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Intvoduction

Natunylness is called the Way.
The Way has no name or ﬁ»m
itisjust theessence,
Just the primal spirit.

Lo E&m’tafthe Golden -
Flower is a lay manual of Buddhist and Taoist methods for

clarifying the mind. A distillation of the inner psycho--
active elements in ancient spiritual classics, it describes a
natural way to mcntal freedom practlccd in Chma for :
many centuries. : '
.. .. The goldcn ﬂowcr symbolizes the qulntcsscncc of the
. paths of Buddhism and Taoism. Gold stands for light, the
- light of the mind itself; the flower represents the blossom-
ing, or opening up, of the light of the mind. Thus the
expression is emblematic of the basic awakening of the
real self and its hidden potential.

In Taoist terms, the first goal of the Way is to restore
- the original God-given spirit and become a self-realized
human being. In-Buddhist terms, a realized human being
is someone conscious of the original mind, or the real
self, as it is in its spontaneous natural state, mdepcndcnt
of environmental condltlomng

This original spirit is also called the celestial mind, 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 refinement of the original
spirt.

This manual contains a number of helpful meditation
techniques, but its central method is deeper 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 limit.

The essential practice of the golden flower requires 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 pcnodlcally revived in crises since, due
~ to the rapidity with which the method- can awakcn

“awareness of hidden resources in the mind.

The Secret of the Golden Flower is the first book of its
kind to have been translated into a Western language. A
German version by Richard Wilhelm was first published
11929, and an English translation of this German rendi-

. tion was published shortly thereafter. Both. German and
. English editions included an extensive commentary by
o the distinguished psychologist C. G. Jung, whose work

~ became a major influence in Western psychology, studies

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 reservations about the practice
* taught in the book. What Jung did not know was that
the text he was reading was in fact a garbled translation
of a truncated vcrsion of a-corrupted recension of the
original work... S
Unawares, a critical communication gap occurred in
the process of transmission; and yet the book made a
powerful impression. It became one of the main sources
of Western knowledge of Eastern spirituality and-also one
of the seminal influences in Jungian thought on the
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 power of growth latent in the
psyche?”
Psychologlcal and experiential approaches to rchglon
have enriched modern psychological thought and. .
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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 boundaries-of church and.
sect can thereby be transcended.

In Wilhelm’s own introduction to his translation of
The Secret of the Golden Flowe, he notes that Taoist organi--
zations following this teaching in his time inclunded 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 brings out inner
dimensions in all religions. -

From the point of view of that central experience, 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 Tao T2 Ching says, “Names can be
designated, but they are not fixed terms.”

The image of the opening up of the golden flower 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 without destroying their own
cultural identities.

Considered in terms of its essential aim rather than
the forms it can take, the golden flower method can be
used to transcend the barriers of personal:and cultural
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- differences w1thout losmg the rlchness of decmty and
~distinction. i
~ . The szt of the Galdm Flowe s 1ndccd a powerful trea-
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, Iam
deeply indebted to Richard Wilhelm for introducing this .
extraordinary text to the West, for it could otherwise have

~ gone unnoticed for decades, even centuries, amidst the
- hundreds upon hundreds of Taoist and Buddhist treatises
awaiting translation.
. It can therefore be said that it is because of Wilhelm’s
efforts that this new English version of The Secret of the

" ‘Golden Flower has come into being. It is to further
inquiries into ways of approaching universal psychology
- and mental wholeness in general, and to further inquiries
into development of the researches initiated by Wilhelm
and Jung in their presentation of this book in particular, -
that I have undertaken to follow up on their work with
a'new and complctc rendition of The Secret of the Golden
Flower. =

Because the still-current Wilhelm/Jung/Baynes edition
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 Golden
Flower explicitly accessible to both lay and specialist
audiences. This is partly a matter of translatlon and partly
a matter of presentation.- '

The text itself is somewhat like a series of explanations
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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The Celestial Mind

Naturalness is caﬂed the Way The Way has no name
~or form; it is just the cssence, just the | prl_: _‘al’spmt

Essence and life are invisible, so they are associated
with sky and light. Sky and light are invisible, so they
are associated with the two eyes. ‘

- Since ancient times, those who realized spmtual
lmmortahty all communicated their teaching verbally,
transm1ttmg it from mdxvndual to md1v1dual

Taishang appearcd maglcally 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 considered its full
flourishing.

That movement flourished in the sense that there
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 extremely confused and extremely
degenerate.
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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 activities
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 what cannot be sur-
passed. There are very many alchemical teachings,
but all of them make temporary use of effort to arrive
at effortlessness; 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 light? It is
symbolized by the golden flower, which [in Chinese
characters] also conceals [the words] one &ght within.
This is the absolutely unified real energy of celestial
immortals; this is what is meant by the saying, “The
lead in the homeland of water is just one flavor”



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 it'the
open center, Buddhists call it the pedestal of aware-
ness, Taoists call it the ancestral earth, 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
rise. Just turn the light around; this is the unexcelled
subhme truth.

The light is casily 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 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 earth 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-
tion 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 not inter-
rupted, transformation and transmutation of the
lower soul go on endlessly from lifetime to lifetime,
genenation to generation.
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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 a body by concentrating
the spirit on where the celestial mind rests when the
embryo leaves the shell?

Once the true nature of unified awareness has fallen
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 and has the same form
as the original beginning, The lower soul is yin,
energy that is dense and opaque. Thls sticks to the
ordinary mind that has form

The higher soul likes life, the lowcr soul looks toward
death. All lust affecting the tcmperamcnt is the doing
of the lowcr soul. This is what consciousness is. After
death it feeds on blood, in life it suffers grcatly This
is darkness returning to darkncss, by a coming
together of kind. i

If learners refine the dark lowcr soul complctcly, then
it will be pure light.



Turnmg the nght
Around and Kecpmg
to the Center

thrc dxd the term mmwg the bet ummd bcgm-" It
began with the adept Wenshi. When the light is
turned around, the energies of heaven and earth; yin
and yang; all congeal. This is what is called “refined
thought " “pure cncrgy,” or “pure thbught ;

When y you first put ‘this tcchmquc mto pracnce thcrc
is seemingly nonbcmg within being. Eventually, -
when the work is accomplished, and there is a' body
beyond your body, there is sccmmgly bcmg within
nonbcmg S :

Only aftcr a hundrcd days of conccntratcd workzls o
the light real; only then is it the fire of spirit. After a
hundred days the hght is spontancous a point of
true positive. energy suddenly produccs a pearl, Just ,
as an embryo forms ftom the intercourse of a man
and a woman. 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 worse
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 the very
energy of Creation. It is not stopping random imag;-
nation only temporarily; it is truly cmptymg routine
compulsion for all time. R

Therefore each breath corresponds to one year of
human time; and each: breath corresponds to a cen-
tury in the various pathways of the long mght of
ignorance. '

Usually people wind up-pufsuing objects and come
to age in conformity with life, never once looking
back. When their positive energy fades and disap-
pears, this is the netherworld. Therefore the Herz
March Scripture says, “Pure thought is flight, pure
emotion is fall” When students have little thought
and much emotion, they sink into low ways. Just
observe clearly, and when your breath grows quiet
you then become accurately aware. This is application
of the method of reversal.
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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 essential teaching is summarized above; as for
the rest,; matters of entering and exiting stillness, the
prelude and the aftermath; one should use the book
Small 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.



The terms stopping and seesng basically cannot be sepa-
rated. They mean concentration and insight. Here-
after, 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 don’t
need to seek out the point of arising any more.
“‘Having looked for my mind, I realize it cannot be

"m

grasped.” ‘I have pacified your mind for you.

‘This is correct seeing; whatever is contrary to this is
false seeing. Once you reach this ungraspability, then
as before you contmuously practice stopping and
continue it by seeing, practice seeing and continue it
by stoppmg This is twin cultivation of stopping and
seeing. This is turning the light around.

The turning around is stopping, the light is seeing.
Stopping without seeing is called turning around
without light; seeing without stopping is called hav-
‘ing light without turning it around. Remember this.






Turmng the nght
Around and Tumng
the Breathing

The doctrine just requires single-minded practicc
One does not seck experiential proof, but cxpcrlcn-
tial proof comes of itself.

On the whole, bcgmncrs suffer from two kinds o'f
problems: oblivion and distraction. There is-a device
to get rid of them, which is simply to rest the mind
“on the breath. -

The breath is one’s own mind; one’s own mind does
the breathing. Once mind stirs, then there is energy.
‘Energy is basically an ¢manation of mind.

Our thoughts are vcry rapid; a smgle random
thought takes place in a moment, whcrtupon an

. exhalation and inhalation respond to it. Thereforc
inward breathing and outward breathing accompany
each other like sound and echo. In a single day one
breathes countless times, so has countless random
thoughts. When the luminosity of spirit has leaked
out completely, one is like a withered tree or dead
ashes.

23






| Evcntually, 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

10

become perceptible.

'I’hns is bccausc whcn mind is subtlc brcath is subtlc

. 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 energy because the mind has no -

. place to set to work onj so focus on energy isused as
_ astarting point. Thls is what is called thc prcscrva—
- ton ‘of pure energy. TUREE

11..

You don t understand. thc meaning of thc word move-

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

“movement is another word for control. Since you can

* cause movement by vigorous action, how could you

12

~notbe ablc to cause stlllncss by pure quietude?

The great sagcs saw the interrelation of mind and

. energy and skillfully set up an expedient for the

benefit of people of later times. An alchemical text

’i - says, “The hen embraces the egg, always mentally

listening » These are the finest instructions. The way
a hen can give life to an egg is through warm energy;

_warm energy can only warm the shell and cannot

. penetrate the inside, so she’ mcntally conducts the -

energy 1nward That “hstcnmg is smg]e-mmdcd con-

centration. When the mind cntcrs the energy cntcrs,

with warm energy, the birth takcs placc
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Therefore even though the mother hen goes out
from time to time, she is always listening, and the
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 death of
the mind. If people can kill the mind, the original
comes alive. Killing the mind does not mean
quietism, it means undivided concentration. Buddha
said, “Place the mind on one point, and everything
can be done.”

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

Generally speaking, the two afflictions of oblivion
and distraction just require quicting practice to con-
tinue unbroken day after day until complete cessation
and rest occur spontancously. When you are not sit-
ting quietly, you may be distracted without knowing
it; but once you are aware of it, distraction itself
becomes a mechanism for getting rid of distraction.

17 As for unawares oblivion and oblivion of which you

become aware, there is an inconceivable distance
between them. Unawares oblivion is real oblivion;
oblivion that you notice is not completely oblivious.
Clear light is in this.
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' 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 feeling.

-A distracted mind can be concentrated, and a con-
: ﬁlscd mind can be set in order; but oblivion is -

unformed darkncss in contrast to dJstractlon which

- still has somc dJI'CCthl’l

Obhv1on means the lower soul is in complctc con-
trol, whereas the lower soul is a lingering presence in
distraction. Oblivion is ruled by pure darkness and

negativity. ‘
When you are sitting quietly, if you become drowsy,
this is oblivion. Repelling oblivion is simply a matter

of tuning t the breath., The “breath” i in this case is
) rcsplratlon, not thc “truc brcathmg » chcrthclcss

~ thetrue breathing is present within it.

22

Whenever you sit, you should quiet your mind and
unify your energy. How is the mind quieted? The
mechanism is in the breathing, but tlie 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 is
not mechanical or forced. Just maintain a subtle
looking and listening.

What is “looking™ It is the hght of thc eyes spon-
taneously shining, the eyes only lookmg inward and
not outward. Not lookmg outward yet being alert is
inward looking; it is not that there really is such a
thing as looking inward.

What is “listening™ It is the light of the ears spon-
taneously listening, the ears only listening inward and
not outward. Not listening outward yet being alert is
inward listening; it is not that there really is such a

‘thing as listening inward.

Listening means listening to the soundless; looking
means looking at the formless.

When the cycs do not look outside and thc ears do
not listen outside, they are closed in and have a ten-
dency to race around inside. Only by inward looking
and listening can you prevent this inner racmg as well
as oblivion in between. This is the meaning of sun
and moon combining their vitalities and lights. .



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 carly morn-
ing when you have free time. After noontime, when
there are many things to do, it’s easy to fall into
oblivion. Also, there’s no néed to fix the length of
time of meditation; it is only essential to set aside all
involvements and sit quietly for a while. Eventually
you will attain absorption and not become oblivious
or sleepy.






