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PREFACE

As a master of traditional Chinese martial arts, nedicine,

phil osophy and culture, | amtrying to create a new synthesis of
East and West. This book introduces the Western reader to the
essenti al aspects of Chinese culture and phil osophy and presents
nmy i deas about the Taichi phil osophy.

Enphasi zi ng t hat Chi nese phil osophy and culture are the roots of
traditional Chinese nedicine, the book begins with a discussion
of culture in general and Chinese culture in particular. Al ong
with this cones a brief explanation of the | Ching (The Book of
Change). Next, the book provides an introduction to the two
great est Chi nese phil osophers, Confucius and Lao-tzu, and then
turns to a discussion of Buddhismand Christianity, the major
religions brought into China fromother cultures. Follow ng
this, an exam nation of Zen focuses on the ways it blends |ndian
Buddhi sm wi t h Chi nese Confuci ani smand Taoi sm Then foll ows an
overvi ew of Western nedicine and a broad outline of traditional
Chi nese nedicine. The last chapter synthesizes the general

Tai chi phil osophy and points out just a few of its many
appl i cati ons.

This book is based on ny doctoral dissertation at the San
Franci sco Col | ege of Acupuncture in 1984, and ny classroom
| ectures to students of Chinese nedicine at The Acadeny of
Chinese Culture and Health Science from 1984 to 1989. In the
classroom nmy aimis to teach students to understand the theory
and practice of traditional Chinese nedicine fromits roots in
cul ture and phil osophy, with Yin Yang theory at its core.
However, this book is not only intended for students in a
traditional Chinese nedical college, but for anyone with an
interest in the subjects of Chinese culture, philosophy and
healing arts. Medicine is an aspect of culture; indeed, it is an
aspect of vital inportance and broad interest to all. A person
whose interests lie in the field of nedicine can benefit fromthe
culturally enhanced view of Chinese traditional nedicine
presented here, while one nore interested in human cul ture can
view a cross-section of Chinese culture through these materials.
Thus, | hope this book will reach a nore general audience.

It is ny belief that the contenporary practitioner of Chinese
medi ci ne can best neet the physical, nmental and spiritual needs
of his or her patients by integrating Chinese nedicine with

Tai chi Chuan, Chi Kung and neditation. This nust be achieved in
the context of traditional Chinese culture and phil osophy.

| ndeed, all humanity can benefit fromthe integration of culture,
phi |l osophy and nedicine, and it is ny hope that this integration
will reach the w dest possible range of people. The Taich
circle, enbracing both Yin and Yang, is the major topic of this



book and nmay serve as a conprehensive nodel for nedicine,
phi | osophy, and cul ture.

Students of Chinese culture always conme back to a subject
di scussed in China for over 5,000 years: Yin and Yang. Just as

our shadow never |eaves us, our spiritual lives can never be
separated fromour material pursuits and interpersonal
rel ationships. | therefore advise ny students, as well as the

readers of this book, to devote thenselves to a deep study of the
Yin Yang bal ance and the Taichi circle, the relative and the
absol ute, the whole rather than nerely the parts.

| would |ike to acknowl edge ny gratitude to those staff nenbers
and students of the Taoist Center and the Acadeny of Chinese
Culture and Health Sciences who gave their inval uabl e assistance
in the research, editing, and production of this book.

Wi Tsuei



About the Aut hor

Born in Wixi ng County, Zhejiang Province, China, into a
famly that had practiced traditional Chinese nedicine for
several generations, Wi Tsuei |earned traditional Chinese
medi ci ne and martial arts from boyhood, in the Chinese way. He
t hen studi ed Chi nese phil osophy and neditation, Taichi Chuan
(Yang Fam ly Style, 127 novenents) and Xiu Shen (the Tao of self-
cultivation). The sixth-generation successor of traditional
Chi nese Xiu Shen Tao and Chi Kung fromthe school of Gol den
Elixir, he conpleted these studies in his mddle years and
started giving instruction at that tine.

For the past thirty years, Shifu (the respectful form of
address for a teaching master) has taught neditation as well as
Tai chi Chuan and other martial arts in both Taiwan and the United
States. In Taiwan, he served as instructor and director at the
Chi nese Acadeny of Taichi Chuan, consultant for the Tai pei
Associ ation for the Chinese Martial Arts and the Mini ci pal
Governnent of Taipei and instructor at the Chinese Martial Arts
Society at the University of Taiwan.

In the sixties, Shifu (or Sifu) began the formal study of
acupuncture, conpleted his training in 1968, established his own
medi cal practice and al so taught Chinese nedicine at Tai Tung
Clinic of Chinese Medicine and the Quang Wah Acupuncture dinic
in Taipei. He acted as consultant at the Tai pei Acadeny of
Acupuncture before comng to the United States in 1972.

Consi stent with his professional conmtnent to continue studying
t hroughout his career, Shifu earned one of the first Anerican
doctorates in Oriental Medicine.

Believing that the traditional Chinese doctor mnisters not
only to individuals but to society as well, Shifu founded the
Taoi st Center in Gakland, California in 1973. Conbi ning the best
of China's ancient culture with American science and technol ogy,
Taoi st Center students learn traditional Chinese nethods of
devel opi ng good health and character. The Center includes an
acupuncture clinic and has offered classes in Taichi Chuan, Chi
Kung, Push Hands, Taichi Sword, Taichi neditation and cooking
with herbs to over 3,000 pupils.

Bui I ding on the Taoist Center, Shifu established the Acadeny
of Chinese Culture and Health Science (ACCHS) in 1984. Approved
in 1985 by the California Acupuncture Exam ning Commttee, this
col | ege educates students in all cultural aspect of Chinese
nmedi ci ne, preparing graduates to becone |icensed as
acupuncturists and practitioners of traditional Chinese nedicine.

Various articles have introduced the Taoi st Center, ACCHS
and Shifu to American society:



Lonni e |Isabel, "Eastbay Gets Its First Acupuncture
Col I ege."” The Tribune (Gakland, CA). August 12, 1984.
Christine Keyser, "Acupuncturist Keeps H's
Patients on Pi ns and Needl es." San
Franci sco Exam ner. February 27, 1985.
Roberta Al exander, "Learning Were to Put Those
Needl es: East Meets West at Acupuncture Acadeny Were
Disciplines Are Mxed." San Franci sco Exam ner.
Decenber 4, 1985.
Mar sha Newran, "Vignette of a Taichi Master." New
Realities. January/ February, 1985: p. 5.
W 1iam Rodarnor, "Master of Meridians: Mrti al
Artist, Teacher, and Healer, Sifu Tsuei Wei
Is Living Testinony to 5,000 years of Chinese
Cul ture."” Yoga Journal. March/April, 1986

pp. 30- 32.

Sarah Vitale, Ed., "Tsuei, Wi." Who's Who in California.
The 19th ed., The Who's Who Historical Society, 1990,
p. 563.

What Shifu Tsuei has to say in this book is deceptively sinple.
Its val ue can best be appreciated when one realizes that
application of his philosophy can unify into one whole the
physical, nmental and spiritual levels of an individual's life or
of a culture's life.

Editorial G oup,
Taoi st Center and
Academ ¢ of Chinese Culture and Health Sci ences



NOTES ON ROVANI ZATI ON OF CHI NESE CHARACTERS

The pinyin style of romanization is used in this book except for terns and
nanes that are well known in other spellings. The following Iist shows
some of these famliar words as they are used in this book and their pinyin
romani zati on. The first tinme each termappears in the book, it is given
in both styles. Romanization in direct quotations and references from

ot her publications vary, and may use either pinyin, Wade-G les or other
systens of romani zation.

Wade-G les or other system Pinyin style
Zen Chan

Tao, Taoism Taoi st Dao, Daoi sm Daoi st
Tao Te Ching Dao De Jing
Conf uci us Kongzi

Lao-t zu Laozi

Tai chi Taiji

Tai chi Chuan Taiji Quan
Chi Q

Chi  Kung Q Gong

| Ching Yi Jing
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1. Culture and Taichi Philosophy

Figure 1-1
The Tai chi Synbol

| . The Concepts of Taichi Philosophy and Cul ture

Even in the Western world many people are famliar with the di agram above:
The Taichi synmbol. On the surface, it |ooks very sinple: a Yin, a Yang, and
acircle. Yet, this synbol represents a deep and universal theory: Yin,
Yang, and Taichi circle, or 1, 2, 3, Three into One. It is the core of the
Tai chi phi | osophy.

E=MC. What could be sinpler than an equation with only three terns?

W t hout knowi ng the problens and obstacles faced by thousands of scientific
m nds before himand with little or no know edge of the intricate

rel ati onship between energy and matter synbolized by the formul ation,
anyone | ooking at Einstein's three ternms may ask such a questi on.

Simlarly, Anericans unfamiliar with the | ong and venerabl e phil osophi cal
tradition fromwhich the Taichi snybol has been borrowed, when asked what
it nmeans, would probably say the circle synbolizes the result ained at in

t he practice of Taichi-chuan(Taiji Quan), a formof disciplined exercise

| eading to a bal anced rel ati onshi p between m nd and body.

The art of Taichi-chuan, however, is but one practical application of a
phi | osophical tradition which, for thousands of years, has studied and
exam ned our world's nmyriad mani festations of the relationship between
per manence and change. Just as Einstein's expression finally distills a
uni versal principle with which generations of scientific genius have
grappl ed, the Taichi synbol elegantly encapsul ates all that we can and
cannot know about ourselves and our universe.

Sinply stated, the One--the Taichi circle--encircles the Two: the white Yin
and the black Yang, always becom ng each other, always begi nning each

ot her, each always containing a bit of the other, always noving towards the
bal anced circle. It is sinple to say, less sinple to practice, and even



less sinple to attain in a short tine.

Slowy and gently, then, this book attenpts to unfold Taichi philosophy to
the reader as the reader unfolds to Taichi. [In this book Taichi is not the
abbrevi ated form of Taichi-chuan, or other Taichi exercises. It is the
abbrevi ati on of Taichi philosopy, Taichi theory, or Taichi nodel. Taichi,
Tai chi phil osophy, Taichi theory, and Taichi nodel can be used

i nterchangeably.] As the book and reader unfold the essence of each other,
becone each ot her, begin each other, both will nove sinultaneously toward
and within the balance of Taichi. For only in the novenent cones its
under st andi ng.

In Chinese, Taichi (Taiji) means "suprenme ultimate". It consists of two
Chi nese characters "Tai" and "Chi". The word Tai means hi ghest or

greatest; Chi can al so nean high, suprene, or the utnobst pole or extrene.
The Taichi synbol, or Tachi nodel, represents two relative factors, YIN and
YANG and their relation to the original One, the absolute whole, the

Tai chi circle.

The earliest existing source in which Yin and Yang were described is the |
Ching (Yi Jing, The Book of Change, see detailed in Chapter 3): "A Yin and
a Yang are called Tao (Dao)," and "The Tao that set up heaven and earth is
called Yin Yang." The Taichi phil osophy, which energed fromthe earliest
roots of Chinese culture, is present in the ancient philosophical and

nmedi cal texts, as well as in the Taoist and Confucian classics. This
theory has colored all of Chinese thinking and can be used as a tool to
under stand aspects of the world and ourselves on any level. It is the
maj or topic of this book.

[I. Culture and life

Culture is a very broad subject, and the word culture has had and retains a
nunber of meanings. Cenerally speaking, all activities not resulting
solely fromanimal instinct, all activities belonging specifically to
people, are a part of culture. Thus, human beings are animals with

cul ture.

Culture is deeply intertwined with individual human lives, in that these

i ndi vidual |ives make up the whole which is culture. |If culture is a
circle, the life of an individual is one of the points on its
circunference. Wthout each point there would be no circle, and w thout
the circle no individual points. Thus, culture and the individual life
cannot be ranked one above the other, for they are two aspects of the sane
thing. Wth regard to culture and life, it makes no sense to ask "which
canme first, the chicked or the egg."

Culture is the total way of life of the human being. Culture, therefore,
varies with every group or society, depending on what its historical
experience has been; it represents the distinctive way of |ife of a group
of people, their conplete design for living. A particular culture--one



devel oped by a particul ar society--would consist of the patterns of |earned
behavi or shared by the nenbers of that society. This would include
attitudes, ideas, values, know edge, skills, and material objects. W can
identify as many cultures as there are societies.

Cul ture exists through constant devel opnent or change rather than nere
preservation of tradition. In Chinese, the two characters making up the
word for culture are Wen and Hua. Wen neans civilization, and Hua neans
change or transformation.?



Fig. 1-2
Wen Hua

Hua



There is an anci ent Chinese saying which states: "Imortality governs
change."” Change is the only constant. The transformations of culture may
i nvol ve barely noticeabl e departures or revolutionary changes.

Culture can be divide into three broad categories, or three |evels.

1. The first level of culture: the aspect pertaining to nmateri al
goods, or people in relation to things.

2. The second | evel of culture: the aspect pertaining to society,
or people in relation to people.

3. The third level of culture: the aspect pertaining to spirit,
or people's hearts in relation to people's hearts.®

The first level deals with the basic necessities of survival such as food,
clothing and shelter. The second |evel of culture deals with the dynam cs
of social interaction. The third |level of culture deals with the human
heart. A Chinese proverb states "People's hearts are different, just as no
two faces are alike," yet individual hearts and m nds do have sonething in
common. The sole desire of the heart is to expand: we have a natural
desire to express our thoughts and feelings to others. A shared thought or
a feeling becomes a heart-to-heart link, a gift to others. This giving
fromthe heart strengthens the thought and deepens the feeling. Only

t hrough heart-to-heart sharing can we eventually unify the body of mankind.

The heart is the strongest elenent in human culture. It is the heart which
i nspires, reaches out, accunul ates, changes, enjoys. On this level, we
understand that joy, anger, grief and pleasure are feelings all people
share. To overindulge in the material |evel spoils the appetite; on the
political |evel, power corrupts. By providing sufficient material goods
and devel oping political stability, we can inspire the exchange of thoughts
and feelings between hearts and mnds. This will give new hope to mankind.

Keep in mnd that the three aspects are not linear; cultures include al

three levels sinmultaneously. In ternms of the Taichi philosophy, we could
call the first and second levels of culture Yin and Yang, and the third
| evel the Taichi circle. The third level, like the circunference of the

circle, conbines and transcends the relative factors, Yin and Yang, or the
| ower levels of culture.

Yin and Yang are relative concepts; that is to say, they reveal thenselves
t hrough contrast. Considering problens fromthe point of view of Yin and
Yang all ows one to keep greater balance, while a culture |acking the
perspective of Yin and Yang will fall into one-sidedness and arrogance.
Yin and Yang are the vital core of China's culture. Still, the Chinese
also bear in mnd that it is not good to play too many ganes with Yin and
Yang. For exanple, Chinese has the sayings "Yin yi tou, Yang yi tou" (one
face in Yin, one face in Yang -- hiding one's true intentions), and "Yin
Yang guai qi" (strange Yin Yang airs, acting weird).



Tai chi phil osophy enphasis Yin and Yang bal anced within the Taichi circle.

Peopl e who are conscious of this |evel of Yin Yang bal ance can better
align their individual hearts and actions to forma harnoni ous whole, |ike
t he Taichi synbol.

I11. Culture and Heal i ng

Culture itself has life. By saying this, we nean that culture can be
viewed as a growi ng, changing, learning and interacting organism A
culture, too, can be healthy or afflicted with disease; a culture, too, can
be born, grow old and die out; a culture, too, can have a relationship with
ot her cul tures.

Both cultures and individual lives can get sick and require healing.
Internally healthy people and cultures are | ess susceptible to disease.
For a person or a culture to be healthy, the devel opnent of material,

i nterpersonal and spiritual |evels should be parallel and bal anced.

| ndi vi dual s, societies, or countries lacking in sound spirit will be

pl agued by illness. Addictions to noney, power, drugs, Or excessive sex
can result in culturally-based di seases.

