are, in
effect, new religions... They do appear to function as religions to many adherents —

providing cosmologies, rituals, a language for the interpretation of believers’ worlds, a

200 o Wilson, the “inherited model of secularization® is concerned with the operation of the social system
(1985:19): “It merely indicates the decline in the significance of religion in the operation of the social
system, its diminished significance in social consciousness, and its reduced command over the resources. ..
of mankind” (1985:14).
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social context of belief and practice, and a group of fellow believers” (1985:275). Along
this line, it can be suggested too that nonconventional alternative therapies (and the
groups or movements that promote them), particularly those that are based on
metaphysical or ‘supernaturalistic’ beliefs, can be viewed as new or alternative forms of
religion. For such nonconventional therapeutic systems do not only provide healing; they
also transmit the alternative metaphysical/religious ideologies underlying such systems.
For those dissatisfied with or seeking a way out of traditional forms of religious
expressions but who are unwilling to accept a totally secular worldview, such therapeutic
systems provide alternative contexts in which to ‘relocate’ the religious extra-secular
grounding of their meaning systems. Some individual adherents of nonconventional
therapies find alternative explanations of reality as complementary to what they mainly
subscribe to. For example, there are practicing Christians who see no conflict in being at
the same time a Healing Tao practitioner. But, objectively (if this is any concemn to the
individual practitioner at all), initiation into alternative healing systems could radically
transform one’s life in ways that may not be sanctioned by conventional theology (cf.

Fuller 1989:121).

To what extent such religious ‘relocation’ takes place is an interesting question.
The traditional form of Quanzhen as presented and practiced by Wang Chongyang and
Qiu Chuji may no longer be attractive and plausible to people today. But its therapeutic
wisdom, embodied originally in its internal alchemy tradition and now diffused in Daoist
qigong systems taught by contemporary practitioners some of whom (e.g., Wang Liping

and Mantak Chia) claim to be disciples of masters descended from Qiu Chuji’s lineage,
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still makes Daoism an attractive ground and a plausible alternative for one’s ultimate

meaning system.
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APPENDICES
Selected Translations

A. Biography of Qiu Chuji in the Yuan Histories

Qiu Chuji fr % £, who called himself Master Changchun £ Z ¥, was a native of Qixia
in Dengzhou [& /1|2 8Z]. When he was child, a soothsayer predicted that someday he
would become an immortal and the founder of a lineage. At age nineteen, to pursue the
study of complete perfection, he went to Mt. Kunyu E Ii; in Ninghai Z£ #g to join Mayii,
Tan Chuduan, Liu Chuxuan, Wang Chuyi, Hao Datong, and Sun Buer in studying under
Wang Chongyang the Perfected. The moment Chongyang met Chuji, he thought highly
of him. During the Jin and Song periods, he was summoned to work for the court, but he
declined to go.

In 1219 [2 90], Emperor Taizu X #8%°' in Naiman J% % ordered [two of his] trusted
ministers, Zhabaer £(, /\ 52 and Liu Zhonglu % {ffii#, to carry an imperial summons to
seek him. One day, Chuji suddenly told his disciples to quickly prepare for a trip saying:
*“The Son of Heaven summons me. I must go.” The next day, the two emissaries from
the court arrived and Chuji went to meet them with eighteen of his disciples.

The following year, staying at Shanbei (|| jt, they first went to express their gratitude [to
the emperor] and earnestly advised him to put a stop to the massacres [of populations].
Still the following year, Taizu again sent emissaries [to Qiu]. Departing from Fuzhou {#
J1, [Qiu] traveled through many states and traversed a distance of over ten thousand /i
E. Along the way were bloody battle fields, bandits and rebels to be avoided, and barren
deserts to cross. From Mount Kunyu to Xueshan (‘Snow Mountain’), the entire journey
lasted four years.

The horses had to wade through deep snow. Atop the horse, [the rider] used his whip to
measure the depth of the snow....

When Taizu met [Qiu], he was greatly pleased and gave [Qiu and his party] food and,
with great attention, arranged for their accommodation.

As Taizu launched his western campaign and became occupied daily with battles and war
matters, Chuji repeatedly told [Taizu] that if he wants to unify and rule the world, he
would have to stop enjoying killing people. Asked about ways of governing, [Qiu]
replied that they must be based on honoring heaven and caring for the people. When
asked about the way of [attaining] immortality, [Qiu] told [Taizu] about the crucial
importance of ‘purifying the mind and reducing desires’*®. Taizu deeply agreed with
these words, saying: “Heaven sent me an old immortal to awaken my resolution [& F).”
Thereby, he ordered those around him to record [the words] so that they may be taught to
his children.

' The first Yuan emperor. Chinggis Khan.
%2 Cf. Laozi 19: “Exhibit the unadorned and embrace the uncarved block. Have little thought of self and as

few desires as possible [ 5 3 {f1 % /) £L. 3 4X]” (Lau 1982:26-28).
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Thereupon, [Taizu] gave [Qiu] a tiger tally [ {5] and a sealed document which did not
mention his given name but only referred to him as Divine Immortal. One day, there was
a sound of thunder and Taizu asked [Qiu] about it. Chuji replied: ‘“‘Thunder represents
heaven’s power. There can be no greater sin for man than to be unfilial, which means not
obeying heaven. That is why heaven’s power ‘thunders’ — to serve as warning to all. It
appears that there are many people who are unfilial in the realm. Your Majesty should
understand the power of heaven in order to guide the people.” Taizu heeded.

In 1223 [3& k], Taizu was in Dongshan (‘Eastern Mountain’), engaged in a great hunt
when his horse stumbled and threw him off the saddle. Chuji pleaded with him, saying:
“Heaven desires life and Your Majesty is already advanced in age2°3. Too much hunting
is not good.” Consequently, Taizu abandoned hunting for a long time.

At the time, Yuan troops were trampling on the Central Plain, especially in the south and
north of the river [{7] #g ). It was a calamity for the people [caught in their advance]
who were either massacred or taken into captivity. There was no escape. Chuji returned
to Yan [#]** and arming his disciples with a document [/i%], authorized and sent them
out to seek and gather those who survived the war. [The act] resulted in freedom for
many of those who had been enslaved and new life for many who had been led to the
brink of death. Those who were saved numbered about twenty to thirty thousand.>®
Until today, the people of Zhongzhou praise him for it.

In 1225 [Z B], the fire constellation [ %] *hit the tail’ [4C FE) and the sign [ §] was at
Yan (Beijing). Chuji offered prayers for it and it moved. In 1227 [T %], he offered
prayers again, because of the drought, hoping for three days of rain. Sure enough, his
prayers were fulfilled.

[The emperor] decreed that the temple’s name be changed to Changchun £ %, ‘Eternal
Spring’. He also sent emissaries to convey his greetings and solicitude [to Qiu], saying:
“We always think of you, Divine Immortal. Do not forget Us, Divine Immortal.” On the
sixth month, [Qiu] bathed at Dongxi, the ‘East Stream’. After two days, there was a great
thunderstorm and the waters of the Taiye 7 #& Pond flowed from its northern bank into
the Donghu, the ‘East Lake’. The sound could be heard for several /i. All the fish and
turtles were lost. The pond dried up as the northern mouth and the high bank collapsed.
Chuji sighed: “The mountain has crumbled and the pond has dried up. [ will [soon] join
them!” With this, he died. He was eighty years old. His disciples Yin Zhiping 3 £ -

and others inherited his seal and assumed lcaderst:ig of his sect. During the Zhida

20

A% reign, [the sect] was granted the golden seal”®’.

%% About sixty-one years old. Chinggis Khan was born around 1162 and died in 1227.

% That is, Yanjing, later renamed Beijing by the Mongols.

2% This figure is probably an understatement. The stele from the Changchun Temple (£ & & i $4).
written by Yao Sui £t 4%. put the number at ‘twenty or thirty enormous thousands’ [ — = 2 A7) (Chen
1988:720). Yao translates the latter figure as ‘two or three million’ (Yao 1986:217).

% Refers to the reign title of Emperor Wuzong J 52 (1308-11).

A sign of very high favor and rank.
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B. Things to Understand When Learning the Dao [ 3 /H 4] (the part by Qiu
Changchun in Yaodao, p. 10)

One who ‘leaves home' [4 5]*® leaves the mortal world behind [ B2 2 {5]°®. One
must first have the intention to see through the mortal world and to live in seclusion from
public life in order to learn the Dao, before one can be called to be genuinely ‘leaving
home’. If on impulse one aspires to become immortal, or because of resentment or the
desire to live a peaceful and carefree life, one ‘leaves home’, then he is, in fact, using the
Dao as an excuse for finding a place to settle down. Therefore, an impulsive and bold
mind is easy 1o stir up; a long-lasting mind [£ ;& /(] is difficult to attain. Taking the
Dao as something that can or cannot be possessed is the reason why, in the end, it lost its
mystery. There are those who, since childhood, had nobody to depend on, and so, in their
aloneness as they get older, they ‘leave home’. However, they only use monastic life [;&
f9] to find a place to stay. So, how can such a thing be considered as ‘seeing through’
[5& #7]. To sum up, since we are already here, let us settle down. It does not matter
whether one can or cannot see through things. Those who come to the Place of the Three
Treasures are all predestined. Those who enter our monastery will not be poor. Those
who leave our monastery are not rich. Those who have already entered our monastery
should learn our spirit. Superior members contemplate the mysterious and do sitting
meditation. Intermediate members chant scriptures and perform rituals. Inferior
members endure hardships and perform menial tasks. These can also accomplish the
objectives of those who ‘leave home’. What others cannot do, I strive to do. What others
cannot bear, I must bear. Those who can are able to cut off passions. Those who can
bear can withstand hunger and cold. This is how one transcends mortal humanity. If one
is to empty the mind, do not allow in any obstacles and do not stir up any partialities.

Not only should one not be thinking of others; he should not even be thinking of his self.
Since I do not exist, where can demons come from? If, in this state of Emptiness and
Nothingness [/ ], one seeks the Dao, his efforts would bear fruit. If there is only
token effort, one would lose the perfect Dao. Everything should be done according to
one’s capability. There is nothing that is not surmountable; there is nothing that is not
attainable. Those who know its [the Dao’s] greatness will attain its greatness; those who
know [only] of its smallness will accomplish [only] small things. If one proceeds
according to the rules, one will at least become a good person, even if one does not
become an immortal or a Buddha, and will not have cultivated the Dao in vain. If being a
Daoist is only about knowing how to make a top knot [§% 22], or being a Buddhist is
merely about shaving one’s hair off, then the Five Receptacles [ ] are not empty, the
Four Figures [[U #H] are not forgotten. Externally, one may look neat and dignified as a
set of vestments; but, internally, it is no different from a bunch of wild animals. The
desire for honor and gain has not diminished. The sense of right and wrong remains.
One aspires for luxury and extravagance and anxious only that what one wears, eats and
drinks are not at par with those of others. Fortunately, the intention remains that
everything is done according to one’s aspiration. A person like this, even though he says
he has ‘left home’ has not yet, in reality, left home. It may be called cuitivation of the
Dao, but in fact, [the mind)] is not in the Dao at all. From this, it seems it would be better

h . . .
** Becomes a monk or lives a monastic way of life.
! .

*® That is, renounces the world.
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that one should return to the world and be content in living with suffering. There is no
need to cling to the mystic way [Z; 9] and depend on the Dao to gain [immortal] life if
one is guilty of immeasurable sin which, since one cannot transcend in this life, it leads
one to fall into ‘bitter sea’ in the next life. It means not gaining the blessing of this life
and planting the seed of retribution in the next life. One should reflect on this.
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C. The Letter of Changchun, Qiu the Perfected, to the Daoist Faithful of Xizhou
BRECRAFHIERSE

Those who cultivate perfection and aspire for the Dao must depend on accumulating
merits and deeds. If one is not determined and sincere, it would be difficult to transcend
the mortal world and enter the realm of immortality. Some people exert effort within a
religious community with great strength and determination; some people focus their
effort on the mind and abandon all mundane matters. Still, disciplining the self and
keeping the mind in the Dao are foundations that bring about blessings. However, the
Dao embraces both heaven and earth. Its greatness is difficult to measure. Small
goodness and small merit are hardly efficacious. Therefore, the way to sudden
awakening requires a long and arduous training. To suddenly awaken to the oneness of
the mind, one has to complete a multitude of practices. Awakening to the Dao in this life
is possible because of merits gained in previous existence. If one is not aware of causes
originating from previous existence and sees only long years in this lifetime of seemingly
fruitless hard work, one would think that all efforts in this world are in vain, thus leading
one to become lax or give up. That would be most régrettable.

People hardly realize that in sitting, lying down, standing and walking, they can keep the
mind in the Dao. Even though the mind [-(: 3] has not yet opened, at every moment of
time ‘hidden merits’ [f& {2] are being accumulated. Insufficiency of merit means that the
Dao would not be completely [realized]. Like if somebody has a great precious bright
pearl worth millions, I would desire o buy it [from him] even if I do not have enough
money. I must earn day and night, be thrifty, and save. Whether [I save] 3000 or 5000,
or 30,000 or 50,000, the amount would still not be enough and I would not get the pearl.
The money saved should be kept for emergencies. With poor people, I am as far apart as
cloud and mud. It is the same with those who collect and pile up merits. Even though
the Dao has not yet been attained, the ‘root of their goodness’ [ #R] is deep and strong.
Sages of today and tomorrow will help them. Those who have no ‘roots in past
existences’ [{5 1] would not go far. The only worry is that people, afterwards, would
become lazy and give up. [Then] the sages would not be able to save and liberate them.
If they do not become lazy and give up, they would receive assistance in this world, the
next world, and the succeeding worlds thereafter, until they attain the goal. I have no
‘bone from previous existence’ (& &]. [Therefore] I had a hard time meeting
enlightened masters, and I continue to encounter countless difficulties to this day. Both
[Ma] Danyang and [Tan] Changzhen had inheritance from previous existence. Hence, in
five to ten years, they were flying freely [in and] out of heaven and earth. Even though I
have not yet attained my goal, the hardships that [ endure are different from those of

ordinary people.

The Founder-Master [Wang Chongyang] says: “The way of nonaction means first giving
up of one’s family and then giving up of oneself. When there is illness, let him be ill.
When there is death, let him die. Adhere t6 and embrace the Dao until death. Let
Heaven decides. This is the profound truth. Students, examine this carefully!

He also said: *You who don’t work hard on self-cultivation and don’t work up a sweat,
how can you consume the benefits of food and drink? If you are blessed to become a
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monk, then you cannot go back left or right or back. If you are not blessed to become a
monk, then you would go [aimlessly] here and there. [In this case,} you must be told to
leave since you would not be able to accomplish anything.

Yu Qingfeng J- i #% asked: “How does one maintain single-mindedness within one’s
heart [J5 <}]?” The master replied, “This is about ‘true emptiness’ [[H Z€]. It is difficult
to explain, but as you banish one fer 73 of thought from your mind, you gain one fen of
merit. Banish ten fen and you eam ten fen of merits. [However, even if you] banish nine
thousand nine hundred ninety-nine fen and leave only one fen, you still cannot be
considered to be pure and empty [F /$]. [To be truly empty] everything must be
banished. Sage masters will effect reform in your mind and a perfected master will come
to deliver you.

He also said: “Exalted Man Heavenly Truth [X § &2 AJ*'° says: ‘When the three
elements — the spirit, the gi and the body [#Z] -- have been cultivated, it is the yang of the
‘fire organ’ [/X ‘E]. The breath [} is the wind and the wind is used to fan the fire.
After some timie, the wondrous body and spirit [/Z t# {B 4] is cultivatéd. This is the
truth. The ancients said: first, stabilize the mind [;&: {£]; second, stabilize the breath [E,
{E]; third, stabilize the pulse [ff {I]; fourth, extinguish and enter into the great samadhi
[# = A F A E)*" and cut [the mind] off from things [of the world]. The seven
hundred year old ancient awl [+ 5 & £ 5 # t1). Wonderful! Wonderful! Cast aside
the travails of this world [EE %5 2 {%]. If you do something of small merit, it is just an
external deed. Do not seek it. Do not avoid it. Although [you have to] respond to things,
do not cling to them.

Again he said, “One who awakens to the Dao is like a farmer who stores up grain, from a
he &*'* 1o thousands of dan 75°"*. Or, like a person of the world who accumulates
money, from a wen 32! to thousands of guan &, One who values [the Dao] that
highly will not lose his ¢i, and the accumulated gi will become spirit.”

He also said, “When the *substance of nature’ [{4 #2]*'® is empty, only then there is ‘right
thought® [[F 51" Qingfeng said, “If one has not attained ‘true emptiness’ [[E Z5], the
yang spirit would have difficulty coming out.” To which the master added, “If one has
not attained true emptiness, the yin spirit would not come out either. If youdid it in a
difficult place, it is meritorious deed. Qingfeng said, “If you practice in a quiet place, it
is good.” Qiu replied, “If you practice in a noisy place, it is even better. You of the
younger generation take your time with your practice and in subduing your worldly mind

19 A mythical figure (see his biography in Zhao 1993:129-30; also Hu 1995:1484).

o Ruding }\ 5E, "enter samadhi’, refers to sitting meditation wherein one concentrates on something in
order to calm/still the mind and rid it of distracting thoughts (cf. Hu 1995:964).

12 A unit of dry measure for grain equal to 1/10 of a liter.

13 A unit of dry measure for grain equal to 10 dou =} or 100 liters (I dou = 10 liters).

" In ancient times. it refers to a coin of the smallest value.

15 In ancient times. a guan is a string of 1,000 holed copper coins.

*1® A fater Quanzhen innovation on Wang Chongyang’s view that “spirit is nature and gi is vitality” { {4
£ 5 & ;& @), Itrefers to the substance of nature cultivation (Hu 1995:463).

