Chapter 8

‘ffi The Yellow and
the White

/E] (The Secret Yogic Alchemy)

To the uninitiated, ‘the yellow and the white’ is no more than a poetic
synonym for alchemy. Even to initiates it may signify either the trans-
mutation of metals into gold, or else internal alchemy of the kind
described in Lu K’uan-yii’s enlightening work, Taoist Yoga. Here,
however, it is used in a special sense to denote a form of yogic
alchemy which only superficially resembles the one described by Lu;
for in his work the analogy between alchemy and yoga is taken rather
literally and there is much talk of the furnaces and cauldrons to be
found within the yogin’s body, whereas here the analogy does not go
beyond retaining the words ‘refinement’ and ‘transmutation’, the
rest of the vocabulary of alchemy being discarded as irrelevant. What
now follows is, I believe, the first attempt to give an account in
English of a practice which many Taoist yogins regard as the very
core of their cultivation of the Way.

Born of the Tao and permeating the cosmos are three marvellous
energies — ching, ch’t and shén. These are the life-giving powers where-
with the Tao sustains the universe, causing within the limitless void
the coming into being, the rise and fall of the myriad entities that
constitute the realm of appearances. In their subtle ‘cosmic’ or
‘original’ form, these energies are pure and holy, the very source of
light and life, creative powers that bring about stupendous trans-
formations. Only a sage of the highest attainment can gauge their
unsullied perfection.
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Man, like all else, is imbued with a stock of these three treasures;
but, owing to the effects of passion and inordinate desire, his endow-
ments are of a coarser nature and need refinement to restore them to
their original purity. Hence the importance of this secret yogic
alchemy. Though the goal is identical with what Buddhists call the
attainment of Enlightenment, this method of attainment is uniquely
Taoist. For Western students of the Way to employ it to the full, an
accomplished teacher would be essential; yet this written account,
hugely incomplete as such accounts are bound to be, may be judged
to contain valuable guidance with which to supplement their current
practice. Since it is based on the work of Chou Shao-hsien, who
supports his presentation of the yoga with a wealth of quotations
from the Tao Tsang, its authenticity is — as far as it goes — unques-
tionable. Its defects relate to the glossing over of certain matters
which have traditionally been transmitted from teacher to disciple in
secret.

An attempt to describe the extraordinary metamorphosis resulting
from’ successful practice will be found in the next chapter; here the
main concern is the separate stages of the yoga. First we must be
clear about the meanings of those somewhat ambiguous and vari-
ously used terms ching, ch’i and shén.

The Three Treasures

Coarse Form Subtle Form Cosmic or Yang
Form
Ching Not precisely That within the That within the
(Essence) identical but body which gives cosmos which
closely associated ~ matter tangible  gives tangible
with, and conveyed form and form to what was
by, the male and substance. originally
female sexual undifferentiated
fluids. void.
Ch’i Not precisely Vitality Cosmic vitality
(Vitality) identical but indistinguishable seen as T¢, the
closely associated  (except by virtue of the Tao
with, and conveyed temporary with which each

in, the air breathed location) from its object is imbued.
in through lungs, cosmic counter-
kidneys and pores. part.

Shén Spirit not yet Unsullied spirit Cosmic spirit,
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The Three Treasures

Coarse Form Subtle Form Cosmic or Yang
Form
(Spirit)  cleansed of the released from the void, pure,
impurities of the contamination of undifferentiated
senses and of passion and being.

erroneous thought. sensuous longing.

(Each of these three terms is employed in yogic texts sometimes in
all its senses simultaneously, sometimes in but one of them, and
sometimes even in some other sense; e.g. ching may mean actual
semen, ck’z may mean actual air or breath, and skén may in some
texts mean mind. Therefore, where necessary, I have selected or
placed in brackets the English term most fitted to the context; but it
should be remarked that the distinctions are not always as precise
as this usage would imply.)

The Theoretical Basis of the ‘Alchemy’

The version of the internal alchemy given here rarely makes refer-
ence to the equation of parts of the body with furnaces, cauldrons
and so forth that is such a feature of many other versions, for here the
approach is more nearly what we should call spiritual rather than
material, were it permissible in a Taoist context to make such a
distinction. It would be wrong, however, to suppose this version
superior to the others, for the question of superiority does not arise,
since different yogic methods suit different individuals. What can be
said is that the present version is easier for Western students of the
Way to follow, especially if they lack previous experience with yogic
alchemy. That a close analogy between parts of the body and the
apparatus of external alchemy is needless is revealed by the following
passage from an ancient work:

‘Let T°ai Hsii [the Great Void] be your cauldron; let 7°ai Chi
[nature’s own Dynamic Principle] be your furnace. For your basic
ingredient, take stillness. For your reagent take wu wei, no activity
[that is not spontaneous and free of involvement]. For mercury, take
your natural endowments [of ching, ck’z and shén]. For lead, take your
life-force. For water, take restraint. For fire, take meditation.” It is
written that the real elixir thus compounded will, even if of inferior
quality, bestow longevity and the retention of youthful vigour; that,
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if of superior quality, it will enable the adept to ‘transcend the world
of mortals and attain to holy state.’
Another authority, the Green City Hermit, states:

What is known as partaking of the golden pill does not signify
bedroom arts [dual cultivation], but drawing upon cosmic essence,
vitality and spirit to add to one’s own store. It is by cosmic trans-
formation that bodily transformation is wrought; it is cosmic life
that prolongs one’s own. Cosmic vitality acts unceasingly; so will
it be with our own. Cosmic transformation continues without end;
so will it be with ours. Cosmic life is free from defilement; so will
it be with ours. Heaven and earth are unceasingly renewed ; so will
it be with us. Cosmic life endures to eternity; so will it be with
ours.