The medi cal arts of China are val uabl e because they devel oped within a
culture that spans nore than 5,000 years of witten history, covers a vast
geographi cal area, and contains the world' s |argest population. Instead of
experinmenting on |aboratory animals, Chinese doctors have tested their
hypot heses by observing Iiving human beings. Over centuries of enpirical
study and research, they have continued to keep what is good and useful and
to discard what is not valid. Chinese nedicine cones fromthe sane

i ntangi ble energy as its culture, which has kept China alive through
geographic and political change. It is the continuous growh of the
culture that has allowed the nedical arts to mature.

Utimately, no matter what culture we speak of, Eastern or Western, those

who are able to cure illness and heal people are good doctors. Mjor
cultural transformation is now within reach for Amrericans. The bl oom ng of
many different coexisting cultures will be beneficial to all. Conposed of

people froma diversity of backgrounds, the United States of Anerica is a
country with an excellent opportunity to integrate different cultures, to
one day becane the "United States of Cultures.” It wll be a very |long and
difficult process. Wen discussing world problens, it is inportant to
start froma cultural perspective and to ook at the long termpatterns and
effects. W need to face the deep questions of our lives to develop a
healthy world culture, a new and ideal united culture inherited fromthe
past and working for the future.



2. Chinese Nationality, History, and Culture

This chapter is a very brief summary which cannot give nore than a basic
background and a general understanding of China's five-thousand-year-old
cul ture. Understanding the essence of Chinese history is inportant in
under st andi ng the Tai chi phil osophy, since they originated and grew out of
t he sanme sources.

The cultural prehistory of China is of unknown antiquity. In 1927,
geol ogi sts of the Academ a Sinica di scovered human head bones at
Choukkoudi an ( Zhoukoudi an) . After exam nation by anthropol ogi sts of
various countries, the bones were identified as human remai ns dati ng back
578,000 years®’. Choukkoudian is situated at the | ower reaches of the
Yel |l ow R ver (Huang Ho, or Huanghe) Vall ey about a hundred m | es sout hwest
of Beijing (Peking), so the earliest Chinese people found there were naned
Peki ng Man (Si nant hropus Pekinensis). They were the renote ancestors of

t he Chi nese.

The present Chinese culture is a continuation of a major streamin the
gradual evolution of mankind. The ancestors of the Chinese people have
been in witten historical evidence in Asia for thousands of years, while
nost other civilizations that old have disintegrated, |eaving only relics.
The time fromthe chaos at the beginning of the world to the tine of Huang
Di was the period in Chinese history known as the | egendary.® There is no
reliable recorded history of this period, but descriptions may be found in
anci ent books.

I n Chi nese nyt hol ogy, the world began with Pan Ku (Pan Gu), the creator,
who was followed by the divine and sem di vine beings. The divine beings
were the "San Huang" (Three Enperors): Tian Huang (Enperor of Heaven), D
Huang (Enmperor of Earth), and Ren Huang (Enperor of Man). The sem -divine
bei ngs were four cultural heroes who are credited wth having first taught
t he Chinese people the various arts of civilization. It is said that You
Cao (Shi, nmeaning Master, or Mster) taught people to build dwellings of
wood; Sui Ren (Shi) to make fire by boring wood; Fu Xi (Shi) to fish and
hunt with nets and to raise cattle; and Shen Nong (Shi) to cultivate grain
wi th hoes and to cure sickness w th herbs.

Fu Xi and Shen Nong are very inportant. Fu Xi is credited with the
invention of Yin Yang and their synbol s:

Yin Yang

Fig. 2-1
Yin and Yang



Fu Xi realized that everything is constantly changi ng, and created the
synbol s and — — to represent change. These ideas devel oped into the
classic | Ching (Yi Jing, The Book of Change, see Chapter 3). Shen Nong is
said to have invented the wooden plow and nethods of farm ng, which noved

t he popul ation away froma nomadic lifestyle. This had great inpact on the
culture. He is also credited with having been the first to personally
taste and use Chinese herbs. The earlist extant Chinese pharnmacol ogy book,
dating fromthe 1st and 2nd centuries A D., Shen Nong's Canon of Herbs, is
attributed to his great nane.

The | egendary figures were followed by the era of the "Wi D" (Five
Enperors) -- the Yell ow Enperor (Huang Di ), Enperor Chuan Hsu (Zhuan Xu),
Enperor Ku, Enperor Yao, and Enperor Shun. Huang D (2698-2589 B.C.) is
best known to students of Chinese nedicine in association with the Huangdi
Nei Jing (The Yellow Enperor's Canon of Internal Medicine).

The ancestors of the Chinese people lived along the Yellow River, and |like
all nations, their lives were formed around the natural forces and features
of their environnment. By using |local vegetation and devel opi ng nmet hods of
production, they net their needs for survival. |In time, their habits
evolved into distinctive traditions. 1In the early stage of devel opnent,
people lived in mgratory tribes. One of these tribes has cone to be known
as the Xia Zu, neaning the Xia race, also called the Hua Zu. The nane
becane Hua Xia Mn Zu, or the Chinese nation. The |egendary |eader of this
group was Huang Di, who defeated Chih Yu (Chi You), chieftain of another
tribe, in a battle around 2670 B.C. The battle was decisive, and ever
since then the Hua Zu people have been living in China. Thus, Chinese like
to refer to thensel ves as descendants of Huang Di .

During the era of Huang Di, there was progress in the nmethods of
accurul ati on and distribution of surplus goods. The nost inportant culture
of this period is known as the Yangshao Cul ture. Another Huang Di

Neolithic culture, called Long Shan, followed the Yangshao period. This
cul ture was nore advanced than that of the Yangshao period and probably
knew t he use of the wheel in transportation. According to the | Ching and
Shi Ji (H.storical Annals), people in the Long Shan period knew how to
carve a canoe froma log and to split a board into an oar. The Huang Di
era yi el ded many innovati ons which had far-reaching influence on |ater
generations, such as the study of astronony, a progressive farm ng system
called "Jingtian", the invention of pictographs by Cang Jie, and the

i nvention of the conpass, called the "south-pointing carriage."

Yao, Shun, and Shun's successor Yu were considered nodel enperors with
exceptional w sdomand virtue. During Yao's tine, there were the
establ i shment of governnent positions and rites, cultural enphasis on the
i nportance of people rather than deities, further devel opnent of
agriculture, and an orderly transfer of power through the appointnent of a
successor to the throne. During the Yu period, the so-called "great flood"
was brought under control. Establishing the Xia Dynasty, Yu left his



throne to his son, thus originating the systemof hereditary succession to
the position of enperor, usually by the enperor's son.

I n inportant excavations between 1979 and 1986 in the west of Liaoning
provi nce, Chinese archaeol ogi sts di scovered a great deal of reliable

evi dence of the early "Hongshan (Red Mountain) Cvilization." The

di scoveries included a Goddess tenple and sacrificial altar which were
built over 5,000 years ago. This was the first archaeol ogi cal evidence of
Chi nese culture before the Xia Dynasty (the first known Chinese dynasty).

Shang, or Yin, was the second dynasty, lasting fromthe 16th century B.C
to the 11th century B.C. During the Shang dynasty, a bronze culture

evol ved. The discovery of thousands of inscribed bones and tortoise shells
in An-yang, Honan (Henan) province, between 1928 and 1937, has given

hi storians firm evidence regardi ng the Shang dynasty.

Zhou (Chou) was the third dynasty. Wth this dynasty, China entered a
feudal system of government. Mst Chinese |aws, political institutions,
art, and literature can be traced back to roots in the Zhou dynasty, during
which time the popul ation greatly increased. The Zhou dynasty can be
divided into Western Zhou (1111 B.C.-771 B.C.) and Eastern Zhou (770 B.C. -
221 B.C.). Eastern Zhou can be further divided into the Spring-and-Autumm
period (770 B.C. -476 B.C.) and the Warring States period (475 B.C. -221
B.C.). During these eras, culture flourished as a response to the demands
of the times. Beginning in the Zhou dynasty, China had witten historical
records and books. It was a very rich and inportant age in Chinese
history; this era saw the begi nnings of philosophical schools
(Confucianism Taoism Mhism Legalism etc., called "zhuzi baijia",
literally "one hundred various schools"), and nedicine.

After the Zhou dynasty, in the Qn (255 to 206 B.C.) and Han (206 B.C. to
220 A.D.) dynasties, the boundaries of the Chinese nation extended to the
south to cover such present provinces as Fujian, Guangdung, Yunnan, and the
present nation of Vietnam To the east was the China Sea, to the north the
desert of Mongolia, and to the west the Pamr Plateau. The Han peopl e had
a predom nant inpact on culture, having in conmmon the sane "bl ood" or
genetics, |anguage, witing, custons and habits. When foreign tribes

i nvaded (the Mongols ruled from 1280 to 1368 A.D. and the Manchus from 1644
to 1912), the conquerors could not dom nate the Han and were eventually
assim | ated by them

Q n Shi huang (the First Enperor of Qn) standardized the witten Chinese

| anguage -- the Chinese characters. This has been a very inportant factor
in the extraordinarily long survival of Chinese culture. The thousands of
witten characters or ideograns that Chinese use singly or in pairs to
represent words have changed little over the last 2,000 years, and this
witten | anguage has been a great unifying force in Chinese history and
culture. Although local |anguages and dial ects hinder spoken contacts

bet ween people fromdifferent regions, witten characters are uniform

t hroughout China. Japan and Korea have al so used Chi nese characters in



their witten | anguages for many centuries.

The third level of culture in China, as well as the art of traditional

Chi nese nedi ci ne, were well devel oped by the end of the Han dynasty.
Confuci ani sm had entered the mainstream of Chinese culture, Taoismas both
phi |l osophy and religion had been established, and Buddhi sm had been
introduced into China. The Han dynasty was one of the peaks in the cycle
of Chinese culture.

An excavation in 1972 outside the city of Changsha, in Hunan Province,
reveal ed nmuch information about Han dynasty culture. The site, identified
as being 2,100 years old, contained a tonb consisting of six |layers of
coffins placed one within another, tightly packed in charcoal sealed with
clay. The innernost coffin contained the well-preserved enbal ned body of a
fifty-year-old woman. The clay seals and inscriptions in ink on the burial
accessories were those of the Marquis of Ta, a hereditary title conferred
by the Enperor Hui in 193 B.C. and withdrawn in the fourth generation. The
body is surmsed to be that of the wife of the first Marquis of Ta, a petty
noble with a fief containing about 700 househol ds. More than one thousand
burial accessories were found, including |acquerware, wooden figurines,
banboo and wooden utensils, pottery, grain, foodstuffs, specially nade
funerary objects, and many exquisitely woven silk fabrics.

The nost valuable of these is a painted silk shroud that draped the

i nnermost coffin (Figure 2-2).°

The painting is divided into three parts: the upper portion represents the
real m of god or heaven, the m ddl e depicts the human realm the | ower part
shows the realmof hell. This ancient concept of Heaven, Earth and Man
relates to the three levels of culture. The top inmages synbolize Yin and
Yang with paintings of the sun holding a crow, and the noon hol ding a toad
and a rabbit. The Five Elenents are depicted as five birds, correspondi ng
with a legend that the earliest formof acupuncture was a pecking bird.

The m ddl e part of the shroud shows what is probably a scene fromthe daily
life of the wife of the Marquis. The bottom part of the shroud shows
scenes of sea and | and, denons and a dragon.



Figure 2-2
A Painted Silk Shroud in Han Dynasty

This shroud conmes froma tinme when Yin and Yang were known, but before the
idea of the Taichi circle, which cane 1,000 years |ater
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Table 2-1: Chinese History & Culture in Brief ’

Dynasties Approx. Dates Peopl e and Events

LEGENDARY PERI CD (2852-2197 B.C.)
PRI M TI VE DYNASTI ES (2197-221 B.C.)
Xia [Hsia] (1994-1523 B.C.)

Shang (Yin) (1523-1027 B.C.) Casting of Bronze.
Oracl e Bones of Yin.
Zhou [ Chou] (1027-221 B.C.) Lao Tzu, Confuci us,
Menci us.

ANCI ENT DYNASTIES (221 B.C.-618 A .D.)

Qn [Chin] (221-207 B.C) Bui | di ng of G eat Wall
Han (207 B.C.-220 A.D.) Conf uci ani sm
est abl i shed.
Buddhi sm i ntroduced
(64 AD.).
Three Ki ngdom (220-265)
Jin [Chin] (265-420)
North & South (420-589) Buddhi sm wel | devel oped.
Sui (589-618)

VEDI EVAL DYNASTI ES (618-1368 A.D.)
Tang [T ang] (618-905) Buddhi sm f | ouri shi ng.
Arts & literature.
devel op, printing
i nvent ed.

Fi ve Dynasties (905-960)

Song [ Sung] (960-1279) Neo- Conf uci an
phi | osophy.
Yuan [ Mongol] (1280-1368) Marco Pol o to China.

MODERN DYNASTI ES (1368-1911 A.D.)

M ng (1368-1644) Pai nting, industry,
all arts flourish.
Qng [Ch'ing, Manchu] (1644-1911) Opi um War
T ai pi ng Rebel I'ion.
3. | _Ching (The Book of Change) and its I npact

What does the word "Ching” (Jing) nmean? The sages and people of virtue in
anci ent China recorded their valuable schol arship and thoughts on the
principles of living in classical witings. Jing neans a classic, a nost

11



em nent book that can help people to open their mnds. Exanples of
classics include the Fo Jing (the Buddhist Sutra) and the Sheng Jing (the
Bi ble). The noted ancient Chinese classics known as the Wi Jing (Five
Classics) include five books (see Chapter 4), of which the | Ching has the
prime place. 1In China, where know edge and | earning are concerned, one
cannot do without a discussion of the | Ching.

What, then, is "I" (Yi)? 1In the character Yl we can see abstract pictorial
representations of the sun and noon. |In their constant novenent, the sun
and nmoon cone close to signifying the idea of eternity, as in the
expression "change is the only constant.”™ The word for sun, "Ri," also
means mal e (Yang), and the word for noon, "Yue," neans female (Yin). Put

t oget her, they becone the word Yi, which includes the characteristics of
Yin and Yang (Figure 3-1).

12



Figure 3-1
Yi

Because it contains visual synbols of the sun and noon, the Chinese

character for change conveys the nmeaning of constant alternation of Yin and
Yang.

Sun Moon Sun & Moon Yi Yi n/ Yang
(Yang) (Yin) (Yin and Yang)
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Conmbi ned with other characters, Yi creates expanded neani ngs of the concept
change. For exanple, "Jian Yi" neans sinple or easy, "Bian Yi" neans
changing, and "Bu Yi" neans conplex. All these are characteristics of
change.

Yi nmeans:
sinmpl e (Jian Yi) Taiji
changeabl e (Bian Yi) absol ut e
conpl ex (Bu Yi) relative

We can relate Jian Yi to Taichi in that both basic principles are pro-
foundly sinple, Bian Yi to the absolute in being constantly changing, Bu Yi
to the relative, very conplicated. As in the Taichi diagram Yin and Yang
are dynam c, bal ance creates ease, and the circle is absol ute.

The | _Ching is a book about the change and per manence of the universe. The
universe is in novenment or transformation at every nonent. Life itself is
a process of never-ending change frombirth to death. Al creatures have
life. The beginnings of alife are given by the nother and father. Gowh
depends on the assistance of heaven and earth, the spiritual and physical.

| Ching is an attenpt to find reliable rules for nature, and for human
life in relation to changes in the universe, so that people mght |ive
better.