Errors in Turning the
Light Around

Even though your practice gradually matures, “there

are many pitfalls in front of the cliff of withered trees.”
This makes it necessary to elucidate the experiences
“involved in detail. Only when you have pcrsonally

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

Our school 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, then about
evidences of efficacy.

When you are going to practice this doctrine, first sce
to it somehow that you don’t have much on your
mind, so that you can be alive and frec. Make your
mood gentle and your mind comfortablc thcn enter
into qulctudc

When you are quiet, it is then essential to find
potential and find its opening; don’t sit inside noth-
ingness or indifference (so-called “neutral voidness™).

31
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5  Even as you let go of ali objects, you are alert and
self-possessed.

6 But don’t get enthusiastic about attaining the experi-
ence. (This easily 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.)

7 Even in the midst of alert awareness, 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 a deadness when-
ever you go into meditation and are relatively lacking
in growth and creative energy, 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 degenerate into a block-
head or a rockhead.

8 And yet it will not do to go along with all conditions.

2  Once you have gone into quietude 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 fall into the various roads of the
realms of form and desire.

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



Authenticating
Experiences of Turning

the Light Around

There are many authenticating experiences that can-
not be undergone responsibly by people with small
faculties and small capacities. You must will the liber-
ation of all beings; you cannot handle attainment
with a careless or arrogant attitude. -

When there is uninterrupted continuity in quiet, the
spirit and feelings are joyful and happy, as if one were
intoxicated, or in a bath. This is called positive har-
‘mony pervading the body, its golden efflorescence
suddenly blooming;

Once “myriad pipes are all silent,” and “the bright
moon is in mid sky,” you feel the whole earth asa
realm of light. This is the opening up of the luminos-
ity that is the substance of mind, the proper rclease
of the golden flower.

33
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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 brighter. The house is built of yellow
gold, the terrace is white jade; the rotten things of
the world you bring to 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 the setting sun; the great
body of water, and the trees in rows. The setting 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
since movement is symbohzcd by wood it is repre-
sented by trees in rows. The rows are in sevens,
which stand for the light of the seven openings

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. Therefore a
great terrace follows. As for the Buddha on the ter-
‘race of enlightenment, once the golden essence has
become manifest, what is it if not Buddha? Buddha is
the “gold immortal” of great awareness. This is just
the authenticating experience of the major stage.
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o Thcrc are three authcnncatmg experiences that can

- ;.'bc considered now. One is when you are sitting and
- the 5p1r1t enters into a state of openness, and then

- when you hear people talking it is-as though from far

. away, but everything is clearly understood even
 though all sounds coming in are like echoes in a

 valley. All are heard, you have never heard anythmg

yourself. This is the spirit in a state of opcnness, 1t

@an bc cxpcncnccd by oncsclf at any tlmc

Anothcr experience is when'in the midst of quiet the
= light of the eyes blazes up, ﬁlhng one’s presence with

hght 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, auspicious signs hover in stillness.

Yet another experience is when in the midst of quict

- 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 thereby possible to ascend.

- These three experiences can be verified now, but it is

still not possible to explain them thoroughly. People
experience higher things individually, according to

- their faculties and capacities. This is like what Swpping

and Seeing calls the emerging manifestations of roots
of good.
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11 These things are like when people drink water and
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.

12 Ifyou find the unified energy yourself in authenticat-
ing experience, the elixir immediately crystallizes.
This is a grain of reality. “A grain, and then another
grain, from vagueness to clarity.” This refers to the
“primal grain” that builds up through time; there is
also the total primal grain, which is measureless.

13 Each grain has a grain’s power. This requires individ-
ual fortitude above all.



The Living
Method of Turning
the Light Around

As you go along practicing turning the light around,
you need 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 manage affairs 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 again.

If you can look back again and again into the source
of mind, whatever you are doing, not sticking to any
tmage of person or self at all, then this is “turning
the light around wherever you are” This is the finest
practice.

In the early morning, if you can clear all 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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‘The Secret of
Freedom

Jadelike purity has lcft a secret of freedom
In the lower world:

Congeal the spmt in thc lalr of cncrgy,
And yor’ll suddenly see

White snow flying in mldsummcr

The sun blazing in the water at mldmght
Going along harmonionsly; '

You roam in the heavens

Then return to absorb

The v1rtucs of the n'cepuvc :

" Thcrc 1s anothcr line, a- mystcry w1th1n a mystcry
“The homeland of nothing whatsoever is the true
abode.” The depths of the mystcry arc all contamcd
ina smglc mcasurcd verse, - e

 The essence of the great Way is to act purposcfully
withont striving. Becanse of nonstriving, one does
not cling to local conventions, forms, or images; but
‘becanse of not striving yet acting purposefully, one
does not fall into indifferent emptiness, dead voidness.

39



40

The function is all in the center, but the mechanism
is all in the two eyes. The two eyes arc the handle of
the stars, which manages Creation and operates yin
and yang.

The major medicinal ingredient beginning 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 middling and lesser people cultivating the
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 does
not begrudge the Way but directly divulges the
unsurpassed doctrine. Keep it conﬁdcntlal and
work it out.

Turning the light around is only the gcncral term: with
each level of progress in practice, the efflorescence of
the light increases in magnitude, and the method of

turning around becomes subtler. Previously one con-
trolled the inside from the outside;’ now one abides
in the center and controls the outside. Before, the
assistant administered for the master; now one
promulgates policy in service of the master. There has
manifestly been a great reversal. -



~When you want to enter quietude, first tune and -

concentrate body-and 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
takes its rightful placc in.this center.

After that, lower your cychds and gazc mward at

the chamber of wazer Where the light reaches, true

positive energy comes forth in rcsponsc

Fire is yang outside and ym inside, so it is in substancc
the creative, with one yin, inside rulmg lt arousmg

‘mind accordmg to things, gomg along out mto i

habitual routines.

Now whcn you turn the' hght around to shme B
inward, [the mind] is not aroused by things; negative
energy then stops, and the flower of light radiates a

‘concentrated glow, which is pure. positive cncrgy

Correlates 1nev1tably assocxatc, so the posmwty m £
watzr leaps up, whcrcupon it is not the ) posmvxty in-
water but just the positivity in the creative itself

responding to the positivity in the creative. Once the

‘two things meet, they join mcxtncably, the hvmg

movement of creative energy now coming, now -
going, now floating, now sinking. In the basic cham—
ber in oneself there is an ungmspablc sense of vast-
space, beyond measure; and the whole body feels -

,wondmusly lxght and buoyant This is what is callcd

“clouds filling the thousand mountains.”



13

14

15

16

17

18

42

——

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 stirs in 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. This is
“always llvmg with ghosts.”

Now if in all activity and rest you abldc in hcavcn
while in the midst of humanity, the sovereign is then
the real human being. When it moves, you move
with it; the movement is the root of heavcn thn it
is at rest, you rest with it; the rest is the moon:
cavern.

If the celestial mind keeps still and you miss the right
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 celestial mind stirs, then use pure attention
to raise it up to the chamber of the creative, with the
light of spirit focused on the crown of the head to
guide it. This is acting in time.
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When the celestial mind has risen to the peak of the
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 focused on the spiritual room
in the center.

Once about to enter utter quiescence, nota single
thought is born; when gazing inward, suddenly one
forgets the gazing. At that time body and mind are in
a state of great freedom, and all objects disappear
without a trace. Then you don’t éven know where
the furnace and cauldron in your spiritual room 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 spirit in the lair of

energy.
When you first practice turning the light around and
your mind gets scattered or distracted, so you want.
to concentrate it, your six senses are not used; this

is called “nurturing the root source, adding fuel to
continue life”

Once concentration is attained, you are naturally
buoyant and do not expend any strength; this is
called “settling the spirit in the original openness,
gathering the primal together?

When even shadows and echoes have all djséppcércd,
and one is highly stabilized in profound tranquillity,
this is called “hibernating 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 nurturing and initial quieting, gathering
is also nurturing, and hibernating is also nurturing.

At the end, nurturing is also hibcrnating'. The stage
in between can be figured out by analogy. -

You do not change places, but places are distin-
guished therein; this is the formless opening, where
all places 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 the original
orgamzatxon

As long as the mind has not reached 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'c
while action uninfluenced by thmgs is the acnon
of Heaven.

This does not contrast the action of Heaven to the
nature of Heaven. There is a line missing [sic]. After
this I’ll explain the word desire. o

Desire 1s in considering thmgs to-exist; or bcmg pos-
sessive toward things. This is thought that is out of
place, action with an ulterior motive.
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When not a single thought arises, then true mindful-
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 attentlon> This
is what i is meant by acting without striving.

“The first two lines of the verse at the bcgmnmg 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 trigrammatic Book of Change symbol] fire. The
“white snow” is the true yin within fire about to
return to earth, “Midnight” is the water of water. The
“sun” is the single yang in the center of »mter on the
verge of blazing and returning to heaven. Herein lies

[the operation of spiritual alchemy known as] “taking

from walr to fill mﬁn”

The next two hncs cxplam the functlon of thc d:ppcr
handle, the whole mechanism of rising and descend-
ing. Does not “in the water” refer to mater? The eyes,

" as the breeze of wmd ‘shine 1nto the chamber of water

and beckon the vitality of dominant yang. That s
what these lines mean.

“In the hcavcns rcfers to thc chambcr of tbt: mutwe
“Roammg and rcturmng to absorb the virtues of ke

_ nceptme” means nurturing the fire.

The last two lines point out the secret w1thm the se-
cret. The secret within the secret cannot be dispensed
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 message of the
whole canon. In Taoism, “efecting 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 spiritual pill> It just means to be .
unmlndmg in all situations. The greatest secret in
Taoism is “bathing” Thus the whole practice
described 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 seeking.

If you do not understand how three stages are
included in one, for an analogy let me use the Budd-
hist teaching of contemplating emptiness, the condi-
tional, and the center.

First is emptiness; you see all things as empty. Next is
the conditional; though you know things are empty,
you do not destroy the totality of thmgs 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.
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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 vitality 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”

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 enough just
to say “heaven.”

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

But it is hard to represent the Way-concretely, If a’
man and a woman are separated they are still
individuals, but if the sun and moon are separated
they do not form a complete 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.



Setting Up
- the Foundation in a
Hundrcd Days

One of the Mind Seal scriptures says, “the returning -
~wind mixes together, the hundred days® work is effec- -
tive” On the whole, to set up the foundation requires
a hundred days before you have real light. As you are,

you are still workmg with the light of the eyes, not .
the fire of spirit, not the fire of essence, not thc torch’
 of wisdom,

Turn it around for a hundred days, and the vital
energy will naturally be sufficient for true yang to rise
spontaneously; so that there is true fire naturally
existing in water. If you carry on the practice this
way, you will naturally achieve intercourse and for-
mation of the embryo. You are then in the heaven

of unknowing, and the child thus develops. If you
entertain any conceptual view at all, this is immedi-
ately a misleading path.
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A hundred days setting up the foundation is not a
hundred days; one day setting up the foundation is
not one day. One breath setting up the foundation
does not refer to respiration. Breath is on€’s own
mind; one’s own mind is the breath’s orlgmal spirit,
original energy, and orlgmal vitality: rlsmg 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 hundred days scttmg up the foundatlon is a pre-
cious teachmg The sayings of the advanccd 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. Everything that
emerges naturally from essence is tested.



The Light of
Essence and the Light
of Consciousness

The method of turning the light around basically is
to be carried on whether walking, standing, sitting,
or reclining. It is only essential that you yourself find
the opening of potential.

Previously I quoted the saying; “Light arises in the
empty room” This light is not luminous, but there is’
an explanation of this as an evidence of efficacy in 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 consciousness, whlch is not the light
of essence.

Now when the mind forms a thought, this thought
1s the present mind. This mind is light; it is medicine.
Whenever people look at things, when they perceive
them spontaneously all at once without discriminat-
ing, this is the light of essence. It is 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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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. It is not that there is no light, but that the
light has become consciousness. This is what is
meant by the saying of the Yellow Emperor, “When
sound moves, it does not produce sound, it produces
echoes.”

The introduction to logjcal examination in the Heroic
March Smpture 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 pursue objects, you are mistaking
thmgs for yourself.

Things must have an attrlbutlon Transm1531on 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 is not you, thcn who attributes
if not you? :

“nght is attnbutablc to the sun and moon.” thn
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.



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 dark are forgotten, then
where is discrimination? Therefore there is still
attribution; this is an internal object.

Only the seeing essence cannot be attributed to any-
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 scripture
where it says, “Usmg your ﬂowmg revolvmg
consc10usness is caIled error.”

