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Inmdmtz'on

_ NaIumtne:: is called the Way
. The Wayhmmmmeorﬁnn

jmtthepnmhpmf o

i e ﬂe Semt afthe Gaidm

i Fkrwer isa lay manual of' Buddhlst and Taoist’ mcthods for :
" clarifying the mind.A distillation of the inner psycho--

- active elements in ancient spiritual classics; it 'dcscribc’s a:
“natural way to mcntal freedom. pract:ced in: Chnna for

'. many centuries. : o i
~ . The goldcn ﬂowcr symbohzcs the qumtesscncc of' thc o
i paths of Buddhism and Taoism. Gold stands for light; the

s light of the mind-itself; the flower represents the blossom-

< ing, or opening up, of the light of the mind: Thus'the . =

o expression is emblematic of the basic awakcmng of the
real self and its hidden potential. o

In Taoist terms, the first’ goa] of thc Way is'to rcstorc L s

 the original God-given spirit and become a self-réalized .-
- human being.:In Buddhist terms,a rca]izcd-h‘uman:beingﬁ.
- is someone conscious of the original mind, or the real::

*self, as it is in'its spontanéous natural state, mdepcndcnt
of environmental: conchtlomng

This original spirit is also called the cclcstlal mmd or |
* the natural mind.-A mode of awareness subtler'and more =

* direct than thought or imagination, it is central to'the
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blossoming of the mind. The Secret of the Golden Flower
is devoted to the recovery and reﬁncmcnt of the original
spirit.

This manual contains a number of helpful meditation
techniques, but its central method is dccpcr than a form
of meditation. Using neither idea nor image, it is a pro-
cess of gerting right to the root source of awareness itself.
The aim of this exercise is to free the mind from arbitrary
and unnecessary limitations imposed upon it by habitual
fixation on its own contents. With this liberation, Taoists
say, the conscious individual becomes a “partner of
creation” rather than a prisoner of creation.

The experience of the blossoming of the golden
flower is likened to light in the sky, a sky of awareness -
vaster than images, thoughts, and feelings, an unimpeded
space containing everything without being filled. Thus it
opens up an avenue to an endless source of intuition, -
creativity, and inspiration. Once this power of mental
awakening has been developed, it can be renewed and
deepened without Jimit. .

The essential practice of the golden flower rcqulrcs no
apparatus, no philosophical or religious dogma, no special
paraphernalia or ritual. It is practiced in the course of
daily life. It is near at hand, being in the mind itself, yet it
involves no imagery or thought. It is remote only in the
sense that it is a use of attention generally unfamiliar to
the mind habituated to imagination and thinking.

The Secret of the Golden Flower is remarkable for the
sharpness of its focus on a very direct method for self-.

realization accessible to ordinary lay. people. When it was -

written down in a crisis more than two hundred years
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ago, it-was a concentrated revival of an ancient teaching;
- and'it has been periodically revived in crises since, due -
to the rapidity with which the method can awaken

e awarcncss of hidden resources in the mind. R
:The Secret of the Golden Flower is the first book of its -
__kmd to have been translated into a Western language. A
" German version by Richard Wilhelm was first published - -
©in 1929, and an English translation of this German rendi- -
. tion:was published shortly thereafter. Both. Germian and .. -
" English cditions included ani extensive commentary by . .
. the distingnished psychologist C. G. Jung, whose work - -

- ~of mythology and religion, and New Age culture in general..
“Although Jung credited The Secret of the Golden Flower
- with having clarified his own.work on the unconscious,

 he maintained serious feservations about the practice .. =

- the text he was- rcading was.in fact a g-a:blcd translation
" of a truncated version of a cormptcd recension of the .
original work: : e e :
‘Unawares; a critical communication gap occurrcd inoio
the process-of transmission; and yet the book madea.
powerful impression. It became one'of the -ma.injsou_rccs_:;_ .
of Western -knowledge of Eastern:spirituality and also-one -
of the seminal _inﬂuencesinJimgian.thought'on'fht:_ R
psychology of religion. Cary F.. Baynes; who rendered -
Wilhelm’s German into English, even:went so.far.as to .
hail it as “the secret of the powcr of growth latent in. thc
psyche”
Psychologlcal and cxpcncntlal approachcs to rchglon =
have enriched modern psychological thought and.-

- became a major influcnce in Western: psychology, studies .. . =

o - taught in the bo'ok.-What_]ung did not-know was that .. - |
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research, which have in turn enriched the understanding

and experience of religion. In terms of religion as culture, -

one of the advantages of a psychological approach is the

facility with which emotional boundarieés of church-and. . .

sect can thereby be transcended. .
In Wilhelm’s own introduction to his translatlon of

The Secret of the Golden Flower; he notes that Taoist organi- -
zations following this teaching in-his time included not .
only Confucians and Buddhists but also Jews, Christians, -
and Muslims, all without requiring them to.break away .
from their own religious congregations. So fundamental - -

is the golden flower awakening that it brmgs out inner .
dimensionsin-all rchglons - .

From the point of view of that ccntral cxpencncc, it
makes no more difference whether one calls the:golden .
flower awakening a relationship to God or to the Way, or

whether one calls it the holy spirit-or the Buddha nature -

or the real self. The Tho Te Ching says, “Namcs canbe
designated, but they are not fixed terms”

The image of the opening up of the goldcn ﬁowcr of -
the light in the mind is used as but one of many ways of - -
alluding to an effect that is really ineffable. The pragmatic -
purpose of Taoist and Buddhist teachings is to elicit expe--
rience; not to inculcate doctrines; that is why people of - -

other religions, or with no religion at all; have been able

to avail themselves of the psychoactive technologies of - .-

Taoism and Buddhism wnthout dcstroymg thcll‘ own ..
cultural identities. : - :
Considered in terms of its csscntlal aim’ rathcr than
the forms it can take, the golden flower meéthod can be
used to transcend the barriers of personal and cultural .

5

differences without losmg thc nchncss of d.lVC[Slty and
i dlstmctlon s

- The Secret of the Gakim Flawr is lndccd a powerful trea

Sy ": tise on awakening the hidden potential of a universal
= ‘human. being, and it is in reality an-even ‘better and more -
. useful book than Wilhelm,: Jung, or Baynes-thought it to

.. be. However immature his rendition may have been; I'am
- deeply indebted to Richard Wilhelm for introducing this -
. extraordinary text to the West, for it could otherwise have
i gone unnoticed for decades, even centuries, amidst the. .
- hundreds upon hundrcds of Taonst and Buddhlst treatises o
" awaiting translation. . '
o . Itcan therefore be said that it is because of Wllhclrn’ '
- efforts that this new English version of TWe Secret of the
" 'Golden Flower has come into being. It is to further .- ..
- inquiriés into ways of approaching universal psychology

- and mental wholenéss in general, and to further i inquiries

into development of the researches initiated by Wilhelm =

; ~and Iung in their presentation of this book in pamcular,
- that I have undertaken to follow up on their work with

a‘new and complctc rcndmon of The Secret of the Galdm

" Flower

Bccausc the st111 current Wllhclm/]ung/Bayncs cdmon’

- of this manual contains'dangerous and misleading con- - _
- taminations, a primary consideration of the new transla— -
~ tion was to make the contents of The Secret of the Galdm

Flower explicitly accessible to both lay and specialist - -

audiences. ‘This is partly a matter of translatlon and partly o
- a matter of presentation. . :

The text itself is somewhat hkc a series of cxplanatlons :
of practical meanings in esoteric terminology for the use
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of lay people. To this have been added selections trans-
lated from a canonical Chinese Taoist commentary that -
further refines the principles into pragmatic observations

divested of the outward forms of religious and-alchemical

symbolism. The translation notes explain the expressions,
ideas, and practices to which the text refers. The after-
word joins the beginning and the end, from the back-
ground of the translations to the psychological -
implications of the praxis.
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Thc Celestlaled -

Naturalness is called the Way The Way has no na.mc .
" or form; xt is ]ust the esscnce, Just the prlmal spxrxt

. Essence and life are 1nv151ble, so they are associated _.
with sky and light. Sky and hght are 1nv151ble, SO thcy"
are assocmted wnth the two eyes .

Smce ancienit times, those who rcahzed spmtual _
lmmortahty all communicated their teachmg vcrbally,. '
transmlttlng 1t fmm 1nd1v1dual to mdmduaI

'I'alshang appearcd mag;lcally to Donghua and the
- 'Way was handed on through a succession to Yan, -
‘then to the southern and northern schools of Com-
. plete Reality, which can be consndcrcd its full -
- flourishing. S e E
That movement flourished in the sense that'thérc' _
were a great many who followed it, yet it declined in - -
- the sense that its mental communication: deterio-"
rated. This has continued up to the present day,
when it is cxtrcmcly confused and cxtrcmcly
: dcgcncmtc : R




10

10

When an extreme is reached, there is a reversion.
Therefore there was a certain:master Siu who
extended his kindness to liberate all, especially setting
up the teaching of the special transmission outside of
doctrine. For those who heard, it was a rare opportu-
nity; those who accepted it formed a religious associ-
ation in their time. Everyone should respectfully
understand the heart of master Siu.

First establish a firm foothold in daily activitics ‘
within society. Only then can you cultivate reality
and understan.® essence.

In obedience to a directive, I am acting as a guide to
liberation. Now I am bringing to light the source
message of the golden flower of absolute unity. After
that I will explain in detail.

The absolute unity refers to_{vhat_cannot"bc sur-
passed. There are very many alchemical teachings, ‘
but all of them make temporary use of effort to arrive
at cffortlessness; they are not teachings of total tran-
scendence and direct penetration. The doctrine I
transmit directly brings up working with essence and
does not fall into a secondary method. That is the
best thing about it.

The golden flower is light, What color is l‘ight? _It is
symbolized by the golden flower, which [in Ch}ne.sc
characters) also conceals {the words] one dght w1t}}1n.
This is the absolutely unified real energy of celestial
immortals; this is what is meant by the saying, “The
lead 1n the homeland of water is just one flavor”

14
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[eermemstmtispmg
——

The whole work of turning the light around uses the -
method of reversal. The beauties of the highest

heavens and the ‘marvels of the sublimest realms are
all within the heart: this is where the perfectly open
and aware spirit concentrates. Confucians call jt the
open center, Buddhists call it the pedestal of aware-

- niess, Taoists call it the ancestral carth, the yellow

court, the mysterious pass, the primal opening,.

The celestial mind is like a house; the light is the
master of the house. Therefore once you turn the
light around, the energies throughout the body all

- tise. Just turn the light around; this is the unexcelled

subhme truth. _
The light is easily stirred and hard to stabilize. When
you have turned it around for a long time, the light
crystallizes. This is the natural spiritual body, and it
steadics the spirit above the nine skies. This is what is

referred to in the Mind Seal Scripture as “silently pay-
ing court” and “soaring upward.”

The golden flower is the same thing as the gold pill.

The transmutations of spiritual illumination are all
guided by mind.
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The Original Spirit and
- the Conscious Spirit

.. ‘From the pclin't of view of the universe, :p'co.plc are _
~like mayﬂles but from the point of view of the Way, -

.. even thc umverse is asan cvancsccnt reflection: Only o

the true- essence of the orlgmal Splrlt ‘transcends the
primal organization and is above it.

Vitality and energy degcneratc along w1th the uni-
verse, but the original spirit is still thﬁrc, this is the .
infinite. The production of the universe alt derives
from this, If learners can just prcscrvc the ongmal

spirit, thcy live transccndentally outside of yin and:
: 'yang Thcy are not w1thm the thrce rcalms '

- This s poss:blc only by seemg essence. Thls is what is
called the orxgmal Face R e

What | 1s most wondrous is when the hght has crystal— :
lized in a splrltual body, gradually becommg con—.
sc10usly effective, and is on the verge of movmg into -
action, This is the secret that has not been transmit-
ted in a thousand ages.

13
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E——

The conscious mind is like a violent general of a
strong fiefdom controlling things from a distance,
until the sword is turned around.

Now steadily keep to the chamber of the origin,
turning the light around to look back, and this is like
having a heroic leader on top with great ministers
helping. Once the inner government is orderly, the
strong and violent naturally become tame.

The highest secrets of alchemy are the water of
vitality, the fire of spirit, and the carth of attention.

The water of vitality is the energy of the primal real
unity. The fire of spirit is illumination. The earth of
attention is the chamber of the center, the celestial

mind.

‘The fire of spirit is the function, the earth of atten-
rion is the substance, the water of vitality is the
foundation.

People create the body by attention. The body is not
just the physical body, because there is a lower soul
therein. The lower soul functions in association with
consciousness, and consciousness develops based on
the lower soul. The lower soul is dim; it is the sub-
stance of consciousness. If consciousness is flot inter-
rupted, transformation and transmutation of the
lower soul go on endlessly from lifetime to lifetime,
generation to generation. '

1

12

13

14

15

Then there is the higher soul, which is where the

. spir?t is concealed. The higher soul resides in the eyes
: .durlr.lg the day and lodges in the liver at night: When
it resides in the eyes, it sees; when it lodges in the

liver, it dreams..... - . . -

Dreams are the roaming of the spirit, It traverses the
nine heavens and nine earths in an instant. If you are
dull and depressed on-awakening, that is a sign of
clinging to the body, which means clinging to the
lowersoul.. - . - AR

So turning the light around i$ 2 means of refining the
higher soul, which is a means of preserving the spirit, -
which is a means of controlling the lower soul; which
is a means of interrupting consciousness.

The ancients’ method of transcending the world, .
refining away the dregs of darkness to restore pure

" light, is just a matter of dissolving the lower soul‘and

15
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making the higher soul whole. - '

Turning the light around is the secret of dissolving
c_:l_arknv:_:ss and controlling the lower soul. There is no
EXEICISE to restore the creatrve, only the secret of tirn-
ing the light around. The light itself is zhe creative; t
turn it around is to restore it. ... . PO
Just persist in this 'm'cthod,'and'ndtu'rélly't'he water of
vitality will be full, the fire of spirit will ignite, the
carth of attention will stabilize, and thus the embryo
of sagehood can be solidified.
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A

A dung beetle rolls a pill of dung, from which life
emerges; by the pure effort of concentration of spirit.
If life can come even from a dung ball, how could it
not be possible to produce 2 body by concentrating
the spirit on where the celestial mind rests when the
embryo lcavcs thc shcll>

Once the true nature of umﬁcd awareness: has fallcn
into the chamber of the creative, it divides into higher
and lower souls. The higher soul is in the celestial
mind; this is yang, energy that is light and clear. This
is obtained from cosmic space 2 and has the same form
as the ongmal bcgmnmg The lower soulisyin,
energy that is dense and opaque. Thrs SthkS to thc :
ordinary mmd that has form - :

‘The higher soul hkcs hfc, thc lowcr soul looks toward
death. All lust affecting the tcmperamcnt is the doing
of the lowcr soul “This is what consc10usncss is. After
death it feeds on blood in life it suffers grcatly This
is darkness returning to darkncss, by a commg
togcthcr of kind. FL

If learners réfine thc dark lowcr soul"co_rriplc'tély,:thcn
it will be pure light. S

___:-1_'

111

Turnmg the nght
Around and Keepmg
o the Centcr

thrc did thc term. tumny the lgbt umund begm-“ It" .

. began with the adept Werishi. When the hght is.
" turned around, the energies of heaven and earth, ym' S
and yang; all congeal; This is what is called “refined - o L

thought - “pure cncrgy, or “pure thought

When you first put ‘this’ tcchn:quc into’ practlco thcrc
~ is seemingly nonbeing within being. Eventually,

‘when the work is accomplished, and there isa body

. beyond your body, there is sccmlngly bcmg w1th1n -

nonbcmg

Only aﬁcr a hundrcd da}’S Of concentratcd work 1s. o |

the hght real; only then is it the fire of spmt After a S |

hundred days, ‘the hght is spontancous a point of
true positive cnergy suddcnly produces a pcarl ]ust

__asan cmbryo forms ftom the intercourse of a man’

and a womnan. Then you should attend it calmly and

quietly. Thc turning around of the light is the “firing
process.”

17
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In the original creation there is positive light, which
is the ruling director. In the material world it is the
sun; in human beings it is the eyes. Nothing is worsc
than to have a running leakage ‘of spirit and con-
sciousness; this is conformity, so the way of the
golden flower is accomplished completely through
the method of reversal.

Turning the light around is not turning around the
light of one body, but turning around thc.vcry. _
energy of Creation. It is not stopping random imagi-
nation only temporarily; it is truly emptying routine
compulsion for all time. =~ .
Therefore cach breath corresponds to one year of .
human time; and each- breath corresponds to a cen-
tury in the various pathways of the long qight .pf'
goomnce.
Usually people wind up 'pi_lrsuihg objects and c.o'mc
to-age in conformity with life; never once looking.
back. When their positive energy fades and disap-.
pears, this is the netherworld. Therefore the Herotc
March Scripture says, “Pure thought is flight, pure.
emotion is fall» When students have little thought
and miich emotion, they sink into low ways. Just’
observe clearly, and when your breath grows quict"
you then become accurately aware. This is application
of the method of reversal.

19

8 - Thisis what is meant in the Yin Convergence Classic

2 whin it says, “The mechanism is in the eyes?” and the

. Plain Questions of the Yellow Emperor when it says,

-1 “The light rays of the human body all low upward

" :into the aperture of space” If you get this, long life is
... herein, and so is transcendence of life.: .. .

. This is a practice that pervades the three teachings.

10 The light is neither inside nor outside the self.
- Mountains, rivers, sun, moon, and the whole earth
- areall this light, so it is not only in the self.’ All the

- operations of intelligence, knowledge, and wisdom

aré also this light, so it is not outside the self. The
light of heaven and earth fills the universe; the light *

- of one individual also naturally extends through the
“heavens and covers the earth. Therefore once you:

turn the light around, everything in the world is:.
turned around. ' o

The ﬁght rays are concentrated upward into the eyes;

this is the great key of the human body. You should
reflect on this. If you do not sit quietly each day, this
light flows and whirls, stopping who knows where. 1f

"'you can sit quietly for a while, all time — ten thousand

ages, a thousand lifetimes—is penetrated from this.
All phenomena revert to stillness. Truly inconceivable
is this sublime truth.
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Nevertheless, the actual practice goes from shallow to
deep, from crude to fine. Throughout, it is best to be
consistent. The practice is one from beginning to
end, but its quality during the process can be known
only by oneself. Nevertheless, it is necessary to wind
up at the point where “heaven is-open, earth is
broad, and all things are just as they are,” for only
this can be considered attainment.

What has been communicated through successive
sages is not beyond reversed gazing. Confucians call it
“reaching toward knowledge? Buddhists call it
<observing mind” Taoists call it “inner observation”
The esséntial teaching.is3summirizcd above;as for
the rest, matters of entering and exiting stillness, the
prelude and the aftermath; one should use the book
Swmdill Stopping and Seeing for a touchstone.

The words focus on the center are most sublime. The
center is omnipresent; the whole universe is within
it. This indicates the mechanism of Creation; you
focus on this to enter the gate, that is all. To focus
means to-focus on this as a hint, not to become
rigidly fixated: The meaning of the word focus has life
to it; it is very subtle. . RO :

c17
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16 The terms stopping and seeing basically cannot be sepa-

rated. They mean concentration and insight. Here-

er, whenever thoughts arise, you don’t need to sit

still as before, but you should investigate this

- thought: where is it> Where does it come from?
- Where does it ‘disappear? Push this inquiry on and on

over and over until you realize it cannot be grasped,
then you will see where the thought arises. You do1;’t
need to seck out the point of arising any more.
“Having looked for my mind, I realize it cannot be

. gr.aspcd..f ‘I have pacified your mind for you.”

This is correct seeing; whatever is c'oritréljr_to this is

- false seeing: Once you reach this ungraspability, then

as before you continuously practice stopping and

continue it by seeing, practice seeing and continue it

by stoppinig. This is twin cultivation of stopping and
seeing. This is turning the light around,

:Thc_ p.l_rning around is stopping, the light is seeing.
Stopping without secing is called turning around .-
wlthout light; seeing without stopping is called hav-

ing light without turning it around. Remember this.
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Tummg the nght
Around and Tumng
the Breathmg

- The doctrine just requires single-minded ptactice :
- One does not seck experiential proof; but cxpcrlcn—
tial proof comes of 1tsclf .

On the wholc bcgmners suﬂ‘cr from two kmds of
problems: oblivion and distraction: There is-a device
to get rid of them, which is simply to rest the mind

" “ . on the brcath

Thc breath is one’s own rmnd oncs own mind does
the brcathmg Once mmd stirs, then thcrc is cncrgy
-Energy is ba51cal1y an e¢manation of mind.

Our thoughts are very rapld a smglc andom
thought takes place in a moment, whercupon an

' cxhalatlon and inhalation respond to it. Thcref'orc

' mward breathmg and outward breathmg accompany
cach other like sound and echo, Ina smglc day one
breathes countless times, so has countless random
thoughts. When the lummosn:y of spirit has lcaked
out completely, one is like a withered tree or dead
ashes.

23




24

—————
framemismosres

So should one have no thoughts? It is impossible to
have no thoughts. Shouid one not breathe? It is
impossible not to breathe. Nothing compares to
making the affliction itself into medicine, which
means to have mind and breath rest on each other.
Therefore tuning the breath should be included in
turning the light around.

This method makes use of two lights. One is the
light of the ears, one is the light of the eyes. The
light of the eyes means the external sun and moon,
combining their lights; the light of the ears means
the internal sun and moon, combining their vitali-
ties. However, vitality is congealed and stabilized .
light; “they have the same source but diﬁ"_cr?nt
names?” Therefore clarity of hearing and seeing are
both one and the same spiritual light. '

When you sit,. lower your cyclids and then establish a
point of reference. Now let go. But if you let go abso-

lutely, you may not be able to simultancously _kccp.
your mind on listening to your breathing.

You should no.t allow your breathing to actually be

audible; just listen to its soundlessness. ‘Once there is

sound, you'arc'bdoyed by the coarse and do not

enter the fine. Then be patient and lighten up a little.

The more you let go, the greater the subth?'ty; and
the greater the subtlety, the deeper t.h'e'qulctu.dc. |

25

9 ‘Eventually, after a long time, all of a sudden even the

~ subtle will be interrupted and the true breathing will -

“appear, whereupon the substance of mind will - -

- become perceptible. -

0. This is because when mind is subtle, breath is subtle;

- when mind is unified, it moves energy. When breath

- is'subtle; mind is subtle; when energy is unified; it

“moves mind. Stabilization of mind must be preceded

by development of eniergy because the mind has no

“place to set to work:-on; so focus on energy is used as

- astarting point. This is what is called the presérva-

- tion of pure energy. el

" You don’t understand.the meaning of the word mave- -

. ment. Movement is pulling the strings; the word:

. movement is another word for conpl, Since you can -

- -cause movement by vigorous action; how could you =

* ‘not be able to cause stillness by pure quietude? .

' The great sages saw- the interrelation of mind'and

- -energy and skillfully set up-an expedient for the.

- benefit of people ‘of later times; An-alchemical text

" says, “The hen'¢mbraces the egg; always mentally =

. listening ® These are the finest instructions.- The way

a-hen can give life to'an ‘egg is through warm énergy; -

warm ¢nergy can only warm the shell and cannot

' penetrate the inside, so she mentally conducts the =
energy inward. That “listening” is single-minded con-

centration. When the mind enters, the energy enters; - -

~ with warm encrgy, the birth takes place. S
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Therefore even though the mother hen goes out
from time to time, she s always listening,-and tht?
concentration of her spirit is never interrupted. Since
the concentration of the spirit is never interrupted,
then the warm energy is also uninterrupted day and
night, so the spirit comes alive.

The life of the spirit comes from the prior df.‘.?.lt.h of
the mind. If people can kill the mind, the original
comes alive. Killing the mind does not mean
quictism, it means undivided concentration. Buc‘idha
said, “Place the mind on one point, and everything
can be done” SRS -

If the mind tends to run off, then unify it by means
of the breath: if the breath tends to become rOl:Igh,
then use the mind to make it fine. If you do this,
how can the mind fail to stabilize?