The | _Ching grew out of the ancient practice of divination.® As a text, it
is valued by the Confucians and Taoists alike. It is divided into the
texts and commentaries. The texts consist of discussions of sixty-four
hexagrans. These hexagrans are based on the Eight Trigranms, which are

shown in Figure 3-2. Each of the Trigranms consists of three |ines:
di vided — — and undi vi ded , the divided representing Yin and the
undi vi ded representing Yang. Each of these eight corresponds to a

direction, a natural elenent, a noral quality, etc
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Figure 3-2

The Eight Trigrans
and their relation to Yin and Yang

Q an Dui Li Zhen
(Ch'ien) (Tui) (Li) ( Chen)
I I IS .
I IS B .
I I I .
Heaven Lake Fire Thunder

Maj or  Yang M nor Yang

I— Yang J

Sun Kan
(Sun) (K an)

W nd VWt er

M nor Yin

I

(

(%o}

Yi n

Gen Kun
Ken) (K un)

untain Earth

Maj or Yin

]
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Each of the Eight Trigranms is conbined with another, one above the other,
t hus meki ng sixty-four hexagrans. Figure 3-3 shows how the sixty-four

hexagrans are generated line by line,

fromyin and yang alternating one by

one, two by two, four by four, and so on.
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Figure 3-3
Hexagrans and how they are generated

The Si xty- Four
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These hexagrans synbolize all possible situations. For exanple, the 64th
hexagram "Wei chi" (Inconpletion), with the fire trigramover the water
trigranlgsynbolizes what is not yet conpleted or successfully accom

pl i shed.

Fig 3-4
The 64th Hexagram "Wei Chi"

The | Ching is a very conplicated book. It consists of the follow ng
parts:

The Text
Section | Hexagranms Nos. 1-30
Section |1 Hexagranms Nos. 31-64

The foll owm ng expl anations cone after each hexagram

(1) the "kua-tz'u," the explanation of the text of the whole
hexagr am
(2) the "yao-tz'u," the explanation of the conponent |ines (Each
hexagram has 6 lines.)
(3) the "chuan," the comentary on "kua-tz'u"
) the "hsiang," the abstract neaning of "kua-tz'u" and "yao-

) the "wen-yen" or commentary on the first two hexagrans (ch'ien and
k'un) to stress their philosophical and ethical neaning

The Appendi xes

(6) the great appendix ("hsi-tz'u")
Section | Chapters 1-12
Section Il Chapters 1-12
(7) the remarks on certain trigranms Chapters 1-10
(8) the remarks on the order of the hexagrans
(9) the m scel l aneous remarks on the hexagrans

Nunbers 3, 4, 5, 6, 7, 8, and 9, with their sections, formthe "Shiyi"

("Ten Wngs") of the book. The nost inportant parts are the texts (1 and
2), the commentary (5), the great appendix (6), and the remarks (7).
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Tradition has ascribed the Eight Trigrans to the | egendary ruler Fu Xi, the
si xty-four hexagrans to King Wen (1171-1122 B.C.), and the two texts to
King Wen or to Duke Zhou (d. 1094 B.C.). The "Ten Wngs" are traditionally
ascribed to Confucius (Kongzi). Most scholars have rejected this
attribution, but they are not in agreenent about when and by whom t he book
was produced. Most probably it is a product of many m nds over a |ong
period of tinme, fromthe fifth or sixth century B.C. to the third or fourth
century B.C. "™

The Ten Wngs consist of comentaries on the hexagrans as a whol e (kua-
tz'u), explanations of the six conponent |ines (yao-tz'u), abstract

meani ngs given to the hexagrans and |lines (hsiang), comrentaries on the
first two hexagrans stressing their philosophical and ethical neaning (wen-
yen), the Geat Appendix (hsi-ts'u), and remarks on certain of the
trigrans, remarks on the order of the hexagrans, and further m scell aneous
remarks. The nost inportant parts are the texts expl ai ning the hexagrans
and their conponent lines, the discussions on ch'ien and k'un, the great
appendi x and the remarks on certain trigranms. These sections have been the
basi s of nmuch phil osophi cal specul ation.

The following are sone frequently cited passages fromthe I Ching which
relate to Yin and Yang, Three into One and Tai chi:

Therefore in the systemof Yi (Change) there is the "Tai Ji"

(Geat Utimate). It generates the "Liang Yi" (Two
Modes, i.e. Yin and Yang). The Two Modes generate the
"Si Xiang" (Four Forms, i.e. major and mnor Yin and

Yang). The Four Forms generate the "Ba Gua" (Ei ght
Trigrans). The Eight Trigrans determ ne good and evil
fortunes. And good and evil fortunes produce the great
business [of life].

(The Great Appendix, Section |, Chapter 11)

Fromthe One, two and then nany are generated. Life is a process of
interplay anong the infinite and constantly changi ng mani festations of Yin
and Yang. This concept is essential to Taoist philosophy, and is
beautifully expressed in Lao-tzu's Tao Te Ching (Laozi's Dao De Jing),

di scussed in Chapter 5.

The successi ve novenent of Yin and Yang constitutes the Tao
(Way). \What issues fromthe Tao is good, and that
which realizes it is the individual nature.

(The Great Appendix, Section |, Chapter 5)"

Human nature is seen as essentially good, since it is an expression of the
Tao, nature in a | arger sense.

The Master Confucius said, "Ch'ien and K un are indeed the

gate of Yi (Change)! Ch'ien is Yang and K un is Yin.
When Yin and Yang are united in their character, the
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weak and the strong attain their substance. In this
way the products of Heaven and Earth are given
substance and the character of spiritual intelligence
can be penetrat ed.

(The Great Appendix, Section Il, Chapter 6)*

The rel ative principles of Heaven (Yang, Tao, the creative) and Earth (Yin,
De, virtue, character) unite with each other to form substance and spirit.

The | Ching is the ol dest book of China, the classic of classics. It has
deeply influenced the whol e of Chinese phil osophy and culture, and even now
it actively affects Chinese society and culture. The | Ching was witten
to hel p peopl e conceptualize and perceive the rules of the environnent,
heaven, destiny, and the future, so that they mght try their best to
create and enjoy a better life. Everybody can use the | Ching. The
students of the | Ching need to practice Yin and Yang, openness and

bal ance. You mght say this is very easy, but it's not. Al people have
their omm | _Ching: Yin and Yang, and all nust learn to nmanage their own
changes and find what is unchangi ng.

Tradi tional Chinese nedicine is based on the classic of internal nedicine,
Huangdi Nei Jing (hereafter referred to for short as Nei Jing), which
consists of two parts: Su Wen (Plain Questions) and Ling Shu (Mracul ous
Pivot, also known as Canon of Acupuncture). Although its authorship is
ascribed to the Yell ow Enperor, actually the work was a product of various
unknown authors in the Warring States Period (475-221 B.C.), and it is
based on the | Ching. Nei Jing, |l Ching, and Yin Yang theory were forned
during al nost the sane period, with Yin Yang as their comon precept. W
can say that if the | Ching is Yang, the Nei Jing is Yin. |If the Nei Jing
is a door to the treasure-house of Chinese Medical classics, then the |
Ching is its key. Sun Si-mao (581-682 A.D.), a prom nent physician of
Tang Dynasty and the author of the fanpbus classic Qan Jin Yao Fang (Pre-
scriptions Wirth a Thousand Gold) (652 A.D.), a conpilation of the nedical
achi evenments before the 7th century, said that "if you do not study |

Chi ng, you cannot understand nedicine at all.""

The followng is a very inportant paragraph fromthe Nei Jing:

The Yell ow Enperor said: Yin and Yang are the way of Heaven
and Earth, the great principle and outline of
everything, the parents of change, the root and source
of life and death, the palace of gods. Treatnent of
di sease shoul d be based upon the roots (of Yin and
Yang) .

(Book 11, Chapter 5: "Great Treatise on Yin
Yang C assifications of Natural
Phenonmena") *

Fromthis quotation, you can see that like the | Ching, the Nei Jing
enphasi zes that Yin and Yang are the basic principle of the entire
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universe. Yin and Yang are the sole root of both Chinese culture and

Chi nese nedicine, and this principle has also been the starting point for
many phil osophi cal novenents. Medicine is only one of a diverse range of
topics covered in the | Ching. Because its basic principles are beyond
words, they are expressed as signs or synbols which can be applied to any
circunstances. Therefore, since the very early days of Chinese history,

t he Confucianists, Taoists, Mlitary Strategists and Political Strategists
(in the Warring States Period) have all used the | Ching as a theoretical
basis for witings in many fields, including mathematics, science,
governnment, the arts, physical exercise and neditation.

The system of thought of the I Ching not only formed the basis of China's
native religion, Taoism it also blended with other phil osophies brought to
China fromabroad and, in turn, influenced cultures outside of China. 1In
recent history, the Germans and rel ated cul tures have studi ed Chinese
culture nost deeply of all Westerners, one exanple being Richard Wl helms
translation of the I Ching. The 18th century German phil osopher and

mat hematician Gottfried W1 helm Lei bnitz devel oped a two-val ued | ogic

t heory which was found to correspond to the binary arrangenment of the

si xty-four hexagranms of | Ching. The invention of the nodern electronic
conputer, based on Leibnitz' binary nunbers, can therefore be seen as a
mani festation of the mathematical logic of | Ching. The connection between

the I Ching, the renote classic, and conputer science, the newest
technol ogy, is shown in Figure 3-5.
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Nunmbers and nat hematics formthe | anguage of science. Just as nathematics
allows scientific concepts to be expressed sinply and clearly, the synbols
Yin — — and Yang and the trigrans sinplify and clarify phil osophy
and thinking. Western science is beginning to work with many of the ideas
expressed in the | Ching. Space and tinme, particle and wave, (Yin and
Yang), are now seen as relative rather than absolute and separate. The

phi | osophy of the | Ching is found in nodern physics (quantum nechani cs):
the basic rule of the Uncertainty Principle of Werner Karl Hei senberg
(1901-1976) states that it is inpossible to determ ne both the position and
the speed of a particle sinultaneously with any accuracy, since the act of
measurenent affects what is being neasured. The | Ching can be viewed as a
conpr ehensi ve conpendi um of the sciences, including cosnology, astronony,
geol ogy, physics, physiol ogy, philosophy, mathematics, conputer science,
and others, and it also includes spiritualismand divination.

Yin Yang and the Trigrans are also the synbols of spirit, and they
represent the nost inportant expression of the third-level culture. Just
as nodern science has probed the nature of the universe, enabling us to
understand its nysteries, understanding the nmysteries of | Ching wll
enabl e us to explore our inner universe and draw upon its resources. \What
may seemto be beyond apparent logic nay ultimately be the true natural
order of the universe.
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4. Confucius and Confuci ani sm

To study a race or nation, we need to understand its nature, its culture,
and its history. One way to do this is by finding and studyi ng sone

i ndi vidual s who best represent that culture. To understand Wstern
culture, we mght ook at the life of Jesus and the witings about him to
understand I ndia, we can study Sakyamuni Buddha; to understand China, we
need to study its two great representatives, Confucius and Lao-t zu.
Contenporary witten accounts of both of themexist. They lived in a very
speci al period, during which the world had many great people: Aristotle,
Sakyamuni Buddha, Jesus, and ot hers.

Confucius lived from551 to 479 B.C. His major occupations were educator
and governnent official. 1In the latter part of his life he becane a
wandering teacher; followed by his students, he would "preach to kings and
vassal lords his doctrines of the functions of the ruler and the duties of
the governed."™ He spent his last years conpiling notes on his teachings
and editing the existing classics. The Chinese refer to their traditional
literature as the "SI SHU WU JI NG', or "Four Books and Five C assics."
Confucius contributed greatly to these texts.

FI VE CLASSI CS

Shi_Jing (The Book of Poetry), a collection of 305 poens and folk
songs dated fromthe 11th century B.C. to the 6th century B.C
probably first conpiled in the early 6th century B.C. Its archaic

| anguage and intimate know edge of Zhou custonms mark it as genuinely
ol d.

Shu Jing (The Book of History), a collection of records,
speeches, and state papers dating possibly as far back
as 2000 B.C., reflecting early and m ddl e Zhou styl es.

| Ching (The Book of Change).

Li Ji (The Book of Rites), rules for cerenonial etiquette on
public and private occasions, docunents and traditions
of the Zhou Dynasty.

Chun Qu (Spring and Autum Annals or Annals of Lu), a
chronicle of events in the State of Lu for the years
722-464 B.C.*°

FOUR BOOKS

The Great Learning (Da Xue), sayings of Confucius, giving
his politico-noral philosophy for a ruler, collated by
hi s di sci pl es.

The Doctrine of the Mean (Zhong Yong), sayings of Confucius
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on the topic "The Human M nd in Itself and Its Expres-
sion According to the WII| of Heaven" conpiled by Tsu
Ssu (Zu Si), grandson of Confucius, and others. It is
the nost inportant book of Confuciani sm

The Anal ects of Confucius (Lun Yu), discourses of the Sage
with his disciples, edited by themor collated by their
i mredi at e di sci pl es.

The Book of Mencius (The Meng Zi) containing rules of
ri ght eous governnent, the qualities of a good ruler,
notes on human nature, duty, etc., purporting to be the
t eachi ngs of the Confucian conment at or Mengzi (about
371-289 B.C.)."

In ancient tinmes the Chinese said, The Great Learning was the blueprint and
t he buil ding process of a construction project, the Doctrine of the Mean
was the foundation, the Analects and the Book of Mencius were the building
materials of very high quality; but the building mterials were scattered
all over the ground, and it would require the hard work of architects and
engi neers before they could be sorted out and assenbled into a buil ding.

We can conpare constructing a building with educating a person. The
materials can be assenbled into a magnificent pal ace, a spacious and
confortabl e house, or a sinple cottage. WMst inportant is the foundation.

Confuci us pronoted noral behavior and tried to convince rulers to bring
about inprovenents in the country. The title conferred upon hi mwas
"Teacher for all ages"; his works were the nodel for all people, and
political factions made use of his teachings to strengthen their own rule.
This, however, created conflicts between different groups which were for
or against Confucius's political ideas.

Actually, there are two different conponents of Confucianism the earlier
Rujia (Confucian school of philosophy) and the | ater Kongjiao (Confucian
religion). The Rujia represents a political-philosophical tradition which
was extrenely inportant in inperial tinmes and is the elenent nost directly
connected with the doctrine of Confucius and Mengzi. The Kongji ao
represents the state's efforts to neet the religi ous needs of the people
within the framework of the Confucian tradition, an unsuccessful attenpt
whi ch occurred in the late inperial period.” For sonme 2,000 years,

Conf uci ani sm enj oyed al nost unassail able prestige as the ideol ogy of the

i nperi al bureaucracy, an essential elenent of China's political unity.
Regardl ess of how nmuch a particular ruler mght prefer Buddhism or Taoism
Confuci anism had a practical inportance in the affairs of governnent which
coul d not be denied or neglected. Philosophical Confucianismwas very
successful as a political ideology, as well as being an inpressive system
of noral phil osophy.™

Confucian theory is an easy way to bridge Eastern culture and Wstern
science. Confucius's principles are recogni zed today throughout the world,
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and his sayings are often quoted by contenporary politicians. However,
peopl e who use Confucian phil osophy need to understand it, and particularly
its relationship to the I Ching theories. Relating Confucian philosophy to
Tai chi phil osophy, we could conpare "ZHONG YONG' (t he Gol den Mean) to Yin
Yang bal ance, and sincerity to the Taichi circle.

St udying both the | Ching and the Zhong Yong is |ike balancing Yin and
Yang. The idea of the Golden Mean derives from | Ching phil osophy.
Figures 4-1 and 4-2 show the connection between the Confucian Mean and Yin
Yang bal ance as expressed in the | Ching.