When ﬁtst practlcmg ‘the eight attrlbutlons for dis-
cerning perception, the first seven show how each is
attributable to something, temporarily leavmg the
seeing essence as a crutch for the practitioner. But
ultimately as long as the seeing essence still carries
with it the eighth consciousness, it is not really un-
attributable. Only when this last point is broken
through is this the real seeing essence, whlch is truly
unattnbutable. g : v

When turnmg the llght around, you properly turn
around the prlmary unattributable light, so nota
single conscious thought is applied.
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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 the hairs-
breadth’s distinction.

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 miles,

so discernment is necessary.

If consciousness is not stopped, spirit does not come
alive; if mind is not emptied, the elixir does not
crystallize. R

When mind is clean, that is elixir; when mind is
empty, that is medicine. When it doesn’t stick to
anything at all, it is said that the mind is clean; when
it doesn’t keep anything in it, it is said that the mind
is empty. If emptiness is seen as empty, emptiness is
still not empty. Wken empty and mindless of
emptiness, this is called true emptiness.



The Intercourse of
Water and Fire

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

The one yin [inside the fire trigram] concentrates on
pursuing sense expericnce, 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
essence and life, essence and life are body and mind,
body and mind are spirit and energy. Once you with-
draw to rest your vital spirit and are not influenced
by objects, then this is true intercourse, as of course
when you sit in profound silence.
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The Cycle

For the complete cycle, encrgy is not thc main thmg,
mental attainment is the sublime secret. If you won-
der what it ultimately is, the cycle helps growth; it is
maintained without mmdmg, camed out W1thout
dchbcratc mtcntlon

Look up at the sky; it changes from hour to hour,
through 365 days, yet the polar star never moves.

Our mind is also like this; mind is the polc, cnergy is
the myriad stars mvolvmg 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. Refine the conscious spirit; remove arbitrary
views, and then after that medicine will develop.

This medicine is not a material thmg, it is the light of
- essence, ‘which is nonc other than the prlmal truc
energy. Even so, it is ncccssary to attain great con-
centration before you sce it. There is no method 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 1s
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 each
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 directly, as a conse-
quence there are times of interaction and times of
noninteraction.

Yet the revolving of Heaven never stops for a moment.
If you are actually able to join yin and yang in tran-
quillity, 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” spoken of in alchemical classics.
What is it if not the great cycle?

The processes of the cycle do indeed have differences
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
carth; myriad things will go back to myriad things:
no matter how hard you try to join 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 cyclcs every day, but ultnmatcly
you see a lot that is unnatural.

If you can operate yin and yang, turning them 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.

Students 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 true or
not alive? It all requires you to see the real. Once you
see the real, everything is true, everything is alive. If
your seeing 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 yet clcarly know thc Jiv-
ing; just test it out when you head for the true, and
the true will appear, while the living will be sublime.
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Song to Inspire

the World

Because of the warmth of my cmnabar hcart to liber-
ate the world, I do not refrain from coddlmg and
talking a lot. Buddha also pointed directly to lifc and -
death for a great cause, and this is truly worthwhile.
Lao-tzu also lamented the existence of the cgotlstlc
self and transmitted the teaching of the open spirit,
but people did not discern. Now I give a general
explanation of finding the road of truth: o

The pervasive principle of the center
Bears universal change;

The very being of true poise
Is the mysterious pass.

Midnight, noon, and in between,
If you can stabilize breathing,

The light retirns to the primal Oi)t‘:nil"lg, -
So all psychic functions are calm.

There emerges the unified energy
Of the river source that produces 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.

People 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 mind,;
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 appeats;: -
Mysterions and unfathomable:

The screen of beginningless afflictions
Is voided all at once.



The jade capital sends down:
A team of nine dragons,

Walkmg in thc sky,
You climb to the gatcway of hcavcn

-Controlling wind and lightning, -

You make the thunder rumble.

Freczmg the spirit and stcadymg breath are for bcgmncrs
Rctrcatmg to hide 1 in secrecy is ctcmal calm

- The two poems I nsed when I initiated Zhang thnnu

long ago both contain the great Way. “After midnight
and before noon” are not times, but war and fire.
“Settling the breath” means a state of centeredness in-

~which you go back to the root with each breath.
-“Sitting” means that the mind is tnmoved. The “mid-

spine where the ribs join” does not refer to vertebrae;
it is the great road directly through to the jade capi-

~tal. As for the “double pass,” there is something inef-

fable in this. “Thunder in the earth rumbles, setting
in motion rain 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 exhaustive; in 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 transmutation.






Questions and Answers
Opening up the Mysteries of
the Doctrine of the

Golden Flower

ou suppose that attainment is possible in quietude but
st in- actmty, you do not realize that the reason for loss :
irough activity is because nothmg is attained through
illness. When you attain nothmg in qulctude orlose
ything through actwnty, in cither case you have not yet -
ached the Way :

/hen you keep prescncc of mind, only then do you havc ¥
itonomy. When you have ; autonomy, only then can you .
anage affairs. . Howcvcr, prcscncc of mind is easily
terrupted. Practlcc it for a long time, though and it
ill naturally become unbroken. Once it is unbroken, it
continuous. With continuity, the light shines bright.
'hen the light shines bright, energy is full: When cncrgy_‘- :
full, then’ oblmon and dlStl‘aCtlon disappear without
fort.

bserving mind means observing the purity of mihd
he mind is basically nondual, just one vital reality;

lroughout the past and futurc, there is no other. With- "
it leaving the objects of sense, you climb transcendent
 the stage of enlightenment.
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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 eyes 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 vitality stabi-
lizes, it becomes manifest, and then you see the opening
of the mysterious pass.

Gazing at the lower abdomen is external work. As for the
inner work, when the mind-eye comes into being, that
alone is the true “clixir field ”

The light you see before your eyes is rat-light, not the
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 that it is
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.



iveryone already has the lamp of mind, but it is necessary
o light it so that it shines; then this is immortality.

Don’t let yourselves forget the mind and allow the spirit
o be obscured. If you have no autonomy, your v1tal splrlt
hffuscs '

‘orms are all conditioned. Cognitiou is a function of
nind, empty silence is the substance of mind. If you fix .
he mind on anything conditioned, then temperament is
n control, so you cannot govern it complctcly or com-
>rchcnd it thorOughly

he minor technique of circulating energy can enhance
he body so as to extend the life span, ‘but if you therefore
uppose that the great Way requires work on the phy31cal
ody, thls 1s a tangcntlal teaching.

xternal work has no connection to thc great Way Thc =
ruc practice of the great Way first requires that vitality bc
ransformed into energy. As alchemical literature has

learly cxplamcd this v1tahty is not sexual,

Leﬁnmg cnctgy into spmt means kccpmg thc clearand
emoving the polluted

‘ew are those who are’ calm and serious, rare are those -
vho are sincere and unified. .

adiant light is the function of mind, empty silence is the
ubstance of mind. If there is empty silence without radi-
nt light, the silence is not true silence, the emptiness is
ot 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,
“Breathing out, I do not follow myriad objects; breathing
in, I do not dwell on the elements of body or mind.” Is
this the nose?

When it comes to watching the breathing, or listening to
the breathing, these arc still connected with the physical
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. Looking 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 there is dcpcndcncc that is tcmporal whcrc
there is no dependence, that is primal.

Where is the primal to be sought? It must be sought by
way of the temporal. Temporal feelings and consciousness
are marvelous functions of the primal. It must be sought
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 pollution, and eventually there will be spon-
taneous clarity even without attempting to achieve clarity.
Only then will the “gold pill” come out of the furnace.



Vhen there is no selfin the mind, it is even and clear; when
he spirit is pure and the energy clear, this is Buddhahood
nd immortality. It is only because the iron pillars of
houghts are deeply rooted, and it is hard to escape their -
mitations, that it:is necessary to observe one’s own mind.
Vhen you see the mind, only then will you find the roots
re insubstantial and thus have a sense of freedom from
henomena while having the ability to enter their range.

he primal and temporal are originally not two: what-
nakes the distinction is only temporal. When you dis-:
riminate, then action and stillness are not united, and
rimal encrgy becomes conditioned. When they are
nited, temporal energy is also primal, and there is no
istinction between pnmal and temporal.

f there is discrimination between pnmal and temporal,’
hat is just consciousness; if you discriminate, then condi-
oning flares up, and thlS is the source of the profhsc
onfusion of ‘thoughts.

Vhat cannot be spokcn and cannot be named is the -
enerative energy, which is thesubstance of the Way.
Vhen the substancc is established, the function operates.

Vhen pcoplc are dcludcd by emotions and do not know
here is essence, they are ordinary ignoramuses. If they
now there is essence but do not know there are emo-
ons, this is senseless vacuity. Therefore our teaching is
ctively living and does not settle into one corner, but
1stead applies to heaven and earth, combines eternity
ith the present, equalizes others and self, and has nei-
her 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 quiet living. If you stay quietly in
a room, that has the countereffect of increasing 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 knowledge. In ordinary people it is
called consciousness, in immortals and Buddhas it is
called knowledge. The only distinction is between purity
and impurity.

The noncognizing in the consciousness is the eternal; the
consciousness 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 ultimately
illusory.



s the true mind to be sought from the source of mind? If
he source is clean, then the celestial design is apparent,
ind daily activities never obstruct the supreme Way. If the
ource is not clean, then even if you have some vision it is
ike a lamp in the wind, flickering erratically.

Vhat we call the true mind is the enlightened clear mind.
[herefore it can pervadc the heavens and permeate the
arth, without the slightest artificiality.

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

Che Way is present before our eyes, yet what is before our
yes is hard to understand. People like the unusual and
njoy the new; they miss what is right in front of their
yes and do not know where the Way is. The Way is the
mmediate presence: if you are unaware of the immediate
resence, then your mind races, your intellect runs, and
ou go on thinking compulsively. All of this is due to
hallowness of spiritual power, and shallowness of

piritual power is due to racing in the mind.
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Notes

L. The Celestial Mind
The identification of the Way with essence and primal spirit
follows the traditions of the Chan school of Buddhism and
the northern branch of the Oompletcly Real school of Tacism.

Essence is opcn and spacious, like the sky, life is a quantity
of energy, like light. When the text talks about the two .
eyes guiding attention, it means that both spacelike aware-
ness and specific perception are operative at the same time.

This passage introduces the idea of a succession of transmit-
ters of the teaching of the goldgn flower, to link it with the
Way of the ancients.

The honorific name Taishang (T"ai-shang) refers to the -
metaphysical reality represented by Lao-tzu, legendary
author of Tao T¢ Ching, the basic classic of Tacism.
Donghua (Tung-hua) was the teacher of Zhongli Quan -
(Chung-li Ch’uan), who was the teacher of Lu Yan (Lu.
Yen). Lu Yan is the “Yan” mentioned in our text; he is
regarded as the immediate ancestor of the Completely Real
(Quanzhen/Ch’uan-chen) school of Taoism, which was
founded by his disciples and descendants in the eleventh
and twelfth centuries:
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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.

“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 doctrine 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 lineage of the text were
omitted in Richard Wilhelm’s translation. These passages
are rather laconic, and someone with Wilhelm’s knowledge



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 that mystics are generally’
.-isolated fromsociety, and this opinion has affected many
Western attempts to mtcrprct and ad0pt mysucal tcachmgs

The spcakcr is supposed to bc Lu Yan, or Ancestor Lu,
whom later ‘Taoist texts envision as havmg been entrusted
with a mission for the celestial governmient and duty-
bound to rcappear in the human world from time to tlmc

Wilhelm completcly mistranslates.this passage, makmg it
out to say the very opposxtc of what jt actually does. This
appears to be mostly due to simple mxsundcrstandmg of
the language and unfamiliarity 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
spiritual alchemy. This identifies the Chan Buddhist
1nﬁuencc bchmd the Taoxst facadc of the text..

. “Thc lead in thc homeland of water is |ust one ﬁavor
comes from- U»dm'nmdng Reality, the great classic of thc
Complctcly Real school. Lead symbohzcs the true sense of
real knowlcdgc Water stands for a symbol | from the ancient
I Ching representing thc truc sense of the knowlcdgc of
reality enclosed within conscious knowledge. To say that it
is just one flavor means that it is artained by the essence of
consciousness itself, not by any modification of conscious-
ness. This is what makes it truly universal and unlimited by
sectarian or cultural discriminations.
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The expression “turning the light aronnd” refers to the
Chan Buddhist exercise of mentally looking inward toward
the source of conscionsness. Wilhelm translates this as
“circulation of the light,” which is not very plausible
linguistically bot 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 along a certain ronte
through the body.