Generally speaking, the two afflictions of oblivion
and distraction just require quieting practice to cofl-
tinue unbroken day after day until complete cessation
and rest occur spontancously. When you are not sit-
ting quietly, you may be djstrathc_‘l with_out_knowmg
it; but once you are aware of it, distraction 1tsclf
becomes.a mechanism for getting rid of distraction.
As for unawares oblivion and oblivion of which you
become aware, there is an inconceivable distance
between them. Unawares oblivion is real leiviqn_;
oblivion that you notice is not completely oblivious.
Clear light is in this. '
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[8 Distraction means the spirit is racing; oblivion means
- the'spirit is unclear. Distraction is easy to cure; obliv-
- ion is hard to heal. Using the metaphor of illness,:

- one that involves pain or itch can be treated with.- -
. ‘medicine, but oblivion'is a symptom of paralysis,

* where there is no fecling. -
A distracted mind can be concentrated; and a con-
.- fused mind can be set in order; but oblivion is:
- unformed darkness, in contrast to distraction, which
- still'has some direction. ' SR -

- Oblivion means the lower soul is in complete con-

trol, whereas the lower soul is a lingering presence in
distraction. Oblivion is ruled by pure darkness and

negativity.

When you are sitting.-quiétly,*if you become drovésy,

this is oblivion. Repelling oblivion is simply a matter
- of tuning the breath. The “breath” in this case is
__respiration, not the “true breathing” Nevertheless
~_the true breathing is present within it. ..

Whenever you'sit, you should quiet your mind and
unify your energy. How is the mind quieted? The
mechanism is in the breathing, but the mind alone
knows you are breathing out and in; do not let the
ears hear. When you don’t hear it, the breathing is
fine; and when breathing is fine, the mind is clear, If
you can hear it, the breathing is rough, which means
the mind is cloudy. Cloudiness means oblivion, so it
is natural to feel sleepy. Even so, the mind should be
kept on the breathing.
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It is also essential tO understand that this device 1s
not mechanical or forced. Just maintain-a subtle
looking and listening,.- >

What is “looking™ It is the light of the eyes spon-
raneously shining, the eyes only looking inward and
not outward. Not looking outward yet being alert is
inward looking; it is not that there really is such a
thing as looking inward. e
What is “listening”™ It is the light of the cars spon-
taneously listening, the ears only listening inward and
not outward. Not listening outward yet being alert is
inward listening; it is not that therc really is such a
thing as listening inward. « : :
Listening means listening to the soundless; looking
means looking at the formless: B

When the eyes do nét look ¢ utside and the ears do
not listen outside, they arc closed in and have a ten-
dericy to race around, inside. Only by inward looking
and listening can you prevent this inner racing as well
as oblivion in between. This is the meaning of sun
and moon combining their vitalities and lights. -

29

:28  When you sink into-oblivion and become drowsy,

: get up and take a walk. When your spirit has cleared
_ sit again. It’s best to sit for a while in the early morni
ing when you have free time. After noontimeé, when
| thc.rc. are many things to do, it’s eas"y' to fall in';:'o
: 9bhv1on. Also, there’s no need to fix the length bf o
| tamc of meditation; it is only essential to set aside all
| mvolvc.:mcnt§ and sit quietly for a while. Eventually
_ i:l;l Zlél;\ttam absorption and not become oblivious
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Errors in T.uming_ the
| Light"'Around_f e

'_'Even though your practlce gradually maturcs, therc
~are many pitfalls in front of the cliff of w1thcrcd trecs.
_Thls makes it necessary to elucidate the cxpcrlcnccs
" involved in detail. Only when you havc pcrsonally

‘gotten this far do you know how I can talk of it now.

33

- Ourschool is not the'same as Chan study in that we

have step-by-step evidences-of efficacy. Let us. ﬁrst :
- talk about points of distinction, thcn about -
evidences of efficacy. - :

- When you are going to practice this doctrine, first see
to it somehow that you don’t have much on your
mind, so that you can be'alive and free. Make your

:mood gentle and your mmd comfortablc thcn enter
into qulctudc -

- When you ar¢ quiet; it is then csscntlal to ﬁnd
potential and find its opening; don’t sit inside noth~
ingness or indifference (so-called “neutral voidness™).
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Even as you let go of all objects, you arc alert and
sclf-possessed.

But don’t get enthusiastic about attaining the experi-
ence. (This casily happens whenever reality is taken
too seriously. That means not that you shouldn’t
recognize reality, but that the rhythm of reality is on
the brink of existence and nonexistence. You can get
it by intent that is not willful.)

Even in the midst of alert awarcness, you are relaxed
and natural. But don’t fall into the elements of body
and mind,, where material and psychological illusions
take charge. If you tend to fall into 2 deadness when-
ever you go into meditation and arc relatively lacking
in growth and creative cnergy, this means you have
fallen into a shadow world. Your mood is cold, your
 breath sinking, and you have a-number of other chill-
ing and withering experiences. If you continue this
way for a long time, you will degeneratc into a block-
head or a rockhead. -
And yet it will not do to go along with all conditions.
Once you have gone into quictude and all sorts of
loose ends come to you for no apparent reason, you
find you cannot turn them away if you want to, and
you even feel comfortable going along with them.
This is called the master becoming the servant. If this
goes on long, you @ll into the various roads of the
realms of form and desire..

10 Once you know this, you can seek experiential proofs.

- ofthe golden flower. -

VI

EXp_eriences ‘of Turning |

L _thé'.Lighthrbu'nd‘ N

< -__-'Thcrc are many authenticating experiences that-can- - |

'?aot lbt: undergone responsibly by people with small
culties and.smaﬂ-capacitics.' You must will the liber-
._-at‘lon_..of all beings; you cannot handle attainment
with a careléss or arrogant attitude.

;  When there is uninterrupted continuity in quict, the
- spirit and fc;hpgs__a;c' joyful and happy, as if one were
- intoxicated, or in a bath. This is called positive hat-

‘mony pervading the body, its golden efflorescence
suddenly blooming,. . y, its golden efflorescence

‘moon is in mid sky;” you feel the whole earth asa
realm of light. This is the opening up of the luminos-

" Once “myriad pipes are all silent?” and “the brigl'.nf.

~ity that is the substance of mind, the proper release
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Once the whole body is filled completely, you do not
fear wind or frost. When you meet things that make
people feel desolate in facing them, your vital spirit
shines even bnghtcr The house is built of yellow
gold, the terrace is white jade; the rotten things of
the world you bring t6 life with a puff of true energy.
Red blood becomes milk, the physical body is all
gold and jewels. This is the great stabilization of the
golden flower.

The first stage corresponds to the Visualization Scrip-
ture’s technical symbols of. thc'sctting sun, the great
body of water, and the trees in rows. The scttmg of
the sun stands for setting up the foundation’in the
undifferentiated; this is the infinite. “Higher good is
like water;” flawlessly pure; this is the ultimate. The
master is the ruler that produces movement, and
sincé movement is symbohzcd by wood it is reprc-
sented by trees in rows. The rows are in sevens,
which stand for the light of the scven opcmngs

of the “heart” '

The second stage begins from the foundation; at this
point the whole earth becomes a jewel ground of ; ice
crystals; the light gradually solidifies. Thercfore a
great terrace follows. As for the B_u_ddh_a\ on the ter-
race of enlightenment, once the golden esscnce has
become manifest, what is it if not Buddha? Buddha is
the “gold immortal” of great awareness. This 1s just
the authenticating experience of the major stage.

35

hcrc are thrcc aithenticating experiences that can
be: conmdcred now. One is when youare sitting and
he spirit énters into a'state of openncss and then
hen you hear people talking it is as though from far
away, buit everythlng 15 clearly understood even
hough all sounds ¢ ‘coming in arc like echoesina_
valley. All are hcard you have never heard anythmg
youi‘self Thls is the spirit in a state of ¢ openness; 1t
can be cxpcncnccd by oncsclf at any t:mc :

Another experience is when in the midst of quiet the
Light of the eyes blazes up, ﬁlhng one’s-presence with
light: It is like opening the eyes in a cloud. There is
no way to look for one’s body.-This is “the empty
room producing light ” Inside and outside are per-.

: 'meatcd with light, ausp]cmus signs hover in stn]]ncss.

- Yet anothcr experience is when in the midst of quiet
~the energy of the physical body becomes like silk or
- jade; while sitting, if you don’t stop it, the energy
" will soar buoyantly upward. This is the spirit return-
~ . Ing to the highest heaven. Eventually, after a long

- time, it is thcrcby possible to ascend. -

10 These three experiences can be vcnﬁcd now, but it is
= still not possible to explain them thoroughly. People
experience higher things individually, according to

- their faculties and capac:tncs This is like what Stopping

. and Seeing calls the cmerging mamfcstatlons of roots
of good.
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These things are like when people drink water anfl ‘
know for themselves whether it is cool or warm: it is
necessary for you to attain faith-on your.own. Only
then is the true primal unified energy present.

If you find the unified cl_'lcrgy yoqfsel_f in authcnncat—
ing cxperience, the clixir immediately crystalllzcs
This is a grain of reality. “A grain, ap'd_t:lflcq_.apothc.:r
grain, from vagueness to clarity.” This refers to the.
“primal grain” that builds up through time; there 15
also the total primal grain; which-1s measureless. -
Each grain has'a grain’s power. This requires individ-
‘nal fortitude above all. S

practice.

VII

The Living
Method of Turning
the Light Around

As you go along .p'm.c.tit:irig turning the light around,

. youneed not give up your normal occupation. An
" .- ancient said, “When matters come up, one should

respond; when things come up, one should discern” | .
If you managcaﬂ*'ans with accurate mindfulness, then |
the light is not overcome by things, so it will do to
repeat this formless turning around of the light time

.and’é@in.' B

If you can look back again and again into the source
of mind, whatever you are doing, not sticking to any
image of person or self at all, then this is “turning .

the light around wherever you are” This is the finest
In the early morning, if you can clear ail objects from
your mind and sit quietly for one or two hours, that

is best. Whencver you are engaged in work or dealing
with people, just use this “looking back” technique,
and there will be no interruption. If you practice in-
this way for two or three months, the realized ones
in Heaven will surely come to attest to your experience. =
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VIII

Thc Secret of
Freedom

Jadelike purn.y has lcft a sccrct of frecdom o
In the lower world: S o
Congeal the spmt in thc la1r of cncrgy,
And you’ll suddcnly see.
White snow flying in mldsummcr o
The snn blazing in the water at mldmght.{_' SR
Going along harmonionsly, S
You roam in the heavens

- Then return to absorb - :

 The virtues of the meptwe ST

'Thcrc is anothcr lmc a mystcry within a mystcry

_ “Thc homcland of nothmg whatsocvcr is the true
abode” The depths of the mystcry arc. all contamcd
ina smglc mcasurcd versc -

- The essence’ of the grcat Way 1s to act purposcﬂllly
without striving. Becanse of nonstrmng, one does
not cling to local conventions, forms, or images; but
‘becaiise of not striving yet actihg pu’fposcﬂlﬂy, one
does not fall into indifferent emptiness, dead voidness.
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The function is all in the center, but the mechanism
is all in the two eyes. The two eyes are the handle of
the stars, which manages Creation and operates yin
and yang. : -

The major medicinal mgredlcnt bchnmng to end is
only the “metal in the middle of primary water” (i.e.,
the “lead in the region of water”). The preceding talk
of turning the light around points out a method for
beginners to control the inside from outside, thus
helping them to attain independence.

This is for mlddlmg and lesser people culnvatmg thc
lower two passes in order to penetrate the upper ..
pass. Now as the Way gradually becomes clear and
mastery of the device gradually matures, Heaven docs
not begrudge the Way but dm:ctly divulges the .
unsurpassed doctrine. chp it conﬁdentxal and

work it out.

Thrning the light around is only the gcncral term: W1th
each level of progress in practice, the efflorescence of

the light increases in magnitude, and the method of
turning around becomes subtler. I’rewously ofie con-

trolled the inside from the outside; now one abides
in the center and ‘¢ontrols the outmdc Bcforc, thc
assistant administercd for the master; now one
promulgates policy in service of the master. There has
manifestly been a great reversal.

10

11

12

4]

When you want to enter quietude, first tune and -

-“concentrate body-anid mind; so that they are free and

-peaceful. Let go of all objects, so that nothing what-
soever hangs on your mind; and the celestial mind

takcs its nghtful placc in th:s center.

' Aftcr that lower your cycllds and gazc :nward at-
- the chamber of #wtzr Where the light reaches; true

positive energy comes forth in response. -

Fireis yang outside and yin inside, so it is in substance

- the crearive, with one yin inside rullng it; arousmg
:mind according to thxngs, gomg along out into:"

habltual routmcs

Now whcn you turn thc hght around to shlne T
inward, [the mind].is'not aroused by thlngs, ncgatwc

energy then stops, and the flower of light radiatesa -~
- concentrated glow, whlch is purc pos:twc encrgy

Corrclatcs 1ncv1tably assoc:atc so thc pos:tmty in-
water leaps up, whcrcupon it is not the posmvxty in
water but just the positivity in the creatsve itself -
responding to the positivity in the creative. Once the

- two things meet, they join inextricably, the lmng

“movement of creative encrgy Now coming, now
- going, now floating, now smklng In the basic cham— o

ber in oneself there is an ungraspable sense: ‘of vast.

space, beyond measure; and the whole body feels - -
‘wondrously light and buoyant This i is what is callcd :

clouds ﬁlhng the thousand mountams
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Next, the coming and going is traceless, the floating
and sinking are indiscernible. The channels-are stilled,
energy stops: this is true intercourse. This is what is
called “the moon steeped in myriad waters.”

When the celestial mind first stirsin the midst of that
utter darkness of the unknown, this is the return.of
initial positive energy. This is “living midnight.” So
what transpires at this point should be explained in
detail. )

Ordinarily, once people let their eyes and ears pursue
things, they get stirred up, only to stop when things
are gone. This activity and rest are all subjects, but
the sovereign ruler becomes their slave. ThlS is: ..
“always hvmg with ghosts ' o

Now if in all activity ‘and rest you. ablde m hcavcn
while in the midst of humanity, the sovereign is then
the real human being. When it moves, you move

with 1t; the movcment is the root of heaven: thn it

is at rcst, you rest wnth it; thc rest is thc moon
cavern. '

If the cclestlal mlnd kccps stlll and y you miss thc nght
timing in action, then that is an error of weakness. If
you act in response to it after the celestial mind has
acted, this is an error of staleness:

Once the 'cclestial'_r'nind stirs, then use pure attention
to raise it up to the chamber of the creaive, with the
light of spirit focused on the crown of the head to
guide it. This is acting in time.

43
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19 When the celestial mind has risen to the peak of the

20

21

23

creative, it floats upward of its own-accord, then sud-
denly verges on utter quiescence; immediately use
pure attention to conduct it into the yellow court, as
the light of the eyes is focusccl on thc spmtual room
in the center. .

Once about to entér utter qulcsccnce nota smg]e
thought is born; when gazing inward, suddenly one
forgets the gazmg At that time. body and mind are in
a state of great freedom, and all ‘objects chsappcar

_ without 4 trace. Then 3 you don t éven know' whcrc
‘the furnacc and cauldron in your splrltual roorn ‘are;.

you can’t even find your own body. This is the time
when “heaven enters earth” and all wonders return to
the root. This is solidifying the spmt in the lair of

encrgy.

When you first practlcc ‘turning the hght arouncl and
your mind gets scattered or dlstractcd s0 you want
to concentrate it, your six senses are not used; this -

is called “nurturmg the root source, adding’ fuel to
continue life” :

Once concentration is attamed you are natumﬂy
buoyant and do not expend any strength; this is -

called “settling the spirit-in the ongmal 0penncss
* gathering the primal together?. -

When even shadows and cchoes have all disappeared,
and one is highly stabilized in profound tranquillity, .
this is called “hlbernatmg in the lair of energy, all
wonders returning to the root”
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These three stages are in each stage, so there are nine
stages in one stage. I will expound upon that later;
for now I will speak of three stages in one.

During the nurtunng and initial quieting, gathcrmg
is also nurturing, and hibernating is also mirturing.
At the end, nurturing is also hlbcrnatlng “The stage
in between can be figured out by analogy. -

You do not change pIaccs, but placcs arc dlstln- N

‘guished therein; this is the formless opening, whcrc

all placcs are one place. You do not change times, but
times are distinguished therein; this is time without a
period, an interval of a world cycle of thc onglnal
orgamzatmn

As long as the mlnd has not rcachcd suprcmc ‘quiet,
it cannot act. Action caused by momentum is ran-
dom action, not essential action. Therefore it is said
that action influenced by things is human dcsn'e
while action umnﬂucnccd by thlngs is the actlon

of Heavcn

Thxs docs not contrast thc action of Hcavcn to thc
nature of Heaven. There is a line mlssmg [m] After.
this I’ll explain the word demz 5

Desire is in c0n51dcr1ng thmgs to exist; Of bc1ng pos-
sessive toward things. This is thought that is out of
place, action with an ulterior motive.
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30 When not a single thought arises, then true mindful-

31

o 32

33

ness is born; this is pure attention. When'the celes-
tial potential is suddenly activated in the midst of -
silent trance, is this not spontaneous attention? ThlS )

: 1s what 1s meant by acnng w1th0ut strlvmg

The ﬁ[st two lines of the verse at the begmmng of
this chapter wrap up the function of the golden™
- flower. The next two lines refer to the interchange of
sun and moon; “midsummer” stands for.the “fire” of
[the trlgrammatlc Boak cf Chmg\e symbol] fire. The
“white snow” is the true yin within fire about to
rcturn to earth, “Mldmght” is thc water of water The
“sun” is the single yang in the center of water on the

. verge of blazmg and rcturnlng to heaven. Herein lies
[the’ opcratlon of spiritual alchemy known as] “takmg

from wum'to ﬁll 1nﬁn:” :

The next two hncs cxplam thc functlon of thc dlppcr

'handlc the ‘whole mechanlsm of ri rising and dcsccnd- '

1ng Docs not “in the water” refer to waszr? Thc eyes,
as ‘the breeze of wind, shine into the chamber of waler
and beckon the wtahty of dormnant yang “That is
‘what these lines mean.- : :

“In thc hcavcns” rcfers to thc chambcr of thz cm;tme
“Roammg and rcturnlng to absorb thc v1rtues of th.‘:

_ _rmpm” mcans nurtunng the fire.

34 Thc Tast two lines point out ‘the secret w1thm thc se-

cret. The sccret within the secret cannot be djspcnscd
with from start to finish. This is what is called cleaning
the mind, washing the thoughts, which is “bathing
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The learning of sages begins with knowing when to
stop and ends with stopping at ultimate good. It
begins in the infinite and winds up in the infinite.

In Buddhism, activating the mind without dwelling
on anything is considered the essential mchag’c of the
whole canon. In Taoism, “cflecting openness” is the
whole work of completing essence and life. In sum,
the three teachings are not beyond one saying, which
is a spiritual pill that gets one out of death'and .
preserves life. .

What is the spmtual p11[> It }ust means to be -
unminding in all situations. The greatest secret in
Taoism is “bathing.” Thus the whole practice =
dcscnbcd in this book does not go beyond the words
“emptiness of mind ” It is enough to understand this.
This single statement can save decades of scekmg

If you do not understand how three stagcs are
included in one, for an analogy let me use ‘the Budd-
hist teaching of contcmplatmg emptmcss thc condJ—
tional, and thc center.

First is CmPtlnCSS you see all thmgs as cmpty cht is
the conditional; though you know things are empty,
you do'not destroy the totality of thlngs but take a
constructive attitude toward all events in the midst of
emptiness. Once you neither destroy things nor cling
to things, this is the contemplation of the center.

47

When you are practicing the contemplation of empti-
ness, if you still know that the totality of things can-
not be destroyed, and yet do not cling to them, this
includes all thrce contemplatlons

Since empowerrment after all means really sccmg

emptiness, when you cultivate contemplation of
emptiness, emptiness is empty, the condltlonal is
also empty, and the center is empty too.

In practicing contemplation of the condition'al;--'niUCh--
of the empowerment is attained in action; so while
the conditional is of course conditional, cmptmess 15
also conchtlonal and the center is conditional too..

‘When on the way of the centeér, you still mcdltatc on’

emptiness; but you don’t call it émptiness, you call it

~the center. You:also meditate on the conditional;-but
-you don’t call it the conditional, you call it the

center. When you come to the center, there is no-
need to say.

Although I sometimes speak only of fire, somictimes
I also speak of waser. Ultimately they have never
moved; with one saying I open my mouth: the -
essential mechanism is all in the two eyes. The
mechanism means thc function; you use thlS to
manage Creation’ - B

This does not mean that is all thére is to Creation; all
the faculties of sense and mind are mines of light, so
how could we presume to take only the two eyes and
not deal with the rest?
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To use the yang of water; you use the light of fire to
illumine and absorb it. This shows that the “sun and
moon” are originally one thing.

The darkness in the sun is the vitafity of the true’
moon; the “moon cavern” is not on the moon but
on the sun.. That is why it is calied the “moon .
cavern,” for otherwise it would be enough just to say
the “moon” : o

The white of the moon is the light of the true sun,
The sunlight being on the moon is what is called the

“root of heaven.” Otherwise it would be cnough }ust
to say “heaven? SERRT :

When the sun and moon are separated; they are but
half;-only when they come together do they form a
whole. This is like the casé of a single man or a single
woman,-who cannot form a family living alone; only
when there are husband and wife do thcy amount to
a family. :

But it is hard to represent the Way-céhcrétély..-lfé
man and a woman are separated they are still -
individuals, but if the sun and moon are separated
they do not form a compléte whole. What I am say-
ing just brings out the point of communion, so I do
not see duality; you just cling to the separation, so
the separation has taken over your eyes.

IX

Scttmg Up
thc Foundation in a
Hundrcd Days

One of the Mind Seal scriptures saS}S, E_‘t‘.hfé rcturmng o

-wind mixes together, the hundred days® work is ¢ffec-:

tive” On the whole, to set up the foundation requires |
a hundrcd days before you have real light: As’ you are,

you are still workmg with the laght of the eyes, not o

the fire of spirit, not thc ﬁrc of esscncc, not thc torch'.

of wwdom

Turn it around for a hundred days, and thc vntal

energy will naturally be sufficient for true yang to rise
spontancously, so that there is true fire naturally -
existing in water. If you carry on the practice this =
way, you will naturally achieve i mtcrcoursc and for- '
mation of the embryo. You are then in the hcavcn

of unknowmg, and the ch;ld thus dcvclops Ifyou'
entertain any conccptual view at all this is Immcdl—
atcly a mxslcadmg path '
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A hundred days setting up the foundation is not a
hundred days; one day setring up the foundation is
not one day. One breath setting-up the foundation
does not refer to respiration. Breath is oné’s own
mind; one’s own mind is the breath’s original spirit,
original energy, and original vitality: Ei’sing and
descending, parting and joining, all arise from mind;
being and nonbeing, emptiness and fullness, are all in
the thoughts. One breath is held for a lifetime, not
only a hundred days; so a hundred days is also a
single breath.

The hundred days is just a matter of empowerment:
gain power in the daytime, and you use it.at night;
gain power at night, and you use it in'the daytime.

The hindred days scttlng up the foundation isa pre-
cious teaching. The sayings of the advanced realized
ones all relate to the human body; the sayings of true
teachers all relate to students. This'is.the mystery of
mysteries, which is inscrutable. When you see
essence, you then know why students must seek:

the direction of a true teacher. Evérything that
emerges naturally from essence is rested.

X

The nght of

Essence and the nght
of Consc1ousness

The method of turning the light around basically is

‘to be carried onwhether.walking; standing, sitting, -
oL n:chmng It1s only csscnttal that you yoursclf find

the opening of potcntlal

"Prt:v:ously 1 quoted thc saymg, “nght arises in thc

empty room . This light is not luminous, but there is”

.an explanatlon of this as‘an evidence of cﬁicacy.m the
‘beginning before one has seen the light.-If you see it

as light and:fix your attention on it; then-you-fall
into ideational conscnousncss whtch isnot the hght
of essence. SR FED

“Now whcn the mmd forms a thought thlS thought

is the’ prcsent ‘mind. This mind is light; it is mcdjcmc :
Whenever people look at things, when they perceive -

‘them' spontancously all at once without discriminat-
ing;; this is the light of essence. Itis like a:mirror re-
- flecting without intending to 'do so. In‘a moment it
becomes the light of consciousness, through discrim- -

ination. When there is an image in a mirror, there is
no more mirroring; when there is consciousness in
the light, then what light is there any more?
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frmasmesoommma—

At first, when the light of essence turns into
thought, then it is consciousness. When conscious-
ness arises, the light is obscured and cannot be
found. Tt is not that there is no hght but that the
light has become consciousness. This is what is
meant by the saying of the Ycllow: Emperor, “When
sound moves, it does not produce sound, it produces

echoes.” “
The introduction to logjcal examination in the Heroi
March Scripture says; “neither in-objects nor in con-
sciousness,” only picking out the organ::What does
this mean? Objects are external things; or the sO~
called material world. “This has no actual connection )
with us. If you pursuc ob]ects you are mlstakmg
thlngs for yourself '

Things must have an attrlbutlon Transmlssmn of
light is attributable to doors and windows; light is -
attributable to the sun and moon: Borrowing them
for myself, after all I find “it is.not mine’ >When.it
comes to where “it 1s not you, then who attrlbutes _

if not you?‘

: “nght is attrlbutablc to the sun and moon > When

-you see the light of the sun and moon, there is noth-
ing to attribute it to. Sometimes there is no sun or
moon in the sky, but there is never an absence of the

essence of seeing that sees the sun and moon.