In Figure 4-1, the nean is the center in the sense of keeping to the m dway
and not going to extremes or overindul ging. The conbination of Yin 1-3-7-9
and Yang 2-4-6-8 with 5 in the center is found in the ancient Chinese works
Grei [Gui] Shu Tu (The Picture of the Wonder Turtle), and Luoh [Luo] Shu
(The Book of River Luoh). The nunerical marks on the turtle's back (Figure
4-2) are synbolic | anguage which represent the Mean and Yin Yang bal ance.
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Figure 4-1
Yin Yang and the Mean

1357 2468

Yin and Yang

The Mean

Chi nese character for center.
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Figure 4-2
Qaei -shu-tu and Luoh shu arrangenents of nunbers®
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Besi des Zhong (the Gol den Mean), the term Xing (Hsing) defines another very
i nportant concept in Confucian philosophy. Xing is usually translated as
nature, and can refer to tenper, disposition, quality, property or
characteristic, and in Buddhismto the true self. Another nmeaning of Xing
is sex, and translating it as such gives us new insight into the classics.
Regardi ng Xing, nmuch was said in The Doctrine of the Mean about nature and
character, but eating habits and sex were rarely nentioned. Sex is nost
basic to our nature, but the works of Confucius do not often address the
subject. Five thousand years ago in China, sex was no doubt very open.
Yin and Yang, the basic principle of I Ching, neans fenmale and mal e, woman
and man. Only one side, only Yin or Yang, only man or woman, is not
conplete, not perfect. W need to conbine and unite both Yin and Yang,
femal e and mal e, woman and man.

Sex is very natural -- it should not be a nmysterious secret. |If Confucius
were alive today, perhaps he would talk openly about sex. Even in the
Confuci an classics we can find many positive viewpoints on sex, for
exanpl e:

Food and drink and the sexual relation between nen and wonen
conpose the major human desires.
FromLi Ji (The Book of Rites) *

Eating food and having sex is the nature of human bei ngs.
From Mengzi (The Works of Mencius), one of
Confuci anism's nmaj or cl assics.

Sex exists on the material level in humans as well as in animals. On this
| evel, sex and food are basic and natural, and both are never conpletely
satisfied. Food and sex can both be major fixations. You want to eat at a
well -set table with flowers, mnusic, proper lighting, good service, and so
on, and a few hours later you need to eat again. |I|f you depend on this
kind of confort you can never get enough. W need to devel op and enjoy the
hi gher culture, the third level culture, and practice the Doctrine of the
Mean, not overdoi ng anyt hi ng.

Conmparing Xing (nature) with Cheng (sincerity) in Confucian thought, the
notion of Cheng is prevalent. The universe is seen as one organi sm noved
by the energy of sincerity.

In The Doctrine of The Mean we find these interpretations of
sincerity: "Sincerity is the way of heaven"; "Perfect
sincerity is never static. Being never static nakes
t hi ngs enduring. Being enduring nmakes things
effective. Being effective makes things far-reaching
and everlasting. Being far-reaching and everl asting
makes things all-inclusive, and being all-inclusive
makes things shine in brightness.™

This great energy cones fromthe self. It has the power to
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go into the heart of things and bring out know edge,
illumnating the darkness of ignorance. The nore
sincere one is, the brighter shines the light, and vice
versa. Thus The Doctrine of the Mean says, "sincerity
brings light, and light brings sincerity."

Sincerity is energy, and energy manifests itself in the form
of waves, such as |light waves, sound waves, electric
waves and el ectromagneti ¢ waves. The waves can be con-
verged. Wen |ight waves are converged in a single
point, that point is called the focus and is the
brighte%t spot. That is why we say "sincerity brings
light."

The Doctrine of the Mean says: "There are five enlightened noral orders in
the world, and three virtues by which to practice them" The noral orders
are relations governing interactions between ruler and subject, between one
generation and the next, between spouses, between siblings, and between
friends. The virtues are w sdom benevol ence and courage. And as Zhu Xi
(Chu Hsi, 1130-1200 A.D.) says in his annotations, there is only one way to
practice them sincerity.

The word sincerity contains several neanings; in the phrase
"sincerity brings light,"” it means that w thout
sincerity there is no wisdom in "hel ping yourself as
well as others" it means that sincerity and benevol ence
are one; in "perfect sincerity is never static," it
means that through sincerity, courage can be brought
out. The aggregate neaning of sincerity, however, is
"to abide by the good, and persist to the end." "Only
t hrough sincerity can one fully bring out what is in
onesel f; only through sincerity can one go forward
bravely, persisting fromthe beginning to the end; only
t hrough sincerity can one create, strive forward, and
even nmake sacrifices."*

I n studying the Zhong Yong, one finds that the way of heaven is called
Xing, the straightforwardness or absence of hesitancy of character is
called Tao, and cultivating the Tao is called education. Chapter 21 of the
Zhong Yong says,

By our nature, sincerity brings enlightenment. Through
education, enlightenment brings sincerity. Gven
sincerity, there will be enlightennent, and given
enlightennent, there will be sincerity.”

Studying and practice require sincerity and self-respect. To practice

sincerity you need to devote yourself to sonething: Taichi Chuan (Taiji
Quan), scientific research, etc. Students of Chinese nedicine nust have
sincerity toward their own | earning and achi evenents. That is why we say
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sincerity is the power and notivation behind a nedical student. Sincerity
is your key. In The Doctrine of the Mean, it is the notivation of

everything, the source of life, the basis of human existence. It has been
said that "wth perfect sincerity, there is nothing that cannot be noved;

W t hout sincerity,

not hi ng can be noved" and "where there is sincerity,

even netals and rocks respond to its influence.”
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5. Lao-tzu and Taoi sm

Laozi (Lao Tzu, or Lao-tzu) was used as the title of his book, Lao Tzu or
Tao Te Ching, as well as the nanme of the witer. Lao-tzu's book is so
inportant for China that we can even say that Chinese civilization and the
Chi nese character woul d have been utterly different if the book Lao-tzu had
never been witten. No one can hope to understand Chi nese phil osophy,
religion, governnent, art, nedicine--or even cooking--w thout a real

appreci ation of the profound phil osophy taught in this little book. It is
true that, while Confuciani smenphasizes social order and an active life,
Taoi sm concentrates on individual life, nature, and tranquility. This

phi |l osophy is enbodied in a small classic of about 5,250 Chinese
characters. No other Chinese classic of such small size has exercised so
much influence. More comentaries have been witten on it than on any other
Chi nese classic. About 350 are extant, besides sone 350 that are | ost or
found only in fragment. There are al so nore Engl i sh translatlons of it

t han of any ot her Chi nese book--already over forty (in 1963).

VWhat is Tao?

There was sonet hing form ess and perfect
before the universe was born.
It is serene. Enpty.
Solitary. Unchangi ng.
Infinite. Eternally present.
It is the nother of the universe.
For lack of a better nane, | call it the Tao.
It flows through all things,
i nside and outside, and returns
to the origin of all things.
The Tao is great.
The universe is great.
Earth is great.
Man is great.
These are the four great powers.
Man follows the earth
Earth foll ows the universe.
The uni verse foll ows the Tao.
The Tao follows only itself.
(Tao Te Ching, Chapter 25)%

We see here that the Tao is simlar to the Taichi circle. Another poem
fromthe _Tao Te Ching expresses the | Ching concept of Taichi generating
Yin and Yang, which interplay to create the changes of the universe:

The Tao gives birth to One.

One gives birth to Two.

Two gives birth to Three.

Three gives birth to all things.
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Al'l things have their backs to the fenmale
and stand facing mal e.
When mal e and femal e conbi ne,
all things achi eve harnony.
(Tao Te Ching, Chapter 42)*

To understand Tao we need to understand Yin and Yang, and Three into One.
As we read in the | Ching (The Appendix, 1), "One Yin and One Yang
constitute what is the Tao."*” W cannot talk about 1 (Yin or Yang) by
itself -- we nust talk about Yin and Yang together, which is 2. The
invisible circle made by Yin and Yang is Taichi, or 3, which enconpasses
Yin and Yang, or 1 and 2. For exanple, to understand Heaven, we al so need
to tal k about Earth. According to traditional Chinese culture Heaven and
Manki nd are one, and cel estial phenonena and the behavi or of people are
closely related. Were Heaven or Tao is Yang, Earth or Te is Yin. Between
Heaven and Earth is the Confucian principle of REN, humanity or conpassion.

Table 5-1
Heaven, Earth and Man

Tao Ren Te

~ heaven  people earth
way benevol ence virtue
spiritual soci et al mat eri al
i nvisible vi si bl e vi si bl e
hard to control can be controlled can be controlled
absol ute relative relative
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heaven —

Al'l three put conbined
Human bei ng — into one i s nature:
Yi n Yang bal ance.

earth —

Fig. 5-1
Heaven, Earth and Human Bei ng
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There is a path Iying between man and nman. That path is the way
[tao], and how to wal k along the path is te (the power which realizes
the noral law.) Says Chu Hsi, "To practice the noral way in
accordance with the dictates of your heart, that is te." *

Lao-tzu was agai nst political corruption and believed in an ideal society
devoted to selflessness, and to a nystical union with the One. He was in
favor of recovering the original aspect of the Chinese culture and
transmtting it to posterity. Because Confucius tal ked about governnent
and politics, his doctrines were used by enperors to control people, so he
becanme controversial. Wth Lao-tzu everything was nature; he created a
work of art and a universal Taichi philosophy of Three into One. 1In the
Confuci an Doctrine of the Mean, the two ends define the center; wth Lao-
tzu there is a third, unseen point. In Minland China, especially during
the so-called "Cultural Revolution", the Conmunists destroyed the works of
Confucius, but not those of Lao-tzu. Even though in his |ater days Lao-tzu
coul d not escape econom cs, politics and religion, he retreated to the
mount ai ns rather than get involved in the world, and so his mnd is stil
with us. There is a legend that during their lifetimes, Confucius visited
Lao-tzu and tried to get answers to phil osophical questions from him

Taoi sm |i ke Confucianism has both a philosophical and a religious
tradition. Al though phil osophical Taoismflourished early, in the 5th
Zegtu&yﬂB.C., Taoismas a religion did not develop until the 1st century

Lao-tzu enphasi zes Nature. Many of the techniques of self-cultivation such
as Taichi Chuan, Chi Kung (Q Gong), and neditation were derived fromthe
teachi ngs of Lao-tzu. Taichi Chuan is often regarded as a Taoi st system of
exercise for the prolongation of life and eternal youth, and Lao-tzu is
credited as its father. Here is an account of the origins and historical
devel opnent of the Yang School of Taichi Chuan:

The principles of Taichi Chuan originated wth Laotzu, who
said, "Concentrate your Chi [Q] on becom ng supple.™
It was during the Tang Dynasty...however, that two nen,
Xu Xuanpi ng (Hsu Hsuan-ping) and Li Daozhi (Li Tao-Tzu,
or Li Tao-Shan, who was called the master of Wdang),
transforned Laotzu's abstract ideas into a particul ar
form They called it "chang quan" (the continuous
bl ow) to enphasize its inexhaustible, never-ending
character.

Xu was a native of Shi District in Huizhou, Anhui Province.
He later retreated to Ziyang Muntain in Shanxi
Province. Li's ancestral home was in Anhui. He
retreated to Nanyan Tenpl e on Widang Mountain in Hubei
Provi nce and taught Zhang Sanfeng (Chang San-Feng,
1279-1386 A.D.), patriarch of the Wdang School,
| egendary founder of Taichi Quan and aut hor of The
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Patri

Sanfeng Taichi Cdassic. Zhang was from Li aodong in
Yi zhou in Liaoning Province.

arch Zhang taught Wang Zhongyue (or Wang Zhong, Wang
Tsung), who lived during the M ng Dynasty (1368-1644
A.D.). Wang becane fanous for his refined skill. He
al so changed the nane "chang quan"” to Tai chi Chuan and
wrote The Theory of Taichi Quan. Wang taught Chen
Zhout ong (Chen Chowtung) from Wenzhou, Zheji ang

Provi nce. Chen taught Zhang Songxi (Chang Sung Chi) of
Yin District in Zhejiang Province. Zhang taught Ye
Jinmei (Yeh Chi-Mei). Ye taught Shan Sinan. Shan

t aught Wang Zhengnan of the Q ng (Ch'ing) Dynasty
(1644-1911 A D.). Zhengnan then taught Yang Luchan
from Hebei Province. Yang Luchan (Yang Lu Ch'an, 1799-
1872 A.D.) was the originator of the currently
flourishing Yang-style (Yang Fam |y H dden Tradition)
Tai chi Quan. He taught his second son Banhou (Yang
Pan- Hou, 1837-1892), and his third son Jianhou (Yang
Chi en- Hou, 1839-1917) and others. This school was
taught by Banhou to Wanchun, Quanyou, Leshan, and

ot hers, and by Jianhou to Chengfu, who taught Zhang

Q nlin and ot hers.

Zhang Q nlin was a native of Xingtai County in Hebei and

lived in Taiyuan Gty in Shanxi Province. He taught
Cheng Manchi ng, Wang Sanzhi, and Li Yunlung of Hebei;
and Hu Yaozhen, Liu Zhiliang, Su Q geng and Wang Yen-
ni en of Shanxi Province.*

Wang Yen-nien was ny teacher, and now | am an overseas teacher of the Yang-
style Taichi Chuan and the Taichi Tao Tradition. This style of Taich
enphasi zes not only Yin Yang bal ance, but also the integration of m nd,
breath and action, Three into One (Figure 9).
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Three I nto One:

Fi gure 5-2
M nd, Breath, Action
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6. Buddhi sm and Chi nese Cul ture

Buddhismis not a native religion in China. It was introduced into China
fromlndia

Qut of the life-experience and teaching of high-born Prince
Si ddhart ha Gautama of the Sakya clan in the kingdom of
Magadha, who lived from 560 or 550 to 477 B.C., sprang
the religious philosophy we know as Buddhi sm *

Reduced to its sinplest form the teaching of Buddha has
been set forth traditionally in the "Four Noble
Truths,” ...that life is full of suffering; suffering
i s caused by passionate desires, lusts, cravings; only
as these are obliterated will suffering cease; such
eradi cation of desire nmay be acconplished only be
following the Eightfold Path of earnest endeavor.®

In the centuries after the life of Sakyanmuni Buddha, Buddhismin India
devel oped into many schools with differences in doctrine and practice,
general ly influenced by H ndu phil osophy. These are divided into two naj or
branches. Hi nayana Buddhi sm also known as the Theravada (conservative)
school or the Lesser vehicle, was predom nant in the south of India, while
Mahayana Buddhi sm ( Sarvastivada or |iberal school) developed in the north
of I ndi a.

It was Mahayana Buddhi smthat spread to China, beginning to develop in the
m ddl e of the second century. By the first quarter of the third century,
there were two Buddhi st novenents of thought in China: dhyana
(concentration) and prajna (w sdom
The objective of dhyana was so to neditate and to achi eve

cal Mmess of mnd as to renove ignorance and del usi ons,

while that of prajna was to gain the wi sdomthat things

possess no sel f-nature (svabhava).™®

Sakyamuni Buddha is said to have spent 22 of his 49 years of teaching
expounding the Prajna Sutra. The Prajna Sutra contains the essence of the
deepest Buddhi st teachings. |Its special characteristics are explained in
Jia M ng Guan (The View of Supposition). |Its basic statenment affirns that
manki nd has the absolute and full capacity for knowi ng. One's degree of
acknow edgenent and attitude determ ne whether one can utilize this ability
to fully recognize all the truth of the universe and human life. The 260-
word Heart Sutra is the essence of the Prajna Sutra. |If you read the Heart
Sutra and can realize the deep nmeaning contained in it, you will have found
the entrance to Buddhi sm

The followng is an English translation of the Heart Sutra (Prajna-
parani tahri daya): *
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The Heart Sutra

When t he Bodhi sattva Aval okitesvara was engaged in the
practice of the deep Prajnaparanmta, he perceived that
there are the five Skandhas; and these he saw in their
self-nature to be enpty.

O Sariputra, formis here enptiness, enptiness does not
differ fromform formdoes not differ from enptiness;
that which is formis enptiness, that which is
enptiness is form The sane can be said of sensation,
t hought, conception, and consci ousness.