Many cultists imitated this exercise on the ]evcl of
fixated attention without the psychic heat and noticed the
characteristic modifications of conscionsness these postures
produce. It is quite possible that Wilhelm got this idea
from a member of such a cult. The notes added to the
Golden. Flower text he used (which was printed some two
hundred 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 energetics. Wilhelm’s
medical training also seems to have predisposed him to
make physiological interpretations

There is evidence to suggest that it was possible to read
certain special mind-body postures of attention into por-
tions of the original text. These postures were nised only for
temporarily anchoring the mind while performing the
inner gazing toward the sonrce of consciousness. This is
not the same as the energy circulation of Taoist practice.
The text speaks of the highest experiences being purely
mental, “in the heart,” elevating the spiritual over the
physical in the manner of Chan Buddhism and the
northern branch of Completely Real Taoism.

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



logical factors inflnence the mind less, with the resnlt that
the energy in the body is also preserved and purified-
because it is not drawn into conflicts with inner or outer
states.

. The expression “above the nine skies” means a state of

mind beyond the influence of mundane condmomng In
Buddhist terminology it also has the special meaning of
being above all cultivated meditation states; Silently paying
court (tv God) and soaring upward are common Taoist expres-
sions for elevation of consciousness. There are several Mind
Seal scriptures,’and it is not certain to whnch of thesc thc
text mfcrs in thls passage.

.-Taonst master Llu I-ming says of thc gold plll “The pl]l is

the original; primal, real unified energy. This energy, when
passed through fire to refine it, becomes pcrmancntly
mdcstructlblc, so 1t is called thc gold pill”

II. The Original Spirit and the CoﬁSciOus'Spirit
The distinction between the original spirit and the con-
.scious spirit is one of the most important ideas in Taoist
psychology. The conscious spirit is historically conditioned;
the original spirit is primal and universal. The conscious
spiritisa complcx of modifications of awareness, while the
original spirit is the essence of awareness. To say that this
essence transcends the “primal organization” means that it :
is by nature more fundamental than even the most basic -
patterns of modification to which consciousness may be
subject. In. Iung1an terms, this means that the essence of
the original spirit is beyond, or dccpcr than, even the -
archetypes of the collective unconscious. Jung himself does
‘not.secem to have atrained this, and his work reflects what






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 -
“instincts and movements” for “on the verge of moving .
into action” misconstrues both Chinese grammar and the
nature of the experience to which the passage refers. When
the text speaks of this as a secret that “has not been trans-
mitted in a thousand ages,” it means that the experience
can only be understood firsthand.

Chan Buddhism tradmonally dcscnbcs thc mcchamsm of
delusion as mistaking the servant for the master. In the
metaphor of this passage, the general is supposed to be a
servant but instead usurps authority, According to Chan/
Taoist psychology, the conscious mind (which does the
thinking) is supposed to be a servant of the original mind,
but the activity of the conscious mind tends to become so
self-involved that it seems to’have become an independent
entity. When “the sword is turned around,” in the metaphor
of our text, the original mind retricves command over the
delinquent conscious mind.

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
souree. 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 pcxsmon of the
original mind.:

Like many Western interpreters of his time, Jung had
the idea that yoga involves or produces abnormal psychic
states and is aimed at toral detachment from the external
world, or at transcendental unity 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, dreaming, 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 their fragmentary observations
of Eastern lore.

Wilhelm translates “the water of vitality” as “seed-water”
and equates it with Eros; he translates “the fire of spirit” as
“spirit-fire” and equates it with:Logos; and he translates
“the earth of attention” as “thought-earth® and 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 inap-
propriate in that the meaning of vitality 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.

As for “spirit-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 descrve 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.



The earth of attention is translated by Wilhelm 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:. -

identified with the celestial mind; which'means that it is-
“innocent of temporal conditioning. '

In other texts this is called pure attention or ‘true

intent. Since earth is the medium, it must be purified
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 activity of an unruly consciousness, then it
may not be able to draw that consciousness to an ordcrly
reality of which it is as yet unconscious.

“The ‘cncxgy of the pnmal real unity” stands for the hvmg
flux of the pcrpctual cycles of natural evolution, wherein
all beings and all things live in the lives of one another. -
The Book of Balance and Harmony, an ancient text of the -
Complete 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 basically one
spirit. Spirit is basically utter openness. The Tao is basically
ultimate nonbeing. Change is therein.” The combination of
water and fire in the medium of earth thus refers to experi-
ential realization of the unity of being from a transcenden-
tal point of view that is changeless itself yet accommodates
all change.
Wilhelm used the terms Eros, Logos, and intuition in an
attempt to convey the Chinese ideas to a Western audience,
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- but the assignments 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

10.

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 came to imagine, through
his own attempts at meditation; that the Taoists had
arrived at the entrance to the science of psychology “only
through abnormal psychic states,” as he wrote in his com-
mentary to Wilhelm’s version of The Secret of the Golden
Flower. 1t is worth noting in this connection that Jung also
found late medieval barogue Christian alchemical books
puzzling but did not openly accuse their authors of having
come upon their science through induction of aberrated
mental states.

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

and interests. Wilhelm uses the term anima for lower

soul and ansmus 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



own disquisition on feminine and masculine psychologies.
Nonue 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 feeling persists, the
srate of the lower soul (which includes visceral cmotlons) is
subject to random environmental influences. Therefore the
text speaks of “intcrﬁipting consciousness” in the sense of
withdrawing attention from the feeling of solidity in ‘order
to free it from the bonds of external influences, ‘making it
less sticky and more fluid, unbounded by temporal events.

. In coﬂoqulal Chmcsc'usage,‘ “fiver and heart” means what
is essential. In'a human 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 héavens and niric earths Staﬁd' for the whole
universe of experience, from the most exalted to the most
profound.

. This passage connects the last three: the process of the
exercise is to turn attention around to the source 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 conscioustiess is described in the following
passage.

. “Dissolving the lower soul” means detachment 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.

Turning the light around, or directing attention toward the
source of awareness, counteracts the tendency to dwell on
objects or modifications of consciousness. 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 primal 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 influenced by Tantric
Buddhism.

The term embryo of sagehood or embryonic enlightenment is
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.
Nurturing the embryo, a term frequently found in Chan,
refers to the process of development and maturation after
awakening.

“Concentrating the 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 o the
Tao, where he uses it similarly to describe the creation of



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 spiritual body be:
produced.” S

. This passagc shows that the division of so-called higher and
lower souls is regarded as not a primal metaphysical reality -
‘but a temporal psychic phenomenon. When the text says -
that the light, clear energy characteristic of the hlghcr soul
is “obtained from cosmic space,” it refers to the equanimous
spacelike awareness taught in Chan Buddhism and Com-
plete Reality Taoism. This spacelike awareness contains
everything while resting on nothing; it is the basic experi-
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 limitation of awareness
represented by thc lower soul leCd up in the objccts of
its perception. : v -

- Since Jung’s “collective unconscious” still has form, -
from the point of view of the golden flower it must there-
fore be classified with the lower soul and ordinary mind;
his hope was to make this conscious in order to transcend
it, but Jung himself appears to have become so involved in
the discovery and discussion of the unconscious that he
became attached to it and as a consequence was never able
to experience the hlghcr soul and open the goldcn flower.
His commcntary on Wilhelm’s translation bears witness to
thls, as do hls othcr writings on Eastcm mysnclsm :

. Here hﬁ: means spmt and death means matter. Pcedmg 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
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portrayed as experiences of hell after death are in fact 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 mate-
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 Tw T& Ching.
A text known as The Tiue Scripture of Wenshi says, “Our
Way is like being in darkness. Those in the light cannot see
a single thing in the darkness, whereas those who are in
darkness can see everything in the light.”

“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 to the hidden reserve of vital energy
uncovered by the opening of the mind.

The period of a hundred days is commonly mentioned in
Taoist texts as the length of time required to set up the



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 térm firing process
is also taken from Taoist spiritual alchemy and means the
course of meditation work, symbolized by the firing-or--
cooking of elixir to crystallize it into apill; -

“Positive light” means the creative cncrgy m thc or1gmaJ
mind. The “cyes” are the two main aspects of consciousness
symbolm:d by sky and light: formless awareness and aware-
ness of form. “Running leakage” means that energy is wasted
through' involvement with objects. This is called “ confor-
mity” because it happens as a matter of course when the
mind is conditioned by things. “Reversal” therefore means
withdrawing energy from objects; so'that it can be stabi-
lized and mastered from within rather than controlled -
from without:

Turmng the l1ght around is turnmg around thc cncrgy of
creation in that the total experience of the world depends
upon the orientation of the mind. Changsha, a distin- -

- guished Chan master of the mnth century, is famous for -
saying, “All worlds in the ten directions are the light of the
self. All worlds in the ten directions are in the hght of the
self. In all worlds in the ten directions, there is no one who
__is not oneself. I always tell peoplc that the Buddhas of past,
present, and future; togcthcr with the sentient. bemgs of
the whole universe, are the light of great wisdom. Before
the light radiates, where do you place it> Before the light
radiates, there is not-even a trace of Buddhas or sentient
beings—where do’ you find the mountams rivers, and
lands?” : & e

This exércise stops random i 1magmatlon “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 recollecrion of the
Buddha of Infinite Light erases eighty 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.

Being rhythmical, breathing is thought of as going through
four seasons with each breath. One of the founders of the
Complctc Reality school describes the intensification of
time in the process of spiritual incubation in Taoist alchemy
as the experience of the mental cqunva]cnt of thlrty-SIX
thousand years within one year of concentration. This
represents a process of accelerated conscious evolution.

Here “conformity” is defined as pursuing objects: The idea
of a “netherworld” is not confined in this context to a state
after death, but srands for a condition of depletion in which
there is no more creativity left and one lives through sheer
force of habit.

The Heroic March Smpture is a Buddhist tcxt that came
into vogue among Chan contemplatives in the tenth or”
eleventh century. It has continued in popularity because of
its detailed descriptions of meditation states, highly valued
in rthe absence of expert teachers. Eventually certain formu-
lations of this scripture were also taken over by Tao:sr yogis
borrowing rechniques from Buddhism.

The Yin Conw'gmce Classic (Yinfu jing) and the Plasn Ques-
tions of the Yellow Emperor (Huang Di suwen fing) are Taoist
texts, both considered very old. The former work is 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



gencral One type of Taoism, called the Huang-Lao teach-
ing after the names of the mythical founders known as
Yellow Emperor (Huang Di) and Lao- tzu was ostcnsnbly
conccmcd w1th lmmorta.llsm R e

. common among Comf:letc Rcallty Taoxsts to undcrst:md
mmortahty as higher consciousness, with no ncccssary
_relation to the longcwty of the physlcal body as measured

“in tcm:stnal nmc chcrthcless,»ythe mcntal ease rcsultmg .

to gcncrally prcscrve and enhance physmal h alth by frcemg
thc 1nd1v1dual from dcstmctlvc stress and tcnswn S

‘Thc “thn:c tcachmgs” are Ta01sm, Buddh]sm, and Conf o
fucianism.. From its very inception, the. Complete Reality .~
schoo of Taomm has taught that these three philosophies
‘share a common essence. This was acccpt'_g:v  by. Buddhlsts,-'f:-].'-'-
especially thc Chan contcmplatwt:s, but ConﬁlClans were
averse to rccogmzc any affinity with Buddhlsm even as -

they absorbcd Chan mcthodology into their own studxcs.
Wllhclm translatcs this passage, “This is. the common goal

of all rellglons and in his' mtroducnon hé notes that Ta01st
organizations included not only Confucians, Taoists, and
Buddhists but also Mushms, Chrlsnans, and Icws TR,

. Iung uscd the concepts of in trovcrsxon and extrovcrsxon‘ to

Eastern and Western mentaliries. He absorbed himselfin .
his own Fantasy world, and he unagmcd that the Chinese
Teoists did the ! same thmg Since our text says, howevcr

- that “the l1ght is neither inside nor outside the self it

can hardly be supp05ccl that: turmng the light : around i~

the same thmg as introversion in the Jungjan sense. Thc
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Chan/Taoist meditative exercise of turning the light aronnd
does not make one oblivious 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 Bnddhists, Taoists,
and neo-Confucians. The Book of Balance and Harmony, a
compendinm of all three teachings as they were practiced in
the Completely Real school of Taoism, says, “What the"
three teachings esteem is calm stability. This is called being
based on calm. When the human mind is calm and stable,
nnaffected by things, it is merged in the celestial design ”

The state where “heaven is open, earth is broad, and all
things are just as they are” is described in graphic detail by
the nineteenth-century Completely Real Taoist master Liu
I-ming 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 without seeking reward, never bear
grudges, look npon others and self impartially, and realize
all as one, then people can 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 insnlt, docilely accepting all hardships,
illnesses, and natnral 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 earth, one joins in with the attributes of
heaven and earth and extends to eternity with them”
“Reversed gazing” means tnrning attention to the source of

awareness; it is one of the standard expressions of the golden
flower technique. Reaching toward knowledge is a special



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 are
many examples of special Taoist nses of Confudan and
Buddhist terms to be found in the lLiterature of syncretic
schools such as that of the Golden Flower.:

There follow in Wilhelm’s translation six paragraphs
that are not in the Chincse text available to me. Their
content marks them as mterpolatlons or footnotes.