8

10

11 '. ':_When turnmg the hght around you properly turn
'__around the prlrnary unattnbutable hght, o) not a

'smgle conscnous thought is applled
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If so, then can that which discriminates sun and -
moon be considered one’s own possession? Don’t:
you know that discrimination'is'based on light and
dark? When both light and datk are. forgotten,:then

.- where is discrimination? Therefore there is still- -

attribution; this is.an:internal object.

Only the seeing essence 'c:inndt"be_attribiited EO'any#". 1
thing;:But if when sceing seeing; seeing is not seeing,

‘then the seeing essence also has'an ‘attribution, which -

refers back to the seeing essence of the revolving flow
of consciousness, alluded to in Buddhist. éeripture '
where it says, “Usmg your. ﬂowmg revolvmg
consciousness is callcd error.”

When ﬁrst practlcmg the elght attrlbutlons for dJs— :
cernmg perception, the’ first sever show how each i is.
attributable to something; temporanly leavmg the

 seeing essence as'a crutch for the practitioner. But. -

ultlmately as long a as the' scelng essence still carries - :
with it the eighth consciousness, it is not rcally un--
attributable.: Only when this last point is broken
through is this the real seemg essence, whlch is tmly
unattnbutable. RO ERETE F
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What causes you to flow and revolve is just the six
sense organs; but what enables you to attain enlight-
enment is also just the six sense organs.: But the fact
that sense objects and sense consciousnesses are not
used at all does not mean using the sense organs, just
using the essence in the sense organs.- -

Now if you turn the light around without falling into
consciousness, you are using the original essence in
the sense organs. If you turn the light around fallen
into consciousness, then you use the nature of con-
sciousness in the sense organs. Herein lies: thc hairs-
breadth’s distinction. _ S
Deliberate meditation is the light of consciousness;
let go, and it is then the light of essence. A hairs-
breadth’s difference is as that of a thousand m:les,

so discernment is necessary. . :

If consciousness is not 'stop'pcd spirit does not come
alive; if mind is not cmptzcd the ehxu— does not
crystalhzc L R

When mind is clean, that is elixir; when mind 1s -
empty, that is medicine. When it doesn’t stick to. -
anything at all, it 1s said that the mind is clean; when
it doesn’t’ kcep anythmg in it, it is said that the mind
is empty. If emptiness is secn as empty, cmptmese, is

still not empty. Wren empty and mindless of -
emptiness, this i is called true emptiness.

XI

The Intercourse of
Waiter and Fire

Whenever you leak vital spirit, being stirred and
interacting with beings, thatis all fire. Whenever you
gather back spirit’s consciousness and quiet it down
to steep 1n the center, that is all water When the
senses run outward, that is fire; when the senses turn
around 1nward that is water.

The one yin [inside the fire tngmm] concentrates on
pursuing sense experience, while the one yang [inside
the water trigram] concentrates on reversing and
withdrawing the senses themselves. . :

Water and fire are yin and yang, yin and yang are
¢ssence and life, essence and life arc body and mind,-
body and mind are spirit and encrgy. Once you with-
draw to rest your vital spirit and are not influenced
by objects, then this is trize intercourse, as of course
when you sit in profound silence.
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"Por the complete cycle, encrgy is not thc mam thmg,
- mental attainment is the sublime secret. If you ‘won-

. der what it ultimately is, the cycle helps growth; it is

- maintained without' mmdmg, camcd out W1th0ut '
deliberate mtcntron o

“Look’ up at thc sky, it changes from hour to hour,
“'through 365 days, yet the polar star neyer moves..
Our mind is also like this; mind is the polc cncrgy is
- the myriad stars rcvolvmg around it. "The energy in
our limbs and throughout our whole body is basi-
~cally a network, so do not exert your strength to the’
- full on'it. Refinc the conscious spirit, remove arbitrary
views, and then aftcr that med1c1ne w1u.dcvelop

-ThlS mcdrcmc is not a matcrrai thmg, itis the hght of
: cssencc, whrch is none other than the pnmal true"
energy. Even so, it is ncccssary ‘to attain great con-
centration before you sce it. There is no mcthod of
culling; those who speak of culling are quite
mistaken.
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When you have seen it for a long time, eventually the
light of the basis of the mind becomes spontaneous.
When the mind is empty, and all indulgence is
ended, you are liberated from the ocean of misery.

If it is “dragon and tiger” today, “water and firc”
tomorrow, in the end they turn into illusions.

There is a cycle in each day, there is a cycle in cach
hour; where water and fire interact, this is a cycle. Our
interaction is the “revolving of Heaven.” As long as
you are unable to stop the mind dircctly, as a conse-
quence thcrc are tlmcs of interaction and tlmcs of
noninteraction.

Yet the revolving of Heaven never stops for a moment.
If you are actually able to join yin and-yang in-tran-
qullhry, the whole earth is positive and harmonious;
in'the right place in your central chamber, all things
simultaneously expand to fulfillment. This is the
method of “bathing” spokcn of in alchcmlcal classics.
What is it 1f not the great cyclc’ '

The proccsscs of the cycle do indeed have dlffcrcnccs
of scale, but.ultimately there is no way to distinguish
great and small. When you reach the point where
meditation is spontaneous, you do not know what
fire and water are, what heaven and earth are, who
does the interacting, who makes it one cycle or two
cycles, or where to find any distinction between great
and small.
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It is all the operation of one body; though it appears
to be most great, it is also small. Each time it takes a
turn, the universe and all things take a turn with it.

. Thus it is in.the heart;.so it is also most great.

The alchemical process should ultimately become
spontaneous. If it is not spontaneous, then heaven
and earth will revert on their own to-heaven and.
earth; myriad things will go-back to myriad things:
no matter how hard you try tojoin them; you can-
not. Then it is like a season of drought, when yin
and yang ‘do not join. Hcavcn and earth do not fail'
to go. through their cycles every day, but ultlmatcly
you see a lot that is unnatural. - Lo ¥

If you can operate yin and yang, ti.lrriin'g'thcm suit-
ably, then naturally all at once clouds will form and
rain will fall, the plants and trees refreshed, the
mountain rivers flowing freely. Even if there is some-
thing offensive, it still melts away all at once when
you notice it. This is the great cycle.

Studénts ask about “living midnight.” This is very
subtle. If you insist on defining it as true midnight,
that would seem to be sticking to forms; but if you
do not focus on forms and do not point out true
midnight, by what means can the living midnight be
known?
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.Once you know living midnight, there is definitely

also true midnight. Are they one or two, not truc or
not alive? It all requires you to see the real. Once you
scc the real, everything is true, everything is alive. . If
your sceing is not real, what is living, what is true?

As for living midnight, when you see it at all times,
finally you reach true midnight; your mood is clear
and light, and living midnight gradually blooms into
ever-greater awareness, ;

At present, pcoplc do not yct éléérly :k'no'\'\"r thc"h'\'r—
ing; just test it out when you head for the truc, and
the true will appear, while the hvmg w111 be sublime.

XIII

' Song to Inspire
~the World

' Bccausc of thc warmth of 1 my cmnabar hcart to hbcr-.' '

ate the world, I do not refrain from codd]mg and "
talking a lot. Buddha also pointed directly to life and :
death fora great cause, and this is truly worthwhlle -
Lao-tzu also lamented the existence of the CgOtlSth K
sclf and transmitted the tcachmg of the open spirit,
but people did not discern. Now I give a gcncral |
cxplanatlon of ﬁndmg the road of truth =

The pcrvaswe principle of the center -
Bears universal changc; '

The vcry bcmg of true pmsc -
Is the' mystcnous pass S

Midnight, noon; and in between,
If you can stabilize brcathing,

The hght returns to the prlmal opcmng, |
So all psychlc funcnons are calm I

There cmerges the unified cnergy
Of the river source that produccs the medicine,
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It passes through the screen
And transmutes, with golden light;

The single disk of the red sun
Shines with constant brilliance.

Pepple of the world misconstrue
The vitalities water and fire;

Conveying them from heart and genitals,
Thus producing separation.

How can the human way
Meet the celestial mind?

If in accord With the celestial,
The way is naturally meet.

Put down all objects, so nothing comes to mmd

This is the true infinity of the primal.

Cosmic space is silent,
Signs are gone;

At the pass of essence and life,
You forget conceptual consciousness. .

After conceptual consciousness is forgotten,

You see basic reality.

The water-clarifying pearl appéars,- .
Mysterions and unfathomable:

The screen of beginningless afflictions
Is voided all at once.

18.
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The jade capital sends down ..
A team of nine dragons*

Walkmg in the sky,

You climb to- thc gatcﬁay of hcavcn

Controllmg wind and hghtmng,
You make the thundcr rumble.

Freezmg thc spmt and steadymg brcath are for bcgmncrs
Rctrcatmg to hldc m sccrecy 1s ctcrnal calm. )

The two poems I uscd whcn Linitiated Zhang thnnu
long ago both contain the great Way. “After mldmght .
and before noon” are not times, but water and fire,

~- “Settling the breath” means a state of centeredness if -

which you go back to the root with each breath:

~ “Sitting” means that the mind is unmoved. The “mid- -

spine where the ribs join” does not refer to vertebrac;

it is the great road directly through to the jade capi-
“tal. As for the “donble pass,” thére is something inef- -

fablé in this. “Thunder in the earth rumbles, setting
in motion rdin on the mountain® means the arising
of true energy. The “yellow sprouts emerging from

_ ‘the ground” refer to the growth of the medicine;

‘These two little verses are cxhaustwc i them the

'highway of practical cultivation is clear. These are not
“confusing words.

‘Turning the light around is a matter of single~

- minded practice: just use the true breathing for stable

awareness in the central chamber. After a long time at

this you will naturally commune with the spirit'and

attain trapsmutation. -
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This is all based on quieting of mind and stabilization
of energy. When the mind is forgotten and the energy
congeals, this is a sign of effectiveness. The emptiness of
energy, breath, and mind is the formation of the elixir.
The unification of mind and énergy is incubation: Clarify-
ing the mind and seeing its essence isundcrstanding the -
Way. :

You should each practlce djhgcntly, 1t would bc too
bad if you wasted time. If you do not practlce for a day,
then you are a ghost for a day; if you do practice for a'sin-
gle breath, then you are a realized immortal for-a breath. .
Work on this. R

Quest1ons and Answcrs
Opcnmg up ‘the. Mystcnes of
thc Doctrine of the

Golden Flower

" You supposc that attainment is possxble in quletude but
lost in: actmty, you do not realize that'the reason for. loss o
- through activity is because nothmg is attained through :

stillness. When you attain nothmg in qulctudc or lose

- anythmg through act1v1ty, in c1thcr casc you haVC not yet. .

rcached thc Way

thn you keep prescncc of mmd only then do you havc

L autonomy When you | have : autonomy, only then can you: .
©.manage afféus However, presencc of mind is casdy

mterruptcd Practlce it for a long time, though and it

. will naturally becomie unbrokeén: Once it is unbroken, i |t '

is continuous. With continuity, the: hght shines bright.
When the light shines bright, energy is full. When energy.
is full, then’ oblmon and dxstractnon dlsappear w:thout S

'Obs'e'r'ving'inind iﬁeaﬁs'bb;r;é}ving the pﬁfify"or rfiihd

The'mind is basically nondual, just one viral reality;
throughout the past and future, there is no other. With-
out leaving the objects of sense; you climb’ transccndcnt i
to the stage of enlightenment. PRNEES

65




66

But observation of mind can be deep or shallow; there is
forced observation and there is spontaneous observation.
There is observation outside of sensc objects, there is
observation within sense objects; there is observation that
is neither internal nor external, there is panoramic obser-
vation. With what observation do you observe mind?

When observation is deep and illusion is cleared, then
this is true emptiness.

Turning the light around is done not by the cyes but by
the mind; the mind is the eyes. After long persistence,
the spirit congeals; only then do you see the mind-eyes -
become clear. =

When you observe mind and become aware of openness,

thereby you produce its vitality. When its v1tahty stabi-

lizes, it becomes manifest, and then you sce the opening

of the mysterious pass.

Gaziug at the lower abdomen is external work. As for the -

inner work, when the mind-éye comes into bemg, that
alone is the true “elixir ﬁeid 7

The light you see before your cyes is- rat—hght not thc .
light of the tiger-eye or dragon-vitality. The light of mind
does not belong to inside or outside; if you look to'see it
with the physical eyes, that is bedevilment.

You have been affected by pollution for so long thatitis. -
impossible to become clear all at once. In truth, the mat- -
ter of life and death is important: once you turn the light -

around and recollect the vital spirit to shine stably, then
your own mind is the lamp of enlightenment.
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Everyone already has the lamp of mind, but it is necessary
to light it so that it shines; then this is immortality.

Don't let yoursclvcs forgct the mind and allow the’ spmt
to be obscured. If you havc no autonomy, your v1tal splnt
defuscs ' '

Forms are all condmoncd Cogmtlon isa functlon of
mind, empty silence is the substance of mind: If you fix -

“the mind on anything conditioned, then temperament is

in control, so you cannot govcrn 1t complctcly or c0m- N
prchcnd it thoroughly ' '

The minor technique’ of c1rculat1ng cncrgy can cnhancc
the body so as to extend the life span,:but'if you therefore-
suppose that the great Way requires work on thc phys1cal
body, thlS isa tangcntlal tcachmg

External work has no connection'to thc grcat Way Thc
true practice of the great Way first requires that v1ta|1ty be _
transformed into energy. As alchémical literature has o
clearly explamcd this wtahty is not scxual

Rcﬁmng cncrgy irito spmt mcaus kecpmg thc clcar and
rcmovmg thc polluted : :

Few are those who are calm and serious, rare.are those L
who are sincere and umﬁccl v s

Radiant hght is the functlon of mmd cmpty silence is ‘the
substance of mind. If there i is cmpty silence without radi-
ant hght the silence is not true silence, thc cmptmcss is
not true emptiness=—it is just a ghost cave.
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The breathing that passes through the nose is external
breathing, which is a phenomenon of the physical body.

Only when mind and breathing rest on each other is this
the true breath. The venerable Prajnatara [considered the
twenty-seventh Indian ancestor of Chan Buddhism] said,

“Brcathing out, I do not follow myriad objects; breathing
in, I do not dwell on the elements of body ormind” Is
this the nose?

When it comes to watchlng the breathing, or hstcnmg to

the breathing, these are still connected with the physxcal

body. These are used to concentrate the mind and are not

the real lifeline. The real lifeline is to be sought from
within the real. Look'mg and listening are one thing

The three realms are none other than _your ‘mind; your
mind is not the three realms, yet it contains the three -
realms. .

Whenever therc is dcpendcncc that is tcmporal whcrc )
there is no dcpcndcncc that is primal. '

Where is the primal to bc sought> It must bc sought by
way of the temporal. Temporal fcehngs and conscmusncss

are marvelous functions of the primal. It must be soughit

through the work of practical balance in-harmonious
accord, which means calmness and openness. Of course,
as long as clarification has not taken place, all is polluted.

Clear up the pollunon and cventually there will be spon- |

taneous clarity even without attempting to'achieve clarity.
Only then will the “gold pill” come out of the furnace.
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When there is no selfin the mind, it is even and clear; when
the spirit is pure and the energy clear; this is Buddhahood.
and immortality. It is-only because the iron pillars of -
thoughts are dccply rooted, and it is hard to escape t thc1r
limitations, that it is necessary to observe one’s own mind.
When you see the mind, only then will you find the roots
are insubstantial and thus have a sense of freedom ﬁ'om
phenomcna whxlc havmg thc ablhty to cntcr thc1r range

The primal and temporal arc: onglnally not. tWo ~what -
makes the distinction is only tcmporal When you' dis-
criminate, then action and stillness are not united, and

primal energy becomes conditioned, When they are

united, temporal energy is also pnmal and thcrc is nd
dJsuncnon bctwccn pnmal and tcmporal '

Ifthere is djscnmlnanon bcrwccn pnmal and tcmporal
‘that is just consciousness; if you discriminate, then cond_l-_

tioning flares up, and thls 15 thc sourcc of the pmﬁ.lsc
conﬁ:snon of thoughts

What cannot bc spokcn and cannot bc namcd is thc

‘generative cncrgy, which is thesubstance of the Way

When the substancc is cstabhshcd the function opcratcs' '_ |

When peoplc are dcludcd by cmotions ‘and do not know -
there is essence, they are ordinary ignoramuses. If they -
know there is essence but do not know there are emo- - ..
tions, this is senseless vacuity. ‘Therefore our teaching is
actively living and does not settle into one corner, but -
instead applies to heaven and earth, combines ctcrmty |
with the present, cqualizes others and self, and has nei-
ther enemy nor familiar.
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It is said that we are the same in essence but different in
feeling. There is no difference in feeling either; it is just
that habits develop unnoticed, evolving in a stream, con-
tinuing to the present, so that their defiling influence can-
not be shed. Ultimately this is not the fault of essence. -

The great Way is not in quict living. If you stay quietly in

a room, thar has the countereﬂ"ect of mcreasmg the flames

of fire in the heart. It is necessary to be working on the -

Way whatever you are doing in order to be able to “sit on
the summit of a thousand mountains without leaving the -

crossroads.”
Consciousness is k'nOwledgc In ordinary people it is
called consciousness, in 1mm0rtals and Buddhas it is

called knowledge. The only distinction is between purlty
and impurity. -

The noncogmzmg in the consciousness is the ¢ternal; the

consciousriess in noncognizing is wisdom, If you arouse a-

discriminatory, galloping mind, this is routine, and you
become an ordinary mortal.

How can you find purity in the mind? It is just a matter
of seeking out purity in the midst of impurity. Then
when you discover signs of impurity in the midst of
purity, you have now found purity..

The true mind has no form: what has form is ult:mately
illusory.
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Is the true mind to be sought from the source of mind? If
the source is clean, then the celestial design is apparent,
and daily activities never obstruct the supreme Way. If the
source 1s not clean, then even if you have some vision it is
like a lamp in the wind, flickering erratically,

What we call the true mind is the enlightened clear mind.
Therefore it can pervadc the heavens and permeate the
earth, without the slightest artificiality.

When mind is empty yet not vacant, this is called true
emptiness; when mind is there but not reified, this is
called subtle existence. Don’t tarry on one side, and you
then enter the middle way. Then you have a basis for
gaining access to virtue.

The Way is present before our eyes, yet what is before our
eyes is hard to understand. People like the unusual and

" enjoy the new: they miss what is right in front of their
> 2

eyes and do not know where the Way is. The Way is the
immediate presence:-if you are unaware of the immediate:
presence, then your mind races, your intellect runs, and
you go on thinking compulsively. All of this is due to
shallowness of spiritual power, and shallowness of .
spiritual power is due to racing in the mind.




Translation
| _Nozes:

I The Cclestral Mmd

. .._.The Ident'_lﬁcanon of the. Way w1th essence and prlmaJ spmt ‘
- follows the traditions of the Chan school of Buddhlsm and
the northern brarich of thc Completcly Real school of' Tao:sm

Essence 15 opcn and spaaous, like the sky, life is a quarmty
of energy, like light, ‘When the text talks about the two ;
eyes guldmg attention, it mcans that both spacchkc aware-
ness and spccxﬁc pcrccptlon are opcrat:wc at the same time.

This passagc introduces the idea of a'succession of transmit-
ters of the teaching of thc goldc;n fiower, to link it with thc
Way of the ancients. e . et

. "The hononﬁc niame Tmshang (T aJ~shang) refcrs tothe
_ mctaphysma] rcallty rcprcscntcd by Lao-tzu, lcgcndary
author of Tao T Cimg, the basic classic of Taoism.

- Donghua (Tung-hua) was the teacher of Zhongli Quan

(Chung-li Ch’van), who was the: teacher of Lu Yan' (Lu |
Yen). Lu Yan is the. “Yan® mcnuoncd inourtext; heis - -
regarded as the immedidte ancestor of the Completely: Real
(Quanzhen‘/Ch’uan-chen) school of Taoism;which was
founded by his dJsc1p1cs and dcsccndants in the eleventh

~and twelfth centuries.- EETERI SR
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The teaching of the golden flower itself is attributed to
Lu Yan. There are numerous conflicting stories about the
life and times of Lu Yan, but in Taoist tradition it is widely
believed rhat he attained immortality and is still alive. Most
of the texts attributed to Lu Yan were received by spiritual
communications centuries after the founding of the Com-
plete Reality school and were not written by Lu himself.

Completely Real Taoism became so influential in the
twelfth and thirteenth centuries that it attracted many
opportunistic followers and imitators. Later many practices
originally abandoned by the school were amalgamated with
elements of Completely Real Taoism to produce bastardized
forms. At the time of the writing of our text, approximately
250 years ago, Completely Real Taoism was almost entirely
a name without a reality. : s

“Master Siu” seems to refer to Xu Jingyang (Hsu Ching-
yang), a great Taoist of the third and fourth centuries who
is said to have foretold the appearance of Lu Yan, to whom
this text is attributed. He is also believed to have said he
would reappear in the world twelve centuries later, which
would have been shortly before The Secret of the Golden
Flower is supposed to have been received from Lu Yan. This
text is said to be a written form of a teaching that was origi-
nally wordless, an esoteric component of the movement
received during a period of special concentration. The term
special transmission outside of doctvine is a byword of Chan
Buddhism. The practice of contemplative vigils like the one
in which the golden flower teaching was revealed is also a
standard exercise of latter-day Chan Buddhism.

The foregoing passages on the lmeage of the text were -
omitted in Richard Wilhelm’s translation. These passages
are rather laconic, and someone with Withelm’s knowledge

10.
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of Chinese language and Taoist history could hardly have

.been expected to be able to interpret them. It is not clear,

however, why Wilhelm also excised paragraph.7 on the.
importance of an orderly life as a prerequisite for the mysti-
cal practice of the golden flower. It may not have con-
formed sufficiently to his idea of mysticism. Westerners-
have often professed to believe thar mystics are generally

--isolated from'society, and this opinion has affected many

Western attempts to mterpret and adopt mystlcal teachlngs

The speaker is supposed 0 be Lu Yan “or Ancestor Lu, -
whom later Taoist texts envision as havmg been entrusted
with a mission for the celestial government ancl cluty— _

bound to reappear 1n the human world from time 10 tlme

W1lhelm completely mlstranslates th1s passage, maklng it
out to say the very: opposite of what it actually does. This’
appears t6 be mostly due to simple mlsunderstandmg of
the language and unfamlhanty with the background of the
text. The passage describes the distinctive nature of the text
as representing a sudden enlightenment teaching, in con-
trast to the gradual teachings of ordinary Taoist wotks on
splntual alchemy. This identifies the Chan Biiddhist

_ 1nﬂuence behmd the Tamst facade’ of the text.:

“The lead in the homeland of water is ]ust one ﬂavor
comés from UnderrmMz;g Reality, the great classic of the
Completely Real school. Lead symbollzes the true sense of
real knowlcdge Water stands for a symbol from the ancient
I Ching repreésenting the true sense of the knowledge of
reality enclosed within: conscxous knowledge To say that it
is just one flavor means that it is attained by the essence of
consciousness itself, not by any modification of conscious-’
ness. This is what makes it truly unwersal and unlimited by
sectarian or cultural discriminations. - :
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11. The expression “turning the light aronnd” refers to the

12.