O Sariputra, all things here are characterized with enpti -
ness: they are not born, they are not annihilated; they
are not tainted, they are not immuacul ate; they do not
i ncrease, they do not decrease.

Therefore, O Sariputra, in enptiness there is no form no

sensation, no thought, no conception, no consci ousness;
no eye, ear, nose, tongue, body, mnd; no form sound,

color, taste, touch, objects; no sight-organ el enent,
and so forth, until we cone to: no m nd-consci ousness
elenent. There is no ignorance, no extinction of
i gnorance, and so forth, until we cone to: there is no
decay and death, no extinction of decay and deat h.
There is no suffering, no origination of suffering, no
stopping of suffering, no path. There is no know edge,
no attainnent, no realization, because there is no
attainment. In the mnd of the Bodhisattva who dwells
depending on the Prajnaparamta (perfection of w sdom
there are no obstacles; and, foregoing the perverted
views, he reaches final Nirvana. Al the Buddhas of
t he past, present, and future, depending on the
Prajnaparamta, attain to the highest perfect
enl i ght enment .

Therefore, one ought to know that the Prajnaparamta is the great
Mantram the Mantram of great w sdom the highest Mantram the

peerl ess Mantram which is capable of allaying all suffering; it is
truth because it is not fal sehood: this is the Mantram procl ainmed in
the Prajnaparamta. It runs: "Gate, gate, paragate, parasangate,
bodhi, svaha!" (O Bodhi, gone, gone, gone to the other shore, |anded
at the other shore, Svaha!)®

A Bodhi sattva is an enlightened being who has postponed escape fromthe
worl d of birth and death in order to help others. Prajnaparamta is w sdom
whi ch has gone beyond everything earthly yet has |left none of it behind.
The Skandas, heaps, or Five Elenents are: form feeling (sense-perception),
t hought (ideation), conception (conformation), and consci ousness.
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Enpti ness i n Mahayana Buddhi sm neans absolute, with no limting qualities.
It denotes liberation fromthe world around us and absence of any kind of
relative self. (These explanations on ternms in the Heart Sutra are based on

opi nions in Conze, pp. 76-107, see endnote 52.)
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Figure 6-1

The Heart Sutra®
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Chi nese Buddhi sm continued to devel op into schools based upon the Indian
Buddhi st tradition, but Buddhist thought was translated in terns of

exi sting Chinese philosophy. Many sects developed in China after the 4th
century. The Pure Land School, founded by a Taoist nonk in the 4th
century, becane a devotional religious philosophy of salvation by faith.
The Madhyam ka School was brought to China in the sane period through a
Ti betan who translated nany works and transmtted themto Taoi st pupils.
In the followi ng century, the Tiantai School enphasized harnony anong the
sects and universal salvation through concentration and insight.*

Tang Xuan Zhuang (Hsuan-tsang) was a nonk of the Pure Land School who had
studied all the Chinese texts on Buddhi smand was determned to find
answers to his questions about the doctrines. Tang is said to have
travelled in about 633 A D. to the Buddhist University of Nalanda in
northern India, becomng the first Chinese scholar to study in a foreign
country. He brought with himLao-tzu's Tao Te Ching, which he transl ated
into Sanskrit. \Wen he returned to China, Tang was given inperial
patronage to translate Buddhist literature into Chinese.

The essence of Chinese Buddhismis to differentiate Jia Mng (the
Superficial Nane) from Shi Xiang (the Real Appearance), which are terned
Yin and Yang. The highest concept in Buddhismis explained by Taichi (the
Geat Utimte). The | Ching and the Tao Te Ching provide the basis for
Chi nese people to understand the Heart Sutra and ot her Buddhi st cl assics.
Looking into the inner core, we can find correlations anong Taoi sm
Confuci ani sm and Buddhi sm

Taoi sm Yin Yang Taichi (Geat Utinmate)
Confuci ani sm benevol ence |ove Cheng (Sincerity)
Buddhi sm form enpti ness Prajna (Perfect Wsdon)

Chanting the Heart Sutra with sincerity can hel p people to open. W are
only restricted by our own Hangups. Hangup is a very close translation of
t he Chi nese word Zhi zhou (or Zhi m buwu). A hangup refers to anything which
a person allows to ennesh his or her mnd in petty detail, preventing it
from experiencing the |arger nmeani ng beyond. Although it originated as a
Buddhi st term we can also understand it in ternms of Yin Yang theory.

While a hangup is Yin and Cl osed, its opposite, open-m ndedness, is Yang
and Open. Form and enptiness like Yin and Yang, Open mnd is |like the

Tai chi .
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7. Zen and Chinese Culture

The m xture of Buddhismw th Taoi smin China devel oped into Chan Xue, known
in the West as Zen Buddhism The word "Xue," like the suffix -ology,
means study. The word Zen (Chan) conmes fromthe Sanskrit word for

medi tati on, Dhyana, but actually the Zen principles differ fromlndi an
Dhyana Buddhismto the extent that the forner are related to Yin Yang
theory. Zen Buddhism |l ater spread to Japan, and then to Anerica. The Zen
Movenment has been described by Dr. Daisetz Teitaro Suzuki as a novenment in
whi ch "the Chinese mnd conpletely asserted itself, in a sense, in
opposition to the Indian mnd. Zen could not rise and flourish in any
other land or anong any other people."*

Zen may therefore be regarded as the full est devel opnent of
Taoi sm by wedding it to the congenial Buddhist insights
and the powerful Buddhi st inpulse of apostolic zeal.
| f Buddhismis the father, Taoismis the nother of this
prodi gious child. But there can be no denying that the
child | ooks nore like the nother than the father.®

Literally, the name of the school should be Meditation, for
t he Sanskrit Dhyana, pronounced in Chinese "ch' an" and
i n Japanese "zen," nmeans that. But neditation changed
its character in China alnost fromthe very inception
of Buddhi sm al though the typically Indian form of
sitting in nmeditation and concentrating one's mnd to
the point of ignoring the external world has conti nued
i n Chi nese Buddhi st schools. When Buddhismfirst cane
to China, it was m xed up with the Yell ow Enperor-Lao
Tzu cult. As a result, neditation was not understood
in the Indian sense of concentration but in the Taoi st
sense of conserving vital energy, breathing, reducing
desire, preserving nature, and so forth. This was the
medi tation taught by early Buddhi st Masters |ike An
Shi h-kao (An Shigao, c. A D. 150), Kunarajiva (344-413
A . D.), Tao-an (312-385), and Hui-yuan (334-416). 1In
the end, neditation nmeant neither sitting in neditation
nor nental concentration, but sinply the direct
enl i ghtennent of the mind.®

... There can be no greater difference in nmeani ng between two
terms than the Indian "Dhyana" and the Chinese "Ch' an."
Dhyana signifies a concentrated and net hodi cal
meditation, while Zen, as the founding fathers of the
Chi nese School understood it, has for its essence a
sudden flash of insight into Reality, or a direct
intuitive perception of the Self-nature.™

Inits initial formin Indian Dhyana, the approach is to |ead believers in
gradual | y, enphasi zi ng harnony of mnd, breath, and the whole body. The
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goal is to get into a state of conplete cessation of thought so that the
heart is in conplete tranquility and the mnd is able to concentrate on the
unity of the body and the outside environnment. Zen in China absorbed this
original neaning, but its spirit changed when it blended with the existing
Chinese culture. 1In Zen the enphasis is on sudden realization of truth, or
an awakening in a flash. This will enable a person to go directly into the
| ands of Rulai (the title for Sakyamuni Buddha), arrive at absolute
enptiness, and imerse naturally in the nmagical effect: Wsdom The |Indian
Dhyana placed its enphasis on gradualism in practicing Buddhi st conduct.

Al though the two are in different domains, neither can be discarded,
because they are relevant to each other and suppl enent each other. Zen

cl osely associ ates Dhyana with daily life (sitting, |ying, walking) and
does not Iimt itself to the time of neditation, striving for the idea
situation where Zen is life and life is Zen.

The evol ution of Zen begins with Ta-M (Dano, Bodhi dharma), the twenty-
eighth Indian Patriarch of the Mahayana school, who arrived in Canton in
the late 5th or early 6th century and becane the first Patriarch of the Zen
school. Ta-M> is said to have sat facing a wall in the Shao Lin Mnastery,
exenplifying his doctrine of deep contenplation. It was with the teaching
of Hung-jen (Hongren) in the 7th century that Chi nese Buddhi sm began to
take on the character of what we know as Zen today. Hung-jen enphasized
the mnd rather than an external Utimate Reality as its central focus.

Hi s disciples, Shen-hsiu (Shenxiu) and Hui-Neng, continued his teaching,

but diverged from each other in stressing gradual enlightennment of the m nd
ver sus sudden enli ghtennent.

Shenxi u:

The body is the tree of Puti (the Bodhi Tree or true awakeni ng,
enl i ghtennent) .

The mnd is the stand of a bright mrror.

Wpe it constantly and wth ever-watchful diligence,

To keep it uncontam nated by the worldly dust.

Hui - Neng:

Puti is no tree,

Nor is the Bright Mrror a stand.

Since it is not a thing at all,

Where could it be contam nated by dust?*

Hui - Neng' s sudden enlightennment is the basic principle of Chinese Zen. The
followng is an outline of the four interdependent points in Hui-Neng' s
t eachi ng.

First, Dharma, or Reality and Truth, can only be transmtted frommnd to

mnd. A Zen master cannot infuse his own insights into the m nd of another
but can be present like a mdwi fe helping at a birth. Second, we should
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not be dependent on words and witings or be attached to expounding the
scriptures. Third, pointing directly at the mind is a step toward
understanding the self-nature. The m nd of our thoughts is not ther real
m nd, since the real mnd is that which is thinking, not that which is

t hought about. |In speaking of the mind we are at best pointing to the
pointing. There nust be a | eap beyond the superficial |evel of the words
of our thoughts, a breakthrough to the higher level of Reality. The m nd
is a dynam c process which nmust go on in a never-ending flow, Ilike a river
it is sonmetinmes pure and sonetines nmuddy. "No-thought" neans letting the
m nd function actively and freely in all things wthout attachnment to
anything. Fourth, to perceive the self-nature is to attain Buddhahood.
Qur original nature is Buddha. The self-nature is identical with the non-
dual Real, which is beyond space and tinme and above all attributes that
human | anguage can offer.*

Zen i s philosophically consistent with Tao and the Tao Te Ching. Hui-Neng
stated that:

Li ght and darkness are two different things in the eyes of
the ordinary people. But the wi se and understandi ng
ones possess a penetrating insight that there can be no
duality in the self-nature. The Non-dual nature is the
Real Nature. The Real Nature does not decrease in the
fool nor increase in the sage; it is unperturbed in the
m dst of trials, nor does it stay still in the depth of
medi tation and samadhi; it is neither inpermanent nor
permanent; it neither comes nor goes; it is neither in
the mddle, nor inthe interior, nor in the exterior;
it is not born and does not die; both its essence and
its manifestations are in the absolute state of
suchneis. Et ernal and unchanging, we call it the
"Tao."

This viewpoint is simlar to the first chapter of the Tao Te Ching:

The tao that can be told

is not the eternal Tao.

The nane that can be naned

is not the eternal Nane.

The unnaneable is the origin of Heaven and Earth;
Naming is the creation

of all particular things.

By the eternity of unknown exi stence

conprehend the common essence of things;

By the eternity of Existence

observe the apparent differences.

These two cane fromthe sane origin--the unknown
but with different nanes.

They all are called the "profoundness” [HSUAN|
Profoundly and profoundly it is the entrance

45



fromwhich cone all wonders.®

The Tao in both Lao-tzu and Hui-Neng is eternal and unchangeable. The
concepts of XIN (mnd, heart) in Buddhismand WJ (enlightennent) in Zen are
phil osophically simlar to the concept of Cheng (sincerity) in
Conf uci ani sm

Hui - Neng' s phil osophy is as transcendental as that of Lao
Tzu and Chuang Tzu; but at the sanme tine it is as man-
centered as that of Confucius and Mencius. ™

Hui - Neng poi nted out that:

The Bodhi or Wsdom which constitutes our self-nature, is
pure fromthe beginning. W need only use our mnd to
perceive it directly to attain Buddhahood. ™

This can be conpared to the Confucian sayings cited earlier, "Sincerity
brings light," which neans that w thout sincerity there is no wi sdom and
to "Sincerity is the way of heaven," which neans that only sincerity can
bring one to openness, just as only one's mnd can bring one to attain
Buddhahood.

Hui - Neng, in his last instruction to his disciples, enunera-
ted no less than thirty-six pairs of opposites....If
you know the proper way of using these pairs of
opposites, you will be able to go freely in and out
t hrough the scriptural Dharmas, steering clear of the
two extrenmes by letting the self-nature stir and
functi on spont aneously. "™

This shows the characteristically Chinese application of Yin Yang theory to
Buddhi st phil osophy. The purpose of awakening is to transformone's

worries and attain Bhodi or Puti. Hui-Neng said, "If good at acquiring
know edge, a nortal beconmes Buddha, and worries will be like Puti. Wth
the first thought you are lost, you're a nortal. Wth the second thought

you awaken, you're Buddha. Previous thoughts, enclosed in the environnent,
beconme worries. Later thoughts, away fromthe environnent, are Puti."
Wrries and Puti are two sides of the sanme thing, and the crucial factor is

whet her or not the awakeni ng takes place at the split second. |f awakening
takes place, there will be no rigidity, no stubbornness, no inflexibility;
then Puti heart will appear. |[|If awakening does not take place, the mnd

is closed; a large nunber of worries will follow
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8. Christianity and Chinese Culture

Christianity was introduced into China during the Tang Dynasty as early as
635 A.D., when Christian Nestorian m ssionaries fromSyria arrived in
Chang-an (now Xi'an), the capital of Tang Enpire. Christianity was known
in the formof "Jing Jiao" (Nestorianism in ancient China. By the tine it,
as well as Buddhism was forbidden in the Chinese Enpire in 845 A D., "Jing
Ji ao" already had nore than 100 churches and nore than 2,000 clergynen. In
t he Yuan Dynasty (Mongol, 1271-1368 A.D.), Catholics and Nestorians cane to
China again. At this time, the faith was called "Shizi (Cross) Jiao". It
di sappeared again with the fall of Yuan Dynasty. *°

The redi scovery of China by Portuguese traders renewed the m ssionary
interest of the Roman Catholic Church. Francis Xavier, who in 1549
i ntroduced Catholicismto Japan, was the first zealot in the new canpaign
to convert the Chinese. Xavier, however died off the coast of Kwangtung
(1552), thwarted in his anbition to carry Roman Catholicismto China.
Xavi er was foll owed by Matteo Ricci(in Chinese Li Ma Dou), an Italian
Jesuit who reached Maccao in 1582. The religi ous propaganda of Ricci, his
associ ates, and successors, based on their appeal to the scientific and
scholarly interests of Chinese officialdom nmet with notable success. A
century after Ricci's arrival at Canton, the K ang-hsi enperor granted
freedom of worship to the Roman churches throughout the enpire. The
official favors, however, did not exenpt the m ssionaries from persecution.
In 1616 and again in 1664 sone of the Jesuits were expelled from Peking
and forced to return to Canton or Maccao.

In the 19th century, coincident with the opening of China and Japan,
Protestant Chri stendom becane active in the field of foreign mssions. |In
1805 the London M ssionary Society sent Robert Mirrrison to China. The
Anerican Bible Society also entered the field. During the first year of
its work in China (1822), the Society distributed 500 copies of the New
Testament. Eighty years later it was giving away nore than half mllion
copies, including an elegantly bound edition to the Enpress Dowager on her
sixtieth birthday. After 1830, Anmerican Protestantismwas represented in
Chi na by an expandi ng group of churches and missionary societies.