. Small StogmgandSamyls a classnc compcndmm ofbasnc
meditation techniques, composcd by the fonnder of Tian-
tai Buddhism in the sixth century A.p. Wilhelm dom not
translate this passagc and he misconstrues the terms stop-
ping and seeing as “fixating contcm plation” The terms mean
stoppmg random thought and secing snccessive layers of -
truth. This recommendation of a popular Buddhist medxta- :
tion guidebook as a “touchstone” illustrates the close rela-
tionship between Buddhist and Taoist contcmplauvc
practices of thc tme.

. “Focus on'the center” is translatcd by Wdh m as “the center
in the midst of conditions,” misreading the verb yuan, “focus”
as the noun ywan, “condition” There follows a passage (not
in my Chinese text) interpreting “focus on the center” to
mean, as Wilhelm translates, “fixing one’s thinking on the
point - which lies exactly between the two eyes.” This is not what
the Buddbhist term ongmally means, and this consciousness-
altering techmquc in Wilhelm’s version is the subject of
stfong warnings in modern literature of the Complctcly
Real school of Taoism; it is said to be very dangerous.

The presence of numerous such fragmentary 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 quasi-Taoist cultists, 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 essence
and life. Setting up the foundation on the mysterious
female is essence and life constirudng the center. Those
who keep to this center are sages, those who'lose this
center are ordinary mortals.”

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 immediately 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 posrure of focus on the center, to
which he denies any physical location as suggested by Wil-
helm’s version 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 see this
center, and not casy for them to know it. It cannot be con-
sciously sought, it cannot be mmd.lcssly kept. If you seek it
consciously, you fall into forms; if you keep it mindlessly, you
enter into empty silence. Neither of these is the central way”

In I Ching Mandalas Liu spec1ﬁcally rcpud:atcs interpre-.
tations in terms of yogic exercises such as that dcscnbcd in



Wilhelm’s text, emphasizing the dangers inherent 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 it is 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 cling to points in this ephemeral:
body and call that keeping to the center and embracing the
one. Not only will they not live ctcrnally, thcy wﬂl even
hasten death.”

This passage is scnously mxsconstrued n. W:lhclm s version.
When the text says, “Hereafter, whcncvcr thoughts arise,
you don’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 concentra-
tion is stabilized. Investigating the locus of thought, where
it arises and passes away, is a method of rurning the light
around commonly practiced in later Chan Buddhism.

- Here and following, Wilhelm translates “need 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 ungraspability of mind
in itself. Where the text says “Push this inquiry on and
on over and over until you realize it cannot be grasped”
Wilhelm translates, “Nothing is gained by pushing reflec-
tion further,” which is completely off the mark; it would be
impossible to attain the true effect of the practice following
Wilhelm’s version. What he renders as nothmg is gained” is
-a very common Buddhist expression meaning “ungraspable”

When the text says; “‘Having looked for my mind, [
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 ungraspability” is translated by Wilhelm
as “That leads to no goal” In many cases Wilhelm does not
seem to have becn 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 Light Around and
Taning the Breathing

Chan Buddhism teaches that realization comes of itself and
cannot be anticipated because it is not a product of subjec-



tive imagination. Hopes and expectations on the part of
the practitioner inhibit the spontaneous working of the
:potential that makcs reahzatlon posslble -

’ 'Oblmon and dxstractlon arc commonly treatcd in Buddhlst
meditation manuals as the two main “sicknesses” to which
meditators are prone: Focusing the mind on the breathing
is an ancient Buddhist practice that is especially popular
among modern-day Zennists. Spiritual Alchemy for Women,
“a late-nineteenth-century Taoist work, says, “In general, -
what is most essential at:the beginning of this study is self-
- refinement. Self-refinement is a matter of mind and breath-
-ing resting on each other. This means that the mind rests
on the breathing and the breathing rests on'the mmd”
(ﬁ'om Immortal Sisters). : o

Taonsts and Buddhlsts both observc thc mtxmate 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 oneach:other makes deliberate use of this relation-
ship to calm the mind down and gradually bring it to'a
state of stillness.

“Inward breathing” is the thythm of consciousness, “out-
ward breathing” is the rhythm of respiration. Taoists and
Buddhists both use the image of “Icaking” to represent the
loss of energy through random mental activity and its cor-
responding physical unrest. Buddhas and Taoist’ immortals
are described as having “put an end to leakage” ’

Taoist and Buddhist texts describe many manifestations of
human tendencies toward polarization and extremism.
These include 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 principles 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 formiess 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 Scripture, a Buddhist text popular
among latter-day Chan Buddhist contemplatives and figur-
ing prominently in the technical procedures outlined 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 several levels of refinement 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 hygiene as well as the best curative,
soundlessly subtle breathing is generally considered very
important for both mental and physical aspects of Tacist
practice.

The term true breathing is variously defined in Taoist litera-
ture; sometimes it is represented as respiration that is so
subtle that it is completely unnoticeable, sometimes it is



represented as the inner rhythm of awareness ordinarily
obscured by the coarseness of thinking.

0. This passage makes it clear that practice of resting mind and
breathing on each other is just a starting point. Such con-
centration exercises are only temporary expedients, but
cultists sometimes perform them routinely for years on -
end. A famous Chan poem says “When the wine is always
sweet, it lays out the guests,” meaning that ovcnndulgcncc
in concentration and conscquent addiction to calmness can
actually incapacitate thc mdmdua.l for furthcr o
dcvclopmcnt .

1. The Boolz 0f Balam:e and Hanuony says, “By kceplng cncrgy ‘
complete you can nurture the mind. To keep energy com- -
plete first requires that the mind be clear and calm: When -
clear and calm, there are no thoughts, so energy is complete.”

2.-13.. The metaphor of the hen incubating an egg is com-
‘monly used in Chan Buddhism to represent continuous
‘attention. :

$. The Book qf‘Ba.’anc: and Hamony says, “Of' old it has been
said, always extinguish the stirring mind, don’t extinguish
the shining mind. The unsnrrmg mind is the shining mind,
the mind that docs not stop is the wandcnng mind”

5.-20. Tt is so much easier to notice distraction when sitting
quietly than when engaged in activity that people often feel
their minds to be more scattered than usual when they

“begin to sit quietly. Oblivion is a much more difficult -
problem, not only because of its nature as unawareness but
also because contemplativés 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 does not mcan not seeing or

28.

hearing. It is a matter of being spontancous rather than
contrived. The text again makes it clear that this is not
introversion as understood by Jungian psychology. In par-
dcular, paragraph 27 shows that this practice is not a matter
of attention to subconscious mental activity, as Jung seemed
to think.

Fixing the length of ime for meditation can have negative
effects, tumning what is supposed to be a liberative tech-
nique into an automatizing ritual. Japanese Zennists and
their Western imitators often seem to think of sitting medi-
tation in quantitative terms, but in the golden flower teach-

ing quality is the foremost consideration. 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 matter of discipline, insttuted
during the Middle Ages to cope with large numbers of
monastic inmates who had entered Zen orders for -
economic or sociological reasons.

V. FErrots in Turning thc
Light Around

“There are many. pnfalls in front of the chff of wuhcrcd
trees” is an adaptadon-of a Chan Buddhist saying. The cliff
of withered trees stands for a state of nonthinking quics-
cence, from which standpoiut it is easy to fall unawares
into deviatons. Wilhelm translates “in front of the chiff of
withered trees” as “before you reach the condition where
you sit like a withered trce before a chiff” This may give the



misleading impression that the “withered tree” condition is
the goal.

Chan Boddhism tended to become mcmsmgly umphsnc
as ime went on, and it was gcncrally not systemanzcd to
the same degxcc as Taoist alchcmy There was also a tradi-
tional reluctzncc in Chan Buddhxsm to spcak much about
psychnc states

*This | passagc combines Taoist and Chan Buddhist wammgs
against qnietism. “Don’t sit inside nothingness or indiffer--
ence” is a common Chan Buddhist cxprcssmn':"lehc!m
misconstrucs it as “One must riot sit down (to meditate) i in
the midst of ﬁ1volous affairs? whxch is in a sense antitheti--
cal to the actual meaning of the cxprcssnon The Buddhlst
term neutml mdnm is mscttcd ina note m t.hc ongmal text.

This is anothcr cantion’ agamst qulcnsm or mhn.hsm -
“letting go™is not.to be exaggerated into oblivion.

Both Completely Real Taoism and Chan Buddhxsm com-
monly warn agamst bccommg enthusiastic or excited in
anuctpanng'cxpcnenccs in meditation, since this agitates -
 the mind a s )éctivcprolecn "
ing progress. Wilhelm translates, “Nor must'thc thoughts
'be concentrated on the right procedure” This is a n'usn:ad-
ing of the words, and a mml&dmg idea.

The parenthetical comments in my translation are also '
notes in'the original text. “You can ger it by intent that is -
not willful” is translated by Wilhelm as “If ofic can attain
purposclessness through purpose?” It is not clear what hc
thonght this meant: The idea of “pnrposelessness™ seems to
have appealed to C. G. Jung insofar as he rebelled against
the materialistic interpretation of pragmatism characteristic
of his own culture, 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-
ments of body and mind, where material and psychological
illusions take charge.” Although Jung admits that he never
followed the directions of the Golden Flower (which may

be just as well considcring 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
available to him. .. .. .. - ST

This passage is added to balance the foregoing warning
about becoming deadened through malpractice; one should
not become senseless, yet neither should one pursue
objects. As ever, balance in the center is the keynote.

“Loose ends” tend to come up “for no apparent reason” in
quietude because of heightened awareness and lowered
inhibitions. Wilhelm translates “the realms of form and
desirc” (a Buddhist term) as “the world of 1llusory desires”
Again this was unfortunate for Jung, who showed a marked
inability to distinguish between the realm of form and the
realm of desire. This tended to skew his interpretadons of
fantasies and led him to imagine that golden flower medita-
tion is culture-bound in spltc of his bchcf in universal

archetypes.

People who enter into contemplative practices without this
sort of theoretical preparation are easily deluded by unusual
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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t also seems to be due in large measure to Jung’s own '
rbitrary ideas and pctsona]istic intcrprctations.

VI Authcntlcatlng Experxences
~of Turning the Light Around

?Vllhclm mistranslates cannot be undergonc responsxbly by
cople with small faculties and small capacities” as “one
nust not content oneself with small demands.” The ques-
ion of capacity is extremely important in the teaching and -
ractice of Taoist alchemy. In his introduction to the text,
Vilhelm asserts that “as far as the Chinese psyche is con-
erned, a compIctcly assured method of attaining definite
sychic cxpencnccs is available” If the expression “definite
'sychxc expericnces” is supposed to mean authentic realiza-
jon of the goldcn ﬂowcr awakcmng, thls smtemcnt would
eem absurd in the context of Buddhism and Taoism. A
nore accurate reading of the text would have clarified
Vithelm’s confusion on this point; it is a matter not of “the
“hinese psyche” in general, but of the faculties and capaci-
ies of the individnal. Jung wonld also have done well to
bserve the warning of the text that “you cannot handle -
ttainment with a careless or arrdgaht attitude,” for the -
areless arrogance of his essays on the Golden Flower hin-
ered him from a more serions and sobcr investigation of
aoism as mnch'as djd lack of resources.

‘hang Boduan (Chang Po-ruan), founder of the Southern
chool of Completely Real Taoism, wrote of a similar expe-
icnce in-his Intvoduction to Alchemy: “The pores are like
fter a bath, the bones and circulatory system are like when
st asleep, the vitality and spirit are like husband and wife
1 blissful embrace, the earthly and heavenly souls are like
hild and mother remembering their love? . ...
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“Myriad pipes are 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 Taoism 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 without physical
exercise. “Red blood becoming milk” is a. common Taoist
symbol of the sublimation of passion.