*1" According to the Guizhong Zhinan 55 $& f: *“The thought that has no thoughts is called the ‘right
thought™ [# ¥ &7 & 3§ 2 I[.&] (in Hu 1995:1151).
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[f% & /(+]). The seven years that [ devoted in painstaking determination is comparable to
seven generations of practice that others did.

Yao the Perfected {{k 5 A ] asked about the outflow/defilement [#]*'%. Qiu replied,
“When the body attains true purity and stillness, outflow/defilement will, by itself, cease

to occur.”

Liu Daojian %) ;& EX asked what to do during internal practice when the kidneys warm
up, the heart cools down, and the whole body heats up. Qiu replied, “The sages had
emphasized that, after these manifestations, one cannot be attached to what the eyes see
and what the ears hear.” He also said, “When you see a human head falling down in the
air, then the golden elixir has been accomplished.”

Another question was asked: How long has Hu Chengwang #f 35 T been a monk*'*?
The answer was: three years. You [who] are illiterate, do not pursue learning,
[otherwise] it will disturb your mind cultivation and require from you three to five years
of painstaking determination. Do not talk about right and wrong; only reflect on your
own mistakes. Do not think of stupid things. Do not desire [external] magnificence [
#8]. Avoid avarice and anger [£/iE]. Eliminate sexual desires. And, naturally, you will
become a person of the Dao.

He also said, *“The constancy of the spirit and the harmony of gi [## iE 5 F[] represent
the manifestation of nature, which is but bright purity [%% /#] no different from the
brightness of the moon. If somebody asks whether it has form [5 %], say it has no form
[#£ ¥H]. If somebody asks whether it has no form, say it has form.”

He also said, “If merits and deeds are wanting™, one would go to the Isle of Peng 3%
7! and after five hundred years, return to the world in order to accumulate merits. In
heaven, merits and deeds are difficult to collect. In this world, merits and deeds are easy
to collect. When, superior human beings attain the Dao, they ‘transcend the three
worlds'>* and do not dwell in the Isle of Peng.

Another question was asked whether cultivation depends on determination and guidance
and assistance on the sage masters. The master replied, “Everything depends on
determination. If you do not have determination, how can the sages be of help to you?”

'8 1n Buddhism, it refers to attachment or being within the stream of passion.

9 Literally, ‘family renouncer’. Can also be translated as *world renouncer’ or “monastic’. There are two
kinds of Daoist renunciation: one is called {4 B & Z %|; the other is called [ & B Z %] (Hu
1995:495).

0 Or: “If merits are lacking and accomplishments are little".

! That is, Mount Penglai 3% 3% LLi or Pengqiu % [T, one of the ‘Three Isles’ of immortality in the Daoist
religion. The other two were Kunlun E #and Fangzhang 75 17 (Hu 1995:1644).

22 Also £8 44 = ®. Originally a Buddhist term which Daoists (e.g.. in Xingming Quizhi 1% i £ &) used
to describe the highest attainment of self-cultivation — the immortal world of emptiness and union with the
Dao (Hu 1995:1263). In Buddhism, the ‘threc worlds’ [ = 5] refer to the three different realms of
existence (in Sanskrit, the triloka) -- the *world or realm of desire’ (kamaloka); the *world or realm of
forms or corporeality’ without desire (rupaloka): and, the *world or realm of formlessness or non-

corporeality’ (arupaloka).
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Question: “So, what is determination?” The master said, “Not allowing worldly thoughts
to arise is determination.” Also: “When you begin your life as a person of the Dao,
devote seven to eight years — no turning back -- in determined and diligent effort. As
distractions cease to arise, do not relax your efforts. Rather, increase your determination.
When you encounter demons [/&)>*, do not be alarmed. The sages will secretly protect
you, for they cannot allow the destruction of those who undergo self-cultivation.

-

Another question — about the ‘internal and external daily functions’ [A] 7+ B FII**. Qiu
replied, “Giving up oneself to follow others and overcoming oneself to restore propriety
are external daily functions. To be forgiving of others and enduring of humiliations, to
sever all concerns and be detached from worldly things — these constitute internal daily
functions.

The next day, another question was asked about the internal and external daily functions.
Qiu replied, “Putting others before oneself and treating others the same way one treats
oneself are external daily functions. Cultivating oneself in stillness is an internal daily
function.” He also said, “Keeping the mind constantly still during the twelve periods of
the day, being aware at all times, not allowing nature to become turbid, keeping the mind
steadfast and the ¢i harmonious, all these constitute true internal daily functions.
Cultivating benevolence to accumulate virtue, suffering hardships to benefit others -
[these are] true external daily functions.”

He also said, “You must not cling to what your ears hear and what your eyes see. Be
mindful when you cultivate [7E & £ 1T]. The sages are secretly coming to your aid. If,
every time one attains steadfastness of spirit and harmony of gi [## £ 5& #{I], there is
sensation of the kidneys heating and warming the ‘four greats’ [[/U K17, they would
diffuse in one or two hours and there would appear images of mountains and waters, of
the sun and the moon.” He also said, “I and others have thrice penetrated the gate of
heaven, leaving behind the sun and the moon, and looked straight down to see the
multifarious phenomena [} %& B % ).” After he finished, [the master] regretted having
mentioned it, saying that it cannot be seen.

He also said, “There are superior men of the Dao who moves around their elixir fields.
There are also those of inferior backgrounds. They are called men of elementary
foundation and small capacity. If nature reaches [the state of] nothingness and...., itis
the great Dao.”® Here is a good place to start and one must do the practices in the proper
way.

Somebody asked about how to regulate slow and prolonged breathing. Qiu replied, “To
make your breathing like that of a turtle -- this is the way to live for the person of the
Dao, which cannot be forced. According to the ancients, the spirit water does not leave

22 Refers 1o all kinds of distractions or deviations that one may experience during internal cultivation (Hu
1995:984).

2 Also known as ‘internal and external practices’ [N 7F 2] (cf. Hu 1995:468).

5 According 1o Wang Chongyang, “Heaven has four seasons; man has the four greats. Heaven has the

carth, water. fire, and wind: man has xin, essence. gi. and spirit” (12 715 B A\ — + 9 3R).
PIEMEEEREBHE YR AE
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the body. The Luxuriant Pool [ ;#1]* is renewed daily;,slf one can always drink of it,

he would become a greatly enlightened person [ A # A]™".

He also cited [the story of] Master Ma, when he was still alive, when somebody [asked
him] about the ginseng [ A 22]229 of longevity, a voice from nowhere was heard saying,
“You people of small capacity, the Chan School speak of two words — purity and
stillness, which are like two carts of dung and dirt. The ‘body of senses’ [£& 5]7° is
essentially limited.

[The world of] desire is vast and limitless. [In it]; one can be obsessed like bees craving
for honey, or be mad like butterflies attracted to the flowers. Danyang the Perfected™"
said: If the karma root [# #] is deep and not completely eliminated, how can you expect
[ji ] to attain the Dao. Also, there is the matter of the sexual ‘snatching contest
technique’ [/& o 3% & 2 fi]: it exhausts and creates disorder in the essence and spirit
[¥& ##]; it undermines morality and misleads people; it lists one into the register of evil
beings; and, it leads one to Fengdu %R ;32 According to scriptures, if one wishes to
attain longevity, one must beware of bedréom™° matters. Being reckless and extreme
brings sorrow. Those mortals who give free rein to their passions and crave to satisfy
their desires, even though they have not died yet, their spirits are already in sorrow.

In the town of Zhongmoubai §7 # [, a certain Zhao Sangong ## — 7\ asked about the
way of nourishing life. The master replied, *“The truth is, where you were born would be
where you would die. The scripture says that if human beings can be constantly pure and
still, heaven and earth would totally converge. Pure stillness results in harmony of gi.
[When there is] harmony of gi, then the spirit reigns. When the spirit reigns, then that is
the foundation of the cultivation of immortality. When this foundation is established, the
Dao is born. This is inner practice. It also makes use of the external in order to be born.
The way of immortality values the real [& &); the way of mortal humanity values
appearances [& #£]. In the way of immortality, the true nature of human feelings is
recovered. All that is evil can be rejected. All that is good can be cultivated. All actions
are harmonized into one. When the body is pure, one [can be] dedicated for life without
giving up or becoming slack. One would die embracing the Dao and without
compromising one’s ideal and integrity. Externally, cultivate acts that are beneficial.
Internally, consolidate the essence and spirit. Intensify both internal and external
practice, and you will be able to enter the realm of the immortals and roam the
‘cavernous heaven’ [;F] %]***. In ancient times as well as today, all those who attained
the Dao possessed both beneficence [#g] and wisdom [%%] as mutually dependent

27 Refers to the mouth. Also known as the Jade Pool [E:t].

8 An arhat (luohan B i%)?

7 Refers to a family of perennial herbs known for their curative properties, or to their human-shaped root
(hence, ren J\) as well as the preparation made from it.

20 A Buddhist term for the physical body as opposed to the mind [.L:].

' Ma Danyang.

32 An old Chinese traditional name for hell.

= Sexual.

* Or. more completely, the “cavernous heaven and blessed land’ [ 7 #5 1z ), referring 10 a mythical
mountain paradise in Daoist tradition believed to be the dwelling place of deities and immortals (Hu
1995:1644).
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qualities. Wisdom was the lamp’s light; beneficence was the oil lamp. Without oil, there
would not be any light. Without beneficence, wisdom would not reign. For this reason,
Dashining i& -+ = lost his body [but] did not lose his beneficence. Mortals, even though
naturally endowed with intelligence or have accumulated vast knowledge, will never be
able to find out the wonder of their primordial Dao unless they intensify their beneficial
acts [#877]. In ancient times as well as today, those who attained the Dao were sages.
The Dao penetrates everything as one [3& 5# £ —]>°. When there is beneficence, then
there are wonders. Those who did great external deeds are ranked high in the realm of
immortals. Those who did small external deeds are placed below them. In ancient times,
the sages in heaven, because their good deeds did not benefit widely, descended to the
mortal realm in order to compensate for the past. [However,] the chaos and badness of
the mortal world makes self-cultivation difficult and it undermines the attainment of
merits. Heaven is above [wordly concerns] and more conducive. However, it slows
down the attainment of merits. Xuanyuan #F & ¢ stayed in heaven for a long time.
Because of the talk about great deeds, he descended into the world. The first time, he
appeared as an ordinary man. The second time, he became a minister. The third time, he
was a ruler. He assisted in the creation of all things. After this task was completed, he
left the world and went to the realm of immortals. As to hell, it belongs to mortals.
Whether the domain is small or big, they all have administrators. Those who are masters
all have accomplished something in their lifetimes. During the first year of the Dading
* 7€ reign®’, a government official (or eunuch) in Longzhou - Li Yuantong -- was
living a simple and virtuous life when, one day, he declared himself to be local deity of
the Wushan County. There was also Li Dehe of Jiezhou in Pinglu County who, together
with the people, organized a Numinous Treasure Meeting [£ ¥ ], offering sacrifice to
the souls of the dead — a good act that earns merit. One night, he dreamt of a green-clad
being descending from the sky, giving him an edict from heaven and saying: Instruct
Ligong, the local deity of Mount Zhongtiao F1 {£ [LI: Your life-long eagerness for the
Dao have prevented you from coming down the mountain. Consequently, you are only
being bestowed this office/responsibility. The immortal child replied: In three years, as
this tour of duty is completed, I will leave [the office] for a promotion as an immortal
official in the blessed land. In Longzhou’s Qianyang County, the third son of the Zhangs
died and came back to life as a son of the Zhai family in Wushan county. When [the boy])
was slightly able to talk, he mentioned about the Zhang family. The Zhangs, [when they
heard about it}, asked for him to be returned home for a short while. When [the boy] saw
the members of the family, both old and young, he was able to tell them apart from each
other without fail. The Zhangs had money hidden in a vault which nobody knew about.
Without hesitation, [the boy] identified its location. He also said that in a previous life-
time, he was a sparrow that died because it hit a net. In the next life-time, he became a
dog that got hacked to death by a woman because it took a bite of bread. In the third life-

235 Refers to the Daoist ontological principle about the essential unity of all things into onc gi & or one /i
7 (Hu 1995: 448). According to the Zhuangzi (**Discussion on Making Things Equal™ [ %% 3&1):
*whether you point to a little stalk or a great pillar, a leper or the beautiful His-shih, things ribald and shady
or things grotesque and strange. the Way makes them all into one™ (Watson 1964:36).

336 Also known as Huangdi # 7 or the *Yellow Emperor’.

7 Probably referring to the reign of Shizong {th 5= (1161-1189) of the Jin % Dynasty. There are two other
dynastic reigns titled Dading: 1) the reign of Xuandi & & (555-562) of the Southern Dynasties/Later Liang
7% ¥ 1% 2. 2) the reign of Jingdi §% 7 (581) of the Northern Zhou jt 3.
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time, he was a sheep that was killed as a sacrificial offering to a deity. In the fourth life-
time, he was born as a son of the Zhai family. The Zhais were poor while the Zhangs
were rich. The Zhais owed the Zhangs nine liang™® of silk. Even though the debt had
already been paid, it was never stricken off from the account books. [So,] the Zhangs
demanded that payment be made again in order to settle the old debt.

Also, there was a man of the Dao from Cizhou, Li Daoming, who abandoned his family
and lived in a retreat in the village of Yishui county. When he began monastic life, he
was in dire straits, living an unrestrained life, and indulged in excessive drinking.
Suddenly, one night, he dreamt he was imprisoned by the local authorities. [He was
brought into] a hall where several steel cangues with seamless holes had been placed. In
front was a man kneeling and an official [jushi ] shouting orders at the jailers to put the
cangue on the prisoner. On both sides, [jailers] then tried to press the prisoner’s head, to
make it {somehow] longer and slimmer, in an attempt to squeeze it through the cangue’s
hole. Then again, []. Kneeling and kowtowing, Li [Daoming] piteously appealed for his
innocence. The official said: Since you pursue a life of cultivation, do you still indulge in
drinking? He then [ordered] him to be released. Upon leaving the gate, [Li Daoming]
became a kite™’. Hovering in the sky above the ocean, he looked back with sadness,
saying: Recklessness has made me what [ am at this moment. The sky was limitless and
the ocean vast. His strength eventually gave up and he fell into the waters. Witha
rustling sound, he woke up, terrified and sweating all over his body. So, humans become
non-humans and non-humans become humans. The scripture says: To be born human is
hard to attain; to be born into the Middle Land [ +]**° is difficult. Supposing you were
born [human], finding the right dharma would [still] be difficult. Now that you have
already become human, born into the Middle Country [ [&], and encountered the right
way, still, there is not one or two, among millions upon millions of people, who would
convert to Dao, not to mention the southern and eastern foreigners who do not follow the
principles of the Dao.

f’“ Here, a liang @ refers 1o a pi lL — that is, a bolt (of cloth).
* Yuan ;. a kind of bird.
*% Refers to China, Cathay or the Central Plains ch 5.
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D.  Straightforward Directions on the Great Elixir A f} & g

Preface

The Xianjing {|; ¥8 [Scripture of the Immortals] says: “The way of observirg heaven, the
understanding of the order of heaven must be accurate! [To act] according to the rule of
heaven is the right thing to do. Heaven and earth are originally one gi in the Great Void
[X Z=E]. It moves at the stillest moment and splits into two: the light and clear rises up to
become yang [5; and heaven; the heavy and turbid sinks down to become yin & and earth.
Even though they are apart, they cannot be still. Because the heavenly gi moves first to
unite with the earthly gi, it rises up again once it reaches the lowest point. Originally, the
earthly gi does not rise up, [but] because of its union with the heavenly gi, it rises up
along [with it] until it reaches the utmost point and then it sinks down. [The gi] above
and [the gi below] need each other to give birth to the myriad things. Heaven forms the
sun, the moon and the stars; earth forms the rivers, the seas and the mountains. One after
another, the myriad things came into existence. Therefore, the myriad things come into
being by obtaining the yin and yang gi or the tising and sinking gi, and obtaining the
essence of the sun and the moon to ‘refine and consolidate’ [{# & /5 &) them. The sun
and the moon move in orbit according to each own path. Without attaining the ‘middle
qi’ [0 58] they would ‘not tum in their orbits’ [¥§ fE &~ i%] Because the middle gi
comes from the location of lhe ‘Northern Dipper’ [t 3+**', the direction of the ‘handle
of the [Northern] Dipper’*** (called the Great Sage of Mlddle Heaven, not the North)
shifts according to time. The sun, the moon, and the stars follow its direction as they
move around their orbits. The Doujing = #€ [Scripture of the Constellations) says: “The
handle of the dipper indicates the turn of day and night.” The rise and fall of heaven and
earth, and the movement of the sun and the moon do not deviate from their time. The
myriad things come into being and transform endlessly.

Ah, human beings are one with heaven and earth in origin and endowment. In the
beginning, because of the contact between the gi of the father and the gi of the mother,
[the two] merged and became the ‘pearl’ [B‘E] Wlthm [it] is *a bit’ [— E4] of the
‘primordial yang and perfect ¢i’ [JC [ E ;a_]' wrapped in semen and blood, and is
connected to the ‘life-force stem’ [# Z5]** of the mother. After conceiving the fetus,
[the mother] becomes aware [within her] of something that breathes, and is totally in
harmony with the primordial ¢i of the fetus being conceived. First, the two kidneys are
formed, and then the other internal organs are also formed, until the tenth month when
the fetus reaches maturity. Before birth, in the mother’s womb, [the fetus] covers its face
with its two hands and the ‘nine apertures’ [ 1, #%] remain sealed. Nourished by the
mother’s gi, [the fetus feeds on] the formless and the pure, called ‘protocosmic gi’ [5¢ K
Z R]. Not until the gi [5], the ‘spirit’ [##], and the ‘essence’ [¥F] attain their fullness,
the navel ceases to store the mother’s gi [or], the blood [of the fetus] and the ‘life-force
stem’ of the mother becomes disconnected, will the spirit and gi rise up, and the head

3 Also known as the ‘Big Dipper’.

2 Refers originally to the fifth, sixth and seventh stars of the *Northern Dipper’. Used as a metaphor for
the action of the ‘cosmic circulation’ ['houuan [E] &1 (Hu 1995:1164).