Chan Buddhist exercise of mentally looking inward toward
the source of consciousness. Wilhelm translates this as
“circulation of the light,” which is not very plausible ..
linguistically bnt nevertheless could have been an honest
mistake. Evidently he confused this with the waterwheel
exercise of Taoist energetics, in which a quantity of psychic
heat wonld be consciously conducted a.Iong a certain route
through the body. :

Many cultists imitated th]S exercise on thc lcvci of
fixated attention without the psychlc heat and noticed thc
characteristic modifications of conscionsness these postures
producc It is quite p0551b1c that Wllhclm got this idea
from a member of such a cuilt, The notes added to the
Golden. Flower text he nised (which was printed SOMme two
hixndred years after the movement had arisen) tend to -
dilute the Chan with materials:that make it look like a run-
of-the mill mixture of alchemy and enetgetics.: Wilheln’s
medical training also seems to have prcdlsposcd him wo -
make physiological interpretations

There is evidence to suggest that it was poss:blc to rcad
certain special mind-body postures-of attention into por-
tions of the original text. These postures were nsed only for
temporarily anchoring the mind while performing the .
inner gazing toward the sonrce of consciousness. This is
not the same as the energy cxrculatlon of 'Ihoxst practlcc
The text speaks of the highest expcncnccs bcmg purcly
mental, “in the heart,” clcvatmg the spiritual ‘over thc
physical in the manner of Chan Buddhism and thc :
northern branch of Complctcly Real Taozsm

The celestial mind refers to unconditioned conscioisness;
light is its function. When the light is “tnrned aronnd” and
directed toward its own source, environmental-and psycho-

13.

14.
 the'original, primal; teal unified energy. This energy; whcn
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logical factors influence the mind less, with the rtesnlt. that
the cncrgy.iﬁ ‘the:body is also preserved and purified ..
because it is not drawn into conflicts with inner or outer
states. '

The cxprcsswn “abovc the nine sklcs mcans a state of .
mind beyond the 1nﬂucncc of mundane condmomng In
Buddhist tcrmlnology 1t ‘dlso has the spcc:a] mcamng of -
being above all cultivated meditation states: S:lmtiy payny

conrt (o Gad) and’ soaring upm'd arc'common Taoist expres-
sions for. elevation of consciousness. There are sevéral Mind

Seal scriptures, and it is not ccrtam to Whlch of thcsc thc
text refcrs in thls passage S :

Taoist master- Llu I-mmg says of thc gold p1ll “Thc pJII is

passed through fire to refine it, becomes pc_rmancntly
lndcstructlblc, 50 1t is callcd the gold p:ll” :

II.. Thc Ongmal Spll‘lt and thc Consc1ous Spmt

Thc distinction between' the ongma] spmt and the con- -
 scious spirit is one of the most important ideasin Taoist -

- psychology The conscious spirit s historically conditioned,

the original spirit is primal and universal. The conscious
spirit is a complex of modifications of awareness, while the:
original spirit is the essence of awareness. To. say that this -
essence transcends the “primal orgamzatlon mieans that it :
is by nature more fundamenta.l than even the most basic -
' pattcrns ‘of modjﬁcatxon to which c0nsc1ousncss may be
subject..In Iung1an terms, thls means that the essence of
 the original spirit is bcyond or dccpcr than, even the
archetypes of the collective unconscious. Jung hirriself docs |
- not seem to have atrained this, and his work reflects what
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in Taoist terms would be termed confusion of the con-
scious spirit (which includes the Jungian “unconscious”)
with the original spirit.

Vitality, energy, and spirit are the fundamental triad of
being, known in Taoist terms as the “three treasures” of the
hurman body. Here the spirit is the only one regarded as
transcendental. This is characteristic of Buddhistic neo- -
Taoist spiritual immortalism, which tends to deemphasize
the physiological practices of old alchemical immortalism.
To “live transcendentally outside of yin and yang” means to
be aloof from the ups and downs of ordinary life in the
midst of changes in the world. e
Three realms is a Buddhist term. The realmis are the

domains of desire, form, and formlessness, representing the
totaliry of conditioned experience, from the coarsest to the
most subtle. Wilhelm, who seems to-have known little
about Buddhism, writes in a note that the three realms, or
“three worlds,” as he translates them, are “Heaven, earth,
and hell” Jung’s work on archetypes and dreams would
have benefited immensely from an accurate understanding
of the real Buddhist concept of three realms or worlds. As
it was, Jung does not seem to.have been able to distinguish
these realms of experience clearly; most of his work-appears
to hover on the border of the realms of form'and desire;
the realm of formless consciousness seems to'have been-.
unfamiliar to him. Perhaps Wilhelm’s Christian background
influenced his interpretation of this term. .~ .- .
Seeing essence and original fixce are both Chan-Buddhist terms,
here used to refer to the Taoist expérience of the primal
spirit. It is evident that Wilhelm was not familiar with even
the most rudimentary lore of Chan Buddhism.

This passage refers to a certain stage that is often referred to
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in Taoist yogic texts in much more physical terms than it-is
here, where the Chan‘Buddhist/northern Complete Reality
influence is again ‘manifest. Wilhelm’s translation of -~
“nstincts and movernents” for “on the verge of moving -
into action” misconstrues both Chinese grammiar and the
nature of the experience to which the passage refers: When
the text speaks of this as-a secret that “has-not bccn. trans-
mitted in a thousand ages,” it means that the expenience
can only be undérstood firsthand. |

Chan Buddhism traditionally describes the mechanism of
delusion as mistaking the servant for the master. In the
retaphor of this passage, the general is s.;uppos.cd to bc a
servant but instead usurps authority. According to Chan/
Taoist pSychblogy,'thc conscious mind (whi;h__d?cs_' the
thinking) is supposed to be a servant of the original mind,
but the activity of the conscious mind tends to become so
selfiinvolved that it seems to have become an independent
entity. When “the sword is turned around,” in the metaphor
of our text, the original mind retrieves command over the
delinquent conscious mind. o TR

The “chamber of the origin” means the source of aware-

' ness; keeping to.the chamber of the origin is turning. -
-around the light of consciousness to be aware of its own

source. In this way the mind is freed from compulsive con-
cern with its own productions. Through this practice it
becomes possible to-control and order the conscious mind
without force, by maintaining the central position of the
original:mind: * oo e
Like many Western interpreters of his time, Jung hafi
the idea that yoga involves or produces abnormal psychic
states and is aimed at toral detachment from the external
world, or at transcendental uniry without differentiation. .
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In the real Golden Flower teaching there is no suggestion
~of obliterating the conscious mind (which in this context

means the mind that thinks, imagines, dreams, and

emotes, including what Jung called the unconscious).

. The faculties of thinking, imagining, drecaming, and.
emotion are not destroyed in the earthly immortal of Tao-
ism; rather they are brought under the dominion of their
source of power and made into channels of its expression.
The taming of unruly consciousness is far from the intro-
verted, quietistic cult that Wilhelm, Jung, and others of
their time imagined from thexr fragmentary observauons

of Eastern lore. '

Wilhelm translates the water of vn:allry as""seed'-'\ifater”
and equates it with Eros; he tranislates ¢ ‘the fire of spirit” as

“spirit-fire” and equates it with Logos; and he translates
“the earth of attention” as “thouight-earth” arid equates it
‘with intuition. Of these three, Eros is closest to certain
‘Taoist meanings of vitality, in the sense of creative energy
and erotic feeling. In this context, however, Eros is 1nap-
propriate in that the meaning of vizality here does not .
include erotic feeling. Even the connection with creative
energy is actually remote in this text, because the real
meaning here is the sense of true knowledge of the original
mind. This can be known from the symbolism of water as
explained in the following text. TERER

- As for “spmt—ﬁre and Logos this seems even less

appropriate, since the fire of spirit here just means aware-
ness and does not at this point differentiate between the
original spirit and the conscious spirit. The sacred and the
profane are mixed, and the spirit does not deserve the name
of Logos yet. This is the very reason for the alchemy: to
refine the sacred, pure primal spirit out of the profane, .
conditioned conscious spirit. T el
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‘The earth of attention.is translated by Withelm as
“thought-earth” and identified with.intuition; - but thought
and intuition properly belong to the realm symbolized by
fire, not that of earth.-Water and fire; real knowledge and
conscious knowledge, primal-unity and present awareness,

-are brought together.in the medium of earth, which stands

for attention, concentration; intent; or will; Here itis -

-1dentlﬁed with the celéstal mind, wh1ch means that itis
innocent of temporal conditioning. - :

: In other texts this is called pure attention or true
intent: Since earth is the medium, it must.be_punﬁed :
before it'can-absorb the pure essences of water and fire to-

- combine them. If the focus of attention is itself already

biased by the acnwty of an unruly consciousess, thenit

* “may not be'able to draw that conscmusness to: an orderly '

reahty of wthh it is as yet unconscious.

-'The energy of the pnma] reaJ umry stands for the l.wmg'.

fliux of the perpetual cycles of natural evolution, whereln
all beings and all things live in the hves of one another. -
Th.-: Book qualance and Hamany, an ancient text. of the _

_Compléte Reality school antedating the golden: flower
" dispensation by over four hundred years,. expresses the idea

of the primal unity.in these terms: “All beings are basically
one form and one energy. Form and energy are basxcally one
spirit. Spirit i ‘basically utter openness. The “Tao is basxca]]y
ultimaté nonbeing. Change is therein ” The comblnatlon of

_ water and fire in the medium of earth thus Tefers to experi-

ential realization of the unity-of bemg from a transcenden-
tal point of view ‘that is changeless ltself yet accommodates

e aJl change

WlthIm used the térms. Eros Logos, and intuition in an

- attefnpt to convey the Chinese ideas to-a-Western audJence,
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- but the dssignments he made are largely subjective and

- arbitrary from the point of view of Chinese Taoist tradition.

. Part of the problem seems to be that as a Christian he
understood the Chinese word “spirit” to be associated with
‘either the divine or the supernatural, ‘ :

In the first section of this text, for example, Wilhelm
translates zhixu zhiling zhi shen, which means a spirit (i.e.,
mind) that is completely open and completely effective, as
“God of Utmost Emptiness and Life” Based on this sort of
translation, Jung thought that the Chinese had no idea
that they were discussing psychological phenomena. He
then tried to repsychologize the terminology, but since he
did not quite understand it to begin with he could not but
wind up with a distortion in the end. :

It is little wonder that Jung camc-to'imaginc,'.throﬁ.gh
his own attempts at meditation, that the Taoists had
arrived at the entrance to the science of psychology “only
through abnormal psychic states” a5 he wrote in his com-
mentary to Wilhelm’s version of The Secrst of the Golden
Flower. 1t is worth noting in this connection that Jung also
found late medieval baroque Christian alchemical books
puzzling but did not openly accuse their authors 6f having
come upon their science through iriduction of aberrated
mental states, - : : -

The concepts of the higher and lower souls were amdr.n.g
those that caught the special attention of Wilhelm and
Jung in connection with their Christian backgrounds

and interests. Wilhelm uses the term amima for lower |

soul and animus for higher soul. In his introduction he

deemphasizes the gender associations of yin and yang, but

In connection with the concept of the souls Wilhelm calls

the anima feminine and the animus masculine. Jung then

proceeds to exaggerate this distortion even further in his

11.
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own disquisition on feminine and masculine psychologies.
None of this gets to the heart of the discussion-of our text.
‘The idea that the body is created by attention is typi-
cally Buddhist, but-it is also found in‘the schools of Tacism
influenced by Buddhism. In this text, the “lower soul” sim-
ply means the feeling of being a solid body physically pres-
ent in a solid world. As long as this fecling persists, the
srate of the lower soul (which includes visceral emotions) is

stbject to random environmental influences. Therefore the

text speaks of “interrupting consciousness” in the sense of
withdrawing artention from the feeling of solidity in order -
to free it from the bonds of external influences, making it
less sticky and more fluid, unbotnded by temporal events,
In colloquial Chinese usage, “liver and heart” mcans what
is essential; In“a hiiman being, the liver is associated with
courage and conscience. This passage illustrates the Taoist
awareness of the connection between waking and dreaming
experience, .
The nine heavens and rine carths stand for the whole
‘universe of experience, from the most exalted to the miost
This passage connects the last three: the process of the =
exercise is to turn attention-around to the souree of aware-
ness to refine the higher soul, thus preserve the spirit, thus
control the lower soul, and thus interrupt the conditioned
stream of consciousness. The purpose of interrupting the
stream ‘of consciousriess is described in the following
passagé; - o '
“Dissolving the fower soul” means detachmerit from the -
feeling of physical existénce. As the text subsequently
makes clear, there is no real lower soul that is in substance
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different from the higher soul, They are both aspects of one
spirit, artificially alienated by confusion. When energy is
freed from obsessive clinging to the body or lower soul, it
can be used to restore the original spirit to completeness

Turnirig the light around, or d.lrectlng attention toward the
source of awareness, counteracts the tendency to dwell on
objects or modifications of consciotisness. Here this is
called “dissolving darkness and controlling the lower soul ”
"Taoists use a symbol from the I Ching known as heaven
or the creative to represent what Chan Buddhists call the
original face ‘or the mind ground. When the text says that
other than turning the light around there'is no special exer-
cise for restoring this primil wholeness, it confirms that the
practice being taught is that of Northern Taoism as influ-
enced by Chan Buddhism, and not the physiological
energetics of Southern Taoism as mﬂuenced by Taritric
Buddhism. .

The term embryo of sagehood or :mbryam}:'mlg';hwnment B
very common in classical Chan Buddhist texts of the Tang
and Sung dynasties. It seems to have passed into Complete
Reality Taoism from Chan, but a parallel idea occurs in
certain pre-Chan Taoist scriptures. The formation of the
embryo represents the initial awakening of the mind. .
Nurtniring the embryo, a term frequently found in Chan;
refers to the process of development and maturation after
awakening.

“Concentrat:ng 'th'e spirit on where the celestial mind rests
when the embryo leaves the shell” is a typical Chan Bud-
dhist formulation, here expressed in the terminology of -
Taoism. The Northern Taoist master Liu I-ming also uses
the metaphor of the dung beetle in his Awakening zo the -
Tao, where he uses it similarly to describe the creation of

18,
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the transcendent being by concentration of spirit: “In the
midst of ecstatic trance there is a'point of living potential,
coming into being from nonbeing, whereby the spititual
embryo can'be formed and the spmtua] body be
produced.”: o _

This passége sho’ws that the divisior’i of so&:éﬂe‘d higher and
lower souls is regarded as not a primal métaphysical reahty
but a temporal psychic phenomenon ‘Whe the text says -
that the light, clear energy charactetistic of the hlgher soul’

* is “obrained from cosmic space,” it refers to the’ cquammous :

" spacelike awareness taught in'Chan’ Buddhlsm and Com-" "
‘plet¢ Reality Taoism. This spacelike awareness contains’

everything while resting on nothing; it is the basic expen-: s
ence of the Chan master or Taoist wizard who lives in the

midst of the things of the world yet is free from bondage - '

to-them, This contrasts with the llmltatlon of awareness
represented by the lower soul mlxed up in the ob]ects of _

- its percept:lon

19.

Sincé Iung “collectwe unconscious” sull has form
from the poirit of view of the golden flower it must there—
fore be classified with the lower soul and ordmary mind;"
his hope was to make th!s consciouss in’ order to transcend
it, but Jurig himself : appears to have become so involved in

the discovery and discussion ‘of the unconscious that he
- became attached toitandasa conscquence ‘was neverable -

to expenence the higher soul and open the golden ﬂower
His commentary on Wilhelm’s translation bears w1tness to
th1s, as do hls other wntlngs on Eastern mystlasm '

Here llfe means Spll’lt ‘and death means matter. Feedmg on _- _
blood is emblematic of attachment to the body as self, car- -
ried through the very portals of physical death. According = -

to Chan-Buddhist psychology, what are mythologically :




20.

86

portrayed as experiences of hell after death are in face inani-
festations of this attachment wrenching the heart as one is
dying. When this text speaks of a “coming together of
kind.” it means that whatever attention is fixated on marte-
rial things inevitably meets the fate of all material things,
which is to perish and decay.

This final passage again drives home the point that the
lower soul has no independent existence but is just a condi-
tioned modification of the original “unified awareness” and
can therefore be changed and refined to a point at which it
is also pragmatically no different from the higher soul. This
refinement is the object of the practice of turning the light
around taught in this Golden Flower text. . -

III. Turning the Light Around and
Keeping to the Center '

The Taoist adept Wenshi (Wen-shih) was believed to be a
student of Lao-tzu, transmitter of the classic Tao & Ching.
A text known as The True Scripture of Wenshi says, “Qur
Way is like being in darkness. Those in the light cannot see
asingle th!ng in the darkaess, whereas those who are in
darkness can see everything in the hght

“Nonbeing within being” refers to a sense of openness and
spaciousness in the midst of things, which is first produced
by the exercise of turning the light around. “Being within
nonbeing” refers to the presence of energy within the vast-
ness of the mind merged with space. The “body beyond -
your body” refers ro the hidden reserve of vital energy
uncovered by the opening of the mind.

The period of a bundred days is commonly meritioned in
Taoist texts as the length of time required to set up the
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foundation by stabilizing the concentration of conscious-
ness. The actual time may naturally-be different; the crite-
rion is the production of the effect. The term firing process
is also taken from Taoist spiritual-alchemy and means the
course of meditation work, symbolized by thc ﬁnng or
cooking of elixir to crysta]hzc it into a- p!li

“Positive hght” means thc crcatwe cncrgy ln thc ongma]

- mind. The “yes” are the two’ main aspccts of ¢onsciousness -
"symbollzcd by sky and: hght ‘formless awarencss and aware-

ness of form; “Running leakage” means that energy is wasted -

- through involvement with objects. This is callcd confor— '

mity” becausc it happcns as 3 mattet of course when the
mirid is conditioned by things. “Reversal” therefore means
withdrawing energy from objects, so-that it can’ ‘be’stabi-
lized and mastcrcd from W1thln rathcr than controllcd

. from’ thhout

. "Turmng thc hght around is turmng around thc cncrgy of
“éreation in that the total experience of the world deperids

upon t the oncntatlon of the mind. Changsha a distin~

) gulshcd Chan master of. thc ninth’ century, is famous for . -

saying;. “All worlds in thc ten dlrccnons are the hght of the:

: self. All worlds in thc tcn dn-ccnons are in ‘the hght of the
“self. In all worlds in thc tcn dn'ccnons thete is no one who

is not oncsclf 1 aJways tell pcoplc that the Buddhas of past,

" present, and future, togcther with the sentient beings of

the whole universe, are the light of great wisdom: Before

* the light radiatés; where'do you place it? Before the light

radiates, thete is not even-a trace of Buddhas or sentient
beings—where’ do you ﬁnd thc ‘mountains; rwcrs, and
hndsﬁ” . ) o . : o :
This exércise stops mndom nnagmanon and empties’
‘routine compulsion®by stopping them at the source: The
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teaching of Pure Land Buddhism expresses a similar experi-
ence by saying that one single-minded recotlection of the
Buddha of Infinite Light erases cighty eons of sins. The
idea is that habits of false thought exist only to the extent
that they are continually tended, groomed, and renewed.
Deprived.of center-stage attention, these habits lose their
power over the mind

Bemg rhythmxcal bneathlng is thought of as. go1ng through
four seasons with each breath. One of the founders of the
Complete Reallty school describes the intenisification of
time in the process of spiritual incubation in Tao1st alchemy
as the experience of the merital equivalent of th1rty-s:x
thousand years within one year of concentrition, This
represents a process of accelerated conscnous evolutlon

Here “conformity” is defined as pursuing objects. The idea
of a “netherworld” is not confined in this context 1o a state
after death, but srands for a condition of depletion in which
there is no more creatlvtty left and one hves through sheer
forcé of habit, - .

The Hmm: March &:ﬂptunz isd Buddhlst text that came
into vogue among Chan contemplatlves in the tenth or
cleventh’ centlry, It has continued in popularlty becauise of
its detailed descrlptlons of meditation states, hlghly valued
in the absence of expert teachers Eventually certain formu-
lations of this scripture weré also’ taken over by Tao:st yog;s
borrowmg techniques from Buddhlsm :

The Tin Canwrg}ence Classic (Tmﬁ; Jing) and the Plam _Ques—
tons of the Vellow Empevor (Huang Di suwen fing) are Taoist
texts, both considered very old. The former work s also.
attributed to the Yellow Emperor mentioned in the title of
the larter. This legendary figure of high antiquity.is'one of
the great cultural heroes of Taoism and Chinese culture in
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: genetal ‘One type of Taoism, called the Huang-Lao- teach—

ing after the names of the’ myth:cal founders known as -
Yellow Emperor (Huang Di) and Lao- tzu, was osten51bly
concerned with 1mmor1:allsm DR Ll
Note that here “long life” and “transcendence of hfe”
are presented as rooted in psychologlcal exPerlence Ttis
common among Complete Realn:y Taoists to understand

' 1rnmortal1ty as higher consciousness, with no necessary .

. to generally preserve and enhance phystcal health by freemg'_ _ '

.The “thrce teachmgs” are Ta01sm Buddhlsm, and Con

relation to the longev:ty of the physical body as measured
in terrcstnal tme. Nevertheless, the mental case resultmg
from the experlence of splntual Jmmortahty is also said -

the 1nd1v1dual from destrucnve stress: and tenslon

fucnamsm From its very mcept1on tthe. Complete Realtty'

: _.school of Taonsm has taught that these threc. phllosophles -

- shiare a common ¢ssence: This was accepted by. Buddhlsts,

especially the Chan contetnplauves, but’ Confuc!ans were

" averse to recogmze any aﬂimty with Buddhlsm even as

they absorbed Chan methodology into their own studjes. .
Wilhelm translates thlS passage, f‘Thls is the common goal |

. oofall rel:glons,” and in his introduction he notes that Taoist

10.

_Organizations: mcluded not only Confucnans, Ta01sts and L

Buddhxsts but: also Musl:ms, Chnsnans, and ]ews

]ung used the concepts of 1ntrovers1on and exttoversxon to
‘describe what he thought were characteristic attitudes of
Eastern and Western' mentalmes He absorbed himself i in’
his own fantasy world; and he’ unagmed that the Chlnese
Taoists did the same thlng Smce our text says,. however

- that “the l1ght is neither inside nor. ‘outside the self Vit
- can”hardly be supposed that turning the light around is

the same thing as introversion in the Jungjan sense. The :
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Chan/Taoist meditative exercise of turning the light aronnd
does not make one ablivious of the external world, nor
does it by any means involve concern with images or
fantasies that may occur to the mind. _

Quiet sitting was commonly practiced by Buddhists, Taoists,
and neo-Confucians. The Book of Balavice and Harmony, 2.
compendinm of all three teachings as they were practiced in
the Completely Real schoal of Taoism, says, “What the:
three teachings esteem is calm stability. This is called being
based on calm: When the homan mind is calm and stable,
nnaffected by thmgs, it is mcrgcd in the cclesnal dcsngn

The state where “heaven is open; earth is broad, and all
things are jnst as they are” is described in graphic detail by
the nineteenth-céntury Completely Real Taoist master Lia
Iming in his Awakening to the Tao, wherein he speaks of -
emulating heaven and earth: “If people can be open minded
and magnanimous, be receptive to all; take pity on the old
and the poor, assist those in peril and rescue those in trou-
ble, give of themselves withiout secking reward, never bear
grudges, look npon othérs and self impartially, and realize
all as'one; then people ¢an be companions of heaven. If
people can be flexible and yielding, humble, with self-
control, free of agitation, clear of volatility, not'angered by
criticism, ignoring insnit, docilely accepting all hardships,
illnesses, and natural disasters, withont anxiety or resent-
ment when faced with danger or adversity, then people can
be companions of earth. With the nobility of heaven and
the humility of éarth, one joins in with the attributes of
heaven and earth and extends to eternity with them

“Reversed gazing” means turning attention to the source of
awareness; it is one of the standard expressions of the golden
flower technique. Reaching toward knowledge is a special
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Taoist usage of a Confucian term. Originally it meant -
attaining knowledge by assessment of things. Here it is -
nsed to stand for the exercise of “turning the light around” -
and reaching toward the sonrce of knowing. There arc -
many examples of special Taoist nses of Confucian and
Buddhist terms to be found inthe literature of syncretic -
schools such as that of the Golden Flower.:- ..