This passage provides a key to the true nature of the internal
alchemy, which is to become immortal not solely by our own efforts,
but by achieving harmony — unity, even — with the eternal Way.
Nevertheless, what mystics of other faiths deem to be a wholly
spiritual process requires, according to the Taoist masters, realisa-
tion of the full potentiality of all our endowments, physical as well as
mental and spiritual. In the Book of the Golden Elixir it is written:

With the transmutation of ching [essence] into ch’s [vitality], the
first barrier is passed and perfect stillness of body supervenes.
With the transmutation of ck’7 into shén [spirit], the middle barrier
is passed and perfect stillness of heart supervenes. With the trans-
mutation of shén into void, the final barrier is passed and mind and
Mind are unified. Thus is the elixir perfected and immortality
attained. This is the true significance of [all that has ever been
written or spoken about] the sacred practice of cultivating and
nourishing [ching, ck’i and shén]; it has nothing to do with com-
pounding an actual pill.

Of the many warnings against over-literal interpretation of the
yogic manuals, the following is a typical example:

Long ago there lived two sworn brothers, who each contributed a
catty [about two pounds] of mercury and fired it in a hall near
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Yang Chou for three years on end. One day this mercury fell into
the fire and emitted rainbow-coloured light. Convinced that they
had stumbled upon the true elixir of immortality at last, each of
the blood brothers then and there consumed two ounces of the
precious substance, whereupon their legs gave way beneath them
and they died within a hundred days. How is that for an elixir
reputed to confer immeasurable longevizy ?

Not all learned Taoist masters utterly rejected the use of fortifying
medicines in connection with the cultivation of true immortality, for
they held such drugs to be useful in achieving two of the by-products
of the yoga, namely longevity and prolonged youthful vigour. Such
a combination of what we should call spiritual and material means
is in line with the cardinal Taoist principle that identical natural laws
operate at all levels of existence. Often, however, the term ‘culling
ingredients for the elixir’ has an esoteric meaning as can be seen from
another of the texts which supply a key to the real meanings of vari-
ous alchemical terms. The writer begins by recommending stillness
as the most essential ingredient of the alchemy, adding that stillness
should not be taken to mean suppression of the feelings so that one
comes to resemble such mindless objects as earth, rocks, grass and
trees; that wu mien (literally ‘no thought’) means ‘real thought’ or
thought that is like light turned back upon itself causing s#én to rouse
ch’t and transform it into a spirit-substance that congeals; that ‘lead’
and ‘mercury’ really refer to shén and cA’7 and that it is only in
inferior forms of the yoga that one actually uses material ingredients.
He goes on to say that where texts speak of ‘culling herbs for the
elixir’ the meaning really is ‘bringing mind and body under control’;
since only when the mind is still will s#én and ¢k’ be complete and
‘ready for compounding the elixir in the cauldron of the body’.

The Yogic Regimen — a Preliminary and an Accompaniment to the
Eight-Stage Yoga

No matter what his background, an adept cannot hope to practise the
yoga successfully unless he is prepared to impose on himself a reason-
ably strict regime. After all, simple athletes are prepared to undergo
the rigours of training for a much more ephemeral goal. Without
adequate control of mind and body, no amount of ardour will produce
the desired results.
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Nourishing the Body. Making the body a fit vehicle for the yoga re-
quires attention to such matters as diet, clothing, sleep, bathing and
exercise. In the words of Ko Hung, ‘there must be moderation in
everything’. Food should be sufficient to satisfy hunger, but not
abundant and there should be no fussiness about its flavour. Wine
may be taken, but not in such quantity as to cause undue excitement
or lead to the misapprehension that ‘people cannot wait to hear one
sing’! Clothing should be suitable for the weather, neither too thick
in summer nor too scanty in winter. As to sleep, too little of it is as
harmful to yogic progress as too much. One should not go to bed or
get up at irregular times, nor sleep in the open if there is likely to be
heavy dew. As to bathing, different schools of yoga have different
rules, the main point being to strike a balance between bathing too
infrequently and allowing it to become unnecessarily luxurious.
Excercise, though good, should not be overdone and strain must at
all costs be avoided. Ko Hung spoke of the folly of trying to become
abnormally strong, declaring that over-exertion is as harmful as
sleeping too much, or straining eyes or ears. He laid down that one
should not foolishly brave bad weather by exposing himself to storms
or to extremes of heat or cold. To be simple is one thing, to be spartan
another. (Chuang-tzi’s description of immortals as ‘not partaking of
the five grains, but supping wind and sipping dew’ led to the avoid-
ance of all grains by certain yogins in the past. According to one old
text, here quoted merely as a curiosity: ‘Vegetables, though healthful,
cause dullness; meat, though strengthening, causes people to be
overbearing; grain, though conducive to wisdom [food for the
brain ?] hinders longevity; whereas he who lives on ¢/’ emits light
from his body and never dies.” This last may be true, but how far
must the adept progress before he can do without food other than
ch’i?)