3 Also known as the *protocosmic gi’ [xiantian zhigi . R 2 &) (see Hu 1995: 445).

* Refers to the umbilical cord.
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moves downward for birth. Once out of the mother’s womb, the two hands open, gi
spreads to all the ‘nine apertures’, and breathing takes place through the nose and the
mouth. This is the ‘deuterocosmic’>* [#% & Z &]. In addition, about one cun and three
fen[—~F = 9}]2‘“’ inside the navel, the stored ‘primordial yang and perfect gi’ is
disconnected, alienated from its ‘original state’ [ %% [ H ], and will gradually be
exhausted, [thus] leading to sickness [j7%], early death [X], sorrow [{48], anxiety [%X],
longing [E], worry [&], joy [E], anger [32], sorrow [X] and happiness [££].

However, the navel at the center of the human body is called many different names: the
‘Middle Palace’ [(3 =], the ‘seat of life-force’ [#5 fF], ‘primordial chaos’ [i& iifi], the
‘chamber of the spirit’ [#§ =1, the Yellow Court [ EE], the ‘elixir field’ [f} H], the
‘point of shen and qi" [f# 58 7<], the ‘aperture of the root of return’ [} #8 £%], the ‘pass
of rebirth’ [{& Ap BH), the ‘aperture of great enlightenment’ [#8 5% #%], the ‘point of
hundred meetings’ [ & 7<], the ‘gate of birth’ [4 F'§], the ‘divine stove of the Great
One’ [ KX Z #41§], the ‘original state’. This area contains and stores the ‘essence and
marrow’ [¥5 ##], links up ‘all sorts of channels’ [ k], [and] nourishes the entire body.
Utterly naked and bare, there is nothing in/of it that can be grasped [{F # £ 7% i/ i £
{f 38]. Therefore, ordinary people are unable to get close to it because they are held back
by the ‘seven emotions and six desires’ [+ 1# 75 &X] and have lost and forgotten the
original goal. The gi of breathing goes only as far as the ‘sea of breath’ [5& #2], (the sea
of breath is ‘located at the thoracic cavity’ [7E @ fifi fF]). Since it cannot reach the
‘Middle Palace and the seat of life-force’ and be united with the ‘primordial i’ [7¢ &J*
or ‘perfect gi°’ [ g"i]z“s, metal and wood remain separate, so how can the dragon and the
tiger ‘achieve union’**° 1o beget the ‘pure essence’ [#fi ¥%£]? Also, without knowledge of
the source/workings of action, (the Yinfu[jing] says, “It is heaven that originates the
action of destruction” [ X % £% #£]1>°), how can the ‘qi fluid’ [5& #1™" be circulated in
order to cultivate ‘the spirit and the body’>* [##4]? Since the heart is of the fire
element, it has within it the ‘essence of proper yang [IF % 2 ¥5)] and is called ‘mercury’,
‘wood’, and ‘dragon’; [since] the kidneys are of the water element, they have within them
the ‘primordial yang and perfect gi’ and referred to as ‘lead’, ‘gold’, and ‘tiger’. First, let
the water gi and the fire gi meet and unite as they rise and descend respectively, and use
your mind to entice the ‘perfect essence’ [ ¥5]™° and the perfect gi out, mixing them
in the ‘Middle Palace’. Use the ‘spirit fire’ {8 /] for cooking and refining, enabling the
qi to circulate around the body, ‘filling [it] with gi and strengthening [it] with the spirit’

[ /% f# 1], forming the great elixir. [This is] not only beneficial to the prolongation of

% Or simply, "cosmic’.

6 About 4.3 cm (1 cun = 1/3 decimeter; 1 fen = 1/3 centimeter).

7 Also known as the ‘mysterious primordial original i" [xuanyuan shigi &; G 4% &), the “primordial
original ancestral ¢i’ [yuanshi zuqi jC 45 tf '&), the *protocosmic ¢i’ (xiantiangi % K 'A:]. Internal
cultivation regards it as the “elixir mother’ {danmu #} £}} (Hu 1995:1208-9; 1205).

8 That is, ‘protocosmic ingredient’ [xiantianzhivao &K 7 %] (Hu 1995:219).

™ Jiaogou ¢ 1% (i.c.. to couple or copulate).

20 y2/1231. For the term shaji % #, sce Hu 1995:485.

1 The 78 LU 8% fili & 0 3 quotes the & = £ $5 as saying: “when the pure yang ascends, it is called gi ‘A::
when the pure vang descends, it is called ve #. When gi and ve couple and ‘pour between the bone
channels’ [;3 T & #% 2 B Z1. it is called *‘marrow’ [sui §§]. When gi and ve couple and ‘come out from
outside the bladder’ (£ F BBk 2 7+ &) . itis called jing §5 (cited in Hu 1995:1206).

32 Or. *spirit body"?

3 Refers 10 the gold/metal within water (Hu 1995:1219).
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life. If [one] cultivates both merits and deeds, he can [even] ascend to the place of the
sages. More detailed discussions follow.

VOLUME ONE

1. The Chart for ‘Reversing the Five Phases’ and ‘Coupling the Dragon and the
Tiger’ (1117 % £8) 88 /2 3 2R )

[Chart 1]

2. The Chart for ‘Reversing the Five Phases’ and ‘Firing During the Microcosmic

Orbit’ (1 17 8 8 A X A % K]
[Chart 2]

3. The Chart for ‘Returning to the Three Fields’ and ‘Flying the Golden Essence
Behind the Elbow’ [= H X 1 i} & 7 & #5 )

[Chart 3]

4. The Chart for ‘Returning to the Three Fields’ and ‘Cycling the Golden Fluid’
(= HEH & #6877 ]

[Chart 4]

5. The Chart for the ‘Five Qi Meeting the Primordial’ and the ‘Great Yang
Cultivation of the Body’ [ 71 §& 88 JT A< B 86 7 W)

(Chart 5]

6. The Chart for ‘Uniting the Spirit and Water’ and ‘Consummation in the Three
Fields’ [## 7k 32 & = H EX 7% )

[Chart 6]

7. The Chart for ‘Internal Visualization of the Starting of the Fire’ and
‘Cultivating the Spirit to Unite with the Dao’ [N I &£ 'k 8K 8 S 38 (1)

{Chart 7]

8. The Chart for ‘Abandoning the Shell and Coming Out to Become an Immortal’
and ‘Transcending the Mortal World to Enter the Realm of the Sages’ [ 3% 4}

fili8 LA 2 (W)
[Chart 8]
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Chart 1

The Chart for ‘Reversing the Five Phases’ and
*Coupling the Dragon and the Tiger’
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The Chart for ‘Reversing the Five Phases’ and
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Chart 3

The Chart for ‘Returning to the Three Fields® and
‘Flying the Golden Essence Behind the Elbow®
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Chart 4

The Chart for ‘Returning to the Three Fields’
and ‘Cycling the Golden Fluid’
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Chart 5

The Chart for the ‘Five Qi Meeting the Primordial and
the ‘Great Yang Cultivation of the Body®
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Chart 6

The Chart for ‘Uniting the Spirit and Water’ and
*Consummation in the Three Fields’
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Chart 7

The Chart for ‘Internal Visualization of the Starting of the Fire’ and
*Cultivating the Spirit to Unite with the Dao’
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| 8 The Formulas for ‘Reversing the Five Phases’* and ‘Coupling the Dragon

and the Tiger’ [ 1T &8 838 /R 3X A 3R
[Chart 9]

The formula says: The dragon is the ‘proper yang qi’ [1F B #&] of the ‘heart fluid’ [
#%]. Control it so that it would not rise out; if it meets the gi of the kidneys, they would
naturally mix. The tiger is the ‘water of the perfect one’ [[E — 2 7K] in the kidney gi.
Control it so that it would not descend; if it encounters the heart fluid, they would be
united. [When] the dragon and the tiger copulate, a pill shaped like a ‘millet grain’ [F&
k] is formed.>® This method is called Coupling the Dragon and the Tiger’ [§E [ 3¢
£%]>6. In this, one encounters the ‘elixir ingredient’ [Z2 #1>".

The method for ‘gathering the elixir ingredient’ [{% ] consists in generating the kidney
gi many times during the zi F hours™. The wu 4 hours>® is the time when the heart
fluid descends to do its work. If there is nothing to impede [the process], it would
succeed. If something [impedes it], then it would fail. [People] hardly know how to
imitate the wonders of the universe [#71# #]. When the kidney gi rises, it is the zi
period; when the heart fluid descends, it is the wu period. Not to follow the timing is
also allowed. The way to begin is to close both eyes and ‘intemnally visualize® [P5 §8]°%
the ‘Middle Palace’. Stop anxieties, forget thoughts and calm the mind-heart. Fill the
mouth with saliva and do not spit it out nor swallow it down. When the right moment
comes, drink it in.

Regarding the daogui J] ' matter, there exists a different formula and [I] do not dare
to write about it. Slightly contract your body and do not rise. Cross your knees and sit
upright with legs crossed (sit cross-legged [3 2%]°%*, do not sit in the usual way). With
the left hand, hold the ‘external kidneys’ [#+&f]. With the right hand, cover the ‘gate of
life’ [4 F9] (the navel). Close the ‘cavern door’ [%¢ /5] (the mouth), open the ‘gate of
heaven’ [X 7] (the nose, the ‘gate of the mysterious female’ [¥ §1 Z F9]). Everything
must be cut off. Afterwards, let the gi enter through the nose (what is drawn in is called
‘inhaled’ [W%], ‘breath’ [£.], yin, water, as long as it is drawn in softly and without
sound). Using the mind [E], guide [the gi] to the Middle Palace until the Rear Gate [

4 Refers to the reverse movement of the ‘five phases’ in the human body. Also called [wuxing cuowang
T 17 $8 T) (Hu 1995:1245).

% In internal alchemy, the “dragon’ [long §E) represents ‘mercury’ [gong 7], ‘spirit’ [shen $#] and
‘nature’ [xing 1%} the “tiger’ [hu [Z] represents ‘lead’ (gian 83], qi A>and ‘emotions’ [ging {&] (Hu
1995:1210-11).

¢ (Hu 1995:1247).

*7 Yao % refers to the protocosmic vital element(s) of the human body. For internal alchemists, this
element, called yaowu % 17, constitutes the raw material or ingredient of elixir cultivation (Hu 1995:1202).
8 The period from 1 1pm to lam.

*? The period from 1lam to Ipm.

260 Refers 10 the use of the mind or thought [vinian 3F. %] and insight [huiguang %% }] 10 *visualize' or
‘focus on’ [§H B3] the *scenes’ [£1 %] inside the body (Hu 1995:1224).

! See the text’s discussion below in Last Part, no. 6.

** Short for jiejia fuzuo 5 B Bk 42. Originally, 8 2t or 31 2% 4. Commonly referred 10 as panzuo 3 4,
it is a Buddhist meditation sitting posture whereby the two legs are crossed with the feet (one or both)
placed above the thighs -- the right foot above the left thigh, the left foot above the right thigh.
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fi] (the so-called infusing the Pond of Primordial Chaos [ jifi jt:]*®, tearing open the
Opening of Great Enlightenment [#g 5% §k%]). Once inhalation has reached its utmost
point, let the gi out from the Three Passes Along the Narrow Ridge [# % = BH1°* to the
nose (what is let out is called ‘exhaled’ [1¥], ‘dispersed’ [i&], yang %, fire, done softly
and without any sound). Hearing [the sound] of gi coming out, the mind is unable to
leave the Middle Palace (the mind [£] is ‘nature’ [{4], ‘spirit’ [##], ‘true clod’ [& t],
and ‘yellow woman’ [# i#]). However, the gi drawn in enters the Middle Palace to meet
and unite with the ‘primordial yang and perfect gi’. (The Scripture says, “receive the
limitless gi of heaven and earth and [you would be able to] extend the limited life [given]
by [your] parents. This is heaven and earth uniting their power!” Making the water gi
and the fire gi move up and down toward each other (similar to the rising and the setting
of heaven and earth), enticing the perfect gi in the kidneys (‘lead’, ‘tiger’) and the ‘water
fluid’ [7< #§1°* in the heart (‘mercury’, ‘dragon’) to meet and copulate in the ‘Middle
Palace’ (called the ‘completion of the Five Phases’ and ‘union into one’ [ {F{E £ » %1
& — %)), letting [the process] proceed spontaneously and smoothly. (The Scripture
says: “Qi enters the navel and becomes breath [£]; the spirit penetrates gi and becomes
an embryo. When the embryo and the breath unite, it is called the Great One Containing
Perfection [# Z, & B]"*%). This is called the ‘copulation of the tiger and the dragon’,
which is the elixir ingredient. Once the ingredient is gathered, [it is] like a woman
conceiving, feeling there is something in the Middle Palace (something round and full of
life). To keep the elixir ingredient from scattering, one must use the ‘fire-talisman’ [
?’v’ﬂw [technique] to cook and refine it.

The practice of the above method begins with a dry sensation in the mouth/throat, which
results in a feeling of a strong palpitation of the heart. Then there is the sensation of
tastelessness, like a mute who is taking soup but has difficulty describing its taste. This union
of giis called ‘copulation’ [ #%]. Copulate once each day [and] gain a substance shaped like
a millet grain, and send/retum it to the ‘Yellow Court.’ Then life can naturally be prolonged. If
one is to apply the ‘firing process’ [:A: {28 in cultivating it, in three hundred days it will
congeal and become something like a ‘shooting pellet’ [3%& 1], bright red in color, and called
the ‘internal elixir’ [[A] F]. Itis fike a dragon with the pearl: when the dragon has the pear, it
can fly. When one has the ‘internal elixir', he/she will be immortal!

The oral formula says:
Yinhas yang, yanghas yin,

Within yinand yang....
Leamers who do not understand the mysterious [and] the profound truth,

%3 = hundun shenshi g ifi =7

%% That is, the Jade Pillow [vuzhen ¥ k] or the lower back of the head, the Narrow Ridge [jiaji 4% %] or
the spine, and the Rear Gate [weilu [ Y]] or the sacrum (Hu 1995:1172).

2% Or, *wood fluid’ [muye A #)?

% For taiyi hanzhen, see Hu 1995:1207.

*7 That is, yanghuoyinfu [ X %& 7'F (Hu 1995:1193; 1197-8).

8 Huohou ) 42 originally refers to the degree and duration by which heat or fire is applied in smelting or
operating a kiln (for drying, burning or baking something) — in other words, heating control. In internal
alchemy, this process refers to breathing technique or control (for more details, see Hu 1995: 1188-1202)
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Are wasting time and deceiving themselves.

IL The Meaning of the Formulae on the ‘Firing Process’ when ‘Reversing the
Five Phases’ and ‘Coupling the Dragon and the Tiger’ [H{TREGIBE R TR
KRR #

Huayang Shi the Perfected [Z£ R i (5 A I says: “The kidneys are of the water
element. The gi generated from it is called the ‘perfect fire’ [{& $A]. Within the fire is
hidden the ‘water of the perfect one’ [(E — 2 7ik] which is called the ‘yin tiger’ [f& [E].
The heart is of the fire element. Within the fire is the ‘life fluid’ [4 #%], called the
‘perfect water’ [IE 7k]. Hidden on the water is the proper yang qi [1F % 2 5] which is
called the ‘yang dragon’ [[5{i€]. Therefore, the dragon and the tiger do not symbolize
the liver and the lungs. Instead, they [represent] the ‘perfect yin’ and the ‘perfect yang’
of the heart and the kidneys. The two entities come together and become one. When
practice is performed at the zi hours, they will naturally congeal. (It must be noted
[however] that during the winter solstice, [the practice] is not done on the zi hours). The
shape and size of a millet grain, a pill [of the elixir] can result from each day of practice.
Buddhists call it sheli 2 §.°™ Daoists call it the ‘mystic pearl’ [¥ B} Everyday that
the perfect gi increases by a certain length, lifespan is prolonged countless times over. In
three hundred days, the gi congeals and the ‘elixir’ [f}] coagulates. Formed like a
shooting pellet and bright red in color, it enables one to attain longevity and immortality.”

The formula says:

The technique of reversing the Five Phases,
Consists in drawing the dragon out of the fire,
When the Five Phases reverse their natural course,
The tiger is bom from the water,

The yangdragon emerges from the £/ ¢ palace,
And the yintiger being bom of the Aan 1 position.
When the two meet, they become the root of Dao,
And every effort is being done to abtain the ‘elixir.’

The Firing Chart
When the gi of the heart is in motion, there is perfect fire.
[Chart 10]

Activating the firing process: that which sets the fire is the heart, the spirit, ‘nature’ [{£],
the Li 3%, the sun, and the ‘mind’ [E]. Before ‘gathering the elixir ingredient’ [$5% %]

* Refers to Shi Jianwu & I5 E, a Daoist master from the late Tang period. Also known as Master Qizhen
{Qizhenzi #f§ (H ] or, more popularly, Huayang the Perfected [Huavang Zhenren %E[5 H A ] (Hu
1995:104).

*70 In Sanskrit, sarira, which refers to Buddhist relics or to post-cremation remains.