Christianity has al ready becone a part of the Chinese culture. The
followng is a very good exanpl e:

T ai-p'ing-T ian-Kuo was a great peasant rebellion in Ching Dynasty,
from 1851 to 1864, lasting as long as 14 years. It was not a replica
of a famliar pattern, for the Tai pings were not nerely peasant

rebels, but social and cultural revolutionaries as well. Hung Hsiu-
ch'uan (1814-64), the | eader of the Taipings, was a country
intellectual. During visits to Canton to study for and participate in
the exam nations, he cane into contact with Protestant m ssionary
tracts, and, briefly, with m ssionaries thenselves. Through sone
conpl ex psychol ogi cal process, he had a series of visionary
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experiences and cane to believe that he was the younger brother of
Jesus Christ, whose mssion on earth was to extirpate the evils that

i nfested Chinese society and to establish a Heavenly Kingdomin China.
The quasi-Christian "Society of God Wrshi ppers” which Hung and a
friend organi zed in 1846-47 soon cane into conflict with the | ocal
gentry, and eventually with the governnent. By 1850 he and his

foll owers were in open revolt against the Manchu Dynasty. The
rebellion spread rapidly over southeastern China, and then noved
northward. 1In 1853 Nanking was captured and nmade the capital of the
T ai-P ing-T ian-Kuo, or Heavenly Kingdom of G eat Peace. Here, Hung
ruled as T'ien Wang (Heavenly King) until the city fell to Ch'ing
armes in 1864. This rebellion under the banner of God and
Christianity, at one tinme or another, penetrated sixteen of the

ei ght een provinces of China proper. * In this new theocracy God was
the Heavenly Father; Christ, the Divine Elder Brother; and the T ai-
P'ing Wang (Hung hinsel f) the D vine Younger Brother. The Christian
factor in the novenent was, in the main, the first five books of the
O d Testanent.” Here is one of the songs of Taipings:

On Reverence for God

Let the true Spirit, the Geat God,

Be honored and adored by all nations;
Let the many nen and wonen of the world,
Mor ni ng and eveni ng worship him alike.

Above and bel ow, | ook where you nay,

Al'l things are inbued with God's favor.

At the beginning, in six days,

Al'l things were created, perfect and conplete. *

Li ke Buddhism at its nucleus Christianity is conpatible with traditional
Chi nese ideol ogy, including Taoi smand Confucianism One interesting point
to note is that Tao is God, according to the Chinese, who transl ate Gospel
John 1:1 as "In the beginning was the Tao, and the Tao was with God, and
the Tao was God." ** In the English translation of the Bible, the Wrd is
God. And according to the original Geek version of the Bible, Logos is
God. The word Logos generally connotes |ife, |ight, creation, power,

wi sdom | ove, healing, spirit, force, know edge, rationality, | ogic,
reality, and nethod. The Chinese word Tao has the same connotations. That
is why the word Tao was used in the Chinese Biblical translation.®

It was nentioned above that sincerity is a basic principle of Chinese
culture. The concept of sincerity originated fromthe | Ching™

The Master (Confucius) said:---"There he is, with the dragon's powers,
and occupyi ng exactly the central place. He is sincere (even) in his
ordi nary words, and earnest in his ordinary conduct. Guarding agai nst
depravity, he preserves his sincerity."

(Yi_Jing: The Text: Section I: 1. The Khi en Hexagram Wnyen:

48



What is the nmeaning of the words under the second Nine [or line]) *

The Master (Confucius) said:---"The superior man advances in virtue,
and cultivates all the sphere of his duty. H's real-heartedness and
good faith are the ways by which he advances in virtue. His attention
to his words and establishing his sincerity are the way by which he
occupi es his sphere.™

(Yi_Jing: The Text: Section I: 1. The Khi en Hexagram Wnyen:
What is the neaning of the words under the third Nine [or line]) *

As we can see, Confucius is said to have first stated the principle of
sincerity in the | Ching. Certainly, as we cited in Chapter 4, in Zhong
Yong (The Doctrine of the Mean) the principle of sincerity was explored
very clearly, deeply, and broadly. It is very inportant to understand that

what is attributed to sincerity in Zong Yong is very simlar to what is
attributed to God in the Bible: *
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Zhong Yong and the New Test ament

Sincerity is the way of Heaven. Jesus said to him | amthe
The attai nnent of sincerity is way, and the truth, and the the way of
men. life.
Zhong Yong 20-14 (p. 88)% John 14:6 (p. 308)°*
But given the sincerity, and O the depth of the riches and
there shall be the intelligence w sdom and know edge of God!
and wi sdom given the Romans 11: 33 (p. 460)

intelligence, and there shall be
the sincerity.

21:2 (p. 90)
It is characteristic of the But the w sdom from above is
perfect sincerity to be able to first pure, then peaceful,
f or eknow. gentle, open to reason, full 24:1
(p. 95) of mercy and fruits, wthout
uncertainty or insincerity.
Janes 3:17 (pp. 654-655)
Sincerity is the end and He (Tao) was in the beginning
begi nni ng of things; wthout with God: all things were nade
sincerity there woul d be t hrough him and w t hout him
not hi ng. was not anything nmade that was 25:2
(p. 96) made.
John 1:2-3 (p. 257)
He who attains to sincerity is But the Lord is faithful; he
he who chooses what is good, w Il strengthen you and guard
and firmy holds it fast. you from evil
20: 18 (p. 88) 2 Thessal onians 3:3 (p. 591)
It is only he who possessed For with God nothing wll be
the perfect sinceritiy that i npossi bl e.
can exi st under heaven, who Luke 137 (p. 158)
can transform
23:3 (p. 94)
It is only the individual And you have cone to full ness
possessed of the perfect of life in him who is the
sincerity that can exi st under head of all rule and
heaven, who can adjust the great authority.
invari able relations of manki nd, Col ossians 2:10 (p. 574)

establish the great fundanental
virtues of humanity, and know
the transform ng and nurturing
oper ati ons of Heaven and Eart h;
---shall this individual have any
bei ng or anything beyond hinsel f



on whi ch he depends?
32:1 (pp. 114-115)
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These are just a few exanples; there are many other scriptures show ng
correspondence between the concepts of God and Perfect Sincerity. W can
see Yin and Yang in the A d Testanment as well; for exanple, Noah's ark
carried male and fenmale pairs of aninmals.

There are many parallels between Christian ideas and the Taichi theory.

Adam and Eve, Heaven and Hell, God and Satan, Death and Resurrection are

all relative pairs, or Yin and Yang. The absolute is faith, belief or

sincerity. In the idea of the Trinity, we can see Yin and Yang and the

i ntangi bl e Tai chi absol ut e. Yin and Yang are just two; there has to be a

transcending third aspect to balance them True prayer requires sincerity.
Faith and Sincerity is a way to teach oneself under the guidance of GCod.

It is very inmportant to point out that Cheng (sincerity) and Xin (faith)

are identical. Confucius, Lao-tzu and Jesus all ask people to be sincere
and faithful to their belief. Taoism Confucianism and Christianity have
the sanme goal -- guiding people to |learn and follow the Tao (Way).

What ever your belief, having faith as the third point allows you to bal ance
good and evil, Yin and Yang.

Christianity inpacted on China very nuch in another inportant field--
medi ci ne. The Roman Catholic church initiated mssionary activity in
China, with Matteo Ricci as one of the first mssionaries in this wave,
foll owed by N chol aus Longobardi, Al phoso Vagnoni, and Franci sco Sanbi aso.
They, the first to introduce European scientific know edge and nedi ci ne
into China, translated many books on science and nedi cine into Chinese.
The Protestant church did not send its emssaries to China until the Ch'ing
(Manchu) dynasty (1644-1911). These included nen with nedical training who
did nmuch to introduce western nedicine into China in the 19th century.
Their activities usually began in Hong Kong, Macao and Canton, thereafter
gradual ly extending to the interior. Sone of the early nedical
practitioners included: Al exander Pearson (arrived in China in 1805),
Thomas Ri chardson Col | edge (1827), Peter Parker (1834), WIIliam Lockhart
and Benjam n Hobson (1839), and John Kerr from d asgow, Scotland (1854).
They established hospitals and nedi cal schools in China and transl ated
Western nmedi cal books into Chinese. Dr. John Kerr published the first
Chi nese journal of Western nmedicine, Xiyi Xinbao (New Journal of Western
Medi cine), in 1881, published by the Po T'si Hospital in Canton.® The next
chapter | ooks at Western nedicine fromthe perspective of traditional
Chi nese nedi ci ne.
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9. Western Medicine vis-a-vis Chi nese Mdicine

Werever there are people, there is nedicine. Human beings are one, and
our bodies are basically the sane whether fromthe Wst or the East.

Tradi tional Chinese nedicine and Western nedi ci ne study and treat the sane
human being. As long as we can cure people, it doesn't matter what kind of
medi ci ne we use.

In their beginnings, Eastern and Western nedi cal ideas were al nost the
sanme: both saw the body in ternms of two poles and four or five el enents.
In many of the deepest basic principles, such as honeostasis, there is no
di fference between the two nedical traditions. Yet |like the major rivers
where civilizations originally devel oped, the path of culture flows and
changes. This has led to cultural differences with strong inpact on
medicine. It is these differences in cultural, philosophical, and

hi stori cal background whi ch have nade Western and Chi nese nedi ci ne diverge.

When Western nedicine was introduced into China, the Chinese people

wel comed it, and there has been a tendency to integrate Western nedici ne
with traditional Chinese nedicine. There is a Chinese saying, "Have the
whole world in mnd. Project a long-termcultural exchange between the
human cultures.” One nust therefore understand Western nedicine in order
to fully understand Chinese nedicine, particularly those aspects in which
the two are parallel.®

MEDI CI NE BEFORE THE GREEKS

The begi nnings of nmedicine are lost in antiquity. The history of Western
medi ci ne begins with the Greeks, but the art of healing had been practiced
|l ong before. It seens clear that each of the great civilizations that
preceded or were contenporaneous wth the G eeks had devel oped sonme form of
t he healing of wounds and the treatnent of disease. The nost fanous ones
wer e Chinese nedicine along the Yellow River, Indian nedicine along the
Ganges River, and Egyptian nedicine along the Nile River.

GREEK MEDI CI NE: HI PPOCRATES AND THE HI PPOCRATI C CATH

In the third century B.C., Enpedocles put forward the idea that the body
was conposed of equal parts of earth, air, fire, and water. Good health
resulted froma correct bal ance of these el enents. The el enents, or
hunors as they were called, canme to be equated with vari ous body substances
and dispositions. Thus the earth was equivalent to black bile

(mel anchol e), and when dom nant gave the individual a sad nature. The air
was yellow bile (chole) and in excess led to a bad-tenpered choleric
personality. Fire was |like the blood (sanguis) and produced a happy

di sposition, and water was phlegm (pituita) and nmade for a cold nature.
These i deas, which were incorporated in the witings of the H ppocratic
school, are simlar to the Yin Yang and Five Elenents theories of Chinese
medi ci ne. Al though these conceptions have been discarded from Wstern
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scientific thought, they linger in the English | anguage: we all know what
is meant by a sanguine or a phlegmatic tenperanent, a bilious or a
mel anchol y di sposition.

The Greek physician Hi ppocrates (460-370 B.C.) is recogni zed as the father
of Western nedicine. He believed that people could find the | aws of nature
by studying facts and reasoning fromthem He placed nedicine on a
scientific basis through the practice of bedside observation of disease,

whi ch today is known as the experinmental nmethod. By applying |ogic and
reason to nedi ci ne, Hi ppocrates made the practice of nedicine nore

wor kabl e. He al so showed that di sease had only natural causes and took
treatnent of di sease out of the hands of religion. He treated his patients
with proper diet, fresh air, change in climte, and attention to habits and
living conditions. He objected to the use of strong drugs w thout careful
testing of their curative values. His favorite diet for sick people was a
barl ey gruel, and his favorite nedicine was honey. He said, "The drink to
be enpl oyed should there be any pain is vinegar and honey. |If there be
great thirst, give water and honey." He al so encouraged exercise and
massage. Li ke Chinese physicians, he believed that "Qur natures are the
physi ci ans of our di seases.™

A | arge nunber of nedical works, extending over several centuries, were put
t oget her and becane known as the Hippocratic collection. It is in these
witings that we find the fanous Hi ppocratic Oath which | ays down et hical
standards for the practitioner. The Hippocratic Gath, in its present form
may be of a later date than Hippocrates; and parts of it may be from an

earlier time. It reflects the ethics of the H ppocratic physicians. It
gave the nedical profession a sense of duty to mankind which it has never
| ost, and many graduating nedical students still take the oath with
sincerity. It includes the rules for the relationship between doctor and

patients, and between doctors.
H PPOCRATI C QATH

"I swear by Apollo the physician, by Aescul api us, Hygei a,
and Panacea, and | take to witness all the gods, al
t he goddesses to keep according to ny ability and ny
j udgenent the follow ng Qath:

To consider dear to ne as ny parents hi mwho taught nme this
art; tolive in coommon with himand if necessary to
share ny goods with him to |ook upon his children as
my own brothers, to teach themthis art if they so
desire without fee or witten promse; to inpart to ny
sons and the sons of the master who taught ne and the
di sci pl es who have enrol |l ed thensel ves and have agreed
to the rules of the profession, but to these alone, the
precepts and the instruction. | wll prescribe reginmen
for the good of my patients according to ny ability and
nmy judgenent and never do harmto anyone. To please no
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one will | prescribe a deadly drug, nor give advice

whi ch may cause his death. Nor will | give a woman a
pessary to procure abortion. But | wll preserve the
purity of ny life and ny art. | will not cut for

stone, even for patients in whomthe disease is
manifest; | will leave this operation to be perforned
by practitioners (specialist in this art). 1In every
house where | cone | will enter only for the good of ny
patients, keeping nyself far fromall intentional ill-

doing and all seduction, and especially fromthe

pl easure of love with wonen or with nen, be they free
or slaves. Al that may cone to my know edge in the

exercise of ny profession or outside of ny profession
or in daily conmrerce with nmen, which ought not to be

spread abroad, | will keep secret and will never re-

veal. |If | keep this oath faithfully, may | enjoy ny
life and practice nmy art, respected by all nen and in
all tinmes; but if I swerve fromit or violate it, may
the reverse be ny lot."®

The nedical ethics of traditional Chinese nedicine are simlar to those of
Western nmedicine. Inportant principles of Chinese nedical ethics are found
in the Nei Jing (the classic text of Chinese nedicine discussed in Chapter
3), approximately contenporary wth Hi ppocrates.
To make di agnosis without an adequate know edge of Yin and

Yang as wel| as upstream and downstream novenents i s

the first fault on the part of physician (due to

inattentiveness). To quit in the mddle of receiving

instructions fromteachers, to |earn nedical skills

from phony school s of thought, to advertise one's

nmedi cal skills falsely, to apply stone-needl es

indiscrimnately, to cause suffering to the patient

unnecessarily, is to commt the second fault in

treatnent.... A physician may beconme known to people

living as far as one thousand mles by word of nouth,

but he cannot be called a good physician unless he

knows t horoughly about pul se diagnosis and human

affairs; the way of treatnent consists in the precious

heritage of naturally established truth....A physician

who fails to adm nister treatnment according to the

established principles and forgoes the legitimte

medi cal skills may treat his patients with effect by

accident, but it is quite foolish for himto be content

wi th his accidental success. Alas! Medicine is so

subtle that no one seens able to know its conplete

secrets. The way of nedicine is so wide that its depth

is as imeasurable as the four seas. Unless you |learn

by heart, it is likely that you will remain in the dark

about the bright theory of nedicine.

(Book X, Chapter 78: On Comm tting Four
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Faul ts) ™

Sun Si-mao (581-682 A.D.), the greatest master of traditional Chinese
medi ci ne, stated the duties of a physician to his patients and to the
public in the fanbus work Bei Ji Qan Jin Yao Fang (Prescriptions Wirth a

Thousand Gol d for Enmergencies):”™

Medicine is an art which is difficult to master. |If one
does not receive a divine guidance from God, he w |
not be able to understand the nysterious points. A
foolish fellow, after reading nedical fornularies for
three years, will believe that all diseases can be
cured. But, after practicing for another three years,

he will realize that nost fornul ae are not effective.
A physician should, therefore, be a scholar, mastering
all the nedical literature and working carefully and

tirel essly.