According to another authority, nourishing the body involves
making five sacrifices:

Attachment to wealth and fame brings worry — give it up! Excess
of joy or fits of anger disturb serenity — give them up! Strong
attachment to the pleasures of the senses produces disequilibrium
- give it up! Worrying about success in cultivating the Way brings
failure - give it up! Wasting one’s precious stock of ching [semen]
debilitates mind and body - give it up! These five forms of absti-
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nence will help you to live longer — be sure of that, but not so’
foolish as to imagine they guarantee longevity!

Yogic Breathing. With most forms of yoga, Chinese, Indian or
Tibetan, great emphasis is placed on special types of breathing. Its
importance is due not merely to the physical advantages to be gained
from the regular practice of deep breathing, especially in the early
hours of the day when the air is thought to be at its purest, but also
to recognition that ¢/#’Z (the exact equivalent of the Sanskrit prana) is
conveyed into the body of the yogin by the air he breathes. Details of
the types of breathing taught in connection with Taoist yoga will be
found under the heading ‘Nourishing the CA#’7’, prefacing the fourth
stage of the Yoga of Eight Stages (p. 145). Before that yoga is em-
barked upon, the adept should have made himself proficient in the
simpler types of breathing, but even these can be dangerous if per-
formed without supervision from a competent teacher. For example,
preliminary exercises include inhaling and exhaling through the nose,
each time holding the indrawn breath for a count that gradually rises
to 120! The yogin learns to breathe so softly that the passage of
breath through the nostrils is inaudible even to himself and so smooth
that the fine hairs within the nostrils remain motionless. There are
records of adepts having retained their breath for a count of one
thousand - a highly dangerous proceeding for the yogically un-
trained.

When breathing yoga is practised regularly, diet should be light
and consist mainly of good fresh vegetables, for it is written that
such a diet ‘strengthens the ¢A’7 and inhibits passions inimicable to
the gathering of cosmic c#’i’. The hours from midnight to noon are
deemed favourable to breathing yoga, those between noon and mid-
night unfavourable, that being the part of the day when ‘cA’i expires’.

Yogic Exercises. Different teachers propound different forms of
exercise. Among the most graceful are those comprised in the art of
t’ai chi ch’iian, a kind of dance-like shadow-boxing well suited to
people of all ages. Some of the others require considerable athletic
prowess; for example, one stands on a low stool with a bucket of
water on the floor at one’s feet, bends down to seize the handle be-
tween the teeth and regains an upright position without either bend-
ing the knees or spilling a drop of water! I have met Taoist recluses
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who, though well into middle age, were capable of performing
extraordinary feats such as jumping from a great height and landing
on the feet as nimbly as if the height had been negligible. Kung fu
was originally a Taoist art and judo, kendo and so on can all be
regarded as offshoots of Taoist methods of armed and unarmed self-
defence. The judo principle of utilising an opponent’s weight and
strength to overthrow him is typically Taoist. However, some of the
exercises taught in connection with yoga are very odd and seem to
have a solely ritual significance perhaps derived from the marriage
between Taoism at the popular level and the folk religion; these
involve numbered blinkings of the eye, grinding of teeth (upper
upon lower, never from side to side) and swallowings of saliva. I
should be inclined to regard them as mumbo-jumbo but for the fact
that the Taoist yogins I met were seldom men of mean intelligence
who could easily be persuaded to do what is manifestly useless, so I
feel bound to keep an open mind. According to some teachers, all
yogic practice should be preceded by grinding of the teeth followed
by a single inhalation and swallowing of the saliva — why, I do not
understand.

An example of what appears to me to be a mainly ritual or magical
practice not quite in keeping with the rest of the yogic instructions
is as follows:

With clasped hands resting on the head, bend down so that the
backs of the hands rest upon the ground and respire several times
—a remedy for shortness of breath. With hands clasped in front of
the breast, turn the head from side to side as many times as pos-
sible while holding the breath — to clear the head. With hands
clasped and held below the waist, bend to left and right as many
times as possible — to expel evil humours from the skin. Then
grind the teeth in order to take command of your spirit, and
swallow your breath to harmonise with the True.