?7! The elixir that evolved from the formless shengi 1 & and congealed into something with shape and
color (see Hu 1995:1151).
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SELF-CULTIVATION AND QUANZHEN DAOISM

and when the two gi are brought up and down, how can one obtain and secure the ‘elixir
ingredient’ [ 4/]] if one does not ‘apply the mind to keep the Middle Palace’? The sage
is hidden in the dark and, through the sun (the ‘greatest yang’ [X %] is fire), returns to
the ‘tiny clod’ [~} +] (Middle Palace). The xu F hours*’ and the zi hours*”* are the best
times. As to the so-called ‘going and coming’ of spirit and nature, there is no set time,
and their tendency is unknown. As soon as the two gi rise and descend, that is the time to
intensify the work in gathering the elixir and applying the fire at the Middle Palace.
(According to the Firing Chart ['X {% [E]]: ‘Externally, accumulate years, months, days,
hours in a dwelling/the middle’. The Scripture says: “The handle of the dipper sets the
Microcosmic Orbit [fE F]*"* in motion, and gathers when people gather.” It also says:
“The firing process, if applied for three thousand days, would work its wonder in one
undetermined moment.” That is what it means). The Middle Palace lies opposite the
womb. In one sense, this refers to the birth of yang [here]. (The Scripture says: “The
rounding of the moon is kept in the oral formula, the wonder of the zi hours lie in the
transmission of the heart.” The two gi are like the two halves of the moon. When two
half moons come together, they become one full moon. When the mind [E] reaches the
Middle Palace, it is the zi hours. When the Return Hexagram [ £} rises up to the
‘three yang' [= %], the metal and the water remain at the bladder and as they reach the
navel area, they become warm. This is in conformity with the Peace Hexagram [#& me
of earth and heaven. So long as one does not cling to worldly affairs (without cares),
then the dragon and the tiger will copulate, and the yang gi will rise, until the whole body
becomes warm, thus conforming to the Heaven Hexagram (%7 £, The elixir
ingredient penetrating the whole body is like the wind, rain, and waves sweeping and
rolling. The elixir ingredient is cooked and transformed into the ‘golden fluid’ [& #%],
flowing down like a cold spring, and thus conforming to the Meeting Hexagram [§5
%H”s. This is one ‘microcosmic circulation’ and this method is called the ‘microcosmic
orbit firing’ [[F] X A {E]. When practicing it: slightly contract the body, gently draw the
stomach in holding the breath for several counts. Subtly and quietly move the gi, leading
the heart gi down until the ‘elixir field’ [F} BH]. breathing continuously {lightly and
slowly] through the nose. If it is stored and not used, only the mind is made to remain in
the Middle Palace. The mind is the offspring of the spirit; the spirit is the mother of gi.
The spirit controls gi. The gi moves from the Rear Gate Point through the Three Passes
Along the Narrow Ridge, until the Windlass Point [# & 7<1,%™ the Heaven Pass [ Bf]
(behind the brain), entering [Mt.] Kunlun, and going down again to the ‘elixir field’,
[thus] circulating continuously. The ‘proper gi of the north’ [t /5 1F %1% (the kidney
qi) is the ‘river wheel’ ;7] ], the so-called river wheel that cannot/dare not tarry, and

2 The period between 5pm and 7pm.

*3 The period between 11pm and lam.

™ Refers to the hours, degrees. levels by which the internal elixir is cultivated. and to the paths through
which the jing, the gi and the shen move or circulate around the body (see Hu 1995:1199).

75 Yijing Hexagram 24.

76 Yijing Hexagram 11.

n Yijing Hexagram 1.

278 Yijing Hexagram 44.

™ The *windlass pass’ [luluguan %5 $5 BH] is also known as the ‘narrow ridge pass’ (jig/igzai 7375 Bl
(see Hu 1995:1172).

*0 Also known as the “original yang and true qi [ JTE B ).
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moves into the summit of Mt. Kunlun." The [Middle] Palace is the ji #&°%' (the mind
[E]). When the ji is set off, the Heaven Pass responds. It is the so-called ‘secret action

of the spirit ji* [t 4 & i&].
The formula says:

When the spirit penetrates ¢j, it becomes a fetus,
When g/enters the navel area, it becomes breath.

When the above is practiced according to schedule, the gi will gather at the navel-abdomen
area and produce heat. If it s to be used to replenish gi: apply four liang @ of fire during the
three months of spring, six liang during the three months of summer, eight /iang during the
three months of autumn, and two liang during the three months of winter. If it is to be used to
refine and copulate the dragon and the tiger: apply five liang of fire during the first one hundred
days, from the you &5 hours?® to the hai %z hours23; ten liang during the second one hundred
days, from the shen £ hours?8 to the hai hours; fifteen liang during the third one hundred
days, from the wu hours to the hai hours. Three hundred days of firing is sufficient to form the*
elixir and to generate the pure yang gi. In holding the breath, count prayer beads. One
hundred [beads] count for one zhu £%285, twenty-four zhu count for one tael [/iang]. Count
beads to measure the increase and decrease of the amount of time used [controlling the
breath].

The oral formula:

Drawing the stomach in when moving g/into the heart is fire,

Gather saliva while inhaling gJ; only then will the elixir be formed.

Students who do not [seek to] succeed in attaining the ‘mysterious, profound truth’,
Are wasting time, spending many years in vain.

(At the beginning, do not count. When the fire reaches the crucial point, it will be after half a
year. On the first day of the first month, upon reaching the fire area, count while applying fire).

III.  The Meaning of the Formulae for ‘Reversing the Five Phases’ and the ‘Firing
Process during the Microcosmic Circulation’®® [F 17 #f 8 B & X & 3= %]

! In Daoist philosophy. the term refers to the state of nothingness or nonbeing which is the primordial
origin and ultimate destiny of all things that exist. For example, the Zhuangzi, in the chapter called
“Ultimate Joy™ [ Z £¥]. has the following passage: *“The myriad things all come from ji, all return to ji"
(8 1% &4 5" #8]. For this and the alternative interpretation which says that ji 4 is reaily a miswriting of
#%, the ji found in the phrase #§ 55 % at the beginning of the paragraph, see Chen 1990:463). If the term
must be translated, | would prefer to use the word *source’ for it. Mair translates ji as *wellsprings’
(1994:173); Watson renders ji as “mysterious workings' (1968:196).

82 The period from Spm to 7pm.

3 The period from 9pm to | 1pm.

! The period from 3pm to 5pm.

% An ancient unit of weight equal to 1/48™ or. according to another interpretation, 1/24™ of a tael.

8 Also known as the *firing process during the great microcosmic circulation® [4 [ & A Z] (Hu
1995:1200).
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Huayangshi the Perfected says: “The heart is the lord of the five yang and the kidneys
are the lord of the five yin. The five yin rise and become water; the five yang descend
and become fire. When using the heaven in moving the heart gi down to the elixir field,
it is called ‘applying the fire’?’. If effecting to replenish and augment the gi, it must
constantly be applied. In a year, one can get ten years of gi to make up for ten years of
emptiness. If using the ‘earthly window’ [#: /5],”® apply the method of copulating the
dragon and the tiger. The perfect yin and perfect yang of the heart and the kidneys
congeal into something the size of a ‘millet grain’ [Z§ 5] and returns down to the Yellow
Court. In measured degrees and amounts, firing is applied. Three hundred days is
sufficient, and is called yin. Refining the yang fire internally requires a whole day.”

The previous [method] does not use the dragon-tiger coupling [technique] in increasing or
decreasing [the intensity] of the firing process. This is the usual easy method. [f done together
with the dragon-tiger coupling [technique], it is cultivating the elixir. As to the ‘draw-out-and-
add {technique]' [3d 775]2%9, it requires five liang of fire. Cultivating the essence [Z] into
mercury requires ten /iang and cultivating mercury into cinnabar [f] requires fifteen liang.
Cultivating cinnabar into elixir needs three hundred days to accomplish. If the firing is applied
pertectly, the elixir will be formed and the pure yang gi generated. Internal cultivation of the
five viscera is called ‘refining gi into spirit’ [ 5 5 ##]. Extemal cultivation of the four limbs is
called ‘cuttivating the body in order to ingest g7 [ 2 iz 5. If one does not cultivate the five
viscera nor cultivate the four limbs, yet is able to form the intemal elixir, longevity is [still]
possible. If cultivating the body, one calls it ‘earthly immortality’ [t f}l), in which case both
‘the body and the spirit attain wondrous qualities’ [#f %41 {E 24]. If cultivating g/, one calls it
‘spiritual immortality’ [ {ii] and ‘abandoning the bodily shell to transcend the mortal world’

[FEZE

The Perfected says: When cultivating the stuff, avoid the powerful yin devils. When
cooking the elixir, do not let the ‘fire dragon’>*° fly away. The ‘beautiful woman and the
talented man’ [{£ A F F)** are at the prime of their lives. When flowers fall and dusk
sets, coming together becomes difficult. There is no way to avoid the master’s ‘bowels
breaking’. When the time arrives, the ‘yang pass’ must close.

(If firing is not applied or the internal organs not cultivated, it is the ‘method for small
attainment’ [/}\f% £, and one can happily attain long life.1 When the three passes at the back are
open, it is called *returning to the three fields’ [ = [ ;& {8])** until the Middle Palace. When

*87 Also know as ‘applying the vang fire’ or ‘adding fire’ [l:A] (Hu 1995:1195; 1227).

88 Refers to the mouth or the nose or the ‘life gate’ [ F9) or the *lower elixir field'? (see Hu 1995:1171).
% Also known as *drawing out lead and adding mercury’ [$f 25 7% 7<) (Hu 1995:1229).

* Refers to ‘red mercury' in contrast to ‘water tiger’ which refers to *black lead'. According toYin the
Perfected [Yinzhenren |, the ‘fire dragon’ or ‘red mercury’ is the ‘perfect mercury® [ 5], which is the
root [{&] of the generation {#% /-] of all things; the *water tiger’ or ‘black lead’ is the ‘perfect lead’ [ $4),
which is the origin [A] of the generation of all things. Also, Yin says that the red or perfect mercury *has
qi but no substance’ [ & £ | while the black or perfect lead “has substance but no ¢i' [ & £ &)
Lead and mercury [£5 7 7 48] produce each other in an endless cycle and are considered to be the
foreparents [ 5] of all generation (sce huolong shuihu [ 8 71< 12} in Hu 1995:1205).

! The ideal couple.

*? This passage does not seem right. *Returning to the three fields’ is about the ‘three fields' in front of the
body, not the “three passes’ at the back (see sanyuan yongshi — jC % in Hu 1995:1241).
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manipulating the Five Phases, it is called ‘reversing the Five Phases.’ Gradually, enter the
‘intermediate attainment’ [ 5% ] and the ‘way of immortality’, and it is called ‘earthbound
immortality’ [ t #6 {ilf]. If [these techniques are] transmitted to unworthy people, the offense
would affect nine degrees of the transgressor’s relations. Careful! Careful!)

IV.  The Chart for ‘Returning to the Three Fields’*** and the ‘Flying the Golden
Essence Behind the Elbow’™ [= [ 5& 18 i 1% 7 & 55 )

[Chart 11]

This method is called Flying the Golden Essence Behind the Elbow. This method is
applied after the zi hours and before the wu hours. When the gi is generated, put on a
cloak and sit upright, ‘clench fists firmly’ [32 [&]*° and collect the spirit. Collect [the
spirit] and then move up [the gi]. Move {the gi ] up and then lie on your back. Throwing
out your chest and lying on your back - this is to open the ‘middle pass’ [ Bf]. Sitting
upright with head raised - this is to open the ‘upper pass’ [ | Bfi]. Move [the gi] up first
and then store it, bend the body and then gradually straighten up, throw your chest out
and lie on your back - this is to open the ‘lower pass’ [ B#l]. Afterwards, warm gi
gathers below the upper pass, only then can one straighten up. Once seated upright, the
three passes open, replenishing the brain, turning the face rosy, strengthening the bones,
whitening the skin, and lightening the body. This is called the method for ‘reversing
aging and regaining youth’ [} Z ;% #] and ‘long life without death’ [& 4 A~ 7E].
When the young practice this method, they will not age. When the old practice this
method, they will regain their youth.

The oral formula:

The ‘golden essence behind the elbow’ is ordered like [bamboo] joints,

To maintain the body, one must assume a supine position to penetrate the three passes.
[For] students who understand the ‘mysterious and profound truth’,

Reversing aging and regaining youth would not be difficult.

V. The Meaning of the Formulae for ‘Returning to the Three Fields’ and
‘Flying the Golden Essence Behind the Elbow’ [= H & 18 I 1% e & F5 3k #%]

Huayangshi the Perfected says: ““At the zi hour let the gi of the lung essence mix in the
kidneys, called the ‘golden essence.’ The golden essence consists of the unseparated gi of
the lungs and kidneys mixed together as one. As it was applied then, it begins from the
Rear Gate Point Lower Pass (£ f£]7< T B], moving up through the Narrow Ridge

** Also known as the ‘method of applying the three primordials’ [sanyuan yongfa = j¢ [} (%] or the
‘application of the three primordials’ [sanyuan vongshi — jt ] $]. It refers to the route of elixir
cultivation involving the three elixir fields - upper, middle, and lower — in front of the body. Another elixir
cultivation route involves the ‘three passes’ [ = B#l] at the back of the body (Hu 1995:1240-41).

™ Refers to the method of gathering the “gi of the original yang’ in the kidneys and *flying’ or raising it up
to the head [niwan ;g AL].

** The expression originated from the Laozi (chapter 55) which means to *hold firm’. Later, the term
referred 1o a specific hand posture adopted during practice: holding the thumb under the four fingers, or
digging the thumb into the middle joint of the middle finger (scc Hu 1995:983).
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Middle Pass (3K & & Bf]]. From the middle pass, it proceeds to the Jade Capital Upper
Pass [ &2 | #fl]. The passes are opened in order, one at a time. Then it rushes through
the three passes and enters straight to the head [}/ AL]. It not only replenishes the
deficiency in the brain, extends the life span, reverse aging and regain youth, but draws
out the kidney gi and not cause harm to the Yellow Court. However, one must apply fire
for refining, only then can the ‘pure yang qi’ be generated. As one gets old, the body
weakens. If before, one has already applied some methods and done self-cultivation, one
cannot apply this method alone to be able to reverse aging and regain youth, make the
face rosy in less than one hundred days, strengthen the bones, energize the gi, and lighten
the body. If the three procedures — copulating the dragon and the tiger, microcosmic
circulation, and firing — are performed at the same time, it is called ‘drawing out and
adding lead and mercury® [3f 5 £ %1%, which is a gradual way of prolonging life.

*“The draw-out-and-add method is similar to the ‘firing process during the gathering of
the elixir ingredient’.  If disturbed by the ‘yin demons’ [f& f&1*’, wayward thoughts
would come, and one can lose control [of the practice]. If the kidney gi is allowed to
flow unimpeded, downward to dissipation, it is dangerous [f& f&#]>*® and [one] should
immediately ‘draw out lead’ (drawing out gi is called ‘lead’, the gi in the kidneys) and
‘add mercury’ (drawing in gi is called ‘mercury’, the qi in the heart). Like drawing in gi
to the Middle Palace, keep the gi from getting out. Using the mind, guide it to pass
through the Rear Gate Point. Stand up or lie on your back and draw out the kidney [gi].
From the Rear Gate let it move up through the Narrow Ridge Double Pass [ & &
BSI],299 all the way to the Heaven’s Pass [X B}]] and into [Mount) Kunlun,*® preventing
the dragon from rushing up and the tiger from going down, thus stopping wayward
thoughts. If you feel that the gi has not passed through, lie down and draw out the gi
again until it goes through all the way. This is called ‘flying the golden essence behind
the elbow’. The end. In the beginning of practice, you need lots of effort. [But] after a
long time, practice becomes very easy.

The Perfected says:

The head wears a flower from the Toad Palace [if$ =301,
In the moming, set out to the Peng Isles; in the evening, retum home
Able to ride the ‘celestial horse’ [#Z E]302 and the dragon in flight,

2% Also called *drawing out lead and adding mercury’ {3 £5 775 77, or simply *drawing out and adding’[$d
7x]. See Hu 1995:1229.

7 Refers to strange or hallucinatory visions or experiences that appear during practice (see Hu 1995:1152).
*8 Refers to all kinds of deviations or unexpected outcomes committed or experienced during practice (Hu
1995:1227).

% Another name for Narrow Ridge Pass [ 4% % ] (see Hu 1995:1165).

%0 The head or the upper elixir field or the brain (see Hu 1995:1176).

ot Usually refers to the moon. But in internal alchemy, it is also called [kanbei ziwei X it F {iI]. the
abode of the *gold in water’ [7k &7 £ (Hu 1995:1183) or the ‘silver in water’ {7k &b 8] (Hu 1995:1207).
In the human body, since water is vin and gi is yang, the ‘gold in water’ or the "silver in water’ refers to the
‘true yang within the trigram Kan® (£ & B [5]. The trigram Kan is composed of one vang line and two
vin lines, one above and one below the yang line.

2 Refers to [xinyuan .L» 5] or (xiangguan £E BR): also refers (o [xinshen /s $#], [xinyi 5] (Hu
1995:1181). Xinyuan, also known as xindi {.': $th] is said to be the abode of xinshen (Hu 1995:1166). As
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Freeing the ‘terrestrial ox’ [£84] and riding the ‘tiger cart’ [ ).
Again:

Below Mount Jade Capital [Tz 57 (11393, the goat plays,

Along the Golden Water River a sleeping stone tiger lies.

From the lilies stired out a pair of butterflies,

Going around in circles, they flew to the palace of the king of Chu.

Generally, the tall is based on the short, the deep begins with the shallow. If one
practices just the ‘copulation of the dragon and the tiger,” he would only be replenishing
the deficient and increasing gi, enabling the blood to circulate well and maintain a
youthful face. If one practices just the firing, only the skin as well as the tendons and the
bones would benefit and be strengthened. If one practices the method of ‘flying the
golden essence’, he could reverse aging and return to youth as well as toughen the bones
and lighten the body. If one can apply these three formulae, that would be most
beneficial. Since after the dragon and the tiger copulate, a thing like a millet grain is
produced in the Yellow Court, if one does not practice firing, it would not be formed. Its
firing during the microcosmic circulation only gathers empty gi at the elixir field, and is
unable to couple the dragon and the tiger or keep the ‘mystic pearl’**. The two methods
support each other. The second uses the ‘back elbow [technique]’ [f {%] to draw out the
kidney gi and send it into the brain without completing the yang within the yin. The
former harms [jE] the pure yang elixir. Mystery of mysteries, wonder of wonders.