_ There follow in Wilkielm’s translation six pamgmphs
that are not in the Chinese text available to me. Their .-
content marb them-as 1nterpolanons ar footnotes.:

Small Sappnyand Smry is a classic compcndmm of basnc .
meditation tcchmques, composcd by the fonnder. of Tian- .
tai Buddhism in the sixth century A.p. Wllhclm ‘does not
translate thls passagc and he misconstrues the terms stop-
ping and seeivg as “ﬁxaung contem planon » Thc terms mean
stoppm.g random thought and seeing successive’ fayers of

truth. This recommendation of a popula: Buddhist medlta-
ton gmdcbook as a “tonchstone” illustrates the close rela-
tionship betwéen Buddhlst and Tao:st contcmplauvc
pracuccs of thc ume. .

Focus on the center” is tmnslatcd by Withelm as “the center
in the midst of condmons misreading the verb, Jmn “focus,”
as thé nénn yuan, “condition.” There follows a passagc (not .
in my Chinese text) mtcrprcung “focus on the center” o
mean, as Wilhelm translates; “fixing one’s thmk.mg on the -
point which hcs cxactly between the two eyes.” This is not what.:
the Buddhlst term ongmally means, and this consqousncss-
altcnng tcchmquc in Wilhelm’s version is the sub;cct of -

stfong warnings in modern’ htcratun: of the Completely.
Real school of Ta015m it is said to be’ very dangerous

The’ pmcnce ‘of nnmerous such ﬁ'agrnentary yogic -
interpolations ont of character with the overall teaching of
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the text leads me to suspect that Wilhelm’s text had been
doctored by quast-Taoist culdsts, quite possibly disaffected
Confucians, who were devoted or addicted to altered states
of consciousness.

The meaning of the “center” in the context of Complete.

Reality Taoism is more accurately defined by Liu I-ming in -
my I Ching Mandalas: “The spirit of openness is the center.
The mysterious female is essence and life. The immortality

of the spirit of openness is the center containing cssence - -

and life. Setting up the foundation on the mysterious ..
female is essence and life constirutng the center. Those
who keep to this center are sages, thosé who'lose this
center are ordinary mortals.” i s
As to the center being the “mechanism of Creation,””

Liu says, “The center is the great root of the ' world. All the -

sages, immortals, and Buddhas of all times are born from
this center. It is so vast that there is nothing outside it, yet

so'minute that it retreats into storage in secrecy: Those who'
awaken to this immiediately ascend to the ranks of sages,

while those who miss this are sunk for eons”

Liu also affirms the subtlety of the center, and the
delicacy of the mental posture of focus on the center, to -
which he denies any physical location as suggested by Wil-
helm’s versioni of the Golden Flower text. Liu'says: “It has no

location, no fixed position. Look for it and you cannot see ¢

it, listen for it and you cannot hear it. Try to grasp it and
you'cannot find it. ... It is not easy for people to sec this

center, and not easy for themn to know it. It cannot be con-

sciously sought, it cannot be mindlessly kept. If you seek it

consciously, you fall into forms; if you keep it mindlessly, you
enter irito empty silence. Neither of these is thé central way” .

In I Ching Mandalas Liu specifically repudiates interpre-
tations in"terms of yogic exerciscs such as that described in

93

Wilhelm’s text, emphasizing the dangersinherent in such *. -
practices: “Srudents everywhere are ignorant of just what
this center is: Some say it is the center of the body, some

say it is the center of the top of the head, some say itis the

. region of the heart, some say it is the center of the fore-

head, some say it is the throat, some say it is in the'middle
of the space between the Kidneys and genitals. Vainly hop-
ing for eternal life, they Cliﬁg-t_c}ﬁpdin_tr:.'in'.t_his';cph'cr_r?c.ral_'
body arid call that keéping to'the center and embracing the

" oric. Not only will they not live eternally, they will even

" hasten death”
16.

This péss;igé__ié Seridu_SIy misconstrued "gn__.Wi_[hé_i__r;_l’s_jvcffs_ion.
When the text says, “Hereafter, whencver thoughts arise, -
you dor’t need to sit still as before” it is referring to the
time after the hundred days’ work of setting up the founda-
tion; during which the power of introspective coricentra- .~
tion is stabilized . Investigating the:locus of thought, where -
it arises and passes away, is a'method of rurning the [ight
around commonly:practiced in later Chan Buddhism:
- Here and following; Wilhelm translates “nced not™ as
“must not.” and “cannot be grasped™ as “cannot be:-done.”
These misconstructions thoroughly skew the- meaning, -
because they miss the effective thrust of the text. The point
of the exercise is to experience the nngraspability of mind
‘in itself. ‘Where the text says “Push this inquiry onand -
on over and over until you realize it canriot be grasped;”
‘Wilhelm translates, “Nothing is gained by pushing reflec-
tiori futther” which is completely off the mark; it would be
impossiblé to attain the true effect of the practice following
Wilhelm’s version. What he renders as “nothing is gained” is -
a very common Buddhist expression meaning “ungraspable” -
- When the text says; “‘Having looked for my mind, I
realize it cannot be grasped. ‘I have pacified your mind for
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you,'” it alludes-to one of the most famous of Chan Bud-
dhist stories. A secker asked the founder of Chan to pacify
his mind. The Chan founder said, “Bring me your mind
and I will pacify it for you.” The seeker said, “Having looked
for my mind, I realize it cannot be grasped.” The founder
said, “I have pacified your mind for you” This illustrates
the climax of the exercise of turning the light around. Wil-
helm had apparently never read or heard this story.

“Once you reach this ﬁhg'raspabi'lity’_’_'is translated by Wilhelm
as “That leads to no goal ” In many cases Wilhelm does not
seem to have been able to decipher the text well enough
even to discern where a sentence begins or ends. He also
translates “stopping” as “fixating,” but fixation is definitely
proscribed in the instructions of this very same text.

The canonical Chinese text ends the section here; Wil-
helm’s includes a rather long discourse on yogic technique,
which he treats as an addition separate from the main text.
The content of the interpolated passages points to a fairly
typical kind of cultism and mentions practices that are pop-
ular but dangerous. It is worth reemphasizing this danger,
for such practices are also found in other popular books on
Taoism in English, without the warnings that accompany
their mention in authentic Chinese Taoist books:: These
exercises are in fact unnecessary for the practice of turning
the light around as taught in the real golden flower -
doctrine:

v Turning the nght Around and
Taning the Breathing

Chan Buclclhlsm teaches that realization cores of xtself and
cannot be anticipated because it is not a product of subjec-
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~ tive imagination. Hopes and expectations on the part of

the practitioner inhibit the spontaneous working of the
potcntlal that makes reahzat:on p0551ble -

Oblmon and clxstractlon are commonly treated in Buddhist
meditation manuals as the two main “sicknesses™ to which
medirators are prone. Focusing the'mind on'the breathing

-is an ancient Buddhist practice that is‘especiaily popular -

among modern-day Zennists. :Spirittal Alchemy for TfVomén'

4 late-nineteenth-century Taoist work, says, <Tri genera]

what is most essential at the beginning of this study is self-

.refinement. Seif—reﬁnement_m a matter of mind and _breath-
-ing resting on each other. This means that the'mind rests. '

on the breathing and’ thc brcathmg rests on the mmcl”

- (from Immortal Szm’rs)

Taoists and Buddhlsts' both observe the intimate natural.

connection between breathing and mental state. When the
mind is excited; the breathing accelerates; when the mind

-is calm; so is the breath. The practice of resting mind and
‘breath on-each other rnakes deliberate use of this relation-

ship to calm the mmd down and gradually bnng itroa -
state of Stlllnt.‘.SS

.“Inward breathmg is the rhythm of consciousness, “out- -

ward breathing” is the rhythm of respiration. Taoists and
Buddhists bothi use the image of “leaking” to represent the :
loss of energy through random merital activity and its cor-
responding physical unrest. ‘Buddhas and Taoist lmmortals
are descrlbed as havmg put an end to !eakage

Taoist and Buddhist texts describe mariy mamfestations' of
human tendencies toward polarization-and extremism.
These includé notices of people trying to stop thinking ™
completely, believing this to be the goal of meditation -
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practice. In Taoist literature there is also mention of people
who even try to stop breathing. The idea of “making the
affliction itself into medicine” is characteristically. Buddhist,
also described in later Taoist literature as “temporarily using
things of the world to cultivate prlnc;plcs of the Way

Here the “light of the eyes” refers to awareness of' the world
at large, while the “light of the ears” refers to formless inner
awareness. Here again the text makes it clear that there is
no real boundary or difference between inside and outside:
“They have the same source, but different names” (Zao T2
Ching). The practice of “turning back to the nature of hear-
ing,” which is one way of turning the light around, comes
from the Hervic March Scriprure, a:Buddhist text popular
among latter-day Chan Buddhist contemplatives and figur-
ing prominently in the tcchmca] proccdurcs outhncd in the
Golden Flower text.

To “let go” is to free the mind from entanglement in objects,
but to “let go absolutely” is to fall into oblivion. Again the
balance of “stopping” and “seeing” is critical to the success
of the exercise. .

Taoist texts distinguish scveral levels of refinemenit accord-
ing to sound, but soundless breathing is considered best of
all. Six audible breaths are used for healing, while silent
breathing is used for quiet meditation: Since mental silence
is considered the best hygicne as well as the best curative,
soundlessly subtle breathing is generally considered very
important for both mental and physical aspects of Taoist
practice.

The term true breathing is variously defined in Taoist lirera-
ture; sometimes it is represented as respiration that is so
subtle that it is completely unnoticeable, sometimes it is
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. represented as the inner rhythm of awareness ordinarily .

10.

obscured by the coarseness of thinking. -.

This passage makes it clear that practice of resting ‘mind and.
breathing on- each other is just a stamng point. Such con-
centration exercises are only. temporary expedients, but:

cultists sometimes perform them: ‘routinely for years on

end: A Eamous ‘Chan poem: says “When the: wine is a]ways
- sweet, it lays out the: guests; rncanmg that overmdulgencc

: dcvclopmcnt

11.
_ complctc you ‘can nurture the mind. To keep energy. com--

in concentration and conscqucnt ‘addiction to calmne.ss can
acrually incapacitate thc mdmdua] for furthcr B

The Book qf‘ Balam'e tmd Hanuony says, “By kcepmg cncrgy

plere first rcqmres that the mind be clcar and calm. When'.

' clcar and calm, thcrc are no thoughts s0 cncrgy is complctc _ |

12 ~13. The mctaphor of thc hen 1ncubaung an cgg is com-

14.

monly used in Chan'Buddhism to rcprcscnt contnuous

‘attention::

The Book qf‘ Ba!am und Hamouy says, “Of' old it has bccn
said, always cxungmsh the stirring ‘mind, don’t exungulsh
the shmmg mind. Thc unsnmng mind is the shmmg mind,
the mmd that does not stop is thc wandcnng mmd >

16.-20." Tt is so much casicr to notice dxstracuon whcn 51ttmg

quuctly than when engaged in activity that people oftén feel

their minds to'be more scattered than usual when they "~
begin to sit'quictly. Oblivion'is a much more difficult:
problem; not only because of its natur¢ as unawareness but -
also because contemplatives are often unconsciously - .
attracted to it Distraction, in contrast; is so-annoying that
it naturally provokes the desire to overcome it. Therefore:

. Taoism traditionally emphasizes the importance of using - -
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both stiliness and movement in developmental exercises, to
avoid falling into either extreme.

23.-27. Not looking or listening docs tiot mean not seeing or

28.

hearing. It is a matter of being spontaneous rathér than -
contrived. The text again makes it clear that this is not -
introversion as understood by Jungian-psychology. In‘par-
ticular, paragraph 27 shows thar this practice is not a miatter
of attention to subconscious mental actmty, as ]ung seemed
to think. S
Fixing the length of time for meditation can have negative
effects, turning what is supposed to be a liberative tech-
nique into an automauzmg ritual. ]apancsc Zennists and
their Western i imitators often seem to think of snttmg medi-
‘mtion in quantitative terms, but it the golden fAower teich-
ing quality is the foremost cousideration. According to
National Teacher Muso Soseki, one of the early greats of
Japanese Zen, the establishment of fixed periods of sitting
meditation was originally a martter of discipline, insttuted

- during the Middle Ages to cope with large numbers of

monastic inmates who had entered ch ordcrs for
economic or socxologlcal reasons.

V Errom in Turnlng thc _

. Light Around '
“Thcn: are many pufa,lls in front of the chff of w1thcn:d
trees” is an adaptation of a Chan Buddhist saying. The cliff
of withered trees stands for a state of nonthinking quies-
cence, from which standpoint it is easy to fall unawares -
into deviatons. Wilhelm translates “in front of the chiff of
withered trees” as “before you reach the condidon where
you sit like a withered tree before a chff” This may give the
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misleading i unprcssxon that the “withered tree” condmon is -

thegoa_l R IR T

.. _Chan Buddhlsm tcndcd to bccomc mcrcasmgly su'nph.stlc

as nmc went on; : and it was gcncmlly not systemanzcd to .
the same dcgrl:c as Taoist alchemy. There was also a tradi-
tional relucmncc in Chan Budd.hlsrn to speak much about

psychlc states S :

. This passage combmcs Taoist and Chan Bndd]ust wammgs_ -

against qmensm “Don’ sit inside nothmgncss orndiffer-
ence” is a‘common Chan Buddhlst expression. W).lhclm _
misconstrues it as “One must riot sit down (to mcdltatc) 1n

the midst of ﬁ'woious aﬂam. whlch isin a‘sense; angthet- .
cal to the actual mcamng of the ¢ cxpress;on The Buddhlst o

term mtml wuinm is 1nscttcd in’ a notc 1n thc ongmal tcxt. 1

. ThlS is anothcr cation agamst qmctmm or mhlhsm :

“lcttmg go™.is not to, be cxagcratcd into. obhwon

. Both Comp]ctciy Real Tacism and Chan Buddhlsm com- '

monly warn agamst bccommg cnthusxasuc or exc;ted in"

anticipating experiences in ‘meditation, since thxs agltau:.s
 the mind and stimulates sibjective ?m}cctlons, “thus retard- -
ing | progyess. Wllhclm translates, “Nor must the thoughts
" be conccntratcd on thc nght proccdurc » Thss isa n‘usrcad—

ing of the words; ‘and a mmlcad:ng idea.”
"~ The parcnthcucal commeénts in my translation are also '_
notes in the original text:: “You can get it by intent thatjs .

“not willfial” is translated by Wilhelm as “If one can attain -

purposclesénsa through purpose” It is not clear what he -
thonght this meant. The idea of. “purposclcssncss seems to
have appca.lcd to C.G. Jung inisofar as he rebelled ‘againist.
the materialistic interpretation of pragmatism characteristic
of his own cultiire, but the Taoist text means no such thing. -
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Wilhelm’s rendition of this passage is also murky, largely
because of the use of a number of Buddhist terms that he
did not understand. This was unfortunate for Jung, who in

‘his meditative fantasies ‘quite evidently did “fall into the ele-

merits of body and mind, where material and psychologlcal
illusions take charge Althongh ]ung admits that he never
followed the directions of the Golden Flower (which may -

be just as well considering the quality of the translation),
nevertheless it is tempting to speculate on what would have
happened had there been an accurate version of the text
avaﬂablctohlm - A I R S
This | passagc is added to balancc the foregomg warnmg
aboiit becoming deadened through malpractice; one should

“'not become senseless; yet neither'should one pursue:

objects. As ever; balance in the center is the keynote.
“Loosc ends” tend to come up “for no apparent reaso” in
quictude because of hcnghtcncd awareness and lowered
inhibitions. Withelm translatcs “the realms of form and
desire” (a Buddhrst tcrm) as “thc wnrld of lllusory dcsm:s
Agam thls was unfortunatc for ]ung, who showcd a marked
mablhty to dJstmguxsh bctwccn the realm' of form and the

realm of desire. This tcndcd to skew his i mtcrprctauons of

ﬁntasxcs and led him to imagine that goldcn flower medita-

tion is culture-bound in splte of his bchcf in umvcrsa.l _

archetypes.

People who enter into contcmplauvc pracuccs w1thout this
sort of theoretical preparation are easily deluded by nnusual
psychic experiences. Jung, himself a prime model of this,
projected his imaginations on ‘Taoism and thus believed
that the teaching of the golden flower came from “abnor-
mal psychic states.” This false belief may be attributed . - -
partly to Wilhelm’s inexpert translation of the text, but:
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it also seems to be dnc in large measire to Jungs own ..o

arbitrary idca's’ and'pcrsonalisdc intcrpretadons.

VI Authenucatlng Expenences o
cof Tummg the nght Around

Wllhclm mxstranslatcs cannot be undergonc responsxbly by .

"" peoplc with small facuities and small capacities” as “one
~ rnust not content ‘oneself with srall demands.” The' ques- -
‘Gon of capadity is extncmely 1mportant in‘the tcachmg and -

practice of Taoist alchemy. In his introduction to the text,
Wllhclm asserts that “as far as ‘the Chlncse psychc is con- -

_cerned, a comp!ctcly assured method of : atmmmg dcﬁmtc -
* psychic cxpencnccs is avallablc” If thc cxpressmn “definite "
: psych;c expericnces’ is supposcd to mean authcnuc rcahza- _

tion of the goldcn flower awakcmng, thls statemcnt would
seem absurd in the context of Buddhlsm and 'Iz'aoxsm A

~ more accurate rcadmg of the text would have clanﬁed
- Withelm’s conﬁ.tswn on this’ point; it is a matter not of “the _
‘Chinese psyche” in gcneral but of the facultics and capac1—

ties of the individnal.:Jung wonld also have done. well to .
observe the warning of the text that “youi cannot handlc

~ attainment with a careless or arrdgaht attitude,” for the -

careless arrogance of his cssays on the Golden Flower hin-
dered him from a more serious and sober mvcsngauon of
Taoismn as muchas de lack of resourccs S

Zhang Boduan (Chang Po-ruan) foundcr of the Southcrn '

School'of Complctcly Real Taoism,; wrote of a similar expe--

ricnce in his Insroduction to Alchemy: “The pores are like -

after a bath; the bones and circulatory system are: like: when

fast asleep, the: -vitality. and spirit are like husband and wife

in blissful embrace; the carthly and hcavcnly souls are hkc .'
child and mothcr remembering their love” e
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“Myriad pipes arc all silent” refers to a mental state of pro-
found quietude; “the bright moon is in mid sky” refers to
clear awareness within stillness. Both are common metaphors
in Tacism and Chan Buddhism.

This passage refers to the refinement of sensory experience
realized through the golden flower practice. The “filling of
the body” with stored energy is said to be sufficient in itself
to preserve health and well- -being, even w1thout physn:al
exercise. “Red blood bccommg milk” is a common Taoist
symbol of the sublimation of passion.

The Visualization Seripture is a popular Pure Land Buddhist
text, the Guan Waliangshou fing (Scripture on visualization
of infinite life). There are many examples of Taoists borrow-
ing and reinterpreting Buddhist symbolism, some of them
more plausible than others. The Hui Ming Ching, a small
fragment of which is included in the Wilhelm/Baynes ver-
sion of the Golden Flower, provides numerous instances of
Chan Buddhist sayings borrowed by TaoiSt'yo'gié' and gchn
esoteric interpretations in terms of Taoist energy work: -
“nghcr good is like watcr” comes from the Tao T2 Chmg

The Buddha on the terrace of cnhghtcnmcnt is the essence
of one’s own mind. The Visualization Scripture itself says,
“When you see Buddha, you are secing your own mind;
for mind is Buddha, mind makes Buddha® -

Wilhelm translates “the spirit enters into a state of open-
ness” as “the gods are in the valley;” giving the text a prim-
itive polytheistic sound that is not there at all in the .
original. It was evidently on the basis of this sort of mjs-
translation that Jung came to the conclusion that the con-
cepts of Chinese philosophy are, as he said, “nevér taken
psychologically.” Nothing could be further from'the truth.

103

As a result of his misconception about the nature of Taoist:
practical philosophy, Jung thought that he himself was a

_pioneer in psychological interpretation; but since he.did

not understand the original Taoist conccpts to; bcgm with,

~ his attempts to 1ntcrprct them psychologlcaﬂy were based

on his own 1mag|natlons and not on the real mcamngs of

__thc 1dcas as thcy are undcrstood by Taoxsts thcmsclvcs _

~“The empty room producing hght is an expression. from _

the famous ancient Taoist classic Chumg—tzu This is one of
the quotations from that.classic commonly used by pracn—
tioners of the Complete Rcahty school of Taonsm who

' found ita fit metaphor for one of thcn‘ cxpencnccs in quiet
) mcditatlon Chan Buddhlsts tend to downplay the feclings .
Cof such cxpcncnccs as rcmotcncss clanty, and suﬂimon

with llght for two main reasons. One is that such experi-
ences are ]ust sxgnals of somcthmg and not goals in them-
selves. Thc other is that the i - impression’ ‘they ncvcrthclcss
create on the mind can be 5o strong that “the spoxls of war
are lost through cclebranon

Thc 1magc of asccnt s of[cn uscd in Taonst lltcrarurc Sun o
Bu-er, one of the great female adcpts of Complctcly Rcal
Taonsm concludcd hcr classu: collcctlon of pocms wnth this
verse on “ﬂymg

- At the right time, just out of the vallcy
" You rise lightly into the spiritual ﬁrmamcnt
" The jade girl rides a blue phoenix, - :
‘The gold boy offers a scarlet pcach
2 One strims-a brocade lute amidst the Aowers,:
+2One plays jewel pipes under the moon.
-One day immortal and mortal are separated; =~
~And you coolly cross the ocean. il
(from Immorinl Sisters)
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The Buddhist meditation manual known as Small Stopping
and Seeing was mentioned carlier. This passage refers to a
more complete manual by the same author known as Great

Stopping and Secing.

“When people drink water, they know for themselves -
whether it is cool or warm” is a ¢ommon Chan Buddhist
expression used to illustrate the fact that there is rio way to
communicate or understand realization of spiritual awaken-
ing except by one’s own personal experience.

A grain, and then another gmm, from vagucncss to clar-
ity” is an often-quoted line from Fous Hundred Words on the
Gold Elixix, a short work by the founder of the Southern
School of Complctcly Real Tacism, Zhang Boduan (Chang
Po-tuan). Liu 1-ming explains, “‘Grain after grain® means
that when the basis is established, the path develops and
the positive energy gradually grows. It does not literally
mean there is the form of grams” (The Inner Tmbzrgx cf
Ihtmm) : .

In his classic Und:nmndn;g Rzahzy, Chang Po-tuan also
writes, “Truly it is said of 4 grain of the gold elixit that a
snake that swallows it is immediately transformed into -
a dragon and a chicken that eats it is then changed into a
phoenix, flying into the pure realm of true yang.” Liu -
I-ming explains, “When yin and yang combine into one,
the celestial order is clearly revealed; the innate knowl-

- edge and capacity which had been about to fade away in

people is round and bright, clean and bare. A bead of
gold elixir hangs in the center of vast space, lighting up
the universe to view, unobstructed in all directions. When
people ingest a grain of this elixir, thcy immediately -
become immortals.” - :
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VII. The Living Method of -~ . o
Tuming the Light Around -

A “lmng mcthod” is ‘one ‘that is efficiently adapted to individ-
" ual needs and 1ntcgtated into everyday life. A “dead mcthod” is
. onethatis pcrformcd mechamca]ly 4$ an automatic routine.
. Chan Buddhlst provcrb says, “Study thc llvmg word not thc

dead word »

L

“You necd not gwc up your normal occupauon > Accord.mg

to his own writing, Jung was of the opinion that yoga prac- - .

tice needs an ecclesiastical setting. Some profcssnonal ]apa—
nese Zennists a]so share this belief, a.nd many Wa‘.tcm IR
Zennists following 1attcr—day ]apanese schools have there— e

*** fore come to believe that Zen has tradmonally beena

pnmanly monastic movement. Thc fact that ccclcsnasucal
operations gcncrajly call more ‘atténtion to themselves than

individual practitioners, who “hide their light” according to o

classical rccommcndanons has gwcn Wcstcmcrs the false

“impression that monasticisri rcprcsentcd thc mamstream of
Eastem spmtual pracucc BRI

As the formlcss pr.actlce ofturmng thc hg,ht amund s '

: rcpcatcd in the midst of cvcryday ‘affairs, the mind becomes )
" increasingly fluid and buoyant ableto cngage in’ o:dmary '
: actlvmes wlthout gertmg sruck on thmgs ey

Thc kcynotc of this’ passagc is “not stxckmg to any image of :

- person or self at all” According to his'own reports, Jung

‘was fascinated by the images that camé to niind when he -~
‘tried to meditate according to his own method, which he
apparently believed to be similar to that of the goldcn

‘flower.:Inasmuchas this sort of prcoccupauon 15 ngorously

proscribed in Taoist meditaton texts, it is no wonder at: all
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that Jung’s work shows no indication that he really cxpcn—
enced anything like the golden flower awakemng

“If you can look back again and again into the source of
mind, whatever you are doing” is rendered by Withelm as
“When in ordmary life one has the ability always to react to

things by reflexes only” which is not only technically incor-

rect bt potentially dangerous. “Tarning the light around
wherever you are” is translated by Withelm as “circulation
of the hght arising out of circumstances.” This small mis-

reading of the words is greatly misleading if it means that

the practice depends on cm:umstanccs

4, Although the pracucc lacks powcr if it cannot be carried
out in the midst of activity, it becomes easier if a quiet time
is set aside carly in the morning to refresh and orient the
mind in turning the light around. “The rea.hzcd ones in
Heaven will surely come to attest to your experience”
means that higher or more refined levels of awarcness
become accessible to consciousness, experientially proving
the efficacy of the practice.