Ingestion. Ingesting medicinal drugs is a practice long since discarded
from the yogic regimen as having no part in true cultivation of the
Way; nevertheless it once played an important role, for prolonga-
tion of youth and the attainment of longevity used to be regarded as
secondary goals to be attained during the progress of the adept
towards the ultimate goal. The matter is therefore of interest, if only
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as one of the many curiosities pertaining to the history of Taoist
yoga. Among the exotic ingredients most favoured in the past were
plants (or it may be fungi) of the ckih family which may or may not be
related to what are now called chih (plants of the sesame family), also
podophylum, versipelle, pine kernels, calamus (sweet flag), fu-ling
(china root), fungi found at the base of fir trees, jade, mercury, cin-
nabar, yellow sulphur, cloud-mother (mica) and something called
cock-yellow. It used to be claimed for them that they would cause
the body to shine with a holy light and make the four limbs feel light
and comfortable. One interesting speculation remains in my mind.
We know that poisonous substances used in small quantities have
great medicinal value in certain cases. Is it possible that some yogins
in the old days brought about physical changes within their bodies
which made it possible for them to ingest with good effect sub-
stances which would in other circumstances have been harmful ? If
s0, it would explain why so many believers, even emperors, died of
the effects of Taoist elixirs; they would have seen those very elixirs
taken with good effect by Taoist yogins and not realised that what
had proved healthful in one very special set of circumstances might
cause illness or death in most others. This speculation may seem
far-fetched, but surely those emperors and noblemen would not have
risked their lives by dosing themselves with medicines they had not
seen tried out on the bodies of the persons who prescribed them ?

TheYogic Alchemy of Eight Stages
The manner of refining and transmuting the Three Treasures in
order to attain to true immortality is now set forth.

True Immortality. Subtle ch’i has first to be obtained or augmented
by the interaction of ching, ch’i and shén. This must then be trans-
muted into yang-spirit (pure cosmic shér) wherewith physical limita-
tions are transcended and the adept is empowered to merge with the
limitless Source of Being.

While life remains, his spirit can leave the body at will. At death,
he will return to the Source, merge with it and thus live forever.
If this state is not attained while life remains, though the twin
souls may survive in spirit form for a period of time, they will ulti-
mately fade into extinction. The golden leaves of autumn do not
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survive separation from the parent tree for long, nor can the tree
itself be expected to last for more than a few centuries.

The Basis. In nature there are two sequences. As stated in the Tao T¢é
Ching, “The One gives birth to two [yin and yang], the two to three
[shén, ch’i, ching], the three to all the myriad objects’, in which process
void is transformed to spirit, spirit to vitality, vitality to essence and
essence to form. Conversely, the myriad objects return to the three,
the three to the two, the two to One. When those who have grasped
this method control their shén so as to guard well their physical body,
nourish the body so as to transmute it into ching, accuamulate ching in
order to transmute it into ck’z, transmute the ¢k’ to bring forth shén
and transmute shén that they may accomplish return to the Void
(Tao), then is the golden elixir perfectly distilled. Therefore it is
needful to possess these three energies in abundance. From the
outset, both male and female adepts must conserve their sexual
vitality by inhibiting emission, so that both coarse ching and its subtle
counterpart will be replete; for then will c2’7 be similarly robust and
shén begin to glow. Thus will the body be strengthened and sickness
held at bay, the five viscera [liver, heart, spleen, lungs and kidneys]
will flourish, flesh and skin grow smooth and glossy, the face become
radiant, hearing and vision grow sharp and even those who are
advanced in years will become vigorous and robust.

Conservation is essential in that it ensures a rich abundance of ching,
ch’i and shén.

Restoration is essential for making good deficiencies.

Transmutation is essential and occurs in three stages: (1) from coarse
ching, ch’t and shén to their subtle counterparts; (2) thence to pure
yang-shén (cosmic spirit); (3) and thence from pure yang-shén into
void.

(Should a yogin chance to embark upon this yoga late in life at a
time when his semen has been wastefully expended over a course of
many years, this earlier depletion can still be repaired by the method
known as restoration, provided he is prepared to husband and nurture
his vital essence henceforth.)

The eight stages of the alchemy are: (1, 2 and 3) conservation,
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restoration and transmutation of the body’s ching; (4 and §) nourish-
ment and transmutation of the c/’7; (6 and 7) nourishment and trans-
mutation of the skén; (8) transmutation of voided shén to make it
identical with the Void.

The Eight Stages

1 Conservation of the Ching. Essential to success is retention of the
semen. Not only must lust be eradicated, but also desires in general
must be continuously refined away. If semen is wastefully expended,
failure is certain for ‘when the oil is used up, the light goes out’. It is
held that total exhaustion of ching (of which semen is the vehicle)
inevitably results in death. Intercourse is not an evil in itself, but does
great damage by leading to frequent seminal emission. It is set forth
in the Secrer Instructions for Compounding the Golden Elixir that:

when people are tranquil and limit their desires, the ching and ch’:
rise from the ‘three receptacles’ [in the region of brain, heart and
kidneys] and run through the lustrous psychic channels ; the sexual
act, however, draws them down from thence so that they pass the
‘gateway of life’ (between the kidneys) and are emitted. Even
though the arising of sexual desire be involuntary, the fire at the
gateway of life stirs, the ching and ch’t overflow; unless they are
channelled back whence they came, the loss is the same as if
emission has occurred.