In one hundred days, the mouth generates ‘sweet saliva’, the body radiates brightness, the
bones become strong, the complexion turns reddish and the skin white, the belly becomes
warm. In two hundred days, one gradually avoids meat, always smells unusual
fragrances, walks as if flying, and dreams decrease. In three hundred days, one stops
eating and drinking, withstands cold and heat. Saliva, sweat, snivels and tears disappear.
Sickness and suffering cease. In time of stillness, one hears the sound of music from
afar. While meditating in the room, one sees red lights. If you see these visions, do not
be anxious. This is a ‘small accomplishment’ [/j»E&]. Practice with utmost sincerity and
countless wonders would come.

VI.  The Chart of the Formulae for ‘Returning to the Three Fields’ and ‘Cycling
the Golden Fluid™** [= H ;& & % 8 /3 5k @)

The lungs are called Canopies [ZE ], the throat Storied Tower [ #£], the mouth Jade
Pool [ {t] or Transfer Door’ [$%. F7], the nose Heaven's Gate [X 5] or Heaven's
Column’ [X ff], the area between eyebrows Jade Hall [ ], the forehead Heaven's

to xinshen or ‘mind-spirit’, the ‘mind’ is said to be the stillness of the “spirit’ and the *spirit’ is said to be
the action of the ‘mind’ [.{: 2 $h 34 1 - 18 2 87 34.0+] (Hu 1995:1208).

303 Refers to Mount Kunlun [E£ %], the Mud Ball Palace [ #L & ] or the Heavenly Palace (Hu
1995:1171).

3! The millet-grain-like thing.

305 Refers 10 the return of the *lung fluid® (B i#%] to the elixir field in order to become internal elixir (see Hu
1995:1131).
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Court [F F£], the head Heaven'’s Palace’, and the ears Two City Gates [#£ 7). The
kidney qi leads to the liver qi, the liver gi to the spleen gi, the spleen gi to the lung gi, and
the lung qi to the heart gi. This is the cycle of the Five Phases which is called the ‘small
return of the elixir’ [/]~3& F+]. [When from] the ‘upper field’ [ |- F] [the elixir] goes
into the ‘middle field’ [ HH], [from] the middle field into the ‘lower field’ [T FH], then
[the elixir] has ‘returned to the three fields’ and is called the ‘great return of the elixir’

(K& FH.
[Chart 12)

This method of ‘Cycling the Golden Fluid’ needs [to be done] in an ‘upright sitting
position’ with both ears closed and not letting out anything through. The tongue rests
against the palate, and the clear and cool saliva [in the mouth] is not to be used for rinsing
the mouth but to be swallowed.

The above Flying of the Golden Essence Behind the Elbow consists in following the order of
the opening of the passes until the three passes are penetrated and the golden essence
reaches the brain, thus ‘replenishing the marrow and increasing/benefiting the g/. Then the
complexion tums reddish, the bones strengthened, the skin tender, and the body light. When
[practice proceeds] according to the hours and [right] moments, one only has to sit up straight,
without having to rise up or lie down, and the ‘perfect g/ will enter the brain. Quickly use both
paims to tightly close the ears, and then the gi will naturally enter the brain and create the
‘golden fluid’. It comes down like rain and dust. Everyday, apply one liang of fire. Beware of
applying too much or too little fire. When there is too much fire gi, headache results.
[Conversely], when there is too little fire, the golden essence will not [be cultivated] properly3s.
[In both cases, respectively,) one must diminish or intensify [the firing process]. If firing is done
too vigorously, the whole body would heat up, {in which case,] one should not apply any more
fire. Beware of the fire that could scorch and damage the head. When the temples hurt and
the mouth and the tongue feel scorched, the ‘[elixir] ingredient’ certainly has been harmed.
One must decrease breathing and let the mind ] out of the Middle Palace, allowing the fire
to bumn by itself, hoping that no harm was done. Do not let your mind wander out thinking of
wayward thoughts. One must perform ‘bathing’ [; K /&%, applying fire until the ‘golden water’
(£ 7K]308 'stops twice' [ {5%].%9 Whether it is time to fly or not to fly, to proceed or not to
proceed, the most important thing is to concentrate and maintain control, not allowing any
[wayward] thoughts to arise. If such thoughts arise, they are ‘dust and dirt3'0, Dusty
[thoughts] are yin [thoughts] and yin [thoughts] are ‘demons’ [/ ]3!!. When one is entangled
with demons, the three passes closes and become impassable. [These obstacles] must be
removed: first, one must concentrate the mind, then, the gi will come together to form the ‘great

3% Or be impure or unstable [~ [I-].

07 A cooling-off practice involving purification of the heart by getting rid of anxieties and worries. Refers
to the ‘river cart’ [{7] &) in motion stopping or lingering at certain places along the way during certain
times in order to cool-off (for a more detailed discussion, see Hu 1995:1227-28).

%% Also called *golden crystal’ 4 4] or “golden fluid’ [ #], it refers to ‘lung fluid’ [ #&) (Hu
1995:1217).

3 The meaning of @ {5 in the sentence is not clear.

19 Dust ({2 1] is a metaphor for utter insignificance. See Zhuangzi, “Carefree Wandering” i ;& ifE]. in
Mair 1994:7 or Watson 1968:34

311 Refers to deviations committed or expericnced during internal practice (Hu 1995:984).
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elixi’. The Teacher says: “Wash away the dust and the dirt” [ #% EE §/5]. The Dao says:
“Bathe the golden elixir” [;X & € 7).

The Wuzhenpian & (B §& says: “At the onset of xingde [ 1]3'2, [use] the ingredient for
assistance. This is the appropriate time to ‘bathe’ the golden elixir.” In the second month,
when the three yin and the three yang wamm up, the flowers and the trees bloom [but] suddenly
destroyed [later] by the cold wind and rain and thus unable to bear fruit. This is to say that
‘within de, there is xing', which is like being obstructed by the ‘yin demons’ during practice. in
the eighth month, when the three yin and the three yang cool down, it is the time for everything
to be destroyed [#%]. Then, the weather [X 58] warms up, the flowers and the trees come
back to life to bloom once more. This is to say that ‘within xing, there is de’; or, [in the context
of internal practice], ‘keeping the proper way and to stopping [deviant] thoughts,’ yet achieving
harmony of yang. ‘Bathing for the purpose of preventing danger is best performed during the
‘draw-out-and-add’ {3 5] [phase).”

The oral formula:

As the river wheel reaches [Mount] Kunlun,

The ‘two city gates’3!3 must be firmly closed.

Sounding the drums of thunderclaps,

Quickly gather the sweet rains that shower sprinkie ‘heaven and earth’ [57 1tf].

VII. The Meaning of the Formulae for ‘Returning to the Three Fields’ and
‘Cycling the Golden Fluid’ [= [ X 18 £ ¥ & f3 3k #%]

Master Huayang [ [ ] says: “Coupling the Dragon and the Tiger, Firing During the
Microcosmic Circulation, and Flying the Golden Essence Behind the Elbow when
practiced individually are [ways] to a happy long life of three, two hundred years. This is
all accomplished within the cycle of Reversing the Five Phases and ‘produces the result
of delivery’ [4: Ak {3 ;& 2 Ih]. For a practice to be perfect, only one gi is gathered in
and cultivated. This Cycling of the Golden Fluid not only replenishes the brain and the
marrow, but also ‘draws out lead and adds mercury’, which gradually results in the
regaining of youth. When the brain and the marrow become full, do something to keep
them under control. Let the Spirit Water [fH 7/<] flow down from the upper palate, to
cool and refresh. Do the same from the lung area down to the Yellow Court. This is
called Cycling the Golden Fluid. 1t is similar to keeping the two weak yang qi of the
elixir under control, in order to transform the cinnabar [f} #0] into gold, called the
‘golden elixir’. A grain of the golden elixir is enough for one to attain longevity and live
" as long as heaven and earth exist. Therefore, as it is said: ‘“Those who are in the middle
of practice should not give up on what they are doing until the golden fluid has returned
to the elixir [field].” Do not use any method to obtain it; the Spirit Water will not descend
[this way]. Even if one succeeds in forcing the ‘water from the head’ [J& 7K] down, it

312 Using the Spring and Autumn seasons as metaphors for life (birth, generation) and death (destruction), it
ls'%fcrs to the right time for “applying’ and “withdrawing’ fire during the firing process (sce Hu 1995:1197).
* The cars.
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would not be sweet and refreshing. [Instead], it would weaken the brain and cause a lot
of sickness, which is of no benefit to anyone.”

Manifestations During Practice [{T Ih f k&)

At the beginning, there is the gradual feeling of something in the elixir field or the
Yellow Court. Warm perfect gi rises up. The ears hear the sound of wind and rain. The
head gradually fills with music of ‘gold-jade’ {instruments] clanging. Inside the mouth,
called the ‘heavenly pool’ [X itt], the golden fluid bubbles and flows like a cold spring
falling, or streaming down the face, or going up the brain, or shaped like a pearly dew, or
[flowing] from the roof of the mouth into the mouth, its taste sweet and refreshing. After
a long time, the head is filled with the music of reed, stringed, and woodwind
instruments, and with the sounds of cranes crying, apes wailing, cicadas, chime stones,
and many other kinds of indescribable natural melodies. However, at the beginning, the
sound of thunderclaps heard when dreaming is actually the ‘perfect gi° breaking through
the yang bone of the head in order to penetrate the ‘nine palaces’ [/ =1’ When the
spirit enters the chamber (Middle Palace) and suddenly goes up, you should be alarmed
and terrified. Sometimes, during a sitting with eyes closed, a monster may appear and
scare you. [However,] if you open your eyes, you will see that there is nothing. It is
[only] the ‘premature yang spirit’ [F5 ## 5 1], so do not be afraid. When one is attached
to thoughts for a long time, the ‘powerful spirit’ [## }1] comes to naught. What one
cannot see, one cannot predict. It undergoes endless transformations, but eventually, it
will become known. What one sees and hears does not manifest [the true nature of
things). Let things be. If they [appear to] manifest [the true nature of things,] then they
are illusions.

The Perfected says:

Good wine [F§ %%} comes down from heaven,

And wonder drugs are everlasting315

When drinking wine, one must take a hundred cups,

Wandering east or drifting west, one follows one’s own course.

From the beginning, the Spirit Water has originated from a higher source,
And in an instant rushes out to/from the Yellow Court.

VIIL. The Chart for the Formulae for the ‘Five Qi Meeting the Primordial’*'® and
the ‘Great Yang Cultivation of the Body’ [ 5& 58 7C BB #E 72 3k ()

(This is about a *method for intermediate attainment’ [ % ;£] in the pursuit of immortality.
This method is not to be transmitted to very close relatives [such as] father or son. If one is so
rash as to leak it and let [even] foster relatives look at it, he would certainly meet terrible
misfortunes. Be careful about it!).

*" That is, the *nine palaces’ in the head (see Hu 1995:1159)

315 That is, the scas would dry up first before they lose their efficacy [ % /i: 7% (T i &).

316 Refers basically to the technique for transforming the gi in the five organs into yang spirit and sending it
for an ‘audience’ at the Inner Courtyard, also known as Heavenly Palace or Niwan Palace (Hu 1995:1244:
for neéyuan or Inner Courtyard see 1164).
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[Chart 13]

This method is called the Great Yang Cultivation of the Body.>"’ This method is applied
during the ‘winter solstice’*'® when the yang gi is generated. One can practice it durin
all the ‘four seasons’ [[/4 B:*f]3 19 Sit up straight and be still, close Your eyes and forgetJ'0
your thoughts, quietly move the gi, and the ‘mother’s ¢i’ [fF &1’ will follow. As your
four limbs become filled with gi, awareness of your body disappears, and your breathing
becomes soft and long, ‘like having something and not making use of it fully.

The four seasons above include spare time [to practice] according to one’s convenience.
Raise your waist and do not move, and the ‘five gi in the elixir’ [F} &3 F 58] will issue
forth unceasingly from within. Sit upright without leaning, and the five gi in the elixir
will pour forth unceasingly to all directions. The true gi of the kidneys cultivates the
bones, making the body light as a feather, able to mount the wind and ride the fog. The
perfect gi of the liver cultivates the muscles/tendons, making them full like jade, enabling
one to walk alongside a galloping horse. The perfect gi of the heart cultivates the blood,
making it white as fat, enabling oné to permanently withstand cold and heat. The perfect
qi of the lungs cultivates the skin, making it as clean and bright like snow, enabling one
to ‘replace bones and change bodies’ [#& 5 5, #f2]. The perfect gi of the spleen cultivates
the flesh, making it as hard as stone, enabling one to transform gi like gold. From the
moment the elixir is formed, the five gi meet the ‘perfect ¢i’ [[E 5%0°% and they gather
together never to be dispersed. Then, use the former method to move the gi internally
into the five organs and outwardly to the four limbs, [until] the ‘five gi cultivates the
body’ [F & # #2] [into] a form that would never age and decay, called the ‘wondrous
body and spirit’ [} t#{& 151,3* which will last as long as heaven.

The oral formula:

When the elixir naturally meets the five ¢;,

Only then can the ¢/ truly manifest the primordial spirit.

One who cultivates the body and changes bones is no ordinary man,
He is an immortal who has gone beyond the worldly realm.

IX. The Meaning of the Formulae for the ‘Five Qi Meeting the Primordial’ and
the ‘Great Yang Cultivation of the Body’ [ F & ¥8 7C AR5 P 3k %]

3'7 *Cultivating the body" [ JI] means cultivating the five organs and the four limbs.

3'8 That is, the *winter solstice’ of the body which refers to the wu 4 hours (Hul995: 1191). Also, see the
next note below.

319 Refers to the four seasons (spring, autumn, winter, summer) of the body -- that is, the four proper hours
of internal cultivation: the zi F, wu -, mao Ul and you & hours (see Hu 1995:1196).

320 That is, “to sit and forget’ [4% 5], an expression first found in Zhuangzi, in the chapter “The Great
Ancestral Teacher” [ = BT] (Chen 1990:205; Mair 1994:64; for a concise discussion of ‘sitting and
forgetting’ or zuowang, see Robinet’s preface in Kohn 1987:11-18 ).

32! Protocosmic qi (M

32 That is, the *primordial gi'.

32} Refers to the completion of self-cultivation and the attainment of realization or mystic union with the
Dao (Hu 1995:1129).
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The Perfected says: “The golden fluid returns to the elixir [field] and becomes gold.
Within this, the pure yang qi is generated. This is to say ‘within gi, there is gi’,
[indicating] attainment of ‘earthbound immortality’ [fZ 1 %8 {|j] which enables one to
live as long as heaven and earth. Since ancient times, those who ‘ascend [the realm of]
perfection’ have to re-elevate the gi of pure yang in the elixir [field] and send it into the
four limbs. This is called transforming gi through the sun/fire cultivation of the body.
The *wondrous body and spirit’ [come into being] by itself. By following the Five
Phases, one is able to ‘change bones and appearance’ [{2 5 %) #)°* and withstand cold
and heat. What in the past was a posture of decline and decay is cultivated into one that
is upright and straight. What was before a body desiccating and withering is cultivated
into one that is moist and rosy fresh. How can it be just about reversing aging and
regaining youth. The body becomes light and the bones strong, one is carried by the
wind and is lifted up [the heavens] or rides the fog and travels [the world]. This is called
‘going south to the palace and flying to the immortal realm’ [F = 7 {ili] or ‘being a
flying traveler in the world’ 21 27 Z1*®. Although one has not yet abandoned the
body-shell and ascended the immortal realm, one can still mount [the skies] and wander
freely. Among earthly immortals, he is high in rank, but among ‘spirit immortals’ [
fili], he is low in rank.>”® All because of the five qi in the elixir field, the body is
cultivated, as well as the four limbs. This work of cultivating the body is no mean feat!”

The Perfected says:

When the five horses are not disturbed, the goiden water settles down,
A dragon drives the fire and flies the clouds.

One can roam the world in half a day of work,

Without straddling the wind and riding the dragon.

When the five g/do not stir, the elixir is attained,

Outside the one yanga fire lightly flies.

X. The Chart of the ‘Union of the Spirit and the @i’ and the ‘Consummation [of
Water and Fire] in the Three Fields’ [## 583 & = H % 7% )

(This is [a ‘method] for intermediate attainment’ in the quest for immontality. It is about the
process of the Spirit Water in the head descending and the perfect gi in the elixir field ascending.
It is called the ‘consummation'.)’ 7

32 See huangu xiaorou £ H # 7] in Hu 1995:1257.

33 Literally, yu 37 means feather or wing. Here, yuke 73 %, ‘winged or flying guest’, refers to immortals.
Also called yuren 33 A\ or *flying being’ (see Hu 1995:498).

3% In the inner chapters of the Baopuzi {3 ¥ - (“On Immortals™), Gechong speaks of three ranks of
immortals: the ‘heaven immortals’ [ {il]] who roam and reside in the heavens; the ‘earth immortals” [}t2
fili) who roam and reside on earth; and the ‘liberated-from-the-corpse immortals’ [ §2 fili] who left behind
their bodies upon attaining immortality. For more on different kinds or ranking schemes of immortals, sce
Hu 1995:1434-37.