“VIII. The Secret of Frccdom o

Withelm translates the title of this section as “A Maglc Spcll for
the Far Journey.” He tends to read weird and superstidous ideas
into the text. Then again, it was not unusual for people of his
dme to expect Eastern ideas to be exotic and mysterious. The
word translated as “magic spell” actually means a spoken teach-
ing, or a secret teaching. It also comes to mean “secret” in the
everyday how-to sense of what is essential for success in accom-
phishing something. As for “the far journey,” this expression,
which litcrally means “roaming™ and really means “freedom of
action,” is the title of the opening chapter of Chuang-tzu, one
of the most popular Taoist classics.
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. Jadelike purity is one of the “three purities,” which are said

to be realms of higher awareness to which Tacist adepts and
immortals ascend. Thus they are representative of sources
of inspiration for latter-da y Taoist texts received thmu.gh
mediums in trance. :

- According to Liu I-ming; “White snow symbohzcs t_he
energy of the primordial unity; this is like the metaphor of

- ‘white light arising inthe empty room?” That this white

snow flies in mxd.summcr” means that it is mamfcstcd in
the “fire” of consciousness. " s

The “sun blazing” symbohzcs posmvc cncrgy, ‘_watcr
stands for real knowledge hidden within, and “m:dmght
represcnts profound sullncss Thcmfon: thc sun blazing i in
the water at mxdmght means the cmcrgcncc of the positive

_energy of rcal knowlcdgc from the depths of qmcrude

The receptive is the T Ching symbol for mother earth. Lin

- I-ming says, “If people can be flexible and yielding, hum-

ble, with self-conitrol, entirely free of agitation;, cleared of
all volatility, not angered by criticism, ignoring insult, -
docilely accepting all hardships; illnesses, and- natural dis-
asters, utterly without anxiety or resentment when faced
with danger or advcrs:ty, then peoplc can bc compamons
of earth”. (Amitmfg; w the 'Eza) :

“The homcland of nor_hmg whatsocvcr is anothcr exprcs—
sion from the Taoist classic Chumy—tzu Tt appcars at the
end of the first chaptcr, “Freedom.” aftcr which this section
of the Golden Flower text is namcd in the ancient classic,
the phllosophcr Chuang—tzu says, “Now. you have a hugc
tree and worry that it is useless. Why don’t you plant it in

" the vast plam of the homeland of Nothmg Whatsoever,

roaming in effortlessness by its side and slcepmg in frecdom
beneath it? The reason it does not fall to the axe, and no one
injures it, is that it cannot be used. So what’s the trouble?” -
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3... “To act purposefully without striving” is translated by Wii-

- helm as “action through non-action It is not certain what
he meant by this. Wilhelm renders “indifferent emptiness”
as “numbing emptiness,” which could be right except for
the impression it conveys that “emptiness” is itself “numb-
ing” This expression shouid rather be rendered as “numb

- emptiness.” Only “numb emptiness” is “numbing,” not real
emptiness as understood and experienced in Buddhism and
Completely Real Tacism. -Here again, acquaintance with
Buddhist thought would have helped Wilhelm to under-
stand the point of this passage.

The “center” is explained in the notes to paragmph 15 of
Section IIT; the “two eyes” are explained in the notes to
paragraph 4 of Section III. The “handl¢ of the stars” refers
to the crux or key of awarcncss by whlch self-mastcry and
autonomy are attained. - :

The alchcm:ca] symbol of mctal or lcad is cxplamcd by Liu
I-ming in his commentary on Chang Po-tuan’s Four Hun-
dred Words on the Gold Elixir in these terms: “Lead is dense
and heavy, hard and strong, lasts long without disintegrat-
ing; what is called true lead here is not ordinary material
lead, but is the formless, imimaterial true sense of real -
knowledge in the human body. This true sense is out- . .
wardly dark but mwardly bright, strong and unbcnd.mg,
able to ward off external aﬁhct]ons, able to stop internal
aberrationis. It is symbolized by lead and s is called the
true lead. . . . Becanse its light illumines’ mynad existents,

it is also callcd the golden flower. Bécause it is the pivot of
creation, it is also called the North Star. Because it conceals
~ light within darkness, it is also callcd mctal within watcr”
(Tbe Inner Teachings of Tuoum)

. The “lower two passes” are the ﬁr';t two qtages of a tradi-
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tional formulation of Taoist spiritual alchemy: “refining .
vitality into energy,” and “refining energy into spirit.” The
“upper pass” is the stage of “refining spirit into-openness.”
At this pomt “Heaven directly divulges the unsurpassed
doctrine” in the sense that knowlcdgc comes spontancously'

_through clcvatlon of consciousness rathcr than by formal

lcarmng _
The: outszdc is surface consciousness; the “inside” is thc -
“true sense of real knowledge™ hidden ‘below. To “control

. the inside from the outside™ means to reach: dchbcratcly for -

this real knowledge and stabilize its connection with*¢on-
sciousnéss. To “control the outside from the inside” means
to be rooted in real knowlcdgc and thcrcby spontancously '
control the activity of the conscious mind. The “master”

is the trile sense of real knowledge; the “assistant™ is the
consciotis mind. . :

.~ The celestial mind is 2 Taoist term for what Chan Buddhlsts
“call the orgzmci mind. This refers to the mind as it is in its

pnsunc statc unaﬂ'cctcd by tcmporal cond.lnomng

This section of thc text, pamcularly from this. passagc
onward, is more thlckly veiled than ever in the garb of :
Taoist alchemical Janguage. Here the meaning bccomcs. -

- ambiguous in the sense that it can be interpreted in terms

of the waterwheel exercise of Taoist energetics so ‘popular
in the Southern Schoot of Compfctc Reality, or in'purely
spmtua] terms chamctcnstlc of Chan ‘Buddhism and the
Northern School of Complctc Rcaln:y Taoism. In tenms of -
energetics, the “chamber of wazer” means the lower abdo--
men, where energy is built up for circulation: In spiritual =
terms, the “chamber of nurer” refers to the true sensc of real -
knowledge hidden within tempotai conditioning. I have
italicized mwer because it stands for one of the main signs




10.

11.

12.

13.

14.

110

of the I Ching, consisting of one solid (positive) line sur-
rounded by two broken (negative} lines: in Taoist alchemy,
this represents the primal hidden within the temporal. |

The I Ching sign for fire, which represents consciousness,
consists of two positive lines surrounding a negative liné. In
this case, the negative line represents temporal conditioning
ruling consciousness. The sign for the creative, which repre-
sents the enlightened mind, consists of three positive liries.
Fire is in substance the creative in the sense that conscious-
ness is itself enlightenment; bur this is not realized because
of the influence of mundane conditioning, .

“Negative energy stops” because the exercise of turning
the light around vitiates the power ‘of CO[‘lthlOﬂCd thought
habits.

The joining of the positive energy in water and the creative
means the reuniting of conscious knowledge and real
knowledge. The “basic chamber” is the center, which again
may be interpreted psychophysiologically or spiritually.
Wilhelm renders “the positivity in watr” as “the polarized
light-line of the Abysmal,” which is not very meaningful
and certainly does not convey the sense of the positivity,
creativity, or celestial nature of the “hght thar the text
emphasizes. '

The movement of creative energy hecomes “traceless” and
“indiscernible” in the sense that the ecstasy accompanying
the initial maring of consciousness and the true sense of
real knowledge later submdes in favor of a more subtle '
experience. : _ -
“Living midnight” is a Taoist teri for a state of profound
mental stillness and quietude that is nevertheless pregnant
with primal energy, preceding the “dawn” of resurgent

light. The restless “human mind” is snllcd so.that th cle:
“celestial mind” may come to light. Wilhelm tranislates “Tiv- B

ing midnight,” which is an extremely common expression

in this sort of Taoist lltcraturc, as “thc time whcn the child

comes to life” ' SR

.-Thc 1magcs of thc master bccommg a servant and takmg

the servant for the master are common-in Chan Buddhism.
In Taocist terms, this means that the mundane- conditioning
of the “human‘mentality” comes to govern the wholc mmd
and is consequently mlstaken for the self. N '

. The root of beaven and moon cavern are alchemlcal terms for
the movement of energy-cmerging from stillness and -

feturning to stillness. They canalso be cxprcssed asthe:
points of shift from passmty to actmty and ﬁom actmry to

. passivity.:

.In alchem1cal languagc, thc posmvc creative cncngy of

uncondmoned primal awareness must be consciously
ulled” or “gathered” when it emengcs from the shrouds of
unconscicusness. Xfit is not gathcrcd or if i it is gathcrcd
too late; the positive energy is meﬂ'ectlve and mundane
condmonlng reasserts its power :

. In Taoxst encrget;cs “thc chambcr of the mm’ is thc

head: energy is drawn by attcnuon upward from the Iowcr o
torso (thé chamber of water) through the spine: and into the
head. In purely spititual Taoism, the energy of the initial .

: stlrnng of the “celéstial mind” of unconditioned awareness

is fostered ‘until it becomes complete awakening, as symbol-
ized by the creative. Focusing on the.crown of the: head is a
method of enhancing alertness (to prevent quiet stillness .

from slipping into oblivion) and is only for temporary use

ar appropriate times.
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19. In energetics, the “yellow court” is the middle of the body,
where the energy is conducted after passing throngh ‘thc
“head. In spiritual practice, this means that heightened
awaeness is centered to keep the mind from floating off
Into ntter abstraction. s '

20. In Chan Buddhism this experience is described in terms of .

“melting” or “nnlocking” to indicate a transition from .
bondage to freedom.

21.-25. Thesix senses are the faculties of sc'éi'n'g.,' héa.ri'n.g., .ta'sfihg
smelling, feeling, and thinking, Not using the six senses is ,
believed to be the most excellent form of hygiene, both
mental and physical, practiced by Taoists to restore and pre-
serve spirit and energy. Paragraphs 2] to 23 describe three
levels of profundity in experience of the same exercise;
paragraph 25 illustrates their interpenetration. This scheme
of‘ thrc_c stages, each also containing three, or a total of
nine, stages, derives from ‘the teaching of the ninth-century
Chan master Linji, who was regarded as the founder of vir.
tually all the lines of Chan Buddhism extant at the time of
the writing of The Secret of the Golden Flower:

26. The three and ninc stages are spoken of in relation to the
s_ubjcctivc experience of the practitioner, but all are objec-
tively of the same source. The “intérval of 4 warld cycle”
means the interval between stirring of mind and retirh to
quiescence, - o . - '

27, ‘?&ction cansed by momentum is random action, not. essen-
qd action.” This means that one should learn to act objec-
tively, first quieting the mind so as to be able to act from a

state of cool clarity rather than by impnlse.. Wilhelm trans-
i« )
lates, “One moves the movement and forgets the move-
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. ment; this is not movement in itself” It is not clear what: .
he thonght this might have meant. .« o0 '
. “This docs not contrast the action of Heaven to the naturc
© - of Heaven” in that it does not consider stillness snperior to
“._.acdon; both action and stillness are part of the total enlight-

enment 3 long s they proceed fom th primal uncondi

 tonied source of mind rather than from temporal habit.

. Desire as considering things to exist or desire a8 being pos-"

sessive toward things are typically Buddhist definitions; -
Desire s thought that'is ot 'of place and based on ulterior

motives is a typical neo-Confucian definition.” *

. Wilhelm translates “spontaneons attention™ as “a move- -

“ment withont purpose;” and “acting withont striving” as

“action through non-action > Neither of these expressions .
hits the 'mark, but from the point of view of cross<cultural
studies it is significant to take note of them as reflections of - -
standard nﬁsconéepﬁons' of Eastern mys'ticism'i- i

: In paragtaph 100f th1s sccuon,thcym l.lncmsndc tht:Sym-

bol of firz is nnderstood as “false yin;? which means mnn-

- darie condiioning, Here it is understood a “erue yiny
~ which ‘means calmness: Thé operation referred to as “taking -

from waéer to fill in fir?” consists of replacing the negative
line (temporal conditioning) inside fire (conscionsness) with .-

. the positive line (real kniowledge) insidc mar (the depths
.. of the unconscious). This formula comes from the alchemi-

cal classic Understanding Reality, which says, “Take the solid -

in the heart of the position of wwzr, and change the yin in
the inhards of the palace of fire.: From this transformation
comes the sound body of hzaven (the crentive) —to lie hidden
or'to fly and leap is all up to the mind? Lin lming =" -
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" explains, “The solid in the heart of the position of matzr

is the real knowledge in the mind of Tao; the yin in the
innards of the palace of fire is the conscions knowledge of
the human mind. Take ont the reality-knowing mind of
‘Tao that has fallen into water and with it replace the con-
sciously knowing mind in the palace of fire. Ina short time
the yin (temporal) energy will dissolve and the yang (pri-
mal} energy will return, and yon will again see the original
face of heaven, recovering your original nature of innate
knowledge and innate capacity, tranguil and nnperturbed
yet sensitive and effective, sensitive and effective yet
tranquil and nndisturbed.” .

The “breeze of wind™ symbolizes gradual penétration -
through following an initiatory process. Here it means the
use of focused consciousness to gain access to real knowl-
edge hidden in the nnconscions. =~

“Nurturing the fire” means developing consciousness by
calm and flexible recepuvity. S
Bathing is also a key alchemical term. According to The Book
of Balance and Harmony, in the higher type of gradual
method “bathing” means “being suffused with harmonious
energy,” while in the very highest type of alchemy it means
“cleaning the mind.” Lo e

The expression “stopping at ultimate good” comes from’
the ancient Confucian classic Daxue (T Hsueh; The Great
Learning} and is commonly empioyed in fater Taoist alchemi-
cal texts. “The infinite” is a Taoist and néo-Confucian tetm
for the state of awareness prior to discutsive discrimination.
“Activating the mind without dwelling on anything” is a
famous line from the popular Buddhist Diamond Cutter
Scriprure. The sixth patriarch of Chan Buddhism is said to
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T —
——

have become cnlightened on hearing this line of scripture.

being recited as he was passing through a marketplace. -
As for “effecting openness,” The Book of Balance and -
Harmony says, “Taoism, Buddhism, Confucianism—all -

. simply transmit one openness. Throughout all time, those
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who have transcended have done the work from within.
openness. Openness and sincerity are the essence of .'
alchemy, learning Buddhism is mcditation_piungu?g into
openness; and as foricarning the affairs of Conﬁlain sages,
sclflessness in openness clarifies the celestial design.

Again Wilhelm proposes a misieading translation: “to be

unminding in all situat_io_'ri_s’:f__:_hc_ rtndc:sas “fon:vcr d_\:r._r?lling
in purposclessness.” It is likely that _]q_r_lg_dfnvcc_i_ -"".F‘F‘F,O_f |
his fhote bizarre ideas about Eastern philosophy from just:
such inistransiations as this one. In the beginning of Sec-

" tion V1 it says that in order to develop the capacity to |

38.

undergo the experience of ‘the golden flower awakening
.rc5ponsibly it is necessary to will the liberation ofall - .:

- beings; so the very idea of “purposelessness” is incompati-

ble with this practice. Although Wilhelm t'rdn'sl.at'cs'that: '

somewhat clumsily, nevertheless the meaning dqcs |
come through there; apparently it slipped his mmd _wt{;'n
he came to this section. The tcnnwumn(unrmnmng) isa
common Chan Buddhist expression. ... L
“Contemplating emptiness, the conditional, and 't.hc cen-
ter” is a fundamental meditative exercisc of Tiantai (Thien- -
t’ai) Buddhism. Again Wilhelm shows virtually complcte
ignorance of Buddhism in any context but s_tanda}rgi ‘:YCSt- .
ern cliché, translating “the conditional” as ‘.‘dCIF‘S‘_‘"}{_:__If_‘
reality, the conditional per s is niot delusion; df:ipSlon |
means to mistake the conditional for a fixed or indepen-
dent reality in itself.
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39.—43.. Paragraphs 39 to 43 present what may be the simplest
and most concise statement of this Tiantai Buddhist prac-
tice tobe found anywhere: the point is to achieve a state of
centered mental poise wherein both the fluidity and factu-
ality of phenomena are evident to the mind without either
exerting an overwhelming influence toward bias. .

According to this way of meditation, by realization of
fluidity the mind transcends attachment to conditional -
‘things; by realization of factuality the mind transcends
artachment to emptiness. By realization of the center, one
attains a- harmonious unity of freedom and responsibility.
In Tiantai Buddhism'the accomplishment of this practlce is
called “three m51ghts in one¢ mind.” ' '

44, Fireis splnt water is v1tahty Aichemlsts sometlmes say that
Buddhism starts w1th fire whtle Tao:sm starts w1th mtmr

45. Here “the two eyes” is meant literally. There is a strong ten-
dency to place great emphasis on the data of sight.in every-
day life, so the text makes it clear that all the faculties of
sense and perception are channels of enhghtencd awareness.
The third patriarch of Chan Buddhism wrote, “The six -
senses aren’t bad, they are the same as true awakcnmg

46. This means that the true sense of real knowlcdge Wthh
in ordinary’ people falls into abeyance in the unconscious,
must be “resurrected™ by consciousness through the
excrcise of dehberate attennon _ L

47. The darkness in the sun is true yin w1th1n true yang,
flexibility within firmness. :

48. The white of the moon is true yang w1th1n true ym
firmness within ﬂex1b1hty

49. A verse in the alchemlcal classnc Undm-tundng Reuizty says,
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“The sun, in the position of fire, turns into'a woman; waer,
in the moon palace; turns out to be a man.”: :

IX Settmg Up the Foundatlon
-ina Hundred Days S

This and the follomng three sections, compnslng therest of

" the text as it is found in the canonical version o whlch the__ L
_ present translation is based; ar¢’éntirely ‘omitted by Wilhelm'in

his rendition; because he considers them of “inferior quahty

"He does not explam, however, the basis of this evaluation..”

While it is true that these last four chapters go back'to basms
againand’ again, this is in fact a general characteristic of the -
whole text, which repeatedly reviews fundamental theory and
praxis as it develops the details of their experiential implica- -
tions. It may bé that the difficulty of these sections, which -
conmin relatively high concentrations of Buiddhist and Tacist
technical terms; dlscouragecl Wllhelm ftom attemptmg to.
translate them.- - f ur :

1. _There are a number of scnptures w1th the gencnc Mmd Seal
title in the Taoist canon: The practlce of onc hundred days
setting up the foundation to stabilize consciousness is com-

‘mon in Taoist alchemy ‘Hére when the' Text says “you are
still working with the: llght of the cyes,” this means that at _

“the outset a’ practmoner is using ordinary conscioustiess,

~miot the refined consciousness referred to by the terms -
spmt,’S “essence,” and “wxsclom TR T

2. .“Intercoursc” and “formatton of thc cmbryo are standard
alchemical images. Chang Po~tuan’s classic Four Hundred
Words on thé Gold Elixir says;“When husband and wife
mate, clouds and rain form in the secret room. In a year
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they give birth to a child, and each rides on a crane.” Lia
I-ming explains, “Our real knowledge is yang within yin;
this is the *husband? Our counscious knowledge is yin
within yang; this is the ‘wife’ After the primal yaug in peo-
ple culminares, acquired conditioning takes over affairs, and
the real gets lost outside, as though it lived in another
house and did not belong to oneself. Though one may
have conscious knowledge, the wife does not see the
husband; yin being without the balance of yang, this con-
sciousness has falsehood in it. If the husband, real knowl-
edge, is recognized and called back home to meet the wife,
conscious knowledge, and taken into the privacy of the
secret room, the husband loves the wife and the wife loves
the husband; husband and wife mate, sense and essence
combine, so the primal energy comes forth from within
nothingness and congeals iato the spiritual embryo”
(The Inner Teachings of Thoism). . . g

When the text says that “if you entertaiu any concep-

tual view at all, this is immediately a misleading path,” this .

meaus that couceptual views are products of the temporally
conditioned consciousness and thus deviate attention from
the primal essence of consciousness. Chan Buddhism is
well known for insistence on detachment from conceptual
views in order to “perceive essence and attain
Buddhahood? | -

Geuenally speaking, references to poiuts or periods of time
in alchemical literature refer not to clock or calendar time
but to psychological time. Iuteuse condensation of experi-
ential time is also characteristic of mental concentration in
the alchemical process. In his classic Understanding Reality,
Chang Po-tuan writes, “Changing hours for days is the pat-
tern of the spiritual work ” Liu I-ming explains, “Devel-
oped people, emulating the image of the sun and moon

méeting, place thirty days within one day, and also place
one day within one hour: in one hour activating strong
energy, they use the human mind ro produce the miud of
Tao, use the mind of Tao to goveru the human mind, pro-
duce real knowledge by couscious knowledge, and purge -
conscious knowledge by real knowledge; they gather the
undifferentiated primal energy for the mother of the elixir,. -

and follow the spiritual mechanisin of the transformations’ " . -

of yin and yang as the firing process”

Empowerment refers to the stabilization of the higher con-
sciousness so that oné can turn the light arouad at willin~

anly and all circumstances. This may require a period of spe-" -
cial effort, répresented by the hundred days setting up the

foundation. . R o :
In both Chan Buddhism and the Northern School of
Completely Real Taoism, “seeing essence,” directly experi--
encing the essence of consciousness in itself, is temporarily -
set up as an aim for those who are bound up in the prod-
ucts of consciousness and thereby alienated from its essence.
After “sceing essence” is attained, it thea becomes a mcans
rather than an end: a means of freeing meutal euergy for
further developmeunt. Because “seeing essence” can give - -
false seuse of corifidence before the union of conscious: .
knowledge and real knowledge is matured, calightened =
guidance is needed. The classical statement-of this principle -
in Chan Buddhism says, “First awakeu on your own, then -
sec someone else” Here the text says “everything that .
emerges naturally from essence is tested” 1a the sense that it
is necessary to examine. the subsequent activity. of con- .
sciousness for remainiag taints of compulsive mental habit
ruled by mundane couditioning. This is onc of the most,
important functious of a guide. -
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X. The Light of Essence and
‘the Light of Consciousness

The distinction between “cheé light of essence” and “the light of
conscionsness” is critical to snccess in the practice of Taoist
alchemy or Chan Buddhism. Paragraph 1 in Séction II makes
this clear when it says, “Only the true essence of the original
spirit transcends the primal organization and is above it.”

It is nnfortunate that Wilhelm did not translate this tenth
section, becanse if properly understood it wonld have been of
inestimable valne to Jung, who was evidently nnable to make
the critical distinction in his own experience. Indeed, Jung does
not seem to have even had a clear theoretical grasp of this issue;
what he assigns to the “anconscions” would in Taoism still be
considered part of the conscionsness of the human mentality,
not the essence that “transcends the primal organization ”

An often-quoted classic verse on this subject by the great.
ninth-century Chan master Changsha clearly defines the central
importance of the distinction between the “light of conscious-
ness” and the “light of essence” in these terms: “When people
who study the Way do not know reality, it is just because they
have been giving their recognition to the conscious spirit all.
along: this is the root of beginningless eons of birth and death,
yet fools call it the original being” From the point of view of
the traditions of Chan Buddhism and Compleétely Real Taoism,
Jung’s confusion on this point is evident throughout his com-
mentary on the Golden Flower and other texts from Asian .
spiritual teachings.