What is said about the ching’s being drawn by sexual excitement
down past the gateway of life in the neighbourhood of the kidneys
makes it clear that coarse ching, though intimately related to semen,
is not identical with it; even so, a clear warning is sounded to the
effect that sexual intercourse, whether or not emission is withheld,
is wasteful of the precious ching.

It is true that those initiated into the yoga of dual cultivation, for
which a sexual partner is required, find in it a fruitful aid to progress.
Besides having the strength of will to stop short of emission, they
know how to cause the ching, now blended with the yogic partner’s
essence, to return and pass upwards, whereupon they experience
great bliss. For them, ‘life blazes’. However, the technique of return-
ing the ching is very difficult to master and quite impossible without
an experienced teacher. There is a text which states:
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Only men of rare talent are suited to undertake the dangerous yoga
of dual cultivation. Men of lesser talent end by exhausting their
stock of ching and ch’i, thereby impairing their health and being
compelled to abandon forever the sacred task of creating an im-
mortal body. In the end, they become mere libertines, effete and
doomed to final extinction — such is what they choose to call culti-
vation of the Way! It would be laughable if one did not feel
saddened by their loss.

For the yogically uninitiated to try to make the best of both worlds
by enjoying frequent sexual intercourse but withholding emission is
entirely useless; the semen, once drawn towards the sexual organs,
will (unless yogically precluded and turned back) pass from the body
in another way and be wasted. Accordingly, most authorities on the
yoga agree that chastity, or at least strictly limited indulgence, is for
most adepts essential to success. (If Taoist yoga ever ‘catches on’ in
the West to the extent of becoming an ‘in thing’, followers of the Way
will need to be wary of so-called masters who, making a great parade
of their pretended knowledge, will offer ‘instruction in the dual yoga’
as an excuse for libertinism. Even in China, where zeal for sexual
enjoyment has generally been better controlled than in the modern
West, such things have been known to happen.

In spite of what has just been said, Taoists have since ancient
times disliked extremes of any kind. Recognising that perfect
chastity is too much to expect of most young people, the philosopher
Sun Szili-mo gives the following advice:

For people in their twenties, one emission in four days; in their
thirties, one in eight days; in their forties, one in sixteen days;
in their fifties, one in twenty-one days. From the age of 60 up-
wards emission should be avoided altogether; nevertheless, a 60-
year-old who is still robust may permit himself one emission a
month, though, by that age, his thoughts should have long been
tranquil and total abstention should be easy.

Though chastity is held to be by far the best course for those intent
upon achieving the yogic goal with a minimum of delay, progress will
not be very seriously impaired if the limits laid down by Sun Sz{i-mo
are never exceeded.

Just what all this implies-for female adepts, I have no present
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means of learning. In certain contexts, the coarse ching of male and
female are described as white and red respectively, but this is clearly
not applicable (unless the colours are given only symbolic meaning)
in the present context. However, sifice Taoists do not doubt that
women as well as men are fully capable of attaining the Way, the
absence in Chou Shao-hsien’s work of special directions for women
suggests that the same degree of abstinence according to age should
be adhered to.

2 Restoration or Reparation of the Ching. To repair harmful expendi-
tures of ching sustained prior to embarking upon the yoga, the adept
continues to practise abstinence, eats nourishing foods in sufficient
quantity but never to repletion, exercises his body healthfully but
without strain, and allows nature to take its course. This is called
‘collecting ching’ and should not be confused with ‘gathering’ — a
term used by exponents of dual cultivation with reference to the
plundering of their partner’s essence for blending with their own.
For collection, what is needed is to avoid sexual intercourse and to
curb every kind of desire, so as to ensure continuous tranquillity.
Alcohol and strongly seasoned foods are to be avoided; for coarse
ching (here meaning semen), being secreted from the blood, needs to
be nourished by eschewing overstimulation of the senses and mind.
Anger and similarly strong passions cause the fire Asing to prepon-
derate in the liver and other viscera; and alcohol heats the blood; all
these are harmful and should be eschewed. When care is takenin these
matters, the blood is nourished and ching accumulates. Onions, leeks,
garlic, chilli, pepper and other strong seasonings are best avoided
or taken in very small quantities. Yogic breathing is of value, even at
this stage, although it belongs in the main to a later stage; its import-
ance lies in the close interrelationship between ching and ch’i, of
which breath is the vehicle or conveyor. As to exercise, since it
should be sufficiently strenuous and yet not lead to strain, there is
nothing to equal the slow and graceful movements of ¢’ai chi ci’iian,
on which a number of English works are now available. (Works by
Chinese experts are likely to be preferable to others as, besides know-
ledge of the actual movements, a Chinese attitude of mind has to be
inculcated.)