327 Jiji 8% #F refers to the meeting of water and fire during the alchemical process. The term was borrowed
from the Book of Changes [Yijing % #Z), in particular the sixty third hexagram which depicts the *water-
above-the-fire’ [7< 7£ /X _E | position indicating the *fire [/i #] descending, water [kan £X] ascending’
process (see Hu 1995:1231).
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[Chart 14]

This method is called the Consummation of Water and Fire. This method is practiced
during the ‘yang hours and the middle quarters’. Sit flat and upright, break through the
three passes, shut your ears, and the Spirit Water will descend. Straighten your back and
draw in your stomach, breathe long, and quietly the ‘heart fire’ will ascend.

During the zhengen period [38 £ 2 i), break through the three passes and let the ‘golden
essence’ (£ ¥] enter the brain and replenish it. The face becomes rosy and the skin white as
fat. [Once] the back of the body [feels] light, one break through the three passes. As the
golden essence enters the head, seal both ears tightly so as to prevent the kidney qi from
flowing out, thus enabling it to enter the heavenly palace to form the golden essence. Then let
it descend like dust being poured. From the upper palate, with its cool, sweet and refreshing
taste, fill the mouth with the Spirit Water. If you swallow it down back to the Yellow Court, it is
called ‘Cycling the Golden Fluid’. When there is ‘sweet and refreshing water’ coming down
from the palate, swallow it down with your back straight and stomach drawn in. Quietly move
the heart fire and subtly guide the perfect gi of the elixir field to ascend. Also, exhale through
the nose while at the same time ‘elevating [the amount of] the perfect gi and distributing it fully
to the four limbs. When the water above and the fire below meet under the Storied Tower3?8, it
is called consummation.

The oral formula:

When the Spirit Water in the head reaches the ‘central origin’ [ j5],
The perfect g/in the elixir ascends to the upper elixir field.

Water and fire coming together is consummation,

[The one in the yellow] court ascends to the great /voheaven [#2 K]329.

XI. The Meaning of the Formula for the Union of Spirit and Qi and the
‘Consummation in the Three Fields’ [f# 5§ 3¢ & = H 6% # 3k %)

The Perfected says: “The ‘consummation’ of earth [ 1] is pottery [F(]; pottery3 30 can be
obtained in a thousand years. The consummation of wood is charcoal [5¢]; charcoal can
be obtained in a hundred years. Those who desire immortality cannot ignore the method
of consummation. This is a method applied in conjunction with Returning to the Elixir
[Field] and Cultivating the Body. Cycling the Golden Fluid is for turning the elixir into
gold. Great Yang Cultivation of the Body is for transforming [the body] to become like
jade. The moment when the returning elixir is not yet returned and the body longs to
begin its cultivation, let the water ascend and the fire descend. The two meet under the

32 The throat.

32 According 1o Wushang Mivao # I £ 35, “above the three realms, there indistinct is the great luo” [
2z - ## K ¥ (in Hu 1995:520). In short, ‘luo heaven’ refers to the highest realm in the Daoist
heaven. The Daoist paradise (i.e., the realm where immortals reside) is said to be composed of twenty-
eight heavens, divided into three realms [ = 5 — + J\ K] (Hu 1995:490): the ‘realm of desire’ [vujie &X
] with six heavens; the ‘realm of the senses' [sejie £ 7] with eighteen heavens; and the ‘realm without
senses’ [wusejie #E & 7] with four heavens (Hu 1995:491).

3% pottery???
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Storied Tower and is called ‘the moment of consummation’. You must use the Peace
Hexagram [ £0**' of earth and heaven after the zi F hours. Each time a grain shaped
like a golden millet is obtained, return it to the Yellow Court. Every grain radiates a ray
of golden light. If taken out of the body, its golden light would fill a room. How can it
be only about long life without death? It is about the moment to desire abandoning the
shell and ascending to the immortal realm.

The Perfected says:

The ‘two luminaries’ [R5 BZ]332 cast seven precious palaces,

A channel wanders about and enters where the ‘good wine’ [F§ %} is.

Water and fire come to merge with each other,

Afterwards, the hexagram changes into the ‘Peace [Hexagram] of earth and heaven’.
¥inand yangascends and descends, the two complementing each other,

Water and fire ‘join together’ and brought down to the lower elixir field.

When consummation proceeds perfectly, perfect g/abounds,

A grain of golden elixir [is cultivated which can make one live for] thousands of years.

The methods mentioned above -- Cycling the Golden Fluid, Great Yang Cultivation of the Body
and Consummation in the Three Elixir Fields - are all methods for attaining deathless
longevity. That is why they are called ‘methods for intermediate attainment’ [ 5§ ;). One
must demonstrate results with the ‘methods for small attainment’ [/]~ 5% i£] before one can
proceed with these methods. Practice them without fail/mistakes and you would get quick
results. If one does not practice the small attainment methods and proceeds directly to the
intermediate attainment [methods] in pursuit of deathless longevity, not only would resuits be
slow in coming, time and effort would also be wasted. One may practice Returning the Elixir
[3Z F1), but the Spirit Water would not descend. One may practice Cultivating the Body, but
the ‘elixir fire' would not ascend. One may practice Consummation, but water and fire would
not meet. Those who contradict and slander the spirit inmortals by saying falsely that [the
idea of] not dying is an absurdity, hardly realize that they have gone too far.

If one couples the dragon and the tiger and produces the ‘essence’ {¥5], applies sufficient firing
and obtains the elixir, uses the golden essence to replenish his brain and makes it retum to the
elixir [field] to become golden elixir, hamesses the elixir fire to cultivate his ‘perfect body’ [E
£], and also, at the same time, practices the method of consummation, the benefits would be
enormous. If not practicing the six methods together, one should quickly ‘cook the pure yang
qi of the elixir’ [ £ 41 [5 2 7] to cultivate giinto spirit; one should quickly cultivate the
‘perfect potency of g/ to cultivate the spirit in order to achieve union with the Dao. This is [the
time when] the Cycling the Golden Fluid, the Great Yang Cultivation of the Body, the
Consummation in the Three Fields should not be practiced. These three formulae, from the
time of the ancient perfected beings to the present, have been, through countless generations,
secretly transmitted.

34 Yijing Hexagram 11.

332 probably refers to the water and fire luminaries. There are aliogether seven luminaries: the sun, the
moon, and the five big stars/planets: metal, wood , water, fire and earth.

3% Alternative translation: “cooking the elixir and the ¢i of purc yvang.”
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The methods for intermediate attainment consists of Retumning to the Elixir [Field], Cultivating
the Body, and Consummation. That is because, to ‘reside in this world by keeping the body’
(28 17 {F tt], one cannot live a long life without the golden elixir, one cannot ‘change bones’
without cultivating the body, one cannot avoid death without consummation. Also, [by the fact]
that there are no ugly perfected beings and there are few weak immortals; and that one can
‘changes bodies’ while remaining in the world; and that one’s form/shape, without undergoing
consummation, retains the ‘mortal bones’ -- the future abandonment of the shell in order to
depart [from this world] and become immortal would likewise be delayed! If after Returning to
the Elixir [Field], Cultivating the Body, Consummation, and one hundred days of quietness, the
‘four images’ [’U 5z] manifest everywhere and one can internally view the chaotic state of the
five gi. After two hundred days, one can see the ‘golden flower' [£: 7£], the body is
surrounded by a circle of light, green/blue gi emanates from the head, and the room is filled
with purple mist. After three hundred days, the ‘spirit’ ¢ &£ ] knows about the past and the
future, the perfect gi can replenish the ‘external mercury’ [#{ 5K], the body becomes so light
that one can walk on air and mist, and the bones become as strong and lasting as heaven and
earth. If you observe these phenomena, do not be alarmed. This is [actually] a ‘small
achievement’ [/|E%]. Be resolute and sincere in practicing [these methods], and wonders one
can hardly describe will come your way!
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XII. The Chart for the ‘Five Qi Meeting the Primordial’ and ‘Cultivating the
Spirit and Sending it to the Top’ [ 58 &H 7T 8K 8 A JH MH]

(A ‘method of great attainment’ [A 5% ;£]. If divulged to persons of low cultivation, there would
be sure disaster. The best thing is to be cautious when talking.)

[Chart 15]

This method is called the ‘cultivating the spirit and sending it to the top’.*** This method
is practiced during the hours of zi F,>*> wu 4,**® mao 91,°*” and you #.3*® On the jia E
and yi Z, days, cultivate the liver. On the bing P and ding ]~ days, cultivate the heart.
On the geng ¥ and xin 3= days, cultivate the lungs. On ren I and gui % days, cultivate
the kidneys and the spleen. Do not store the cultivated gi in the four viscera. On wu /X
and ji-C days, do not practice. These are the days for cultivating the five viscera. On jia
and yi days, practice at the mao hours. On bing and ding days, practice at the wu hours.
On the geng and xin days, practice at the you hours. On ren and gui days, practice at the
zi hours. These are the hours for cultivating the five viscera.

The above, following the timing and procedures previously [mentioned], must be done ‘sitting
quietly’ [5% 42] in a quiet room. Bum a joss stick and knock your [upper and lower] teeth
together twenty four times. Sit upright and ‘intemally view’ [[A] &5] the viscera under
cultivation. Breath [through the nose] in a ‘soft, prolonged and holding-like’ manner. At the
utmost point of stiliness, the giis generated. At the utmost point of gJ, the spirit is manifested.
Like being in between dream and reality, the spirit and the gi secretly ascend. Do not be
mistaken about the days and the hours, for the spirit follows those days. To make the perfect
qi move and circulate according to the proper times, one must ‘know the days and watch the
hours’ when cultivating it. In a hundred days, the gi attains its fullness and the spirit appears,
[indicating] the imminent ascension to immortality, not merely deathless longevity.

The formula:

Follow the days and the hours without error,

At the meeting place of the ‘five spirits’ [ 1. #4339 the river wheel begins.
In stillness, after the ‘perfect appearance’ meets the primordial,

Still one is anxious about the ‘yindemons’ [f£ /] creating obstructions.

XIII. The Meaning of the Formula for the ‘Five Qi Meeting the Primordial’ and
‘Cultivating the Spirit and Sending it to the Top’ [ F1 & %8 T # f41 A JH 3k #]

™ Top [J&] = Heavenly Palace [K ).

% The period between | Ipm and lam.

3% The period between | 1am and Ipm.

%7 The period between 5am and 7am.

%8 The period between Spm and 7pm.

%39 Refers to the five spirits hidden one in each of the five viscera (Hu 1995:1146).
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Huayang the Perfected says: “Using the pure yang qi in the elixir [field], cultivate the
liver according to the prescribed days and hours. In twenty four days, green [F]qi
appears; in twenty days the yang spirit manifests itself. Qi is the ‘body™" of the spirit’
[#4 §2] and the spirit is the ‘master of gi’ [5& F]. Cultivate the heart, kidneys, liver and
lungs in this way. The spirit of the spleen and the gi of the spleen, as well as the ‘proper
qi’ [1E 5. ascend together according to the ‘four periods’ [/9 £51>*. In stillness,
visualize the ‘inside of the pot’[7= ], do not let images of mountains, rivers and things
form, [....J**, 1o prevent the ‘yin devils’ [f& f&], the ‘external demons’ [4} fi§], the
‘seven ghosts’ [ #2],** the ‘three corpses’ [= F°1** from muddling the ‘heavenly
perfection’ [X [E] by confusing the yang spirit and thus preventing it from ascending
into the heavenly palace. Originally, there is the ‘method for the internal visualization of
the starting of the fire’** for cultivating gi, enabling gi to gather and become spirit. Do
not commit error in its timing. On their own, the gi materializes and the spirit appears,
the perfect gi of the five directions each manifest their original color, the five gi and the
yang spirit each manifest their true form, ascending and entering the inner court of the
heavenly palace. This is the moment for the spirit to unite with the Dao.

If in three hundred days one applied ample fire [but] did not practice Returning to the
Elixir [Field], Cultivation of the Body and Consummation, and went directly to this
method by letting the pure yang qi in the elixir [field], at the proper day/time, meet the
primordial gi that is being conveyed around and cultivate the five viscera. This is a
shortcut which is also called the ‘method of seizing and combining’ [ If) 3+ {%]. If one
desires to reside in this world and live forever, one should practice Cycling the Golden
Fluid, Great Yang Cultivation of the Body and Consummation in the Three Fields.”

The Perfected says:

The purple mist of the Three Islands [ = E;]346 envelops the phoenix colors,
The red sun in the ‘ninth heaven’ [ f1, X]347 tempers the ‘dragon essence’ [AE ¥3].

The Middle Yellow Scripture [ 2 ]398 says: “The liver is generated in the east and its
color is green; cultivate it and green gi will emanate from the body. The kidney water is

0 Or, substance.

H1 Refers to the *four seasons’ or *four proper periods’ [79 [F #%] of internal cultivation: zi F, wu %, mao
41 and you B (Hu 1995:1196).

32 The meaning of the passage here -- Bk 73 5 - is not clear. Fentai 7y 5. also known as chutai £ B,
usually refers to the birth or coming out of the ‘true infant’ [} #5] through the crown of the head after ten
months of gestation (see Hu 1995:1223-24).

H3 Refers to the seven “devils of confusion® [i& 5 ] inside the body (see Hu 1995:966).

3 Also know as the ‘three worms’ [ = /7] or the ‘three peng’ [ =5%). Refers to the three bad spirits
causing trouble inside the body (see Hu 1995:965-6).

35 See the next section (3) below.

H¢ Originally, it refers 10 the three islands where immortals live. Internal alchemists borrowed the term to
indicate the ‘three islands’ in the body - the “upper island’, i.c., the nape [J&] or, as another version has it,
the “head’ [J§); the ‘middle island’, i.c., the *heart’ [.:]: and the ‘lower island’, i.c., the ‘kidneys’ [#F].
The Chuandaoji, in the discussion on ‘Water and Fire’, says that the body. in terms of the water aspect,
consists of ‘four oceans’, ‘five lakes’. “nine rivers’, ‘three islands’, and so on (Hu 1995:1138).

M7 That is. the highest heaven. Or, the *nine fields of heaven’ [£ 2 JL%F] (Hu 1995:488).

H8 Also known as Taiging Zhonghuang Zhenjing 7< i o % (8 £ (sce Tivao 811; Jieti 1253).
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from the north and its color is black; cultivate it at the proper time and black gi will come
out. When the body is straight and full of pure yang qi, the spirit in the five viscera, in
their original colors, ascends the heavenly palace.

XIV. The Chart for ‘Internally Visualizing the Starting of the Fire’ and
‘Cultivating the Spirit to Unite it with the Dao””’ [N &2 A $K 1< 5 W)

(This is a *‘method for great attainment’ [ X 5% /%], which is about ‘transcending the mortal world
to join the ranks of the sages’ [#Z2 /1]. When sending the pure yang gi up and into the four limbs,
it is called ‘burning the body’ [*¥* 5]. When sent into the five viscera, it is called ‘cultivating the
spirit’. When sent out of the body, it is called ‘taming the demons’ [[% fi&]. When sent into the
top/head, it is called ‘abandoning the shell’ [ £%].)

[Chart 16)

This formula is called ‘internally visualizing the starting of the fire’. [For this], there is
no fixed time schedule and, everyday, there would be idle.times. When thoughts arise,
control them somehow. ‘Sit still’ [ 44] the whole day. Know the spirit and maintain
the interior. Concentrate the mind and do not let it scatter. Always sit upright and
quietly visualize the five viscera. As long as one can discern the real from the unreal, do
not let the yin demons confuse the real.

The above method of visualization consists only of sitting still in an upright position, elevating
the pure yang gi inffrom the elixir field, intemally cultivating the five viscera, making the gi
attach to the spirit, and ascending to ‘enter the top’. Externally, cultivate the four limbs, ‘the gi
will burst into a golden light’ emanating from the ‘body of the spirit' [#414%]. Not long
afterwards, the spirit unites with the Dao, abandons the body-shell and ascend to the immortal
reaim. Beware of the yin devils, the external demons, the three corpses, the seven souls
assuming unreal forms in order to muddle the ‘heavenly perfection’ [X [&] and confuse the
yang spirit thus preventing it from uniting with the Dao. Therefore, do not differentiate between
day and night. Always follow the movement of gi. During the mao hours3%0, visualize the liver;
the gi of the liver appears in green. During the wu hours®?, visualize the heart; the gi of the
heart appears in red. During the you hours3%2, visualize the lungs; the gi of the lungs appears
in white. During the zihours 353, visualize the kidneys; the gi of the kidneys appear in black.
The appearance of the five colors of qi manifests the perfect state ‘inside the pot'[z5 H1]%4,
which is different from that of the mortal world. The impressive and dignified bearing of the
horse and carriage surpasses that of the king. Do not suppress ‘raising the body and starting
the fire’ [ £ #2 XJ, and the real and the unreal will be differentiated (& {Ez B 4Kk ¥ (4]

]

The oral formulia:

9 This practice is also mentioned in the (78 [ &% {ill @ & 2C] and [$E & 81 :8 %] (Hu 1995:1258).
3% The period between Sam and 7am.

35! The period between | lam and 1pm.

332 The period between 5pm and 7pm.

353 The period between | 1pm and lam.

* The trunk?.

35 Liangxiang i 1) = literally, to go their separate ways.
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Banners and omaments are the same everywhere,

Internally visualize the forms and appearances that fill ‘the pot inside’.
Repeatedly a glimmer of light ignites the fire that burns the body,

And the resounding music of reed instruments reaches into the upper palace.