1. In modern times; followers of sectarian Zen and Taoism ~
have come to lay great stress on sitting meditation; but clas-
sical masters have pointed out that addiction to stillness can
have serious mental and physical drawbacks. If the practice
of “rurning the light aronnd™ is carried on only in specific
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settings or postures, it may be impossible to integrate it

- fully with everyday life, lcadmg to-a kmcl of spht in the .

personality.

This passagc makcs it clear that the “hght of esscncc has _
nothing to do with v1s:onary ‘expetiences. Bashan Canchan
Jingee, a well-known Chai'meditation mariual dating from_ _
aboit a century ‘before the Golden Flower téxt, says, “If you
see lights; flowers, or other extraordinary forms, and take

_ this for sanctity; using these unusual phenomena to dazzle

people, thiuking you have attained great enlightenment,
you do not realize that you are thoroughly ill:‘This is not

_ Chan

The mirror bcmg “occuplcd” by an 1magc rcpn:sents thc
attention being occupied by thc coutents of consclousncss_
and thus losing sight of the essence of consciousness, This . o
is also a good description’ of what happcncd to Jung when

he tried to meditate and became mired in: lmagu arising

from h:s subconsc10us -

The Ycllow Empcror (Huang D1) is one of the' major ﬁgurcs '
of ; a.nuqulty “associated both ' with Taotsm and with the *

" founding of pmto-Chmcsc culture. The cchocs herc sym.- B

bolize the thoughts or contcnts of consclousncss, 10 say

they are “not sound” means that thoughts are not them-

sclves the essence of consciousness, cvcn though thcy arise .

- from thc movcmcnt of conscmusncss

Thc Hemc March Smpnm (Sumryzm—mm) isa B‘L‘lddhist -
text that bécame particularly popular among Chan Bud- ..

- dhist contemplatives from the Sung dynasty (960—127_8) -

onward. The following passages of the Golden Flower rext,:
paragraphs 5 to 10, briefly cutline a meditation exercise
from thar scripture, known as the “eight attributions,”
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which 15 dc51gncd to facilitate “perception of essence”
through a sort of process of elimination. The cight attribu-

3 _j. ~tions are usually defined as follows:

-+ Light is attributable to the sun.

. Dark is attributable to the datk moon.

. Transmission is attributable to doors and windows.
. Obstruction is attributable to walls.

Objects are attmibutable to discrimination.

Blank openness is artributable to space.
Congestion is attributable to sense data.

Clear light is attributable to clarity.

Po.\l'shynhmu.-;'_

By gradually “pecling away” the contents of consciotisness,
the practitioner ultimately reaches the experience of the

essence of consciousness.

10.

The eyghth consciousness is a Buddhist térm: it is also called
the storehowse conscionsness. One aspect of the storehouse
consciousness is its functon as the repository of impres-
sions. This is close to what Jung calls the “unconscious,”
but Jung differs from Buddhism in considering the uncon-
scious a basic reality. Another aspect of the storehouse con-
sciousness, which comes out after it has been clarified, is its
function of “mirrorlike awareness.” This is a basic experi-
ence of Buddhist transformation of consciousness, but it is
not final. In dealing with both aspecrs of the cighth con-
sciousness, Buddhist practice aims at “smashing through” it
and removing fixation even on these levels of experience.
Chan and Zen Buddhist literature suggest that Jung was
most definitely not alone in getting bogged down in the
cighth consciousness. Unlike the Chan and Zen Buddhists,
however, Jung was not fortunate enough to have authentic
technical literature sufficient to diagnose the problem. .

11.

12.
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Sometimes the exercise of turning the light around is
described as looking to:see where thought-comes from; but
this is not the same as the psychoanalytic exercise of look-
ing to see the unconscious roots of conscions manifesta-
tions: In Chan practlce psychoanalysis comes after “sceing
essence,” because it is-only from the céntral standpoint of
essence that the contents of consciousness car be witnessed
objectively. o -

“Flow and n‘:volvc” isa Buddhrst cxprcss:on for routine -
mental habit. The final -passages of this section réturn to
the crmcal dJStll'lCthl’l between thc “ﬂowmg and rcvoivmg
conscionusness and thc transccndcntal essence. This para-.
graph makes it clcar that even’ cmptmcss > when experi- -
enced as an item of the conscious inventory, is suIl just an
object, not the open essence of mind. Mistaking a feeling
or state ‘of “émptiness” for. emptiness itself is a-psychological
phcnomcnon often mentioned in Zen classics.

XI The Intcrcoursc of Wuu’r and sz o

Hcre fire stands for conscions knowchgc and’ e stands
for real knowlcdgc The intercourse of wazer and fire repre-
sents the union of the real knowledge of the mind’ of Tao

and the conscious knowledge of the human'mind. -

The yin inside fire stands for rcccpt1v1ty, and aso for mun_— -
dane conditioning. The yang inside wazer stands for thc .
ﬁrmncss of thc truc sense of real knowlcdge

In hxs explanation of Chang Po-tuar’s Four Hundml Wanir __
on the Gold Elixiz, Lin T-ming says, “If you uindetstanid that

 the foizndation of water and fire of real knowledge and con-

scious knowledge originally belong to one energy, and if
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- you cultivate them backward, inverting water and fire,

= _' J_usmg real knowledge to control conscious knowledge,
"< using conscious knowledge to nurture real knowledge, .

.. “water and fire balance each other, movement and stitlness

:'are as-one; then mind is Tao, Tao is mmd” (The Inner

Tmhztgx of mm)

XII. The Cyclc

The Southern School of Tacism tends to value the water-
wheel exercise, wherein a mass of energy is developed and
circulated throughout the body. When the Golden Elower
text says enelgy is ot the main thing,” this is an indication

of its roots in the Northcrn School under Chan Buddh1st
influence, -

The Book af Balance and Harmony says, “The North Star,
never shifting, governs motion.” 1t also says, “The North
Star is the heart of heaven and earth” and “When the
human mind is calm and quiet, like thc North Star not
shifting, the spirit is most open and aware. For one who
sees this, the celestial Tao is within oneself™

“Culling?” is just a metaphor; The Book of Balance and
Haﬁmny says, “The med1cmal ingredients are just culled
in nonbeing”

“Indulgence” is a Buddhist term for what Taoxsts call “leak—
ing,” or the cxpendjturc of conscious encxgy in pursu:t of
objects. :

Dragon and tigcr, watér aﬁd fire, are .mctaphofs for y.in and
yang. The meaning of this passage is not entirely clear, but
it seems to refer to dilettantism..
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. There arc times of interaction and noninteraction of real

knowledge and conscious knowledge as long as their union
has not been stabxllzcd et

A poem enutlcd “Comblmng Yln and Yang” in The Baok of
Balasice and Harmony says, “To reach the Tao is basically not
hard: the work lies in concentration. When yin and yang,
above and below, always rise and descend; the ublqu1tous
flow of v1tal sensé naturally returns of itself. At 'the pea.k of
awareness, reality becomes accesmble to consciousness; in
recondite abstraction, nondomg joms with domg thn

: the clouds recede and the rin disperses, the spmtual

embryo is complete; the crcatlve principle comcs into plaj', '
producmga new bn‘th” e el :

Dcﬁnmons of proccss and cyclc are matters s of mcthod at

“this point the means are transcerided and there is no con-
scious fixation on cxpcdjcnt distinctions. According to-
Buddhist metaphor, this is hke “leavmg the raft bchmd on

' rcachmg thc othcr shore

Th1s passage reiterates thc fundamcntal contmulry of the '

 individual and the universe, the identity of mind and the
world it cxpcnenccs “The thlrd patriarch of Chan' Bud— .

dhism wrote in his famous Poem on: Trusting Mind, “There -

is nowhere it is not; the ten directions are right before the
eyes. Most minute;. it is the same a5 the - great;, you. forgct all
about objects. Most great, it is the same as the minute; you
do not see any outside” A provcrb common in ‘both Chan
and Tuoist l1tcraturc says, “Itis so great ‘that thcrc is noth— :
ing outside it, so small it enters where there is no space”
Chang Po-tuan’s alchemical classic Understanding Reality -

also says,. “The essence of the self enters the essence of. the
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enlightened; the essence of enlightenment is everywhere
thus. From on high the cold light shines in the cold
sprmgs one moon appears in a thousand ponds. Its small—
ness is smalier than a hair, its greatness fills the universe”

Spontanc:ty is the real meaning of the Taoist techmca] term
wiwei, often mistranslated by Wilhelm and others as “non-
action” or “inaction” The Thoist classic Husinanzi (T hc
masters of Huainan); explains spontaneity in these terms:
“Real people know without learning, sce without looking,
achieve without strwlng, understand without trying. They
sensc and respond, act when necessary, go when there is no
choice, like the shining of light, like the cmanatlon of rays”

“Clouds formxng and rain falling” is a standard metaphor
deriving from the ancient classic I Ching. It represents the
harmonious combination of yiny and yang producmg hvmg

energy.

“Living m1dn1ght” is cxplamcd in thc notcs to paragraph 14
of Section VIII. The term “true midnight” is relatively rare
in alchemical literature, as compared to “living midnight.”
It is sometimes taken literally to mean the middle of the
night, as a time of external quiet suitable for fostering inter-
nal stillness. Metaphorically;-it stands for extreme tranquil-
lity; it is distinguished from “living midnight” in that the
latter expression emphasizes the subtle presence of poten-
tial anid the imminent-awakening of positive energy.

Understanding Realiry says, “Real enl:ghtcnmcnt has no like-
ness; a single round light cngulfs myriad forms. The bochlcss
body is the rcal body; the formicss form is the rcal form

Here. it would sccm-that ‘.‘m:dmght”,ls used as an equiva-
lent to the Buddhist term “emptiness,” which is experi-
enced right in the midst of forms.
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15, Following the Buddhist pattern, to “head for the true”

means to cultivate perception of emptiness in the condi-:
tional; “the living” then corresponds to the conditional in
emptiness. .

XIIL. *So'ng to Inspire the World =~
“Clnnabar heart”  has a dual meaning. The word for cmna-
bar is also uscd for thc color of cinnabar, The color of _
c:nnabar is in the Famlly of red which is the color of ¢ com-
passmn in Buddhism. This i is thc cxtcrnal meaning, which
would probab!y be obvious in context even without knowl-
edge of this tradmonal a.ssoc1at10n In chemical tcrms, <in-
nabar contains mercury.: In alchernical tcrms, mcrcury
symbolizes the miercurial nature of consciousness, so cinna-

“bar syribolizes the matrix of consciousness:

Many of the expressions and ideas-used i m thc vcrscs of'
the' following song have already appcared in the text, some
of them more than once: There are a few, howcvcr, that are
new or cal} for furthcr comment in thlS context

By’ poxsc in thc center it is possnblc to bcar change as 1t pcr—

vades all condmoncd thmgs

The “mystenous pass is’ deﬁned by The Boak af Bulame and
Hunnony in these terms: “Sages just used the word ‘center’
to pomt out-the opening of the mystenous pass. This cen—
ter’ is it. Let me give you a convenient simile: When a pup-
pet moves its hands'and feet and gcstlculates in‘a hundred .
ways; it is not that'the puppet can move. It is moved by

~pulling strings: ‘And though it is a string device, it is the-
. person ‘controlling the puppet who pulls the strings. Do

you know this person who controls the puppet? The pup-
pet is like the body, the strings are like the mysterious pass;
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the person controlling the puppet is like the innermost self,
The movements of the body are not done by the body; it is

. the mysterious pass that makes it move. But though it is
the action of the mysterious pass, still it is the innermost
self that activates the mysterious pass. If you can recognize
this actwatmg mcchamsm without a doubt you can
become a wizar

Midnight stands fo_t the momerit of transition fromi rest to

activity; noon stands for the moment of transition from
activity to rest. The whole line'means “all the time.” but

special attention is called to the transitions rcprescntcd by
midnight and noon, which occur not only from day to day
but also from hour to hour in action and rest and ftom
moment to momcnt in thought ' '

The “primal opcmng is dcscubcd by Chang Po -tuan’in his
Four Flundyed Words on the Gold Elixir in these terms: “This
opening is not an ordinary aperture: made by heaven and
earth together, it is called the lair of spirit and cncrgy

(The Inner Teachings of Tavism), -

The “river source that ptoduccs thc mcd1c1nc is'an 1magc
from Chang Po-tuan’s Understanding leuy, whlch says, “1f
you want to know the location of the river source which
produces the herb, it is just in the southwest, its original
homeland.” Liu I-ming explains, “The southwest is the
direction of earth, the realm where the new moon returns,
where yin at its extreme gives birth to yang. In people, this
is the time of bcgmmng movement when stillness has
reached its extreme. This movement fromi the extreme of
stillness is precisely when the great medicine appears. How-
ever, this movement is not the stirring of emotions at exter-
nal influences, and it is not the stirring of thoughts in the
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_mind. It is the movement of thc innate knowledge of the

natural mind, the movement of the real knowlcdge of the

-mind of Tac”

8-9. In psychophy51010g1ca.l TaOlst cnctgetlcs water is associated

with the genitals, fire is ‘associated with the heart: the i inter-
course of water and fire is then dcﬁncd as placmg the’ at‘tcn-

‘tion (assocnated w1th the hcan) iti the lower abdomcn

(associated with the gemtais) Accordmg to The Book of
Balance and Hamomr this practice is in the lower grade of
gradual methods. The attitude toward this practice’:

_expressed here by The Doctrine of the Gabim Flowrls R

" another typlcal 1nd1cat10n of 1ts punsm

16.

18.
- tual state. Nine is the number for yang, symbohzmg positive -

The ! watcr—clanfylng pcarl is a Buddhist mctaphor fot =
-enlighrenment, or for the pure mind. - Ch

The “jade capttal” is a Taoist symbol for thc supremc sp1r1~

" energy in full bloom; dragons tcpresent the mconccwablc

20.
" Taoist alchemy, wind stands for accord and pcnctratlon, -

fluidity of spirit. L : s
In'the tcrmmology of I Chzng symbohsm as it is uscd in

lightning is associated with fir, which stands for awareness

“and understanding Togethcr they form the- sign’ callcd The
' Canldron, which represents ¢ ptoducmg illumination -

' 'thtough following an initiatory process,” accordmg to Liu-

-I-ming’s explanation in The Thoist I Ching. The symbol of |

... thunder is movement;. spcc1ﬁcal]y the initial actjvauon of

21,

positive cncrgy in the sense of real knowlcdgc

Here ag:un it is made clear that the opemng of thc g
enhanced consciousness known as the golden flower is not

“-a matter of routine performance of yogic exercises. .
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The image of “retreating to hide in secrecy” is explained
in The Book of Balance and Harmony in these terms: “It is
written, “The sages used the Changes [the I Ching] to clean
their hearts, and withdrew into recondite secrecy” What
does this mean? It is the consummation of sincerity and
truthfulness. The principles of the Changes extend
throughour the macrocosm and the microcosm; sages pon-
der the principles of the Changes to clean their hearts and
thoughts, and store them in ultimate sincerity.”

The two poems used by Lu Yan when initiating Zhang
Zhennu, who was to become a famous Immortal Sister, a
female Tacist adept, are quoted with an energetics-oriented
interpretation in Spmzml Alchemy ﬁJr Women. The original
verses read,

After midnight and before noon,
Settle the breathing and sit.
' As'the energy goes through
The double pass at midspine
And on through the bnin,
- Gaining the power of energy
Contemplate the self.
" You must find the ancestor of your own house. =
Thunder in the earth rumbles,
Setting in ‘motion rain on the mountain.
Wait until washing, -
“‘And the yellow sprouts emerge from earth.
Grab the golden essence of vitality
And lock it up tghtly.
Fire metal and wood , - . S
To produce the dragon and nger o
(Immarml Sz:tm)

Translators

 Modern Applicationsofthe
Golden Flower Mcthod

TR For me the experlence _
symbohzed by the golden flower has always beena prac-
tical concern. This:new translation of The Secret of the -
Golden Flower arose from'a confluence of séveral courses of -
events. One of them was my-own introduction to the = ¢
golden flower practice of “turning the light around,” long *
before I kriew of the existence of this particular book. - -
Finding that method of mindfulness extremely powerful
and versatile, I subsequently spent many-years studying its:
use in’experience and:looking for tested information .
pertaining to its'objective application:: - -

Eventually this pursuit led to studies of cla551cal
sourcebooks in Chinese,-Sanskrit,-and Japanese. I began' o
translating relevant texts from Buddhist and Taoist tradi-- -
tions, because I felt that their psychological insights could:
be useful in some way to-people today; wherever they ;.
were. Although I'had not read his views on thé subject, I
agreed with -Jung that such information should'not be - -
cloistered. Whoever we may be and whatever we nay dc‘i, '
mind is‘at"the heart of our lives; so the clarificationand - -
awakening of mind is of potential i mterest to everyone in’
whatever walk of life. REREE
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For many years I focused on the study of Cban
Buddhism, the Chinese 'pre'curs?'r of Zen. Classical fhan
appealed to me because it-cut directly through to t €
essence of mind without being burdened by dogmgnsm
or cultural accretions. - ol T

One of the most interesting ways this 1:%_.91(_).1.113 in
Chan classics is by concentrating th'c‘ teachm.gs'.o'f the '
scriptures and schools of Buddhism into symbolic stories
representing the underlying state of m.md. Many of these
stories are specifically for turning the hgh.t'around, and
because of my carly experiences I was pa_rt1cg}a;iy o
interested in them. The more difficult and complex - “
Chan stories dealing with: creative integration of thc =
golden fiower mind with the ordinary world required.

mental work in everyday life and took much longer to -
in to penetrate. . ... . o .
bcglgvcnfuaﬂy 1 learned to practice turning thc‘ light
around according to the methods of all tbc major schools -
of Buddhism. At first I.was most.dramatl.caﬂy_ a‘ﬂi:ctcd by ..
the Chan and Pure Land ways_o_f awakening this coq- .
sciousness, but I subsequently found that the _techplqucs
of each school had their own advantages; so I_COl‘ltll’ll‘ICd .
to apply whatever worked best \:vhffncvcr I had a special .
quest and wanted renewed inspiration.. .. L
At the same time, I studied the various support sys-
tems devised by the schools to enable .peoplc to experi- - -
ence the golden flower consciousness in mcafungful ways..
I found that this helped to clarify both practical anfi theo-.
retical issues: what I was experiencing in cYcryday life and.
what I was finding in my researches in ancient Eastern
literature on mind studies.

. technique.
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It was in connection with this course of cventsthat ] -
came into contact with Taoism. In the yeats followingmy . = -

- first exposure to-Buddhist teachings, I looked into other

Asian classical trﬁditib_ri'sﬁuch as'Hinduism, Confiician=' -
ism, Taoism,-'énd-Sﬁ'ﬁan T'also'read from the Bible, the  *
Koran, and the mystic traditions of Judaism aid Chris- - :
tianity. During these studies I found that turning the: -
- light around revealed unsuspected dimensiofs in the liter- _
ature of othci:-'t'eligioh's}'f'A.transcultural,' transdogmatic <
appreciation of the mental dynamic of religion became
manifest in‘a very direct manner by means of this -

-~ My studies of world religions took place in several -
phases. The first:phasc of study was partly comparative, i
observing what was common‘to different religions and
what was peculiar to each. This helped to distingnish -
local historical and cultural clements of religious presenta-
tions from perennial underlying concerns: I returried to -
these studies later; in connection with- programs from'the:
classical Pure Land; Zen; and -Flower Ornament schools - . .
of Buddhism, each of which-include investigation of - - e
other religions and philosophies-as part of Buddhist study.

It was through the last phase of intértraditional study, -

as part of the practice of the comprehensive Flower Orna-

ment school of Buddhism, that I returned to the study of -
Taoism: This new phase of research into Taoism focused:
heavily on inrier alchemy, the processes of refining the+
mind'and body as a unit joined by will: This'eventually =+

led me to The Secret of the Golden Flower, which combines =
Taoist alchemy with basic mind work according to the: =/ -
designs of several schools of Buddhism, =
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Over the years 1 had a:ctempted to read tl:::al Vzﬁl::m/
Baynes translation of this 1mpc1rtant text sev moreo‘:er
but found it inaccessible. Jung’s commf:r?tary, roreove 2
secmed contradictory and confused. Gwl.n.g ';Jip éhincsc
rration, I finally began to look for the ongin

WOﬂI{t. provcd possible to find a good text in a condensed.

' n
collection of essential works from the Taoist canot, Ei(: g
with an authentic commentary of thcdparlactlcal :;;i )
) s ‘this time I had also rea
tion of the teaching. By : so read e s
hist -and Taoist classics 1
translated other Buddhist . F R
iti cret of the Golden Flower
tral traditions of The Seeret @ . :
fore had become familiar with the technical terminology
of the text. - o _—
The main difficulty of the original work is that it ;1
. : o
Taoist alchemical language mixed with several ty'glaﬁsl
1 m
Buddhist Chinese. This undoubtcdly_ Fa\.usc;:l Wi C; o
] were no facilities for tea
confusion, because there N
these lang’uages and symbol systems 1O Westcrncrs ?t l:h _
time, On comparison with the canonical vcrsmnlo L ::1
' . - a
original Chinese text, it became cle‘ar that W}l‘hc m hat
misconstrued the text on many points, and his tran
was unreliable. . L - "
There are enough flaws 111 Wilhelm’s readings OZ gratrlrils
to renacr
i d conceptual structures .
mar, terminology, an : s 0 e
i i functional. Perhaps this,
translation practically dys : i b
but attributing it t0 cultura! differences, Jung went fu

' ' text. ..
aficld in transmogrifying the central concepts of the text..

' i ice
Jung warned his readers.away from trying to practice .

the secret of the golden flower, professing psychoanaly51s :

i i ! at
to be its Western cquwalcnt. His reasoning was th
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Europeans lacked the cultural basis for practicing Eastern
disciplines and had to work with: their own traditions.. -:-
There is:obviously some truth to this part of the argu-
ment; and Buddhists have long said that teachings must -
be adapted to local.'psy'ch'oiO'giéal_and social climates: T do
not agree; however, that Jung’s approach to the uncon-
scious outlined in‘his introduction ‘to The Secret of the -
Golden Flowey is actually equivalent to the golden flower. -

practice.

- What Jung seems to have been against in reality was -
blind imitation of techniques, undertaken with the wrong:
motivations and attitudes. This is a useful warning, and
he himself was aware that Buddhist proverbsays the same: -
thing. Tt is:not'nécessary to believe, however, that all- .
Westerners will inevitably behave in this manner toward : -
Eastern teachings:: Furthermore, the behavior will not
necessarily change simply:because its object is changed. . -
The problem:is in:the behavior, not.in the object. . - :

Jung’s case:against Westerners trying to practice the .- - :
golden flower méthod would:have been stronger if he had:
been able to clarify what was culture specificand could. -
not be imitated usefully, and if he had adequately defined: .
cultic behaviors that inhibit the efficiency of mind-puirifying -
practices. But even'so, he made a useful contribution'to -
the study of this issue by raising doubts that needed =
expression and queéstions that called for examination.:

Many Westerners today have had more‘opportunity
for exposure to-Eastern teachings and to psychological .70
studies of cultism than -had Jung and his'contemporaries.
Cult behavior continues to exist, nevertheless; so it is. « .

important to distinguish it from authentic spiritual
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practice, In order to do this, it is necessary to observe the
cult mentality from the point of view of the golden flower
and avoid confusing this process with-observing the -
golden flower practice from the pomt of view of the cult
mentality. -

Jung’s goal of undcrstandmg rcllg10n in terms of psy— :
chology was an approach that made religious teachings of -
all kinds more accessible to Westerners. Its full realization .-

may have been thwarted by a combination of factors, - ..
including lack of sufficient data, due to which Jung was

unable to understand Eastern teachings clearly-and there-
fore could not come to definitive conclusions. Unaware - -
that Taoists and Buddhists had themselves been interpret-:

ing religion psychologically for centuries, Jung was unable

to avail himself of their methods.. - .
The psychological approach: to thc study of rcllglon 2

is not itself invalidated; however, by the shortcomings in

Jung’s own practical work on Eastern teachings; on the .-

contrary, it increases its validity with fuller and more .

accurate information and analysis. Jung’s caveats about - -

practice, therefore, should be understood in reference to- -
cultism, which involves fixation and therefore cannot in
any case foster authentic realization of golden ﬂowcr mind
blossoming, :

In his time Jung d1d not have access to. matenals that :

would have allowed him to make distinctions.between -
normal and cultic practices of Eastern teachings; and he -
could not objectively judge the relative merits of the ..
different exercises found in the corrupted version of The
Secret of the Golden Flower rendered by Wilhelm...
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Furthermiore, from sources such as Jung’s introduc- -

~ tion to the second German edition of The Secret of the .