3 Transmutation of the Ching. Conservation and reparation of one’s
stock of ching, though healthful and indeed essential to the yoga, are
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not ends in themselves, but preliminaries to the even more important
task of transmutation. Transmuted ching is an important source of
ch’i. By way of preparation, the adept cultivates serenity of mind,
letting the existing stock of ¢4’z be still and causing the shén (mind,
spirit) to grow limpid. A passage in the Classic of Tranquillity runs:
‘Abstain from desire, then the mind of itself grows tranquil. When
the mind is limpid, the skén is purified.” Vanquishing desire, the
adept stills his thoughts, for only thus can the consciousness be fixed;
s0, too, with the ¢’z and shén. Emptying the mind of thought causes
ch’i to gather and ching is thus produced. With due preparation, it
can easily be transmuted.

Whereas coarse ching, being intimately related to blood and to
semen, is produced within the body, the subtle cking into which it
has to be transmuted has a prior-to-heaven nature, for it is similar
to the cosmic ching which existed prior to the birth of the universe;
thus it has a special quality of holiness. Formless it dwells within
subtle and cosmic ch’s, from which it never separates unless moved
thereto by some external influence. The ching required to assist in
the transmutation of the adept’s skén into pure spirit is of the subtle
kind, yet intimately bound up with coarse ching, hence the need to
conserve its vehicle, the semen. When longings and sensations are
stilled so that the mind, free from discursive thought, comes to
resemble a placid lake, then yang-ch’: consolidates therein, nourish-
ing subtle ching, the product of transmutation brought about by per-
fect stillness, perfect voidness ; simultaneously must consolidation of
the shén be brought about by contemplation of the light that shines
within the place known as the ‘precious square inch’ lying at a point
equidistant from and a little behind the eyes. No concepts! No
thought at all! Stillness, perfect stillness! During this contemplation
of the inner radiance, stillness assures the mind’s quiescence; and,
conversely, the radiance ensures that the stillness will endure long.
When the mind is void, shén consolidates, whereupon cosmic yang
energy (a property of the Tao itself, coming from without to aid the
internal process) enters. So it is clear that stillness and remaining
in a state of perfect spontaneity form the essential basis of this
yoga.

So vital to success is stillness that, in the absence of all other com-
ponents of the yoga, it would still be of value; whereas, in the absence
of stillness, all the rest would be of no avail.
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With naught to hold my thought without,
No dwelling-place for thought within,
The myriad causes come to rest

And all my being dissolves in void!

The third and fourth lines of this verse signify that by stillness the
whole chain of causation binding the adept to finite existence is
snapped and the components of his being are voided, leaving him in a
state of pure spontaneity at one with the infinite shining voidness of
the Tao.

According to Yuan Liao-fan, transmutation of the ching can be
assisted by an esoteric practice that involves rising at midnight, sit-
ting down on the bed, placing one hand round the scrotum and the
other over the navel. “Then shén will congeal in the inner channel of
the scrotum and, with long practice, the ck’z can be made refulgent.’
(The inner and outer psychic channels in the scrotum are known
respectively as the ‘sombre gate’ and ‘female gate’.) He adds that,
provided no seminal emission has recently occurred, ‘the yang-ch’z
settling upon the outer part is at its peak between 11 p.m. and 1 a.m.,
when the ¢k#’% of the human body and that of heaven [cosmic ch’z] are
in accord. In case of recent emission, the peak period is retarded and
fluctuates between 1 and 5 a.m. There may even be cases when it
does not come at all, heaven and earth being out of accord.” Some
yogic masters hold that the time of day or night makes no difference,
that the cosmic yang energy can be drawn upon at any time by sitting
quietly, emptying the mind and discarding all thoughts involving a
dualistic distinction between the thinker and the object of his thought
— thinker, thinking and object of thought being one in the seemless
Tao.

Yuan’s advice about handling the scrotum and navel in that man-
ner must at first sight seem extraordinary. To understand it fully, one
would need to receive the secret oral instruction that is so often
required to round out the meaning of yogic texts. Subtle ck’,
especially in its cosmic and therefore purest form, can certainly pass
through matter without the least difficulty, so it is hard to understand
how it could be trapped in the body by closing the entrances to one
or more psychic channels, since the human hand is no more of an
obstacle to it than any other part of the body. However, the sequence
of processes comprising the internal yogic alchemy is, as with Bud-
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dhist and Hindu yogas, guided from first to last by the adept’s mind.
From a study of Tibetan yoga, one knows the importance and effect-
iveness of visualisation accompanied by the use of ritual gestures. In
certain breathing yogas, for example, the breath (or, rather, the ch’;)
is guided to parts of the body at a distance from the respiratory
system wholly by the power of visualisation. One may suppose this
case to be similar. The cosmic ¢/’ is trapped because the mind wills
that to be so, the part played by the hands being no more than ritual
gestures used to support this activity of mind.