The Visualization Scripture is a popular Pure Land Buddhist
text, the Guan Wuliangshou jing (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 yogis and given
esoteric interpretations in terms of Taoist energy work.
“Higher good is like water” comes from the Tso ¢ Ching.

The Buddha on the terrace of enlightenment is the essence
of one’s own mind. The Visualization Scripture itself says,
“When you see Buddha, you are seeing 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 mis-
-translation that Jung came to the conclusion that the con-
cepts of Chinese philosophy are, as he said; “never taken
psychologically.” Nothing could be further from the truth.



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 concepts to begin with,
his attempts to interpret them psychologically were based
“on his own imaginations and not on the real meanings of
_the ideas as they are understood by Taoists themselves.

“The empty room producing light” is an expression from
the famous ancient Taoist classic Chuang-tzu. This is one of
the quotations from that classic commonly used by practi-
tioners of the Complete Reality school of Taoism, who
found it a fit metaphor for one of their experiences in qulct
meditation. Chan Buddhists tend to downplay the feelings
of such experiences as remoteness, clarity, and suffusion -
with light, for two main reasons. One is that such cxpcn-
ences are just signals of somcthmg and not goals in them-
selves. Thc:other_ls that the i unprt:ssmn they ncvc;thclcss
create on the mind can be so strong that “the spoils of war
are lost through celebration.” o

Thc 1magc of asccnt is often uscd in Taonst lltcrarurc Sun
Bu-er, one of the great female adepts of Completely Real
Taoism, concludcd hcr classnc collcctlon of poems wnth this
verse on “ﬂymg

At the rxght tlmc, Just out of thc vallcy
~You rise lightly into the spiritual ﬁrmamcnt

"The jade gitl rides a blue phoenix, -

The gold boy offers a scarlet pcach :

One striims a brocade lute amidst the flowers;:
“One plays jewel pipes under the moon.:
- One day immortal and mortal are separated; *

And you coolly cross the ocean.

(from DImmortal Sisters)
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The Buddhist meditation manual known as Small Stopping
and Seeing was mentioned earlier. This passage refers to a
more complete manual by the same author known as Great
Stopping and Seeing.

“When people drink water, they know for themselves
whether it is cool or warm” is a common Chan Buddhist
expression used to illustrate the fact that there is no way to
communicate or understand realization of spiritual awaken-
ing except by one’s own personal experience.

“A grain, and then another grain, from vagueness to clar-
ity” is an often-quoted line from Four Hundred Words on the
Gold Elixix, a short work by the founder of the Southern
School of Completely Real Taoism, Zhang Boduan (Chang
Po-tuan). Liu I-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 gtains” (The Inner Teachings of
Taoism). '

In his classic Understanding Reality, Chang Po-tuan also
writes, “Truly it is said of a grain of the gold elixir 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 celestal 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, they immediately
become immortals”



VII. The Living Method of -
Turning the Light Around

A “living method” is one that i is efficiently adapted to individ-

ual needs and integrated into everyday life. A “dead method” is
one that is performed mechanically as an automatic routine.
Chan Buddhist proverb says, “Study the hvmg word, not the
dead word” .

1.

“You need not give up your normal occupation.” According
to his own writing, Jung was of the opinion that yoga prac-
tice needs an ecclesiastical setting. Some professional Japa-
nese Zennists also share this bchcf and many Westemn
chmsts following ]attcr—day Iapanese schools have there-
fore come to believe that Zen has traditionally been a
primarily monastic movement. The fact that ecclesiastical
operations generally call more attention to themselves than
individual practitioners, who “hide their light” according to
classical recommendations, has given ‘Westerners the false
impression that monasticism rcprcsentcd t.hc mamstream of
Eastern spmtual practice. : ’ '

As the formless pracucc of turmng the hg,ht amund is
repeated in the midst of everyday affairs, the mind becomes i
increasingly fluid and buoyant; able to engage in ordmary
'actlvmcs w1thout gettmg stuck on thmgs

The kcynote of this passage is “not stxck_mg to any image of
‘person or self at all.” According to his own reports, Jung
was fascinated by the images that came to mind when he
‘tried to' meditate according to his own method, which he
apparently believed to be similar to that of the golden
flower.:Inasmiich as this sort of preoccupation is rigorously
proscribed in Taoist meditation texts, it is no wonder atall -
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that Jung’s work shows no indicadon that he really experi-
enced anything like the golden flower awakening. '
“If you can look back again and again into the source of
mind, whatever you are doing” is rendered by Withelm as
“When in ordinary life one has the ability always to react to
things by reflexes only,” which is not only technically incor-
rect but potentially dangerons. “Tarning the Light around |
wherever you are” is translated by Wilhelm as “circulation
of the light arising out of circumstances.” This small mis-
- reading of the words is greatly misleading if it means that
the practice depends on circumstances.

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

VIII. The Secret of Freedom

Wilhelm translates the title of this section as “A Magic Spell for
the Far Journey.” He tends to read weird and superstitious ideas
into the text. Then again, it was not unnsnal for people of his
time 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-
plishing something. As for “the far journey,” this expression,
which literally means “roaming™ and really means “freedom of
action,” is the ttle of the opening chapter of Chuang-tz», one
of the most popular Taoist classics.
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Jadelike purity is one of the “three porities,” which are said
to be realms of higher awareness to which Taoist adepts and
immortals ascend. Thus they are representative of sources
of inspiration for latter-day Taoist texts received through
mediums in trance.

According to Lin I-ming, “White snow symbolizes the
energy of the primordial unity; this is like the metaphor of

‘white light arising in the empty room.” That this white

snow flies in “midsummer” means that it is manifested in
the “fire” of consciousness. ’ .

The “sun blazing” symbohzcs posmvc cnc:gy, “water”
stands for real knowledge hidden within, and “midnight”
represents profound stillness. Therefore “the sun blazing in
the water at midnight” means the emergence of the positive
energy of real knowlcdge from the depths of quictude.

The receptive is the I Ching symbol for mother earth. Lin
I-ming says, “If people can be flexible and yielding, hum-
ble, with self-control, entirely free of agitation, cleared of
all volatility, not angered by criticism, ignoring insult,
docilely accepting all hardships, illnesses, and naturai dis-

‘asters, utterly without anxiety or resentment when faced

with danger or adversity, then people can be compamons
of earth” (Awhmtg to the Tao). -

“The homeland of nothing wharsocvcr is another exprcs-
sion from the Taoist classic Chuarg—tzu It appears at the
end of the first chaptcr, “Freedom” after which this section
of the Golden Flower text is named: in the ancient classic,
the philosopher Chuang-tzu says, “Now you have a huge -
tree and worry that it is useless. Why don’t you plant it in
the vast plain of the homeland of Nothing Whatsoever,
roaming in effortlessness by its side and sleeping in freedom
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 tronble?”
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. “To act purposefully without striving” is translated by Wil-
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 should rather be rendered as “numb
emptiness.” Only “numb emptiness” is “numbing,” not real
emptiness as understood and experienced in Buddhism and
Completely Real Taocism. 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 paragraph 15 of
Section III; the “two eyes™ are explained in the notes to
paragraph 4 of Section III. The “handle of the stars” refers
to the crux or key of awareness, by which self-mastery and
autonomy are attamed

The alchemical symbol of mctal or lcad is explamcd by Liu
I-ming in his commentary on Chang Po-tuan’s Four Hun-
dred Wonds 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, immaterial true sense of real
knowledge in the human body. This true sense is out-
wardly dark but mward]y bright, strong and ‘unbending,
able to ward off external afflictions, able to stop internal
aberrations. It is symbolized by lead and so is called the
true lead. . . . Because its light illumines myriad existents,
it is also called the golden flower. Because it is the pivot of

creation, it is also called the North Star. Because it conceals
light within darkness, it is also called mctal w1thm water”
(The Inner Teachings of Taoism).

The “lower two passes” are the first two stages of a tradi-



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 point “Heaven directly divulges the unsurpassed
doctrine” in the sense that knowledge comes spontaneously
through elevation of consciousness rather than by formal
lcatning.‘ ’

~The “outside™ is surfacc consciousness; the “inside” is the
“true sense of real knowledge” hidden below. To “control

the inside from the outside” means to reach deliberately for
this real knowledge and stabilize jts connection with con-
sciousness. To “control the outside from the inside” ‘means
to be rooted in real knowledge and thereby spontaneously
control the activity of the conscious mind. The “master”
is the true sense of real knowledge; the “assistant” is the
conscious mind.

The celestial mind is a Taoist term for what Chan Buddhists
call the original mind. This refers to the mind as it is in its
pnstmc state unaffcctcd by ‘temporal condmonmg

This section of the text, pamcula.rly from this passagc
onward, is more thickly veiled than ever in the garb of
Taoist alchemical Janguage. Here the meaning becomes

* ambiguous in the sense that it can be interpreted in terms
of the waterwheel exercise of Taoist energetics so popular
in the Southern Schoo! of Complete Reality, or in purely
spiritual terms characteristic of Chan Buddhism and the
Northern School of Complete Reality Taoism. In terms of
energetics, the “chamber of water” means the lower abdo-
men, where energy is built up for circulation. In spiritual
terms, the “chamber of wazer” refers to the true sense of real
knowledge hidden within temporal conditioning. I have
iralicized mwter because it stands for one of the main signs
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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 line. 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 lines.
Fire is in substance the creatve in the sense that conscious-
ness is itself enlightenment; but 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 conditioned 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 water” 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 “light” that the text
emphasizes.

The movement of creative energy hecomes “traceless” and
“indiscernible” in the sense that the ecstasy accompanying
the initial mating of consciousness and the true sense of
real knowledge later subsides in favor of a more subtle
experience.

“Living midnight” is a Taoist term for a state of profound
mental stillness and quietude that is nevertheless pregnant
with primal energy, preceding the “dawn” of resurgent .
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19. In energetics, the “yellow court” is the middle of the body,
where the energy is conducted after passing throngh the
head. In spiritnal practice, this means that heightened
awareness is centered to keep the mind from floating off
into ntter abstraction.

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 seeing, hearing, tasting,
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 21 to 23 describe three
Jevels of profundiry in experience of the same exercise;
paragraph 25 illustrates their interpenetration. This scheme
of three 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-
tnally all the lines of Chan Buddhism extant at the time of
the writing of The Secret of the Golden Flower.

26. The three and nine stages are spoken of in relation to the
subjective experience of the practitioner, but all are objec-
tively of the same sonrce. The “interval of a world cycle”
means the interval between stirring of mind and return to
quiescence.

27. ‘“Action cansed by momentiim is random action, not esseri-
tial 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 impulse. Wilhelm trans-
lates, “One moves the movement and forgets the move-
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ment; this is not movement in itself” It is not clw what
he thonght this might have meant.

“Thls does not conu'ast the acnon of Heavcn to thc naturc

of Hcaven in that it does not consxdcr sullncss snpcnor to

action; both action and stillness are part of the total enlight:
enment as long as they ptocccd from the primal nncondi-
noncd sonrce of mmd rathcr than from temporal hablt

Desire as consndcnng things to exist or desire as bcmg pos-
sessive toward things are typically Buddbhist definitions.
Desire as thonght that is ont of place and based on ultcnor
motives is a typxcal nco—Confucnan dcﬁmnon o

. Wﬂhelm translates “spontaneons attennon” as “a move-
“ment withont purpose;” and ¢ acung withont striving” as

“action through non-acnon___” Neither of these expressions
hits the mark, buit from:the point of view of cross-cultural
studies it is significant to take note of them as reflections of -

standard mlSCOHCCPIJOl"lS of Fastern mysticism.

~In paragraph 10 of this sccnon, the ym line inside thc sym—

bol of fire is nnderstood as “false yin;” which means mun-
_undemtood as “true yin” .
which means calmness. The operation referred to as “mkmg
from waser to fill in fire” consists of replacing the negative
line (temporal condmomng) m51dc fire (consciousness) with
the positive line (real knowledge) inside wazer (the depths
of the unconscious). This formula comcs fmm the alchemi-
cal classic Undemundny leuy; whlch says, “Take the. sohd
in the heart of the position of water; and change the yinin
the innards of the palace of fire. From this transformation
comes the sound body of heaven (the creative) —to lie hidden
or to fly and leap is all up to the mind.” Liu }ming
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S——

- explains, “The solid in the heart of the position of weizr

32.

33.

34.

35.

36.

is the real knowledge in the mind of Tao, the yin in the
innards of the palace of fiz 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. In a short time
the yin (temporal) energy will dissolve and the yang (pri-
mal) energy will return, and yon will again see the onginal
face of hewven, recovering your original nature of innate
knowledge and innate capacity, tranquil and nunperturbed
yet sensitive and effective, sensitive and effecave yet
tranquil and nndisturbed.”