Golden Flower, and: works such as Siddhartha and Magxmr
Ludi by Jung’s contcmporary Hcrmann Hesse, it is evi= = .
dent that' fragmcntary imitation Eastern mystical cults -+ -
were thriving in: Europe bctwcen thie first and second -

world wars. Jung’s reservations about golden flower. prac~-- AR

tice were'as much held in reaction to events in his own :
cultural milieu as thcy were.based -on his i 1mprc5510ns of i
the text itself::. i : L .

- This fact sccmcd pamcularly sngmﬁcant to me,;: parnc-_--;-. _
ularly insofar as one of the factors involved in my own -
long-standing interest in'Chan'and Zen Buddhism was-
the practice ‘of transcending religious and cultural forms ¥
to get at the heart of reality in itself by direct expericnce -
and direct perception: While it is true that there are ritu=:
alized Zen cults-with-highly cloistered-and involutedatti-~
tudes; these are generally examples-of imitations described
long ago in the classics 'of Chan and Zen, and as stich they
do not unpugn thc vahdlty of the ongma] tcachmgs
themselves. = .:

Cultism; scholastmsm and cultural tradmonahsm
aside, I believe that the essence of Chan'is‘one of the. :
most: potentially useful elements of the golden flower E
teaching; and of Buddhism'in general, in the context'of =
the modern West. In addition to its psychoactive: tech-
niques, the psychologlcal and intellectual structures of
Chan lore can be superlatwc analytic tools that énable the P
mind‘to- d15t1ngulsh the inner patterns of thmgs Of = o
coursc, ‘their ultimate value in- practlce depcnds upon how o




138

———

effectively they arc employed, as in their application to
The Secret of the Golden Flower. _ . .

The theory and practice of the golden flower method .
do exist in Greek and Christian tradition, but if they are
to be usefully analyzed in secular psychological terms,
without an abundance of philosophical or religious con- -
cepts, I believe this can be most casily accomplished by .
means of Chan devices that require no background 1n -
Chinese culture to understand or employ. B

The Secret of the Golden Flower represents a way-of .
approaching completeness of encrgy through complete-
ness of mind. This teaching calls itself'a “special transmis-
sion outside of doctrine,” frec from attachment to dogma
and form, based on direct perception of the essence of -
mind and recovery of its inherent potential. This is the . .
hallmark of Chan, which is sometimes called the schoo} -
ofthecn]jghtcnedmind.-. J R RN ST §

For practical purposes, a distinction is made in the. .
golden flower teaching between the “original spirit™ and

the “conscious spirit.” The original;spirit is the formless - -
essence of awareness; it is unconditioned and transcends . -

culture and history. The conscious spirit is.the mind-set
of feclings, thoughts, and attitudes, conditioned by -
personal and cultura! history, bound by habit to specific
forms. These terms are employed in both Chan and Taoist
traditions. R
Intuition belongs to the original spirit; intellect _
belongs to the conscious spirit. The essence of Taoism is .
to refine the conscious spirit to reunite it with the origi-
nal spirit. In Chan Buddhism; the primal original spirit is
also known as the host, while the conditioned conscious
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spirit is known as the guest; the original spirit is the mas-
ter, and the conscious spirit:is the servant. In these terms
self-delusion occurs when the sérvant has taken over from,
the master, self-enlightenment takes place when the
master is restored to autonomy in the center. :
The idea of two minds or two aspects.of mind js - -
found early on in the ancient Taoist classic Tio T2 Ching: -
Using the shining radiance; you return again'to the light
not leaving anything to harm yourself. This is called: ’
c.ntcrir'lg the eternal” Here is-an image of an idcal-relé—'
tronship between the original spirit as the source of power:
and the conscious spirit as a subordinate functionary. - ... .
When-clarified, the conscious spirit functions according
to the situation without usurping the authority of the. o

. original spirit. The: original spirit remains available as the -

reserve of total awareness, to which the conscious spirit: -
returns without leaving any harmful fixation on itself or
its objects; -~ o : . X
In this way the intellect functions éfficiently in the -
world without that conscious activity inhibiting access |
to d‘ec?per spontancous knowledge through the direct. I
intuition-of a-more subtle faculty. . - . R,
T.h.c operation. of switching from the limited mind.'o.f' -
c0.11d1t10ned consciousness to the liberated mind of primal'.
spirit is known-as'the method of “reversal,” or turning -
around the light. In-The Secret of the Golden Flower these:
terms refer to restoration of direct contact with the -
essence and source of awareness.:. . oo
This direct contact empowers the individual to know"
spontancously and be free from bondage to created. .. -
thoughts and conditioned feelings, even while opemting.
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in their very presence. In the words of the Tao Te Ching,
one can thus be “creative without possessiveness.”

. In both Taoism and Buddhism; the term turning the -
light around means turning the primary attention from
involvement in mental objects to focus:-on the essence or :
source of mind. This exercise is practiced as a means of
clearing consciousness and freeing awareness. .~ . - .

- Many of the Taoists who had the strongest affinitie
with Chan Buddhism relied heavily on the exercise of - . .

turning the light around. Although this exercise is found .

in all Buddhist schools, it was particularly emphasized in

Chan Buddhism. The Secret of the Golden Flower represents -

one of the most radical of these spirit-based methods.
Virtually the whole text is devoted to the subtleties of
this simple practice of reversal or turning the light .
around. : S S
There are numerous Chan, Zen, and Taoist sources -

containing descriptions of tips and techniques for induc- -

ing, exercising, and integrating the experience of the
golden flower blossoming. The fundamental premise and
practice are suggested in the plainest terms in the teach-
ings of Dahui (Ta-hui), a famous Chan Buddhist ‘master - -
of the twelfth century: “Good and bad-come from your
own mind. But what do you call your own mind, apart
from your actions and thoughts? Where does your own
mind come from? If you really know where your own
mind comes from, boundless obstacles-caused by your -

own actions will be cleared all at once.” After that, all sorts

of extraordinary possibilities will come to you without
your secking them ” ' ol :
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There are also many Chan stories for initiéting thew: o
golden flower exercise.: Some of them are very simple, but. - |
‘they can be used over and over again. .- I

- A smdent asked a teacher, “What is Buddha?
. The teacher said, “This mindis Buddha» =
- 'A student asked a teacher, “What should one do when . . .
arising and vanishing (of thoughts) goes on unceasingly?. . .
. The teacher said, “Tsk! Whose arising and :\'rarii'shing. is i
~ Once a teacher asked a student, “Where are you from”>
- The student said: he was from such and such a‘place, =+

The teacher asked, “Do yon think of that place?” ..

- The student said thar he often thought of it - di e
.."The teache_r said, “The thinkér'is_thc mind,-.wﬁat 15 e ;
th'ought of is'the '_em_r_ironmgnt.:_ln the _environmént_aré-.rn.éﬁ.n-.. :
tains, rivers, land, buildings, people, animals; and so on. Now -
turn your thought around to'__th_ink o'f_th'c"th'inking"'rhih:d.; are .

there so many things there?”
These Chan structures illustrate some of the ways that -
attention can be arranged to induce the golden flower

-experience. It:may be possible to apply this use of mind -

to psychotherapeutic theory and practice by means of its. -
transcendental understanding of the self its'method of

experiencing the self beyond the quirks of personality;

b]

‘and its concentration on the elemental sonrce of .- - |-

autonomy and self-mastery. L
: -Tg th; therapist; the golden flower teaching offers: -
techniques of developing deeper insight and greater -

-awareness of human potential; as well as 2 means of con=- -

racung patients at a level-of mind that is not affected .- .. -
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To say that greenery needs light, earth, air, and water -
does not diminish the importance of any of these elements;
but it may be necessary to emphasize the importance of - -
one or another when it is missing-or insufficient.

For ancient methods of mental development to be = -
naturalized in the West; they themselves will have to be in
working order to be able to respond and adapt to local -
needs; and-there will have to be ways of expressing and
addressing those needs effectively in the context of the -,
new cultures:This is-why clinical and descriptive psychol-
ogy have become avenues for the exploration of formerly -
esoteric knowledge relating to the nature of experience. -

To consider the question of how the golden flower .-
method could shed light on clues tothe understanding
and treatment of mood and personality disorders, it is
useful to work with the Chan concept of host and guest;

a simple concept corresponding to the Taoist distinction
between the original spirit and the conscious spirit.: =

From:the point.of view of the host, or original spirit;. -
everything concerned with mood and personality is in the -
domain of the guest. But through the process of social - -
conditioning, the average individual comes to be centered
in the guest and therefore regards it as the self. As a result -
the true host.is concealed, and it cannot bring out its

more objective and encompassing perspective on matters
of mood-and personality. -« - i T
- 'When the guest has taken over center stage and the =
host is no longer in‘sight; the “switching™ that takes place"
within an-individualin response to psychological and
environmental factors is taking place from one mood or -
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personality to another: it does not return all the way to
the source. The individual can then 1o longer command
the capacity to switch deliberately from a subjective mood
or subpersonality to an objective and impersonal state of
observant mind. - o '

Thus alienated from the primal source or “host”of ... .
the original spirit, the ¢go seeks integration by attempting
to establish order among “gucsts,” the conditioned facades
of psyche and personality. Under these conditions, if .
there develop great disparitics among moods or subper-

sonalities in the absence of ability to “return to the light”...

of the original mind, then dysfunction and breakdown
may result when the strain-of attempting to maintain refa-
tive order overstresses the natural resilience of the faculty
of mind playing the part of the receptionist or answering -
service for the host. Although the host must be there, -
it is now hidden and does not respond directly. -
Considered in this light; the ability to experience the -
pure seif of the original mind and the capacity to return
to it at will can be of fundamental significance in the psy-
chic life of the individual. Even as the conditioned mind
goes from state tO state in the course of changing circum-

stances, the golden flower technique provides a means of -

searching out the host behind the scenes to gain direct
input from its creative energy and inspiration.

This host, or original spirit, can occasionally be .
glimpsed in the space between temporal shifts of mood or
personality, but it generally takes practice to stabilize it
and use it deliberately. The result of this “crystallization”

is a boundless source of potential'. If applicd with kr_lowl— :

edge and without obsession, the method of the golden
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. flower can be of use not only to the psychotherapist, but ..

to the ordinary individual as well; because mind is the
pivot of all- acts and events, its illuminating effects touch
on every facet of life. e e
There is a great deal of knowledge relating to the use
of goldcn flower consciousness in the teachings of Bud-
dh?sts‘ and Taoists:: These teachings were constructed to
assist in orientation:of mental exercises, and they need ti;
be understood in terms of their own structure in order to-
work according to their own design.=: oo o
-In this sensc; the rieed for adaptation does hot’:méén -
Fhat essential patterns can be distorted. Orientation is'as
important as the exercise itself, for disoriented mcditatioﬁ :
does more harm:than‘good. “ = oo i s
Sc'cn'in-this light, traditional Buddhist and Taoist " - -+
mgtc:nals on this subject are not propaganda to inculcate -
religious belief but blueprints of mental functions drawn
to provide direction in the understanding and applicati
of psychoactive exercises. - o . PP : o
For application of the golden: flower mird-awakening
method, one of the most useful instructional devices in'-g-
Chan Buddhist téaching explains the “two minds™ in tefﬁi'é :
f)f “four relations between host and- guest.” To focus .th'cm
in the mind all at once; thesé four relations are expressed:
i? mnc.mc'.)nic phrases: the guest within the guest; the -
o i i o B it O b e bt
.' “The guest within the guest is the state of the ordinary -
mind going from one mood, state; or subpersonality to
another, alienated from conscious contact with the host” 2
behind the scenes.
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The host within the guest is the first stage of turning
the light around, when contact with the original mind
is established even as the individual is passing through
shifting moods and personalitics. .

The guest within the host is a more mature level of

attainment, at which the individual can enjoy free access .

to thought and its products, including ideas, moods, and :
personalities, without being deccived by them or bound
to them.

The host within the host is the original spirit itself,
the primal source of consciousness in which is found the
hidden “turning point” on which psychic liberty hinges.
In one sense, conscious experience of the host within the
host follows realization of the host within the guest; yet
in a deeper sensc the host within the host is not only at
the pinnacle but even at the basts of the total experience
of golden flower practice. _

There are also certain stories from Chan and Taoist
tradition that are used to orient and sensitize the mind to
this “turning point” in such a way that the capacity to
«gwitch minds” is brought within reach of the ordinary.
consciousness. A few have already been mentioned. .

One of the more dramatic examples of such storics. -
is based on 2 folk tale about a young woman who was
betrothed to a man she didn’t love. She ran away to live
with her true lover, but eventually died. When her man
returned to their hometown after her death, he found .
that in the experience of the people there she had been at
home all the while, having taken to her sickbed shortly
after her betrothal.
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~In modern terms, the paralle] with emotional division
be?twccn outer and-inner life is obvious; but can we ask
without assumptions, which one was the phantom? .- - .‘-'
- A Chan master said, “The girlhad split souls; which -
was the realone? oo oo e
- If-we say she was really at home; yet she lived with her

lover; if we say she 'was with her lover, yet she was lying

abed athome, » =i e

The Chan answer is that both conditions, both
“selves,”. were guests of a formless host.: - .~

Anot‘hcr master said; “If you can awaken to the real
one herein, you will know that leaving one state of bcing-:.'
and entering another is like staying at-an inn” In psy- . |
chological terms, this would suggest that the individual -
wh? realizes the true host can enter and exit thoughts
feelings, moods; and personalities at will, being cen- - :
tered in the primal spirit and thus not subject to -
control by the contents of conditioned states of -
CONSCIOUSNEss. e s e
. One of the great-advantages of using such stories to
jog the mind is that the very act of remembering the pos--
sibility of “switching™ already places psychological distance
between host and guest, thus dispelling to some degree. -
the mesmeric influence of thoughts, feelings, moods;and
personalities. oo e i

A paraliel story from Taoist tradition is the famous: * -
butterfly dream of the sage Chuang-tzu. In this classic:
tale, the philosopher relates that he dreamed he was a.
butterfly, having a wonderful time fluttering about from -
flower to flower on the zephyrs of spring... -
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Europeans of his time lacked the. proper psychological - . -
basis for the yogic practices of Chinese, Indian; and - - .
Tibetan religions. Therefore Jung thought it only reason-:

able that Westerners should not imitate Eastern methods; -~

and he underscored his point with a: provcrblal Buddhlst
warning about incorrect use of practices. - . i
Jung quarrelled not with the method: of thc goldcn o
flower, but with the Western attitude toward tcchnology -
of any kind. His remarks on the Western mentality sug~ -
gest avenues.of study, but he does not examine th‘c_c_:ultic: e
behaviors that make imitation methods ineffective: Had =
he done so, ]ung could have found that neither the: reahty' '
nor the imitations: of spmtual practnccs are: lnmtcd to East.
or West.- : i e . L AL R i
Furthcrmorc ]ung does not show how hls mcthod is
actually cquwalcnt to the golden flower: practice. Apart from- '_
the fact that he was faced with a garbled translationofa:-.
corrupt text.-with the last few chapters missing, Jung was - - -
admittedly. prcoccuplcd with: expounding his own theories.

- Jung’s'concern with the.problems of cultural: dxﬁ"cr— R
_ ences’led him to believe that the. goldcn flower practice .-

developed from Chinesc tradmon in: spltc of the fact- that -
he had evidence of its existence in Western' tradltton ]ung.

apparcntly misunderstood descriptions of the exercise .+ -, '_ _

partly because of Wllhclms mistranslation’ and hlS own'
lack of experience. .

To-deal fully W1th ]ung S trcatment of thc goldcn ﬂowcr.: 3

tcachmg would: lead us.afield from the ; point of this w0rk . '

whichiis to cxposc the ongmal teaching itself, The purposc |
of mentioning Jung here is to reopen a door of i inquiry by
questioning the limits of the limitations he prcsumcd
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On awakening from this pleasant reverie, however, he
found that he was no longer sure whether he was a man

who had dreamed he was a butterfly, or whether he was a .

butterfly now dreaming he wasa man.

The issue of this story is not its superficial qucstlon of
which psychic contents to identify as the self but is in:the
act of recalling attention to the “turning point” revealed -
in between states, the formless “opening™ or “aperture”
through which the real self of the formiess host ¢can be
seen and experienced in its.own purity and freedom..

By this means it is possible to detach from condi- - -
tioned states and identities without thereby becoming: -
dissociated from the realm of ordinary experience. Thus.. -
the individual can always resort to renewal from the vcry
source of creativity. .. e SR

This is what Taoists call rcturrung to thc ‘root of
heaven and earth,” from which cxtradjmcnsmnal_vantagc- :
point it is possible to experience higher enlightenment
right in the midst of the mundane world.

If this can be accomplished in reality, there is no rea-
son why psychic events such.as extreme mood swings or
personality changes should assume control of individuals

to the extent of becoming crippling handicaps. Even if . -

this practice is understood in theory alone, it can still .
offer a perspective on human psychology that will allow
for an objective and nonjudgmental approach to the -
understanding and treatment of mood and personality
extremism. SR >

Jung’s reasons for warmng pc0plc away from goldcn
flower practice were ostensibly based on what he per-
ceived as cultural incompatibility. It was his belief that
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Europeans of his time lacked the proper psychologi_cal -
basis for the yogic practices of Chinese; Indian; and
Tibetan rchglons ‘Therefore: ]ung thought it on]y reasoni~::
able that Westerners: should not imitate Eastern mcthods, :
and he underscored hts pomt with a' provcrblal Buddhlst
warning about incorrect use of practices. -

Jung quarrcllcd not with the method of the goldcn
flower,-but with.the Wcstcrn attitude toward technology
of any kmd ‘His: remarks on the Western: mcntallty sug=
gest avenues of study, but he docs not examnine the cultic:. -
behaviors: that make imitation: methods ineffective; Had -~
he done so, Jung could have found that neither the reality
nor the imitations of splrltual practlccs are hmltcd to East
or West:: e e i ._:
Furthcrmorc, ]ung does not: show how hlS mcthod 15+
actually equxvalcnt to the golden: flower practice./Apart from’ -
the fact that he was faced with a garbled translation of a-
corrupt text with the last few chapters missing, Jung was"
admittedly prcoccuplcd with'expounding his own theories.

Jung’s.concern with the problcms of cultural differ= -
ences led him to believe that the goldcn flower practice .
developed from Chinese: tradition; in. spltc of the fact. that -
he had cv1_dc_ncc.of-1ts cxistefice in .Wcstcrn.tradjtlon. ]ung[ -
apparently. misunderstood descriptions of the exercise
partly because of Wilhelm’s mlstranslanon and hlS own
lack of experierice: ..+ :

To deal fully with ]ung s treatment of thc goldcn ﬂowcr..
tcachmg would lead us afield from the point of this work;.
which is to expose the original teaching itself. The purposc_.. :
of mentioning Jung here is to reopen-a-door of i inquiry by '
questioning the limits of the limitations he presumed. -
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Jung’s ideas on the golden flower, and their sig-
nificance in relation to Western thinking about Eastern
thought, are more fruitfully treated in the context of his.
total work on Eastern subjects. Nevertheless, they provide
a useful counterpoint to the original tradition when high-
lighting psychological practicalities of the goldcn flower
exercise.

One reason for thlS 1s that Wcsrcm versions of Eastern
mental excrcises active daring the sixty years that have
clapsed since the original publication of The Secret of the
Golden Flower have been informed in part by Jungian
interpretations of Eastern practices.

Among the problems that Westerners have tradmon—
ally faced in working with Eastern meditation practices is -
the fear that mind-stilling exercises will prevent them
from thinking thoughts that they need to think. This is
also a concern in the East, where there are many warnings
in meditation lore to avoid excessive stilling. -

There are two main-objects to stopping thought in
Buddhist tradition: Onc is to-‘open up space to clarify
rhought by distinguishing compulsive habitual thought
from deliberate logical thought. The other is to clear
room for the conscious operation of nonconceptual
insight. Practitioners are carefully warned to avoid becom-

ing intoxicated by the peaceful tranquillity of thought ces- .
sation; as the Chan proverb gocs, “stagnant water cannot -

contain the coils of a dragon.” :
The golden flower practice can stop: thought tem-.
porarily, but it does not warp reason. It enables one to .
think deliberately rather than compulsively. This use of -
mind opens a wider space for thought, with the ability to
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think-and observe thought with detached clarity, so that -
one can put down useless thoughts and take up nseful -
thoughts by means of independent discernment and will.
The speed of its direct perception can also see at a glancc =
where a' tiain of thought w1ll lcad conservmg untold -
mental energy.. S :

- With any exercise: that Stl].lS the mmd at ﬁrst therc is.a
tendency for random’ thoughts and j images to occur with -
secmingly: gtcater—than—ordmary frequency and strength. .
Jung became aware ‘of this phenomcnon and attemptcd
to exploit:what he thought wasits potcntlal as:a means"
for exploring the 1 unconscious:. He: was also-aware of dan--
ger in this, anid he stresses this danger in his works on’:
both Easternand Western' alchemy: - AR

-In golden flower: practice this: prob]cm s avondcd by
relinquishing all obsession with thoughts and images -
that come to mind in the course of the exercise. Itis:
only after the actual awakening or blossoming of the -
golden flower has taken place that examination of men-
tal phenomena with detached objectivity is considered
possible. Before:this breakthrough; too much introspec- -
tion of psychic contents is viewed as a‘distraction from
the primary. purposc of arnvmg at the source of awarcriess
itself. - : : st :

Golden ﬂowcr exercise is not focuscd on forms of
images or ideas; and in that sense it'is not and cannot :
be culture bound: For this reason it is not peculiarly -
Chinese, nor is it known-and practiced by Chinese people-
in general through the influence. of their cultural heritage. -

To adapt a practice to a'new cultural setting is one "
thing; to turn it into something fundamentally different




152

is another..In order to benefit from whatever is useful in
Eastern teachings, they need to be reduced to their
essence and allowed to develop in their new environment.
What is necessary is the primal psychological seed, not -
the temporal cultural husk: -~ - :

Taoist and Buddhist teachings explain that their struc-

tures and terminologies are not sacred in themselves, but
are means of arranging-attention to elicit extra potential in
vision, being, and action, Independent perception and

autonomous conduct are not general ideals in the Confu--.

cian and Hindu socicties within which Taoism and Bud-
dhism existed; they are part of a transcendent interior
culture that has no national boundaries. e

- The opening statement of The Secret of the Golden .
Flower includes the provision that people should establish
a firm foothold in the ordinary world before they try to
cultivate the blossoming of the golden flower. This means
that they should be able to function adequately in their
own culture and society, whatever that may be. The - -
golden flower practice is'not primarily a therapeutic -
method for severely unbalanced people; it 1s a way of -
higher development for ordinary people. . : :

Yet it is also true that some forms of neurosis are built

into civilized society itself, and many ordinary people
suffering slightly from mild neuroses are well integrated
with their everyday world. The reason why the golden
flower method is not particularly recommended for .-
severely neurotic people, -or for people with schizoid or -
psychotic tendencies, is that the enhanced receptivity -
and sensitivity fostered by the practice might exacerbate
feelings of illness and fear. : :

a———

- The thoughts and images that compe! the neurotic -
and psychotic could become more overpowering in the
carly stages of golden flower practice, when the “demons”
of thought assail the mind as it relaxes its conscious set in
anticipation of the attempted switch-over to nonconcep-
tual awareness. Getting past this stage to experience
penetrating insight into the essence and source of aware-
ness itself; not associated with any content at all, would
be key to any help the golden flower method could offer -
the severely unbalanced in finding a way out of their hells,

If people with uncontrollable mental problems do-
turn to the golden flower method for help, they could be
better off with the guidance of therapists who have them- -
selves experienced the original mind of humanity and can ©
calmly view the various realms of thought and pcitcptiOn .
as so many planets in a vast and endless space. For their
part, therapists to the mentally bédeviled néed the unat- -~
tached buoyancy and independent objectivity of pene-
trating insight, so the golden flower exercise could be*
useful to them in a'very direct way in'the investigation
of processes of mental illness and liberation.
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