This section on transmutation of the ching is rather long; it may
be summarised thus: Let the cA’7 be stilled so that the skén becomes
limpid; trap the yang-shén from without at a time when its flow has
reached its peak; mentally discard the dualism of ‘I’ and ‘other’;
restrain the flow of coarse ching lest the subtle ching be diminished;
achieve stillness of mind and contemplate the radiance within; then
will the coarse ching be transmuted into subtle ching within the
yogin’s body and become identical with the cosmic ching without.
Though these steps do not constitute the whole of what is involved,
since a certain part of the process is taught only to initiates, enough
is disclosed here to be of great assistance in achieving results both
with the yoga of eight stages and most others.

4 Nourishing the Ch’i. Subtle ch’i, like subtle ching is of prior-to-
heaven origin and thus a cosmic energy into which the coarse ¢4’z of
the yogin must be transmuted. It has been described as ‘wind that
stirred within chaos preceding the universe’s birth’. It, too, is im-
measurably holy. Nourishing ¢4’ means accumulating a full store of
subtle cA’i. As before, stillness is the basis; but for this the practice
of stilling the mind must be alternated with the practice of yogic
breathing. The latter may be highly complex or very simple. During
the months or years spent in cultivation, the yogin guards against
giving way to extremes of elation or depression, preferring unalter-
able equanimity. All powerful stirrings of the mind are harmful to
the accumulation of c4’z. All emotions, whether violent, joyous or
-woeful must be kept within bounds. The mind must retain unwaver-
ing calm, the breathing must at all times be even, for even the coarse
ck’i (very nearly identifiable with breath) must be preserved from
being tainted by the ¢k’ of temper, the ch’z of vengefulness, the cA’i
of cold rage and so on. (This last sentence may look rather odd in
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English, but not in Chinese, for the names of such emotions even in
the common speech all contain the syllable c4’z, e.g. p’i~ch’ meaning
‘anger’.) Both the coarse and subtle ¢k’ have to be carefully nouri-
shed, the former being the chief medium whereby the latter is con-
veyed within the body. Air of course is everywhere and breath enters
each living body; though they are not the same as subtle cA’, that
holy substance could not stir without them. In the words of Ko
Hung, ‘Man is within ck’z; ch’z is within man. From the great cosmos
down to each separate object, nothing can exist without it’.
The regimen to be followed when nourishing ck’s is set forth in a
work entitled Record of the West Mountain Assembly. It runs:
Men of limited talent force their minds and thereby only do them-
selves harm. When restraint in the use of one’s powers is replaced
by an emphasis on forced action, no good results. Sorrow and
melancholy are harmful. Ready anger is harmful. Excessive affec-
tion for loved ones is harmful. Spending time on idle gossip and
pleasantries is harmful. Forever engaging in field sports! is harmful.
Drinking copiously and eating oneself into a state of lethargy are
harmful. Rushing about until one gasps for breath, doing some-
thing with such zeal that serenity is lost, allowing resentment to
get out of hand, laughing until tears come to the eyes — all these
failures to balance the yin and the yang are harmful. Those who
permit such harm to accumulate throughout the years die young.

This passage demonstrates the close relationship between coarse and
subtle c#’i; for whereas some of these implied prohibitions relate
directly to the breathing, others relate chiefly to states of mind.

It is taught that there are four principle kinds of breathing - fine,
which is so soft as to be inaudible to the breather; long, which signi-
fies slow, placid, sustained breaths with no intervals between them;
deep, which is a technical term for bringing the breath down towards
the navel with the belly held in, to be pushed out only when the
breath is expelled; and equal, which means that each successive
inhalation and exhalation must be of equal length and in all ways as
nearly identical as possible with those which precede and follow it.
This so-called ‘deep breathing’ is what Lu K’uan-yii in his “Taoist
Yoga’ refers to as ‘pot breathing’; that is, one inhales deeply with the

1 Literally, ‘archery’.
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stomach drawn in instead of being allowed to'expand in the ordinary
way; and then exhales while simultaneously pushing the belly out-
wards. The exact details of the various methods are communicated
only to initiates; however, the following instructions would seem to
be well suited to adepts not in a position to come upon an experienced
teacher. The Longevity Classic recommends that adepts in the process
of nourishing their ck’z should:

Sit quietly for some time, letting the mind grow limpid as though
preparing for Ch’an-style [Zen-style] meditation, eyes resting on
the tip of the nose, nose aligned with the navel. Exhalations and
inhalations should be calm, slow, equal in length and not at all like
panting. While exhaling, the ¢k’ rises from below ; while inhaling,
it descends. There must be no intervals, no holding of the breath.
One should give only slight attention to the breathing, amounting
to no more than a calm awareness of air passing into and out of the
nostrils ; yet, even so, the sense of hearing must not be permitted to
dwell on any other object.

These instructions are straightforward and easy to comply with,
but what is said about the rising and descending of the ¢4’ may seem
so obvious as to be surprising. The point is that, in yogic breathing,
the adept is concerned with more than the passage of air (and ch’)
into and out of the lungs. It is understood that some part of it (part
of the ch’/ at any rate) penetrates more deeply than the base of the
Iungs ; what passes down beyond them must also be caused to rise
during exhalation.