A great doctor, when treating a patient, should nmake hinself
qui et and determ ned. He should not have covetous
desire. He should have nercy on the sick and pl edge
himself to relieve suffering anong all cl asses.
Aristocrat or comoner, poor or rich, aged or young,
beauti ful or ugly, eneny or friend, native or
foreigner, and educated or uneducated, all are to be
treated equally. He should | ook upon the msery of the
patient as if it were his own and be anxious to relieve
t he distress, disregarding his own inconveni ences, such
as night-call, bad weather, hunger, tiredness, etc.
Even foul cases, such as ulcer, abscess, diarrhoea,
etc., should be treated w thout the slightest
antipathy. One who follows this principle is a great
doctor, otherwse, he is a great thief.

A physician should be respectable and not tal kative. It is
a great m stake to boast of hinself and sl ander ot her
physi ci ans.

Lao-tzu, the father of Taoism said, ~Open acts of kindness
will be rewarded by man while secret acts of evil wll
be punished by God.' Retribution is very definite. A
physi ci an should not utilize his profession as a neans
for lusting. Wat he does to relieve distress wll be
duly rewarded by Providence.

He shoul d not prescribe dear and rare drugs just because the
patient is rich or of hi%h rank, nor is it honest and
just to do for boasting.

GREEK MEDI CI NE: ARI STOTLE
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The Greek phil osopher Aristotle (384-322 B.C.) studied under Plato, |ater
tutored Al exander the Great, and finally founded the Peripatetic School in
the Lyceum at Athens. Hi s thought has stanped itself on the whole
subsequent course of the biological and nedical sciences, and indeed of al
sciences. He laid the basis of the doctrine of organic evolution. He
devel oped coherent theories of generation and heredity, and contri buted
greatly to enbryol ogy. Although Aristotle founded the science of
conparative anatony, he never used the human body itself as the material in
hi s many ani mal di ssecti ons.

Li ke the earlier "four elenment theory," Aristotle's theory held that there
were four primary and opposite fundanental qualities, hot and cold, wet and
dry. These net in binary conbination to constitute the four essences, or

el enents, which entered in varying proportions into the constitution of al
matter. The four elenents were earth, air, fire and water. Wter was wet
and cold; fire was hot and dry; air was hot and wet; earth was cold and dry
(Figure 9-1).

There is a simlarity between Aristotle's theory and the

Five El enents theory that has been acknow edged and practiced by Chinese
phi | osophers and physicians for thousands of years. Five Elenents theory
was first recorded in the Chinese classic Zuo Zhuan (Tso Chuan, the fanous
comentary by Tso Chiu M ng on The Spring and Autum Annals) in 722 B.C
about four centuries prior to Aristotle's tine.

ROVAN MEDI CI NE

In Roman tinmes, the G eek physician Galen (130-200 A . D.) nade the nost

i nportant contributions to nmedicine. H's witings conpiled the best of
classical nedicine, and this was the formin which nedicine was transmtted
t hrough the nedi eval period to the Renai ssance. Galen is considered the
Fat her of Experinmental Medicine because he devel oped the first theories of
anat ony and physi ol ogy based on scientific experinents. However, because
hi s knowl edge of anatony was based |argely on ani nal experinments, he

devel oped many fal se notions about the human body; many of his erroneous

t heori es gui ded doctors for hundreds of years.
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Figure 9-1
The rel ati onship between the Qualities,
and the Hunors

t he El ements,
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THE M DDLE AGES AND RENAI SSANCE

The period of nedicine as a science of observation closed wwth Galen. As

t he Roman Enpire gradually disintegrated, European nedical witers nmerely
conpiled the works of forner authors. However, nedical advances in Europe
during the Mddle Ages included the founding of many hospitals and the
first university nedical schools. Several inportant nedical schools devel -
oped in Europe after the 11th century, and during the 11th and 12th
centuries many of these schools becane part of newly founded universities,
such as the University of Bologna and the University of Paris.

The Muslim Enpire of Southwest and Central Asia contributed greatly to
medi ci ne during the Mddle Ages (about 200 A.D. to the 16th century A D.).
Rhazes, a Persian-born physician of the late 9th and early 10th century,
wote the first accurate descriptions of nmeasles and smal |l pox. Avicenna,
an Arab physician of the late 10th and early 11lth century, produced a vast

medi cal encycl opedia call ed Canon of Medicine. It sumred up the nedical
know edge of the tine and accurately described neningitis, tetanus, and
many ot her di seases. The work becanme popul ar in Europe, where it

i nfl uenced nedi cal education for nore than 600 years. |Islamc nedicine had
an inpact on the Chinese as well. Anong the achievenents of Islamc

medi cine (Huiyi) introduced into China during the Yuan Dynasties were

Hui hui yaowu (I sl am c¢ herbs), Hui huishiwu (Islam c foods), Hui huiyiyuan
(I'slam ¢ hospitals) and Hui hui yaoqu (Islamic pharnacies). ”

In the new scientific spirit that devel oped during the Renai ssance (in
Western Europe from about 1200 to 1600 A . D.), |aws agai nst dissection were
relaxed, and the first truly scientific studies of the human body began.
During the |late 15th and early 16th century, Leonardo da Vinci perfornmed
many di ssections to |earn nore about human anatomy. He recorded a series
of nore than 750 drawi ngs. Andreas Vesalius (1514-1564), a physician and
prof essor of nedicine at the University of Padua in Italy, also perforned
many di ssections and descri bed several organs for the first tine.
Oiginally a Galenist, he becane a |leader in the revolt against Galen. His
nmost inportant work, On the Structure of the Human Body (1543), was a
scientific textbook on human anatony which gradually replaced the texts of
Gal en and Avi cenna.

MODERN MEDI Cl NE

The Englishman WIliam Harvey (1578 - 1657) perfornmed many experinents in
the early 17th century to |learn how blood circulates. |In 1676, the Dutch
m croscopi st Anton van Leeuwenhoek (1632 - 1723) first observed what were
| ater recogni zed as bacteria. Subsequent work by the German pat hol ogi st
Rudol f Virchow (1821 - 1902) and the French m crobi ol ogi st and chem st
Louis Pasteur (1822 - 1895) ultimately led to the germtheory of disease.

The first practical anesthetic was introduced in 1842. Although physicians
had tried to dull pain during surgery by adm nistering al coholic drinks,
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opi um and various other drugs for thousands of years, no drug had proved
really effective in reducing the pain and shock of operations. Then two
Aneri cans, the physician Crawford Long (1815 - 1878) and the denti st
WIlliam Morton (1819 - 1868), independently discovered that ether gas could
safely be used to put patients to sleep during surgery. Wth this dis-
covery, doctors could perform operations never before possible.

The concept of honeostasis is very inportant for contenporary Western
medicine.” One of its earliest European roots can be found in the witings
of an early 19th century German by the nanme of Kieser (1779 - 1862), who
believed that any living thing was controlled by two forces, Yin and Yang.
If the two forces bal anced, then a normal vibration would take place and
good health could be maintained. |[If one force becane stronger than the

ot her and bl ocked normal vibration, illness would result. Kieser is

i nportant because he may be one of the earliest nodern Western nedi cal
scholars to apply the concepts of Yin and Yang.

Cl aude Bernard (1813-1878), the greatest 19th century French physiol ogi st,
di scovered that the body maintains itself in a constant state with respect
to tenperature, acidity, hydration, salts, oxygen, and wastes. He defined
the very inportant concept "mlieu interieur” (internal environnent) and
indicated that to keep the internal environnment constant is the primry
condition for life's freedom and i ndependence. |In the words of C aude
Bernard: "all the vital nechanisns, however varied they may be, have only
one object [i.e., result], that of preserving constant the conditions of
life in the internal environment."”™ Cannon (1871-1945) devel oped this
concept, and in 1926 defined a new term honeostasis, which neans

mai nt enance of static or constant conditions in the internal environnent.
Nor bert Wener (1894-1964), a great mathematician and the founder of
cybernetics, developed this concept further, and discovered that the
mechani sm of control and regul ati on of homeostasis is negative feedback.™
I n honeostasis, we can see a principle conmmon to both Western and
traditional Chinese nedicine. The ancient Chinese nedical classic Nei Jing
enphasi zed that normal physiological activity can only be naintai ned when a
rel ative bal ance is kept anong the various internal organs, and between

t hese organs and the external environnment. Once this bal ance and
coordination is lost, disease sets in. It stated that nmaintaining a
relative equilibriumthrough the good, even devel opnent of Yin and the
solidity of Yang woul d guarantee good health:

The essentials of Yin and Yang are such that Yang energy
should remain in solid state; a disharnony between Yin
and Yang is conparable to spring wthout autumm or
w nter without sunmer; and to strike a bal ance between
Yin and Yang is the way of the Sages....Wen Yin is
even and well while Yang is firm the spirits wll
remain in proper order; divorce of Yin and Yang w ||
cause the end of one's life.

(Nei_Jing Book I, Chapter 3: On the
Correspondence of Life Energy with
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the Energy of Heaven)”

Franz Anton Mesner (1734-1815), who studied nedicine at Vienna, believed in
"ani mal magnetism " an inner force that could be transferred from one
organismto another. Healing could take place when a doctor either touched
the patient softly or concentrated his consci ousness on the patient. Wile
Mesner erred in nystifying the natural force, his idea was simlar to the
Chi nese concept of CH (Q: vital energy, functional activities, breath
life force).

SUMVARY

The above is a brief historical account of Western nmedicine fromthe tine
of ancient Greece until the latter half of the 19th century when Western
medi ci ne was introduced into China. Before the 19th century there were
many different theories and great advances in Western nedicine, but there
was never a consolidated nedical system based on a unified theory,
descending in a continuous |ine and practiced by all physicians. Many
Western nedi cal theories were derived froman anatom cal view that was

i nconplete or faulty, or was based on subjective supposition, and therefore
not of nmuch val ue in diagnosis.

This is quite different fromthe devel opnent of traditional Chinese
medi ci ne. Al though diverse schools of thought had al so appeared in the
course of devel opment of Chinese nedical science, all the basic theories
could be traced to the Nei Jing, which originated from] Ching principles.
Theori es concerning the inner organs, channels (neridians), Chi and bl ood,
body fluid and ot her physiol ogical studies, and the pathol ogi cal studies of
heat and col d, excess and deficiency, proper Chi and harnful Chi, were set
up at the tinme when the Nei Jing was witten, and devel oped al ong the sane
line for nore than two thousand years until the Q ng Dynasty (1644 - 1912
A.D.). A though many of those theories require hypothesis and inference on
t he physician's part, diagnosis and clinical treatnent are all based on an
overall analysis of the illness and the patient's condition and are gui ded
by a system of theories recognized by the various schools of thought in the
medi cal field. ™
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10. The Core of Traditional Chinese Mdicine
. Yin Yang

Yi (first tone, neans nedicine) and Yi (fourth tone, neans change) are
based on the same principle.” Nei Jing stated that:

The anci ent people who knew the proper way to live followed
the pattern of Yin Yang which is the regular pattern of
heaven and earth, and remained in harnony with nuner-

i cal synbols which are the great principles of human
life.
(Nei_Jing, Book I, Chapter 1: On The Heavenly

Truth of Ancient Tinmes)®

For the treatnment of illnesses, one nust understand the principles of the
Yi n Yang changes. Long |ong ago, Chinese acupuncturists studied the [
Chi ng and di scovered principles which have been integrated into
acupuncture. For exanple, when a patient cannot nove his arm nedicine
based on Western science nmay treat only the shoul der joint, while Chinese
medi ci ne | ooks at the whole body. Based on the theory of Yin Yang bal ance,
an acupuncture treatment mght stinulate a point on the leg in order to
affect the arm For a headache, the needle mght be put in the foot. |If
the patient's mind is relaxed, the treatnent can help a great deal, and
shortly after insertion of needles, pain disappears or novenent is restored
tothe linb. Yin Yang theory al so indicates acupuncture treatnment for such
conditions as mld strokes, where a person's center is |ost and the whole
body is affected, and in recent years acupuncture has been used for
anest hesia, internal nedicine and imunity. Students who understand and
know how to practice Yin Yang theory will becone good doctors of
traditional Chinese nedicine. Chinese culture and Western science are
different fromeach other, like a circle and a square. One is not better
than the other, just different. |If you choose to study Chinese nedicine,
you need a strong foundation in the theoretical ground of Chinese culture.
Only with a deep understanding of both systens can a true integration
bet ween East and West be achi eved.

GENERAL ASPECTS OF Yin Yang

As we have seen, the Yin Yang idea is present in all the inportant Chinese
texts, including the major classics of Confucianismand Taoism Therefore,
we could say that Yin Yang philosophy is the nost inportant concept in
comon t hroughout Chinese cul ture.

The Yin Yang doctrine is very sinple but its influence has
been very extensive. No aspect of Chinese civilization
-- whet her netaphysics, nedicine, governnent, or art --
has escaped its inprint. In sinple terns, the doctrine
teaches that all things and events are products of two
el enents, forces, or principles: Yin, whichis
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negati ve, passive, weak, and destructive, and Yang,
which is positive, active, strong, and constructive.®

Yin and Yang can refer to any conplenentary pair; for exanple,

internal /external, intangible/tangible, spiritual/material, cold/hot,

mal e/ femal e, contracting/ expandi ng, notion/rest, or inhale/exhale. It is
inportant to realize that these pairs are not opposites, but rather the two
extrenmes of the same process or quality: inhale/exhale are alternating
extrenmes of breathing, cold and hot are poles of tenperature. Yin and Yang
exist inrelation to each other and need each other to exist: we cannot
have north w thout south; we feel heat in relation to sonething | ess hot.
Yin and Yang each contains the essence of its conplenent. Al things are
conposed of the two opposing el enents; one wanes as the other waxes, yet
they are ultimately and essentially conplenentary. |If one |oses its being,
the other cannot exist either. That is why we say the single Yin wll not
live, and the lonely Yang will not grow It takes Yin and Yang to create

life, and only when the two are harnoni zed will there be a noral way. |If
one of the two antithetical elenments is developed to the full, it may turn
out to becone the other elenent. For exanple, if one nmakes three |eft
turns in succession, one ends up facing right. |[If one flies continuously

toward the east, one ends up flying west. Therefore we say, if a thing is
pushed to the extrene it is bound to produce counter effects; and when

m sfortune runs its course, fortune will cone. If you desire a |ong and
full life, you nust neither overexert yourself nor do too little. The
"gol den nean"” is the course you nust foll ow.

As pictured in the Taichi diagram Yin holds a small circle or seed of
Yang, and Yang holds the seed of Yin. Wen Yin reaches its fullest
extreme, it can change to Yang, and vice versa, so that there is a
continual oscillation between the pol es.