The “breeze of wind” symbolizes gradnal penetration
through following an initiatory process. Here it means the
use of focused conscionsness to gain access to real knowl-
edge hidden in the nnconscions.

“Nurturing the fire” means developing consciousness by
calm and flexible receptivity.

Bazshing 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.”

The expression “stopping at ultimate good” comes from
the ancient Confucian’ classic Daxwe (Ta Hsueh; The Great
Learning) and is commonly employed in later Taoist alchemi-
cal texts. “The infinite” is a Taoist and neo-Confucian term
for the state of awarcness prior to discursive discrimination,

‘“Activating the mind without dwelling on anything” is a
famous line from the popular Buddhist Dismond Cutter
Serspture. The sixth patriarch of Chan Buddhism is said to
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have become enlightened on hearing this line of scripture
being recited as he was passing through a marketplace.

As for “cffecting openness,” The Book of Balance and
Harmony says, “Taoism, Buddhism, Confucianism —all
simply transmit one openness. Throughout all time, thase
who have transcended have done the work from within
openness. Openness and sincerity are the essence of
alchemy, learning Buddhism is meditation plunging into
openness; and as for learning the affairs of Confucian sages,
sciflessness in openness clarifies the celestial design.”

Again Wilhelm proposm a m:sleadmg translauon “to be
unmmdmg in-all situations” he renders as “forever dwelling
in purposelessness.” It is likely that Jung derived some of
his more bizarre ideas about Eastern philosophy from just’
such mistranslations as this one. In the beginning of Sec-
tion V1 it says that in order to develop the capacity to
undergo the experience of the golden flower awakening
responsibly it is necessary to will the liberation of all
beings; so the very idea of “purposelessness” is incompati-
ble with this practice. Although Wilhelm translates:that
part somewhat clumsily, nevertheless the meaning does -
come through there; apparently it slipped his mind when
he came to this section. The term wwxin (unmmdmg) isa
common Chan Buddhist expression.

. “Contemplating emptiness, the conditional, and the cen-

ter” is a fundamental meditative exercise of Tiantai (T"ien-
t’ai) Buddhism. Again Wilhelm shows virtually complete
ignorance of Buddhism in any context but standard West-
ern cliché, transhating “the conditional” as “delusion.” In
reality, the conditional per se is not delusion; delusion
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

45.

47.

48.

49,

and most concise statement of this Tiantai Buddhist prac-
tice to be 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
attachment to emptiness.. By realization of the center, one
attains a- harmonious unity of freedom and responsibility.
In Tiantai Buddhism the accomplishment of this practice is
called “three insights in one mind.”

. Fire is spirit, water is viuality. Alchemists sometimes say that

Buddhism starts with fire while Taoism starts with wazer.

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 enlighténed awareness.
The third patriarch of Chan Buddhism wrote, “The six
senses aren’t bad, they are the same as true awakening.”

. This means that the true sense of real knowledge, which

in ordinary people falls into abeyance in the unconscious,
must be “resurrected” by consciousness through the
exercise of deliberate attention.

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

The white of the moon is true yang within true yin,
firmness within flexibility.

A verse in the alchemical classic Understanding Reality says,



“The sun, in the position of fire, turns into'a woman; watzs,
in the moon palace, turns out to be a man.”

IX. Settmg Up thc Foundatxon
-in a Hundred Days '

his and the followmg three sections, compnsmg the rest of
he text as it is found in the canonical version on which the
resent translation is based; are entirely omitted by Wilhelm in
is rendition, because he considers them of “inferior quality.”
1c does not cxplam howevcr, the basis of this evaluation.
Vhile it is true that these last four chapters go back to basics -
gain and again, this is in fact a general characteristic of the
vhole text, which rcpcatedly reviews fundamental theory and
raxis as it develops the details of their experiential implica-
jons. It may be that the difficulty of these sections, which-
ontain relatively high concentrations: of Buddhist and Taoist
echnical terms, dlscouragcd Wilheim from attempting to
ranslate them: :
There are a number of scriptures with the generic Mind Seal
title in the Taoist canon: The practice of one hundred days
scttmg up the foundatwn to stabilize conscrousncss is com-
mon in Taoist alchemy. Here when the text says “you are
still working with the light of the eyes,” this means that at
the outset a practitioner is using ordinary consciousness,
not the refined consciousness referréd to by the terms
“spirit,” “essence,” and “wisdom.”

. “Intercourse” and “formation of the embryo” are standard
alchemical images. Chang Po-tuan’s classic Four Hundred
Words on the 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.” Liu
I-ming explaius, “Our real knowledge is yang withiu yin;
this is the ‘husband.” Our counscious knowledge is yin
within yang; this is the ‘wife” After the primal yang in peo-
ple culminates, acquired conditioning takes over affairs, and
the real gets lost outside, as though it lived in another
house and did not belong to oueself. 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 takeu 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
combiue, so the primal energy comes forth from within
nothingness and congeals into the spiritual embryo”

(The Inner Teachings of Thoiom).

When the text says that “if you entertain any concep-
tual view at all, this is immediately a misleading path,” this
means that conceptual 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”

Geuerally speaking, references to poiuts or periods of time
in alchemical literarure refer not to clock or calendar time
but to psychological time. Intense condensation of experi-
ential time is also characteristic of mental concentration in
the alchemical process. Ia his classic Understanding Reality,
Chang Po-tuan writes, “Changing hours for days is the pat-
teru of the spiritual work” Liu I-ming explains, “Devel-
oped people, emulating the image of the sun and moon
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X. The Light of Essence and
the Light of Consciousness

The distinction between “the light of essence” and “the light of
conscionsness” is critical to siccess in the practice of Taoist
alchemy or Chan Buddhism. Paragraph 1 in Section 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 value to Jung, who was evidently nnable to make
the critical distinction in his own experience. Indeed, Jung doces
not seem to have even had a clear theoretical grasp of this issue;
what he assigns to the “unconscions” would in Taoism still be
considered part of the conscionsness of the human mentality,
not the essence that “transcends the primal organization.”

An ofren-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 Completely Real Taoism,
Jung’s confusion on this point is evident throughout his com-
mentary on the Golden Flower and other texrs 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



settings or postures, it may be impossible to integrate it
fully with everyday life, leading to a kind of split in the
personality.

This passage makes it clear that the “light” of essence has
nothing to do with visionary expericnces. Bashan Canchan
Jingee, a well-known Chan meditation manual dating from
abont a century before the Golden Flower text, says, “If you
see lights, flowers, or other extraordinary forms, and take
this for sanctity, using these unusual phenomena to dazzle
people, thinking you have atmained great enhghtcnmcnt

you do not realize that you are thoroughly ill: This is not
Chan? - :

The mirror bCing ‘occupied” by an xmagc rcprtscnts thc
attention being occupied by the contents of conscxousneés
and thus losing sight of the essence of consciousness. This -
is also a good description of what happcncd to Jung when
he tried to meditate and became mired in images arising
from his subconscious. e L

The Yellow Emperor (Huang Di) is one of the major figures
of antiquity associated both with Taoism'and with the
founding of proto-Chinese culture. The “echoes™ here sym-
bolize the thoughts or coutents of consciousness; to say
they are “not sound” means that thoughts are not them-
selves the essence of consciousness, even though thcy arise
from thc movcmcnt of consciousness. -

The Hmnc March Scripture (Sumwma—.mm) is a Buddhist
text that became particularly popular among Chan Bud-
dhist contemplatives from the Sung dynasty (960-1278)
onward. The following passages of the Golden Flower vext,
paragraphs 5 to 10, briefly outline a meditation excrcise
from that scriprure, known as the “cight attributions.”
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i whxchls designed to facilitate “perception of essence”
- throngh a sort of process of climination. The eight aturibu-
© . uons are usually defined as follows:

Light is attributable to the sun.

Dark is attributable to the dark moon.
Transmission is attributable to doors and windows.
Obstruction is attributable to walls.

Objects are attributable to discrimination.

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

Clear light is attributable to clarity.

N R W N

By gradually “peeling away” the contents of consciousness,
the practitioner ultimately reaches the experience of the
essence of consciousness.

10. The egghth consciousmess is a Buddhist term: it is also called
the storehouse consciousness. One aspect of the storchouse
consciousness is its function as the repository of impres-
sions. This s close to what Jung calls the “unconscions,”
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, 1s 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 cxperience.
Chan and Zen Buddhist literature suggest that Jung was
most definitely not alone in getting bogged down in the
eighth consciousness. Unlike the Chan and Zen Buddhists,
however, Jung was not fortunate enough to have authentic
technical literature sufficient to diagnose the problem.



1. Sometimes the exercise of turning the light aronnd 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 conscious manifesta-
tions. In Chan practice, psychoanalysis comes afier “sceing
essence,” because it is only from the central standpoint of
essence that the contents of consciousness can be witnessed
objectively.

2. “Flow and revolve” is a. Buddhist expression for routine
mental habit. The final passages-of this section return to
the critical distinction between the “flowing and revolving”
consciousness and the transcendental essence. This para-
graph makes it clear that even “emptiness,” when experi-
enced as an item of the conscious inventory, is still just an
object, not the open essence of mind. Mistaking a feeling
or state of “emptiness” for emptiness itself is a psychological .
phenomenon often mentioned in Zen classics.

XI. The Intercourse of Water and Fire

Here fire stands for conscious knowledge and wwzer stands
for real knowledge. The intercourse of watzr 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 receptivity, and also for mun-
dane conditioning. The yang inside wazr stands for the
firmness of the true sense of real knowledge.

In his explanation of Chang Po-tuan’s Four Hundred Words
on the Gold Elixir; Liu I-ming says, “If you understand that
the foundation 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,
- using real knowledge to control conscious knowledge,
using conscious knowledge to nurture real knowledge,
water and fire balance each other, movement and stillness
‘are as one; then mind is Tao, Tao is mind” (The Inner
Teachings of Thoism).

XII. The Cycle

The Southern School of Taoism tends to value the water-
wheel exercise, wherein a mass of energy is developed and
circulated throughout the body. When the Golden Flower
text says “energy is not the main thing,” this is an indication
of its roots in the Northern School under Chan Buddhist
influence.

The Book of 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 the North Star not
shifting, the spirit is most open and aware. For one who
sees this, the celestial Tao is within oneself.”

“Culli ng” is just a metaphor; The Book of Balance and
Harmony says, “The medicinal ingredients are just culled
in nonbeing”

“Indulgence” is a Buddhist term for what Taoists call “leak-
ing,” or the expenditure of conscious energy in pursuit of
objects.

Dragon and tiger, water and fire, are mctaphofs for yin and
yang. The meaning of this passage is not entirely clear, but
it seems to refer to dilettantism.



6. There are times of interaction and noninteraction of real
knowledge and conscious knowledge as long as their union
has not been swabilized.:

7. A poem entitled “Combining Yin and Yang” in The Book of
Balance 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 ubiquitous
flow of vital sense naturally returns of itself. At the peak of
awareness, reality becomes accessible to consciousness; in
recondite abstraction; nondomg joins with doing. thn
the clouds recede and the rain disperses, the spmtual

“embryo is complete; the creative principle comes into play,
producing a new birth”> .. el :

8. Definitions of process and cycle are matters of mcthod; at’
this point the means are transcended and there is no con-
scious fixation on expedient distin¢tions. According to
Buddhist metaphor, this is like “leaving the raft behind on’
reaching the other shore.”

9. This passage reiterates the fundamental continuity of the
individual and the universe, the identity of mind and the
‘wotld it experiences. The third patriarch of Chan Bud- -
dhism wrote in his famous Poem ons Thusting Mind, “There
is nowhere it is not; the ten directions are right before the
eyes. Most minute, it is the same as the great; you forget all
about objects. Most great, it is the same as the minute; you
do not see any outside.” A proverb common in both Chan
and Tioist literature says, “It is so great that there 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
springs; one moon appears in a thousand ponds. Its small-
ness is smaller than a hair, its greatness fills the universe”

Spontanc:ty is the real meaning of the Taoist technical term
wnwei, oftcn mistranslated by Wilhelm and others as “non-
action” or “inaction.” The Taoist classic Huainanzi (The
masters of Huainan), explains spontaneity in these terms:
“Real people know without learning, see without looking,
achieve without strlvmg, understand without trying. Thcy
sensc and respond, act when necessary, go when there is no
choice, like the shining of light, like the emanation of rays”

“Clouds forming and rain falling” is a standard metaphor
deriving from the ancient classic I Ching. It represents the
harmonious combination of yin and yang producing living
energy. o '
“Living midnight” is explained in the notes 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 distingnished from “living midnight” in that the
latrer expression emphasizes the subtle presence of poten-
tial and the imminent-awakening of positive energy.