Subtle and coarse c/’i are breathed in together. In nourishing them,
one first sees to it that the coarse ¢/’ is inhaled and exhaled with a
rhythmical movement, every breath being of equal length and pace;

for thus are the inflow and outflow of subtle cA’7 harmonised, even
though it is not a material substance requiring the orifices of nose and
mouth. Indeed, a store of subtle ck’7 resides within the body ; breath-
ing is required merely to cause it to stir. Its coming and going are so
soft that only experienced yogins can detect its passage. It was this
form of cA’i that Chuang-tzi must have had in mind when he spcke
of ‘breathing through the heels’. Another reference to it is to be found
in the passage where he says of the True Man (meaning the Perfect
Sage) that his breath, being stored in the ‘place of no-breath’, can
penetrate the whole body without the least obstruction.
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A form of yogic breathing favoured by Ko Hung that derives its
name from a passage in the Tao T¢ Ching is described as ‘breathing
without using mouth or nose like a baby in the womb’. According to
one text, this signifies that ‘adepts inhale once through the nostrils
and then change from normal breathing to breathing through the
kidneys from six to a hundred and twenty times before exhaling so
softly that the hairs within the nostrils do not stir’. The text goes on
to say that ‘breathing through the kidneys can be extended up to a
thousand inhalations, the motion being so imperceptible as to cause
onlookers to suppose that respiration has ceased’. However, another
writer declares: “Womb breathing does not really mean that ordinary
respiration must be halted — a dangerous practice! It means that,
when ch’t has been suitably nourished and transmuted, normal breath-
ing becomes so spontaneous, soft and sustained as to give the im-
pression of having ceased. Even so, in time, normal respiration does
sometimes cease without causing death or even discomfort, a little
breath being drawn in through the kidneys and pores.’

It is important to recognize that ck’z, besides being the vehicle of
subtle ching, as pointed out in an earlier section, is also intimately
connected with shén. It has been said: ‘Shén is our nature; ch’i is our
life ; morever, the former has a close relationship to breath control.’
Speaking Hf these two, Heavenly Teacher Chang Hsii-ching de-
clared; “When shén goes forth, it can be brought back; as for c#’i, it
returns of itself.” CA’z returns through the mere act of breathing and
can even enter through the pores, whereas shén, as the constituent of
a yogic spirit-body, can be summoned to return at will. In any case,
the very critical part played by c¢A’7 in yogic alchemy is due to its
being the subtle link between ching and shén. It is identical in all
respects with the energy denoted by the Sanskrit term prana and
plays the same role in Hindu and Tibetan Buddhist yogas as in
Taoist yoga.

Inbrief, nourishing ¢4’z involves tranquillising the passions, stilling
the mind and practising breathing yoga, not because the yogin’s
whole store.of c#’7 depends on inhalation, but because it is by breath-
ing that the subtle ¢k’ residing in the body is stirred and thus enabled
to play its part in the transmutation of both ching and shén.

5 Transmutation of the Ch’1. Initiates are taught how to arouse internal
heat wherewith to bring about transmutation of the ching, ck’i and
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shén in turn. This process involves both mental visualisation and
certain muscular movements; but not all versions of the internal
alchemy stress the need for arousing psychic heat; those who have
no teacher should certainly not attempt it. In the absence of special
instruction, the transmutation of coarse ck’z into subtle cA’ and of the
latter into shén may be difficult, but not impossible. The difficulty
need not be too discouraging as, according to some authorities, the
stages of the yoga involving shén can be embarked upon when suf-
ficient subtle ck’/ has been accumulated by the method laid down for
the fourth stage.

As a matter of interest, I offer the following poem to show the
way in which the secret knowledge pertaining to the fifth stage of the
yoga was in one case transmitted :

The full moon shines within
The stillness of the void.

So when the wind disturbs

The surface of the lake,

Store a drop within your breast.
The red sun’s kin will know.

According to my understanding, the meaning is: “The mind now
shining with inner radiance is plunged within the stillness of the void.
So, when the ck’i fanning the blazing furnace [in the vicinity of the
solar plexus] causes the ching to rise, retain some of this transmuted
ching in the upper storehouse [just beneath the crown of the head];
its presence will attract the cosmic yang-energy to assist in the trans-
mutation of the ¢/#’z.’ I am by no means certain that this interpreta-
tion is correct, but the verse fully demonstrates the need for oral
instruction to elucide what written teaching there is on such secret
matters as the transmutation of ck’:.

6 Nourishing the Shén. Shén being spirit is known as ‘the lord of the
body’, ‘the mother of the golden elixir’ and by other exalted titles.
One of the classics bearing the Yellow Emperor’s name states that
‘nourishing the shén is the highest task, nourishing the body - though
certainly important — being secondary.’ Subtle shén, also known as
‘original shén’ with reference to its ‘prior-to-heaven’ nature, is said
to have stirred within the chaos from which the universe was born’.
It is likened to a spark of spiritual radiance implanted in each man’s
mind, uniting it to that which lives beyond such transitory develop-