XV. The Meaning of the Formulas for ‘Internally Visualizing the Starting of the
Fire’ and ‘Cultivating the Spirit to Unite it with the Dao’ [Nl X B S

R %]

The Perfected says: “Cultivating gi is easy, starting the fire is difficult. Quietly move the
pure yang qi in the elixir, during the proper days and hours, in order to cultivate the five
viscera. The ‘qi perfected’ [ (E] will manifest itself and the ‘spirit perfected’ [fdi (§]
will manifest itself [as well], illuminating each other as they ascend and enter into the
heavenly palace. Beware of the yin devils and the external demons confusing the real
with the unreal. At this time, ‘the gi follows the spirit in ascending, the spirit attaches to
the gi as they rise’, from the middle [elixir] field to the upper [elixir field]. The yin devils
want people to age quickly and the external demons do not like people to be calm and
quiet. [They] falsely generate troops and give rise to flowers afloat. They also defy the
yang spirit and mix with it, thus resulting in confusion about what is real and what is
unreal. In this muddle, it is hard to tell. With [the sound] of reed music all around, the
horse and the carriage proceed. If you want to differentiate [the real from the unreal],
better start the perfect fire in the elixir [field] at once. The first [step] is called ‘burning
the body’ [3¥ £]. The second is called ‘taming the demons’ [[# /&]. The third is called
‘getting rid of the three corpses’ [ = F7']. The fourth is called ‘expelling the seven
ghosts’ [;X - f#]. And the fifth is called ‘gathering the yang spirit’ [$£[3 t4]. In
stillness, visualize internally and [things] will naturally become clear. Amidst the blazing
fire, one sees nothing but humans and things mixed-up together. In a while, the one
singing, playing music and on the rise is your own yang spirit; the ones weeping, wailing
and departing are the yin devils within the body. In a moment, the fire stops and ‘inside
the pot ’ [things] quiet down — an ‘indescribable achievement’. Be sure to guard against
the return of the ‘ten demons’ [+ &).>% the ‘yin devils’ and the ‘external demons’ which
would create all sorts of mischief in order to confuse the true spirit. During visualization,
one should be able to recognize them.

The Ten Demon Lords [+ i £]

Whether it is hearing music from reed instruments or seeing fragrant flowers, tasting
sweet tastes or smelling unusual scents, thoughts and feelings are at ease or happy
and in good spirits. If you encounter them, you must not entertain them [#0 & 1~ (5
z7]. They are the ‘demon of the six desires’ [7< &K f#]. This is the first.

Whether it is a ripple caused by a gentle breeze or the comfort brought by the warm
sunlight, a sudden peal of thunder and heavy rains or a thunderbolt and a flash of

3% Refers 1o certain deviant [rumo A fg) illusory experiences resulting from improper execution or
insufficient mastery of internal cultivation techniques. Different scriptures give different names to these
‘ten demons’ (Hu 1995:1135-6).
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lightning, resonant sounds of music and singing or of weeping and sorrow. If you
encounter them, you must not entertain them. They are the ‘demon of the seven
emotions’ [+ 1& f&]. This is the second.

Whether it is a magnificent jade palace or an orchid tent, curtains of pearls or screens
of jade, tall houses with sculptured walls, jeweled treasures found everywhere or gold
and jade on everything. If you encounter them, you must not entertain them. They
are the ‘demon of wealth’ [ f#]. This is the third.

Whether it is being sent out as general or appointed as minister, exercising authority
that can be felt everywhere, impressive chariots or striking vestments, embassy
banners and pennants, the whole family being of the ‘green and purple’3 57 rank, their
audience boots and tablets would fill a bed. If you encounter them, you must not
entertain them. They are the ‘demon of nobility’ [& f#&]. This is the fourth.

Whether it is children being afflicted by illness, parents passing away, brothers
separating from each other, being apart from wife and children, kindred facing
adversities, the clan suffering from calamities. If you encounter them, you must not
entertain them. They are the ‘demon of gratitude and love’ [& % f&]. This is the
fifth.

Whether it is losing one’s life in a burning/boiling cauldron®*® or from falling off a
high mountain, being punished and killed or getting poisoned to death, facing evils
that are difficult to avoid or being chased and wounded by violent beasts. If you
encounter them, you must not entertain them. They are the ‘demon of personal
adversity’ [< $ ). This is the sixth.

Whether it is a legion of troops and horses massing, with arms and swords gleaming
like frost, axes and spears raised, bows and crossbows drawn, itching to maim and
destroy, their courage and swiftness difficult to match. If you encounter them, you
must not entertain them. They are the ‘demon of violence/war’ [J] f= f&]. This is the
seventh.

Whether it is the ‘Three Pure Ones’ [= ']%]359 or the ‘Jade Emperor’ [ %_]3w, the
[+ H 5 B21°", the ‘four sages’[T E2] and the ‘nine luminaries’ [ B2]°%, the *five

7 That is, gingzi & %E. the colors associated with the highest noble and official ranks in ancient China.
The colors refer to those of the ribbons attached to the official seals (purple for dukes and marquises: green
for the nine ranks of ministers.

38 That is, huohuo which most probably refers to huopeng, an ancient form of capital punishment involving
the cooking of the condemned person to death in a cauldron.

%9 The three Heavenly Worthies [X £2]: the Primordial Original Heavenly Worthy [JT 44 & £, the
Numinous Treasure Heavenly Worhty [ T¥ X £2] and the Way and its Power Heavenly Worthy [3& % %
#2] (see Hu 1995:1446-7; Schipper 1993:118f).

%0 Also known as the Great Jade Emperor [ . & K 7] (see Hu 1995:1464-5).

%! - 1 # [ = the ten kings of hell?

%2 Also known as the “nine stars’ [ /L ] which is derived from the nine stars of the Northern Dipper (cf.
Hu 1995:866-8).
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emperors’ [f1 716 and the ‘three officials’ [ = E1°%*, with banners and emblems
majestically arrayed, flying back and forth [in the air]. If you encounter them, you
must not entertain them. They are the ‘demon of sagacity and virtue’ [22 &% /&]. This
is the eighth.

Whether it is fair maidens or handsome women arrayed in rows, with music and
songs filling the air, dancing face to face in their colorful costumes, pairs and pairs of
red sleeved [hands] competing to offer gold and wine. If you encounter them, you
must not entertain them. They are the ‘demon of tavern pleasure’ [4% €% /& ]. This is
the ninth.

Whether it is a bevy of beauties with charming looks and rich adornments,
entertaining in a porch through the night with their bodies scantily clad, leaning close
to you and trembling seductively, vying to couple with you. If you encounter them,
you must not entertain them. They are the ‘demon of female charm’ [Zz & [&]. This
is the tenth.

Generally, those who strive to purify and empty themselves into stillness, after enjoying a
long time of solitude and simplicity, and suddenly encountering bustling activity and
extravagance, are prone to think that the ‘state of perfection’ [[§ 1517 follows the same
pattern: not leaving the mortal body. This means being trapped in the ‘dark
thoroughfare’ [£F ] and becoming only an earthbound immortal, unable to ‘transcend
the mortal world and ascend to the realm of the sages’ [i2 /. A E2]. Such beings can be
seen today. If you do not give in to the ‘external realm’ [} 5], you would be able to get
into the Dao and achieve success. To students doing internal visualization, do not use the
‘pure yang qi’ in the elixir [field] to cultivate the five viscera. The ‘the true spirit of the
five i’ [ 1 5& & 4] manifest as ‘the five colors and the ten [...]" [FL & + 7). Reed
instruments play and arrays of banners are hoisted together. At that moment, the ‘yin
devils’ and ‘external demons’ assume the form of the heart to create distractions and
penetrate the ‘heavenly palace’. Quickly ‘raise the body and start the fire’ and the troops
will disperse, weeping sounds everywhere as they scatter away. Songs and music begin
to fill the air, sometimes faint, sometimes loud. After a little while, the fire stops, and
amidst a cool quietness and the beauty of mountains and rivers, one internally visualizes

%3 Also known originally as the *five emperors of the five directions’ [#L 75 . %): the *Green Emperor of
the East’ [(# /5 & 75]: the *Black Emperor of the North’ (1t 5 & %] the *White Emperor of the West’
(78 75 (1 71; the ‘Red Emperor of the South’ [ 75 #% 7% 1: and the ‘Yellow Emperor of the Center’ (&b %
#H 7] (Hu 1995:1458-9). In internal cultivation, they refer to the ‘five elements’ or ‘five phases’ [F {T] of
the human body: the ‘Green Emperor’ which corresponds to the wood clement and the liver organ; the
*Black Emperor’ which corresponds to the water element and the kidneys; the ‘White Emperor’ which
corresponds to the metal element and the lungs; the *Red Emperor’ which corresponds to the fire element
and the heart; and the *Yellow Emperor’ which corresponds to the earth element and the spleen (Hu
1995:1145).

! That is, the *heaven official’ [X E]. ‘earth official’ [}t E] and *water official’ [7< B ]. the three earliest
deities woshipped in Daoism (Hu 1995:1450-1).

365 Or, the ‘realm of the state of perfection” [(H & 7] which refers to a point in internal alchemy cultivation
when the the spirit and the i come together and mix [{# & < ] which is an intoxicating peak experience
(Hu 1995:1157).
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the clarity of heaven and earth. This is what the ‘realm of perfection’ ‘inside the pot’
[appears like]. [However], one must not assume that the problems are therefore over.

Shortly, the ‘ten demons’ will come, one after another. At this time, one appears to be
drearmng but is not, or feels like drunk but is not. The ‘the true numen of the five spirits’
[F @ E BP® havmg entered the Heavenly Palace, the ‘middle region’ [ [&] and the
‘four greats’ [ A%, take charge of the heart, setting it right and bringing calm to it.
When in a trance/confused state, do not mistake the wicked for the virtuous and take the
crooked as the upright. [If you commit this mistake]}, not only, for this reason, would you
not be able to leave your mortal body, but also be lead astray. Either the ‘demon of
madness’ [[Z| ] or the ‘devil of insanity’ [JF ¥{] would render [efforts to] form the spirit
qi futile and the ‘spirit wisdom’ [f# %] wanting. Alas, how sad!

Therefore, the ‘realm of demons’ [/ 1] is discussed in detail up to this point. Sit
upright and start the fire. Persevere and visualize the internal {body] frequently, day and
night, until the fire has ignited [everything] between heaven and earth ‘without
exception’. Look above and you see only heaven; look below and you see only earth;
look to the four [directions] and all is void. During quietness, you will hear sounds of
music and suddenly smell unusual scents. At this point, you will experience something
that is incomparable to what was before. Limbs and trunk become invariably like those
of a dragon soaring in flight. This is the moment when the ‘spirit immortal abandons the
shell’ [#4 {il| E2E]. All around in front of where one is sitting, is a red ray of light
shaped like a lotus flower.**® The whole body is enveloped/permeated with ‘perfect qt
whose color appears like a golden light. The ‘perfect gi of the five elements’ [F 1T &
5] combine to become essence, gi and spirit. The ‘three gifts’ [= F1,°%° the
extraordinary treasures, combine to become ‘that which is so by itself’ [F $X],
Dao. Gathering the spirit, re-enter into the Yellow Court, and attain long life wnhout
death. Wherever you go, the yin spirit will manifest itself. Ride the wind, walk on the
clouds and return to the mortal world without having to suffer hunger and thirst or be
protected from the heat and the cold. If again by raising up the spirit, you enter the
heavenly palace, get the spirit out of the shell. This is called ‘the perfected abandoning
the shell’ [[§ A #%%]. A hundred days in the mountains, and the jade [body] is born
while the shell [body] is abandoned. A hundred days in the water, and the jade [body] is
born while the shell [body] is abandoned. Finally, the true or perfected body comes out.

370

3% Wushen T, 4 refers to the ‘five spirits’ residing in the five viscera (Hu 1995:1146).
%7 According to Wang Chongyang, in The Twenty Four Formulas of Transmission to Danyang the
Perfected (12 #1/5 B A = + [ 3%]: “Heaven has four seasons: humans have the four greats. Heaven has
the earth, water, fire and wind; humans have the heart, essence [#5]. ¢i and spirit ... heart as fire, essence as
waler qi as wind, and body as earth ™ (see Hu 1995:453).

% Lotus is originally a centrai Buddhist symbol for the purity of enlightenment appearing in an impure
world (Smith 1995:667).
3% Refers to heaven, earth and humanity [F i1 A ). the three essential elements of the universe. Can also
be translated as the ‘three givers’ when taken in contrast with the ‘three takers’ or the ‘three thieves' [
i%]. which in turn refer to the controlling or destructive aspect of the mutual relationship between heaven,
carth and humanity (see Hu 1995:453).
19 Waley translates ziran & % as "Self-so’ or ‘what-is-so-of-itself (1934:174); for Lau. it is ‘that which is
naturally so’ (1982:39).
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This is called spirit immortal returning to the Three Islands and no longer in the ‘world of
suffering’ [J&\ EE].

On the so-called Abandoning the Shell and Ascending to the Immortal Realm (% 75
fils), there are five formulas to be discussed below.

XVI. The Chart for the Formula for ‘Abandoning the Shell and Ascending to the
Immortal Realm’ in order to ‘Transcend the Mortal World and Enter the

Realm of the Sages’ [ A {il#8 /LA E 3£ K]
[Chart 17)

This method is called ‘cultivating the body and uniting with the Dao’ and ‘abandoning
the shell to ascend the immortal realm’. This method does not involve a time element,
but there are clearly five methods involved. Master Haichan [#5#% F]°"' rode a crane®’>
to break through [out of] the ‘gate of heaven’®”. In stillness, use the ‘perfect nature’ [I§
£1°™ like a crane to break through out of the ‘gate of heaven’ and be a ‘body outside the
body’ [£ 7+ & £]. ‘Founder-Master Wang, the Twelfth Perfected of the Western
Mountain’ [ ([ + — & A F $H &f] says: “If you come out of quietness through a
blooming tree, you can go back through a blooming tree without losing your ‘original
nature’*”.” Once out, the body outside naturally separates from the [mortal] body [ 7
F21°°. The Yellow Emperor came out of quietness riding the fire dragon, called the
‘perfect body of clarity and purity’ [/& 1% % 51" The two perfected, Zhong and Li,*™®
both used the ‘red tower’ [ #&] in coming out during quietness. They climbed up to the
third level of the red tower [until], stages by stages, they reached the end, leaped and
abandoned their shells.

The above: ‘cultivating the spirit to unite with the Dao’ and ‘abandoning the shell to ascend to
the realm of immortals’ are achieved through constant practice. To this goal, the Buddhist

7' Also known as Liu Haichan %1 #5 #%. The northern lineage of internal alchemy Daoism (i.e., the
Quanzhen school) regard him as the fourth among their five founding ancestors (Hu 1995:48-49).

372 Chinese vin symbol of longevity, vehicle of the *Queen Mother of the West' [78 T 2], the Eight
Immorals [/\ {ili}. and the soul on its way to the western paradise (Smith 1995:295).

""" The point between the eyebrows, also known as the Heavenly Court [tianting X FZ]. According to the
Huangiing Neijing Jing 3 FE N £1 1%, it is the way to the Hall of Light [Bf ‘&, one of the 'nine palaces’
within the upper elixir field (cited in Hu 1995:484; for mingrang, see p. 1177).

% According to Zhao Bichen # B [, in Xingming Fajue Mingzhi 14 7 ix 32 B8 {5, “nature’ is the
‘numinous gi" [ & ] in the heart which issues from [between] the two eyes: ‘life’ is the primordial ¢i in
the kidneys which issues from the [/£ 8] (cited in Hu 1995:1220; for other meanings, see 463-64).

375 Another name for ‘true or perfect nature’ or ‘lasting nature’ ['F 4] (see Hu 1995: 463-64).

¥ That is, separation of the immortal body from the mortal body. See the entry chaotuo fenxing #3 B2 57
JF in Hu 1995:1263. Another meaning of fenxing 73 J5: a technique for making oneself appear as several
individuals at the same time (Hu 1995:609-10).

7 According to the Chongyang Zhenren Jinguan Yusuojue %[5 8 A 4 M T #4132, one of the ‘three
bodies’ that comprises {-(: 14 &% B8], the other two being [B 7% £ &) and [ =Bk (L & ] (see sanshen = 5
in Hu 1995:481).

8 That is, Zhongli Quan £f Z # (also known as ‘Master Zhengyang' [I- F5 ) and Lii Dongbin & @ &
or Lu Yan & # (also known as ‘Master Chunyang’ [Chunyangzi #§ [5 -£]). the second and third founding
ancestors of the northern (Quanzhen) lineage (Zhengzongji; Xiangzhuan).
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monk would ‘enter into concentration’ [ A, ZEJ*"® in order to undergo ‘transformation while
sitting’ [414 { £]%0; the Daoist adept would ‘enter into quietness’ [ A, ##1%' in order to let out the
yin spirit. Both are the ‘devil of clarity and emptiness’ [ & 22 7], not the ‘immortal pure
yang [#1if% 2 fil]. Mysteriously and without manifestation, it leads to nothing in the end.
How can students commit such error? It is hardly known that after cultivating the essence into
elixir, the ‘pure yang g/ is generated, and after cultivating gi into spirit, the ‘perfect and
numinous spirit immortal’ (& & £ {ili] transcends the mortal world and join the ranks of the
sages, or abandon his shell and ascend into the immortal realm. That is to say,
‘transcendence and separation’ [{2 [z ]*2 for countless generations, which is the way spirit
immortals remain unchanged.

The oral formula:

To complete the work, one must come out of the Spirit Capital [t 7],

And not be attached to ‘worldly cares’ [¥< Z£] in the Inner Courtyard [[] fZ]382.
Obtain the secrets of ‘transcendence and separation’ from the Five Immortals384,
Cultivate the immortal form and get out of this mortal worid.