Understanding Reality says, “Real enlightenment has no like-
ness; a single round light engnlfs myriad forms. The bodiless
body is the real body; the formless form is the real form”

Here it would seemthat “midnight” is used as an equiva-
lent to the Buddhist term “emptiness,” which is experi-
enced right in the midst of forms.



5. 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 Song to Inspire the World

»“Cmnabar heart” has a dual meaning. The word for cinna-
bar is also used for the color of cinnabar. The color of
cinnabar 1 Is. in the famlly of red, which is the color of com-
passion | in Buddhlsm This is the external meaning, which
would probab!y be obvnous in context even without knowl-
edge of this traditional association. In chemical terms, cin-
nabar contains mercury. In alchemical terms, mercury
symbolizes the mercurial nature of consciousness, so cinna-
- bar symbolizes the matrix of consciousness. =~

Many of the expressions and ideas used in the verses of
the following song have already appeared in the text, some
of them more than once. There are a few, however, that are
new or call for further comment iri'this context:

By poise in the center it is possnblc to bcar changc as 1t pcr-
vades ali condmoncd thlngs : .

The “mystcrlous pass” IS deﬁncd by Tbe Book af Balam:e and
Haymony in these terms: “Sages just used the ‘word ‘center’
to point out the opening of the mysterious pass. This ‘cen-
ter’ is it. Let me give you a convenicnit simile.: When a pup-
pet moves its hands and feet and gesticulates 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, thhout a doubt you can
become a wizar

Midnight stands for the momént of transition from 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 represented by
‘midnight and noon, which occur not only from day to day
but also from hour to hour in action and rest and from
moment to moment in thought.

The “primal opening” is described by Chang Po-tuan'in his
Fowr Hundred 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 splnt and energy”

(The Inner Teachings of Tavism).

The “river source that produces the medicine” is an image
from Chang Po-tuan’s Understanding Reality, which says, “If
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 beginning movement when stillness has
reached its extreme. This movement from 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



mind. It is the movement of the innate knowledge of the
natural mind, the movement of the real knowledge of the
mind of Tao” -

8.-9. In psychophy51olog1cal Taoist energetics, water is associated

20.

with the gt:mmls fireis associated with the heart: the i inter-
course of water and fire is hen defined as placing the atten-
tion (assocnated with the heart) in the lower abdomen
(associated with the genitals). According to The Book of
Balance and Harmony, this practice is in the lower grade of
gradual methods. The attitude toward this practice
expressed here by The Doxtrine of the Galdm Flouzr js
another typical 1nd1catlon of its punsm

. The watcr—clanfymg pearl”is a Buddhist mctaphor for
-cnhghtcnmcnt, or for the pure mind. - .

. The “jade capxtal” is a Taoist symbol for thc suprcme spm-

tual state. Nine is the number for yang, symbohzmg positive

-energy in full bloom; dragons rcprescnt the mconccwable

fluidity of spirit.

In the tcrmmology of I Clmy symbohsm asitis uscd in
Taoist alchemy, wind stands for accord and: pcnctratlon, B

'llghtmng is associated with fire, which stands for awareness
“and understanding. Together they form the sign callcd Thz
* Cauldron, which represents “producing illumination -

through foHong an initiatory process,” according to Liu
I-ming’s explanation in:The Taoist I Clmy ‘The symbol of

- thunder is movement,. spccnﬁcally the initial activation of

positive energy in the sense of real knowlcdgc

. Here again it is made clear that the opening of the"

enhanced consciousness knownas 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
throughout 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 Taoist adept, are quoted with an energetics-oriented
interpretation in Spiritual Alchemy for Women. The original
verses read,

After midnight and before noon,
Settle the breathing and sit.

As the energy goes through

The double pass ar midspine
And on through the brain,
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 tightly.
Fire metal and wood
To produce the dragon and dger.
(Immormal Sisters)



MY VYV VI YVIYFYVUY J
[

Modern Applications of the
Golden Flower Method

For me the experlcnce
ymbohzcd by the golden flower has always beena prac-- -
ical concern. This new translation of The Secret of the
solden Flower arose from a confluence of several courses of
vents. One of them was my own introduction to the
olden flower practice of “turning the light around,” long -
efore I knew of the existence of this particular book. -
‘inding that'method of mindfulness extremely powerful
nd versatile, I subsequently spent many years studying its
se in experience and looking for tested information
ertaining to its objective application.

Eventually this pursuit led to studies of classical - -
ourcebooks in Chinese, Sanskrit, and Japanese. I began
ranslating relevant texts from Buddhist and Taoist tradi- -
ons, because I felt that their psychological insights could-
¢ useful in some way to people today, wherever they -
rere. Although I had not read his views on the subject, I-
greed with Jung that such information should not be
loistered. Whoever we may be and whatever we may do,
1ind is at the heart of our lives; so the clarification and
wakening of mind is of potential interest to everyone, in
/hatever walk of life.

131
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For many years I focused on the study of Chan
Buddhism, the Chinese precursor of Zen. Classical Chan
appealed to me because it cut directly through to the
essence of mind without being burdened by dogmatism
or cultural accretions.

One of the most 1ntcrest1ng ways this is done in
Chan classics is by concentrating the teachings of the
scriptures and schools of Buddhism into symbolic stories
representing the underlying state of mind. Many of these
stories are specifically for turning the light around, and
because of my early experierices I was particularly
interested in them. The more difficult and complex
Chan stories dealing with creative integration of the
golden flower mind with the ordinary world required
mental work in everyday life and took much longer to
begin to penctrate.

Eventually I learned to pracncc turning the light
around according to the methods of all the major schools
of Buddhism. At first I was most dramatically affected by
the Chan and Pure Land ways of awakening this con-
sciousness, but I subsequently found that the techniques
of each school had their own advantages; so I continued
to apply whatever worked best whenever I had a special
quest and wanted renewed inspiration.

At the same time, I studied the various support sys-
tems devised by the schools to enable people to experi- -
ence the golden flower consciousness in meaningful ways. -
I found that this helped to clarify both practical and theo-
retical issues: what I was experiencing in everyday life and -
what I was finding in my researches in ancient Eastern
literature on mind studies.



It was in connection with this course of events that I
ame into contact with Taoism. In the years following my
rst exposure to Buddhist teachings, I looked into other
sian classical traditions such as Hinduism, Confucian- -
m, Taoism, and Sufism. I also read from the Bible, the:
oran, and the mystic traditions of Judaism and Chris-
anity. During these studies I found that turning the.
ght around revealed unsuspected dimensions in the liter--
ure of other religions. A transcultural, transdogmatic
preciation-of the mental dynamic of religion became -
1anifest in a vcry direct manner by means of this
chnique. - o

- My studies of world rchglons took placc in scvcral =
hases. The first phase of study was partly comparative,
bserving what was common to different religions and
hat was peculiar to each. This helped to distingnish
cal historical and cultural elements of religious presenta- -
ons from perennial underlying concerns. I returned to
1ese studies later, in connection with programs from the
assical Pure Land; Zen; and Flower Omamc’nt'schdols'

f Buddhism, ‘each of which includeinvestigation of
ther religions and philosophies as part of Buddhist study.

Tt was through the last phase of intertraditional study,
, part of the practice of the comprehensive Flower Orna-
ent school of Buddhism; that I returned to the study of
10ism. This new phase of research into Taoism focused
cavily on inner alchemy, the processes of refining the
ind and'body as a unit joined by will. This eventually -
d me to The Secret of the Golden Flower, which combines
0ist alchemy with basic mind work according to the
esigns of several schools of Buddhism.
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Over the years I had attempted to read the Wilhelm/
Baynes translation of this important text several times,
but found it inaccessible. Jung’s commentary, moreover,
seemed contradictory and confused. Giving up in frus-
tration, I finally began to look for the original Chinese
work.

It proved possible to find a good text in a condensed
collection of essential works from the Taoist canon, along
with an authentic commentary on the practical applica-
tion of the teaching. By this time I had also read and
translated other Buddhist and Taoist classics in the ances-
tral traditions of The Secret of the Golden Flower and there-
fore had become famihar with the technical terminology
of the text.

The main difficulty of the original work is that it uses
Taoist alchemical language mixed with several types of
Buddhist Chinese. This undoubtedly caused Wilhelm
confusion, because there were no facibities for teaching
these Janguages and symbol systems to Westerners at that
time. On comparison with the canonical version of the
original Chinese text, it became clear that Wilhelm had
misconstrued the text on many points, and his translation
was unreliable.

There are enough flaws in Wilhelm’s readings of gram-
mar, terminology, and conceptual structures to render his
translation practically dysfunctional. Perhaps sensing this,
but attributing it to cultural differences, Jung went further
afield in transmogrifying the central concepts of the text.

Jung warned his readers away from trying to practice
the secret of the golden flower, professing psychoanalysis
to be its Western equivalent. His reasoning was that



uropeans lacked the cultural basis for practicing Eastern
sciplines and had to:work with: their own traditions.
here is obviously some truth to this part of the argu-
ent, and Buddhists have long said that teachings must -
e adapted to local psychologjcal and social climates. I do -
ot agree, howevet, that Jung’s approach to the uncon-
ious outlined in his:introduction to The Secret of the -
olden Flower is actually equwalent to the golden flower
ractice.

What Iung secms o have becn against in reality was -
ind imitation of techniques, undertaken with the wrong:
otivations and attitudes. This is a useful warning, and
c himself was aware that Buddhist proverb says the same
ing. It is not necessary to believe, however, that all -
esterners will inevitably behave in this manner toward
astern teachings. Furthermore, the behavior will not
ecessarily change simply because its object is changed.
he problem is in the behavior, not in the object.

Jung’s case against Westerners trying to practice the .-
lden flower: method would have been stronger if he had -
en able to clarify what was culture specific and could
ot be imitated usefully, and if he had adequately defined
ltic behaviors that inhibit the efficiency of mind-purifying
actices. But even so, he made a useful contribution to
e study of this issue by raising doubts that needed
pression‘and questions that called for examination. -

'Many Westerners today have had more opportunity -
r exposure to Eastern teachings and to psychological -
udies of cultism than had Jung and his contemporaries.
alt behavior continues to exist, nevertheless; so it is
1portant to distinguish it from authentic spiritual



136

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 point of view of the cult
mentality.

Jung’s goal of understanding religion 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 the study of religion
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 flower mind
blossoming,

In his time Jung did not have access to materials 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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effectively they are 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 easily accomplished by
means of Chan devices that require no background in
Chinese culture to understand or employ.

The Secret of the Golden Flower represents a way of
approaching completeness of energy through complete-
ness of mind. This teaching calls itself a “special transmis-
sion outside of doctrine,” free 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 school
of the enlightened mind. , ‘

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 feelings, thoughts, and attitudes, conditioned by
personal and cultural history, bound by habit to specific
forms. These terms are employed in both Chan and Taoist
traditions.

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 origj-
nal spirit. In Chan Buddhism, the primal original spirit is.
also known as the host, while the conditioned conscious



pirit is known as the guest; the original spirit is the mas-
er, and the conscious spirit is the servant. In these terms,
elf-delusion occurs when the servant has taken over from
he master; sclf-enlightenment takes place when the
naster is restored to autonomy in the center.

The idea of two minds or two aspects of mind is
ound early on in the ancient Taoist classic Tao Te Ching:
Using the shining radiance, you return again to the light,
ot leaving anything to harm yourself. This is called
ntering the eternal” Here is an image of an ideal rela- -
lonship between the original spirit as the source of power.
nd the conscious spirit as a subordinate functionary.
Vhen clarified, the conscious spirit functions according
o the situation without usurping the authority of the
riginal spirit. The original spirit remains available as the
eserve of total awareness, to which the conscious spirit
turns without leaving any harmful fixation on itself or
s objects.

In this way the intellect functions efficiently in'the -
vorld without that conscious activity inhibiting access
0 deeper spontanecous knowledge through the direct
1tuition of a more subtle faculty. :

The operation of switching from the lll'nlth mmd of
onditioned consciousness to the liberated mind of primal-
pirit is known as the method of “reversal,” or turning
round the light. In The Secret of the Golden Flower these
erms refer to restoration of direct contact with the
ssence and source of awareness.

This direct contact empowers the individual to know
pontaneously and be free from bondage to created
houghts and conditioned feelings, even while operating
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