XVII. The Meaning of the Formula for ‘Abandoning the Shell to Ascend the
Immortal Realm and Transcending the Mortal World to Join Enter

Sagehood’ [FE 3% Ft fili8 /LA XE 3R %]

The Perfected says: “Those who ‘cultivate perfection’ and have practiced to the point
when the cultivation of gi succeeds in transforming the body, all have no desire to live a
long life in this world, and should quickly do internal visualization to cultivate the spirit
and unite with the Dao. Tame the demons and the demons would scatter away. Cultivate
the spirit and the spirit would gather itself. Being anxious and unwilling to cut oneself
off [from the world] is the reason for the inability to abandon the mortal shell. This is
because one is trapped in the ‘dark thoroughfare’ [ #] and able merely to become an
earthbound immortal. Generally speaking, where there is body, there is anxiety and
where there is no home, there are no encumbrances. From ancient times to the present, it
has been a common saying that [those who pursue self-cultivation] must work hard and
endure hardships until they reach [the stage of] non-action. So, how can people say that
they cannot bear to let go of the body? Therefore, ‘abandoning the shell to ascend the
realm of immortals’ is to ‘leave [the body] through the top’ [} 5T] while cultivating the
spirit and transcending the mortal world to become an immortal. Worldly people are not
suitable for self-cultivation. They prefer the direct way of abandoning the shell to

379 Refers to the practice of sitting (cross-legged) quietly [§% 4] in order to collect the mind-heart and get
rid of distracting thoughis (Hu 1995:964).

380 A Buddhist expression referring to the ultimate stage of cultivation when the “quiet-sitter’ leaves his
body (i.e.. die) (Hu 1995:496).

38! Refers to that stage in mind concentration when the practitioner achieves a high level of bodily and
mental quietness, relaxation or calmness, characterized by clarity and detachment from worldly affairs (Hu
1995:964-65).

*82 (Hu 1995:1236: 1263).

33 Same as the Niwan Palace [E 7L &) or the Heavenly Palace (X 2] (Hu 1995:1164).

! That is, the five northern founder-ancestors: Donghua Dijun 3 % 7% Z ., Zhongli Quan. Lii Dongbin,
Liu Haichan and Wang Chongyang?
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become immortals. What a harm to the body! Sit still in a dark room, sever [all] cares
and forget [all] thoughts. Do not let the external realm in and the internal realm out.
With a body like dead wood and a mind like cold ashes, know the spirit, keep the internal
and concentrate the mind. During concentration, the one that brings out the ‘yin
numinous spirit’ [f£ & 2~ f#1], mysteriously and without manifestations, is not a pure
yang immortal. Even though it has managed to come out of the shell, [still,] how difficult
itis!

“From ancient times to the present, ‘those who have attained perfection’ have all
transmitted the method for ‘abandoning the shell’, which was not difficult. Constant
practice results in the attainment of the internal elixir, the generation of pure yang qi, and
the appearance of the ‘original numinous spirit’ [4< & f§]. Mastery of internal
visualization, abandoning the shell to transcend the world and separate the bodies, when
done in an orderly manner, will result in the transformation of the fire dragon and the exit
from the center of the top. The body outside the body does not have an unusual
appearance at all. Begin with one or two steps, then do three or five /i [ E]m enter and
exit without error, come and go without fear, and then deposit the shell within the
mountains and rivers [thus] making it a permanent companion of Peng Lai [{£ #P%. In
abandoning the shell, everything depends on prior effort ¥ 3% £ 7£ 8] 7). When
performed in sequence, it will result in the spirit immortal ascending as the spirit emerges
from the top [of the head].

However, those who have attained perfection left behind these methods for “letting out
that which has entered’ [ H A Z1Y perhaps because students had long received
training and practiced hard for days and nights. While practicing internal visualization
and the gathering of the spirit, they might encounter the ‘demon realm’ and fall astray.
That would render any further work, as well as all efforts done in the past, useless.
Therefore, no effort is being spared to talk about these demons in detail. Another
concern is that, as students go into internal visualization to disperse the demons, gather
the spirit and enter the heavenly palace, ‘[scenes of] manifold splendor’ might appear and
be mistaken for the realm of the immortals. In which case, one would have to go through
the formula for abandoning the shell again. Abandoning the shell is not difficult. It will
come about naturally once work is done. Therefore, in the formula, there is [mention of]
a ‘blooming tree’ [t #5f] and/or ‘black canopy’ [ £ Z] to signify the ‘original body’ [
%] and beckon the spirit into the shell. There is [also mention of] a ‘crane breaking
through’ [#% %) and a ‘dragon leaping’ [#E 2] to lead the yang spirit up and out of the
body, [thus] abandoning the shell in order to ascend the realm of the immortals. Among
those who have attained perfection, from ancient times to the present, there were some
that carelessly transmitted the formula to others and thus failed to keep it secret.
[Consequently], ‘nine generations’ [f1, ti] of their kindred would suffer in hell forever.
In order for cultivators of perfection to bring their practice to completion — their
ascension [to the immortal realm], they cannot but proceed this way. Students, from
ancient times to the present, should be vigilant and careful!

85 | 1i = Ya kilometer or about 1/3 of a mile.
3% The land of the immortals.
%87 Refers 10 the spirit.
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“The secret of the golden elixir lies in ‘nature’ [4£] and ‘life-force’ [f5] alone [€& FT <&
ATERY —1$ —dp M ). Nature is of heaven and is permanently hidden in the ‘head’
[J&]; life-force is of the earth and is permanently hidden in the navel. The head is the
‘root’ [#] of nature; the navel is the ‘stem’ [#5]. Root and stem — these are the origins,
the ancestors, of heaven and earth. Below the navel is the yellow court. The [yellow])
court maintains the head and the navel and is called ‘the stacking of the three’ [ = £&].
According to the Yellow Court [Scripture]®®®: “the heart attains harmony, the three are
stacked, and the immortal fetus dances”.**® When the gin achieves its harmony, a human
being is bomn. The fetus is formed in our navel and then attaches to the ‘central palace’
L E TP of the mother. Cut off from the navel, [what remains] is the so-called ‘stem’.
The stem is the ‘stem of life-force’ [#p F]; the root is the ‘root of nature’ [{4 tR].
However, there is a concern about them being revealed. That is why there are countless
names, forms and ways by which they are spoken of. The nature in the head is [also
known as] lead, tiger, water, metal, sun, ‘mind’ [Z), kan £, %" kun 18,3 wu 1%,3°
‘young woman’ [#£ %] and ‘jade pass’ [T Bfl]. The life-force in the navel is {also known
as] mercury, dragon, fire, root, moon, po f%, li e 394 qian &5 3% ji 2,3 ‘infanv [98 53]
and ‘golden ?latform' [£ Z)]. The head is the wu clod [/ 1] while the navel is the ji
clod [2 1.7 Pwt together, the two make up the gui £ character. What Lii the Old
Immortal called daogui J] £ refers precisely to the two — nature and life-force. Many
scriptures and treatises say so.”

Directions [FH &]:

Everyday, from dawn till dusk, it is daytime; from dusk till the end of the fifth watch, it is
nighttime, during which walking, standing, sitting and lying down are not restricted. In
daytime, practice ‘the way of the life-force stem in the navel’ [#p5 % B b 7 i&]. At
nighttime, practice the ‘way of the root of nature at the top gate’ [ 1R JEFY 2 ;&]. Do
not distinguish between moming or evening, and whether you are hungry or full, one
must constantly practice. In one hundred days, the elixir congeals. In three hundred days
the elixir ingredient is finished. In three years, the immortal fetus is formed. Then, the
yang spirit exits and enters through the top gate, comes and goes without obstacle. This
is called the ‘wonder of the perfect elixir’.

8 That is, the Scripture of the Inner Scene of the Yellow Court [37 FE N £ #8).

* The expression ginxin sandie 2= /> — 4 refers to the harmony between heart and spirit. In the
Scripture of the Inner Scene of the Yellow Court, gin Z5 means ‘harmony’ or *peace’ [f01] and sandie — £
refers to the three elixir fields (= 4 B ] -- that is, to the situation when the three elixir fields appear to be
arrayed or ‘stacked’ as one. When the heart is peaceful (or in harmony) and the spirit is happy, the
immonal fetus dances (in Hu 1995:1263).

3% The womb M.

' Trigram Water

392 Trigram Earth

3% The fifth of the ten Heavenly Stems [ K F].

** Trigram Firc

395 Trigram Heaven

3% The sixth of the ten Heavenly Stems

7 For wuji 1% . see Hu 1995: 1211-2; see also ertu . + in Hu 1995:1203.

% For other interpretations of the term daogui 7] £ in other texts, see Hu 1995:1202-3.
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Procedures [{T £5]:

To practice ‘[the way of the] life-force stem’ during daytime, just rub both hands together
to warm them, place them palms down firmly on the ‘navel circle’ [gilun % #1°* and
concentrate on it with your mind. Simply keep watch on the navel circle. Without
[distracting] thoughts, make it calm and stable. You will feel the Spirit Water coming
down the navel, the ‘perfect water’ [I§ 7KK] rising and, from the elixir field below the
navel, leaping straight up near the ‘top gate’ [JEF9]. Let things take their course and
practice for countless times, only concentrating the mind on the navel circle. If you want
to rest or stop, do as you see fit and do not feel bound. After a while, the elixir field will
feel like it is on fire, you will feel good and relaxed, and experience wonders that are hard
to describe.

To practice ‘[the way of] the root of nature’ at night, press the tongue against the palate.
Gradually close the two openings of the throat, concentrating on it with your mind. Just
keep watch at the top gate. Without [distracting] thoughts, make [it] calm and stable.
You will feel the perfect fire from below surging and leaping straight up to the top gate.
If you want to rest or stop, do as you see fit and do not feel bound. After a while, you
will gradually hear in your head what seem to be distant sounds of immortals’ music,
have perfect scents issuing from your nose, and experience wonders that are hard to
describe. The secret formula for the golden elixir ends here!

The Formula for the Sitting Practice [44 Ih 3k]

Inhale once and the ‘primordial essence’ [T ¥5] will come up,

Exhale twice and the ‘mysterious female’ [Z; ;] will open the gate on top.
Sometimes, people do not recognize the true dragon and tiger,

But surmise that they are from the elixir field.

The Profound Decree [ 5]

From the year, pick the month. From the month, pick the day. From the day, pick the
hours. Beware of the ‘danger constellation® [weixiu f& 75]'® and start the fire on the ‘last
day of the lunar month’ [Aui Bi]; of the ‘dipper constellation’ [douxiu =} 751*°" and apply
the fire on the *first day of the lunar month’ [shuo #].

[Chart 18]
[Chart 19]

% Also known as qizhong [ o1 or simply gi B%, the navel, one of the major area of concentration (Hu
1995:1180).

0 Ope of the “twenty cight constellations’ [~ + J\ 18] (Hu 1995:790, 794).

! One of the twenty eight constellations. Also know as the ‘southern dipper’ [nandou 7 ) (?) (Hu
1995:794). According 10 Zhu Junxing %= &% &, in Shuowen Tongxun Dingsheng 35 3C i@ 3l 7E 4. there
are three group of stars that are all referred to as “dipper’ because of their dipper-like formations: the
Northern Dipper which has seven stars, the southern dipper which has six stars, and the *heavenly wail
small dipper’ [ K 718 /|> 3} | which has five stars (cited in Hu 1995:796).
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[Chart 20]

When yang begins to move, it is the zi %period‘m. Only during this time does the
‘dipper handle’ [} #§] turn. It is the perfect zi period. Another way: the ninth month, in
terms of the zi period, considering a number of zi periods that have gone by [fi, A #i£ F
B | #2 5] B8 F #1°” -- the ninth month, as a zi period, is the proper zi period. At
this time, the two holes of the nose openings contain gi. Those of the ‘Elder Metal’ [&
221" and ‘the young woman’ [4£ #]*** are *corridors for rectifying/saving’ [[E [EF] kan
tk and li 8. That is, when ‘frost falls’ [ F%£]°® in the ninth month, ‘winter solstice’ [£&
Z1*7 will be on the eleventh month.

The Wondrous Decree [# 5]

Every month, constantly increase during the v i hours408,
Every hour, see the ‘broken army’ [ =E].

The ‘gangof heaven’ [tiangang X TE14® gains another member,
A moving luminary that does not impart to others.

(Chart 21)
[

[Chart 22]

[Chart 23]
Qi not coming through the throat’ [5& 1~ H &)

The ‘mysterious pass’ [Z B]*'? is ‘one cun ~T and three fen 53"*"" inside the navel. The
primordial gi of the father and the mother is the cooking vessel; the two Kidneys are the

02 The period between | Ipm and lam.

“%3 Just as there are zi and wu hours in a day (i.e.. the hours around midnight and noon, respectively), there
are also zi and wu periods in each month and year. In the month, the zi period falls on the first day and the
last day (i.e., the hui 8 and the shuo ¥f] days of the month, respectively); the wu period falls on the
fifteenth day (i.e., the yuewang F| & days of each month). In the year, the zi period falls on the winter
solstice while the wu period falls on the summer solstice. See ziwushi - 4-F¥ and other related entries in
Hu 1995:1192.

304 1 ead [24]. It is said that “the yang of gian {*Heaven’] enters kun [*Earth’] to become kan $%. Now, kan
is water and metal is the father of water. That is why it is called *Elder Metal’ (in Hu 1995:1216).

4% In the Zhongheji T (14, Li Daochun Z= ;@ 44 says that /i B was originally the body of gian &5.
Since taking in the yin of kun and becoming /i, it is called ‘young yin® [-)>BZ]. This is the reason why it is
compared to a ‘young woman' - the so-called ‘the male embracing in the female’ [ % 123 #) (in Hu
1995:1217).

4% The eighteenth “solar term’ [ 5] or division of the solar year in the traditional Chinese calendar.

%7 The twenty second solar term.

%8 The period between 7pm to 9pm.

“® Originally refers to the seventh star of the Northern Dipper. Internal alchemists used it as an analogue
for the heart (see Hu 1995:1165). Also called *dipper handle’ [ 3} {%). but the two are not exactly the same
thing. Doubing refers to the whole handle of the dipper, which also includes, together with the seventh, the
fifth and the sixth stars (Hu 1995:1164).
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legs of the cooking vessel. As the firing process proceeds, the heart does its work, which
is to ‘start the fire’ [#2 :AX). The dragon and the tiger copulate, the ingredient consists of
the daogui [J] E£]. The ‘xun wind’ [5€ [@]*'? ‘blows up and down’ [tuoyue %¥ #1*" and
excites the ‘magnificent house’ [#€ F£]*'*. This is ‘applying fire’ and ‘drawing out [lead]
and applying [mercury]’ [3f1 7). Beware of the danger of [worldly] cares during the mao
op hours*'® and the you 5 hours 416 The protocosmic is of the chou 1+ hours*'’; the
deuterocosmic is of the ‘hours in this life’ [7< 4 f¥] and of the ‘hours in long life’ [£& 4
#¥]). The coming out of the fetus and becoming an immortal is about using one’s own
body and life, calculating the four seasons and living a life of longevity. In this method,
whether it is a year of microcosmic circulation or a day of microcosmic circulation, a day
includes daytime as well as nighttime calculated in terms of the zi hours and the wu
hours. The ‘hours in this life’ is called ‘hours of long life] in order to protect oneself
from danger. There are altogether seven time periods [BF }E]‘"8 [to watch for]. It takes
five hundred sixty time periods to make one hou {%. Sometime durin(g ‘mild nourishing
and bathing’ [;2 ZB ik 81" and ‘generating and destroying [4 % during ‘battle in
the open’ [EF &4]*', the birth of the fetus takes place. Be careful about this secret. Do
not divulge it.

The Twelfth Perfected Man of the Western Mountain [f8 [1; + — )8 A El] says:

When common folks speak about the secret of Heaven [k ],
It can only be wild talk, for they cannot know [about it].

110 Also known as the ‘cave of nothingness' [F # & ¥ (see Hu 1995:1168-9).

1! = about 3.66 cm. (1 cun = 1/3 decimeter; 1 Sen = 1/3 centimeter).

12 That is, nasal breathing (Hu 1995:1201)

*3 In ancient usage, it refers to bellows. Internal alchemy borrowed this imagery to describe the
correspondence between cosmic ‘breathing’ (gi activity) and human breathing. As the theory goes,
everything is generated by cosmic ‘breathing’ activity. Therefore, human breathing corresponds to the
breathing of heaven and earth. Heaven’s openings ‘open’ (8] during the zi - hours when clear heavenly
qi descends, and the earth’s openings ‘close’ {&] during the wu 4 hours when turbid earthly gi rises. Tuo
W and yue # refer to these two sets of motions: the former, to the opening of heaven during zi, and the
latter, to the closing of the earth during wu (Hu 1995:1201-2).

e ‘Magnificent house' [#E /%) = ‘magnificent canopy’ [#E ] (i... the lungs)?

15 The period from Sam to 7am.

416 The period from Spm to 7pm.

*'7 The period from lam to 3am.

18 A two-hour period.

9 0Or, the “fire of bathing and mild nourishing’ [muyu wenyang zhihuo ). the *gentle fire’ [3C A] (Hu
1995:1194). Gentle firing refers to maintaining a mild or natural breathing phase without mind direction.
For wenyang , see Hu 1995:1236-7; muyu ;% i . Hu 1995:1227-8.

“20 Refers to the cosmic or natural cycle of life and death/destruction. Internal alchemists adopted this idea
to explain the notion of transformation (Hu 1995:1149).

*21 Refers to the aggressive action of the ‘martial fire’ [ :X] being applied in order to obtain, at the right
moment, the elixir ingredient. The counterpart of “battle in the open’ or "going out into battle’ [EF §%] is
‘defending the city’ [5F ##]. As Weng Baoguang %3 &£ A- explains: *‘defending the city’ means *bathing’
or stopping practice; ‘going out into battle’ refers to the battle between the dragon and the tiger. According
to another interpretation (Ye Shibiao 3 + #2): "‘Defending the city’ is about ‘withdrawing fire and
guarding the ingredient’ (iR /A 5F %] *going out into battle’ is about “applying fire and gathering the
ingredient’ [T & 5% 4#] (in yezhan B 8%, see Hu 1995:1236). Martial or aggressive firing refers to
stronger or faster breathing techniques, including mind [EF 5] direction (see Hu 1995:1194).
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All beings in the world are unable to distinguish [the real from the unreal],
Unless they meet perfected beings who would tell them what is of the Dao and what is not.

(End of Text)
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