Wth ternms such as passive or destructive, there may be cul tural
associations that | ead to value judgenents which are actually not present
in Yin Yang theory in its pure form Actually, Yin and Yang are val ue-
free, relative positions, |like the positive and negative poles of a nagnet,
rat her than positive and negative in the sense of good and bad. Because
Yin and Yang are synbols, we can use themto represent nmany things, from
i mredi ate situations to the nost universal concepts. Table 10-1 suggests
sonme of the infinitely possible divisions of Yin and Yang into categories.
Renmenber that these categories are just conceptual guidelines, not literal
di vi si ons.
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Table 10-1: Yin Yang Categorization®

Yin Yang
Ti me Ni ght Day
Tenper at ure Col d Hot
Cool ness War nt h
Gender Femal e Mal e
Wi ght Heavy Li ght
Season Autumm, Wnter Spring, Sunmmer
Bri ght ness Dar k Li ght
Mot i on Downwar d Upwar d
| nwar d Qut war d
Rel ative Stasis Evi dent Moti on
Parts of the body Abdonen Back
Lower Upper
Zang( Tsang) : Fu:
Vi scera Bowel s
Activity, Function Bl ood Chi
Construction Def ence
Cal m Agi tation
Weakness Strength
Passi ve Active
Contractive Expansi ve
Responsi ve Aggr essi ve
Negat i ve Positive
Pul se Sl ow Rapi d
Deep Fl oati ng
Rough Sli ppery
Vacuous Repl et e
Smal | & Fine Large & Surging
D agnosi s Yi n di sease Yang di sease
Col d/ Heat Col d Heat
Exterior/Interior I nterior Exteri or
| nsuf ficiency/ Excessi veness Shor t age Excess
Nat ur e Moi st ure Dryness
Rai n Fire
Wixi ng (Five El enents) Met al Wbod
Wt er Fire
Fl avors Sour Sweet
Pungent Bitter
Salty Bl and
Nuner ol ogy Even Qdd
Conmput er bi nary code 0 1

Yin and Yang can be defined as the two principles of female and male, in
the sense that Yin and Yang are the el enents that cause everything to grow
and to develop. (Renmenber that Yin and Yang are like x and y, just
synbol s, so Yang does not stand just for man and Yin just for woman.) Yin
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and Yang tend to devel op, respectively, in opposite directions; thus all
l[iving things will eventually arrive at death. As Figure 10-1 shows, whe
descendi ng Yin and ascendi ng Yang separate, there arises a condition
conparable to the | Ching hexagranms Pi Gua (Hexagram 12, "Stagnation") or
the Wei Ji Qua (Hexagram 64, "Before Conpletion").* The character Pi nea
negati ve, denied, or regression, so Pi Gua is the synbol of reversal. W
Ji means unacconplished, not successful, so Wi Ji Gua is the synbol of
what is not yet effected.

The nost inportant aspect of the Yin Yang principles involves unification
and harnony. This is the high wisdomthat cultivates bal ance between Yin
and Yang, arriving at a state of unification or neutralization. The
situation where "Yin is even and well while Yang is firm is described in
the | Ching hexagrans Tai Gua (Hexagram 11, "Prospering, Peace"), the
synbol of success, and Ji Ji Gua (Hexagram 63, "After the End, or After
Conpl etion"), the synbol of acconplishnent, conpletion and consunmation. ®
The rel ationship between Yin and Yang is intergenerating as well as
mutual ly restricting; only through this kind of relationship can harnony
and unification be maintained.

n

ns
|
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Fi gure 10-1

The rel ative positions of Yin and Yang
i n the Hexagrans
evoke associations with bal ance or inbal ance

INERNNNINENNNE 3 EENEREENEEEEE
IENENNNNINNNNNE DN 2 e
INERNNNINENNNE 3 EENEREENEEEEE
I B B e
L BN RN
I B B e
#12 Pi Gua #64 Wi Ji Qua
(St agnati on) (Before Conpl eti on)
I B N e
B BN NN
I B B e
IEENRNENNNENENNNE 3 EERNEREENEEEEE
IENNNNNNNINENNNE DN 2N
IEENRNENNNENENNNE 3 EERNEREENEEEEE
#11 Tai CGua #63 Ji Ji Qua

(Peace) (After Conpletion)



We can apply the principles of Yin Yang in observing the phenonena of
nature. For exanple, regarding the concept of tine:

Therefore it is maintained that there is Yin within Yin, and
there is Yang within Yang. Fromdawn until noon is the
period of Yang of Heaven; this is Yang within Yang.
From noon until sunset is the period of Yang of heaven;

this is Yin wwthin Yang. From sunset until the
crowi ng of the cock is the period Yin of heaven; this
is Yinwithin Yin. Fromthe crowing of the cock unti
dawn is the period of Yin of Heaven; this is Yang
wWithin Yin. The sanme applies to the human body.
(Nei_Jing, Book One, Chapter 4: On the
Utimate Truth in the Enperor's
CGol den Bookcase)

This cycle of Yin and Yang is expressed in a theory called the Principle of
M dday/ M dni ght (Figure 10-2). You can apply the Yin Yang fornula to any
function or activity using this principle, for exanple sex. 11 a.m to 1l
p.m is the peak of Yang within Yang, the tinme when the sun (Tai Yang) is
at its height. Wthin the body, the heart is Yang within Yang (Yang/ Yang).
When energy goes to the heart, this is atime to avoid too nuch al cohol,
sex, and so forth. At dawn, energy goes to the lungs and we need to get up
and get fresh air; sex is not good at this tine either.

67



Figure 10-2
The Principle of Mdday/ M dni ght
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From observi ng the natural phenonenon of the rotation of the earth, we
derive the principle that wwthin Yin and Yang, there is also a Yin Yang
change. The basis of the interacting and interchanging principles is that
not only within the Yinis there a Yin and within the Yang a Yang; but
even further, within the Yin there is a Yang and within the Yang a Yin.
This allows for a conplete interchange to occur. Therefore the study of
Yin and Yang recorded in the | Ching and the Nei Jing is not a recognition
of mere nechanics. Table 10-2 is an exanple of this principle in human
physi ol ogy: wonen have nmale as well as femal e hornones, and nen have fenal e
as well as mal e hornones.

Tabl e 10-2: Sex Hornpbnes in Men and Wnen

Sex Hornones (ng/m) Yi n/ Estr ogens Yang/ Andr ogens
(estradiol) (testosterone)

Yi n/ Worren 0.07* -- 0.17** 0.5

Yang/ Men 0. 024 6.5

* Fol l'icul ar phase of the nenstrual cycle (sexual cycle)
** Luteal phase of the nenstrual cycle(sexual
cycle)®

The utilization of Yin Yang theory is unlimted. Let us briefly review
sone further applications:

ANATOWY AND PHYSI OLOGY

When Yin and Yang are applied to man, the external regions
bel ong to Yang, and the internal regions belong to Yin.
When Yin and Yang are applied to the human body, the

back bel ongs to Yang, and the abdonen bel ongs to Yin.
When Yin and Yang are applied to the viscera and
bowel s, the viscera belong to Yin and the bowel s bel ong
to Yang. The liver, the heart, the spleen, the |lungs
and the kidneys are the live viscera, and they al
belong to Yin; the gall bladder, the stomach, the

| arge intestine, the small intestine, the bladder, and
the San Jiao (Triple Warner) are the six bowels and
they belong to Yang. Wy do we need to know Yin within
Yin and Yang wthin Yang? For exanple, the back

bel ongs to Yang, and the heart is the Yang within the
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Yang. The back belongs to Yang and the lungs are the
Yin wthin the Yang. The abdonen belongs to Yin, and
the kidneys are the Yin within the Yin. The abdonen
belongs to Yin, and the liver is the Yang within the
Yin. The abdonen belongs to Yin, and the spleen is the
extrenme Yin within the Yin. These are the descriptions
of the correspondence between Yin and Yang of the human
body and the Yin Yang of Heaven.
(Nei_Jing, Book One, Chapter 4: On the
Utimate Truth in the Enperor's
CGol den Bookcase)

This utilizes the principles of Yin and Yang in the classification of the
organs in the human body. This is how we begin to | ook at the exterior and
interior of the human body, the characteristics of the internal organs, and
the relationship between the viscera and the bowels, using the principles
of Yin and Yang. These principles coincide with the Yin Yang principl es of
t he uni verse and support the saying that Heaven and Man are one.

In ternms of nodern human physiol ogy, there are nmany further associations
with Yin and Yang, as shown in Table 10-3. *

70



Tabl e 10-3: Yin Yang in the Human Body

Yin Yang
body interior out er
back front
top bot t om
body system mai nt enance control
system system
novenent system fl exion ext ensi on

respiratory system
cardi ovascul ar system

di gestive system

nmet abol i sm system

reproductive system
genetic code

gonads

sex hor nones

sexual organ

nervous system
brai n
aut ononi c

endocrine system
pancr eas
hypot hal anus

par at hyroi d

control mechani sm

rel axation
i nspiration
di astol e

i ngestion
absorption

anabol i sm

XX
ovari es

estrogens
estr adi ol

clitoris
| abi um maj or

i nhi bition

par asynpat hetic

insulin

inhibitory
hor nones

par at hyroi d
hor nones

negati ve

contraction
expiration
systol e

def ecati on
di gestion

cat abol i sm

XY
testes

andr ogens
t est ost erone

peni s
scrotum
excitation

synpat heti c

gl ucagon

rel easi ng
hor nones

calcitonin

positive
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PATHOLOGY

In a healthy body, the relationship between Yin and Yang is harnoni ous,

bal anced, and unified. The internal supporting strength of Yin depends on
t he external defending functions of Yang, and devel opnent of the defending
functions of Yang, in turn, relies on the support of the internal strength
of Yin. |If the Yang chi is overly strengthened and cannot close, the Yin
chi will be weakened and the relationship between Yin and Yang will be
severed. Wen Yin and Yang separate, then Jing (essence) wll be

exhausted; all sorts of regressive actions will start, simlar to the ones
described in the | Ching, and illness will develop, creating a chance for

external factors to invade and harmthe body.

If Yin and Yang are unbal anced in the body, then signs of illness will show
up on the side of the weaker of the twd. Al so,

Severe cold will produce heat and severe heat wi || produce
col d.
(Nei_Jing, Book 2, Chapter 5)%

When Yang becones stronger, synptonms such as heat arise; if Yin becones
stronger, synptons of cold arise. However, severe cold will bring about
the fal se appearances of heat, and severe heat will bring about the false
appearances of cold. Severe Yin turns into Yang and severe Yang turns into
Yin. This pathol ogical change fits in well wth the principles of the

i nterchanging of Yin and Yang. |In the diagnosis of diseases, this is of
extrenely great val ue.

When the external defense function beconmes weakened in the Yang, the outer
surfaces of the body wll "fear" cold. The Yin Chi then becones deficient
and damaged and false heat will arise within the body. Wen there is an
excess of Yang, the whole body will feel feverish. Were there is an
excess of Yin, a false cold will arise fromw thin the body. This gives us
a new view of a pathol ogical problemfromthe reverse side.

Where the vicious energy attacks, the true Chi wll be
deficient. (Nei_ Jing, Book 9, Chapter 33)%

When all the synptons that cause illness gather together and attack the
living substance, then the body nmust be in a state where harnony is |acking
and the Yin and Yang are unbal anced. First the true Chi becones weakened,

t hen di sease breaks out. The factors that can cause a di sease are caused
by sonmething fromeither within the body or outside of it. This is what we
mean by saying that the vicious energy may be derived fromthe Yin or from
the Yang. Wnd, rain, cold, or summer heat are external causes; diet

i mbal ance, living habits, and inability to control enotions are internal
causes.

DI AGNOSI S
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For a practitioner of traditional Chinese nedicine, ther
of di agnosi ng di sease:

e are various ways

1. Diagnosis fromouter appearance: the ancient people
bel i eved that whenever illness occurred, and when there

were changes within the human body, it would r

efl ect on

t he coinciding places on the surface of the body, thus

causi ng a change in form and expression.

2. Diagnosis by listening: fromthe sounds of the

patient's

voice, its high or low pitch, strength or weakness; the

way the patient breathes, whether the breath i
slow or intense, the doctor can determ ne wher
illness |lies.

3. Diagnosis by asking questions: enploying variou
to find the answers to the questions enables t
to determ ne the cause of the disease and the

4. Diagnosis by contact: this includes taking the
by touching the skin, abdonen, arnms or |egs of
patient. There are two kinds of pul se-taking,

s fine,
e the

S means
he doct or
synpt ons.

pul se and
t he
one at

the wist and one at different parts of the body.

Regardl ess of the nethod used, the nost inportant point

is to renenmber that

one should first differentiate between Yin and Yang. Next observe the

out er appearance and ascertain the internal feelings, th
i nsubstantial and substantial, cold and heat, etc. Only
can one nmake an appropriate di agnosis.

en the
after all of this

A good diagnostician will observe the patient's conpl exi on,
take his pulse, and take the first step in determ ning

if it is Yin disease or a Yang di sease. He w
exam ne the patient's conplexion to see if it

or muddy in order to |locate the internal organ
affected; he will observe the patient's panti

I
is clear

ng and

breat hi ng, hear his voice, in order to identify the
patient's suffering; he will take the pul se focusing

on the pul ses of the four seasons, nanely, fal
pul se for winter, light and floating pul se for

l'ing
aut umm,

snoot h pul se for spring, forceful pulse for sumer, in
order to determine which internal organ is affected,;

he will take the pulse at the wist to see if

it is a

superficial pulse, or a deep pulse, or a sliding pulse,
or a retarded pulse, in order to know the nature of
di sease and treat it accordingly; and when the

di agnosis is not erroneous, treatnment will not
produce effects.
(Nei_Jing, Book 2, Chapter 5: Great Treatise

fail to
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As the follow ng recent text shows,
still the basis of diagnosis in contenporary practice of traditional

on Yin Yang C assifications of

Nat ural Phenonena) ™

Chi nese nedi ci ne.

Yin and Yang di sharnoni es are the nost general, all-

i nclusive patterns in Chinese nedicine.

| ndeed, all

the patient's synptons may ultimately be reduced to
whet her the pattern of the individual's illness is Yin
or Yang. Yin patterns are conbi nations of signs

associated with Interior, Deficiency and Cold, while
Yang patterns are woven frog1signs appropriate to

Exterior, Excess, and Heat.

Sone of these relationships are enunerated in Table 10-4.

Table 10-4: Signs of Yin and Yang Pattern.®

Exam nati on Yin Signs

Yang Signs

Looki ng

Li steni ng
and
Snmel |'ing

Aski ng

Touchi ng

quiet, wthdrawn, slow, frai
manner; patient is tired and
weak, likes to |ie down cur-
I ed up; no spirit; excretions
and secretions are watery
and thin; tongue material is
pal e, puffy, and noi st;
tongue noss is thin and
whi te.
voice is |low and w thout
strength; few words;
respiration is shall ow and
| ow and patient is weak;
shortness of breath;
acrid odor
feels cold; reduced appetite,;
no taste in nouth; desires
war nt h and touch; copi ous
and clear urine; pressure
relieves disconfort; scanty
pal e nenses.
frail, mnute, thin, enpty,
or ot herw se weak pul se

agitated, restless,
active manner; rapid,
forceful novenent;
face; patient likes to
stretch when |ying
down; tongue nateri al
is red or scarlet,

dry; tongue noss
is yellow and thick

voi ce i s coarse,

rough, and strong;

tal kati ve;
respiration is

full and deep;
putrid odor

patient feels hot;

di sli kes heat or

red

touch; constipation;
scanty, dark urine;
dry nouth; thirst.

full, rapid, slippery,

wry, floating,
strong pul se.

or

TREATMENT

the patterns of Yin and Yang signs are
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Treatnment is based on an overall analysis of synptons and signs, including
t he cause, nature and location of the illness and the patient's physical
condition, as determ ned according to the basic theories of traditional

Chi nese nedicine. The goal of therapeutic treatnment is to control the

i nbal ances and to strengthen the weaknesses in the human body in order to
achi eve harnony between Yin and Yang within the |iving organismand all ow
it to remain healthy and strong.

Ceneral ly speaking, cold patterns are treated by warm ng,
heat patterns by clearance, vacuity patterns by
suppl ement ati on, and repletion patterns nostly by
precipitation.®™

A col d di sease should be heated up, a hot disease should be
made col d, a warm di sease shoul d be cool ed down, a coo
di sease shoul d be warnmed up, a dispersing disease
shoul d be constricted, an inhibiting disease should be
di spersed, a dry disease should be lubricated, an acute
di sease shoul d be sl owed down, a hard di sease shoul d be
softened, a crisp disease should be hardened, a
weakeni ng di sease should be toned up, a strong di sease
shoul d be sedat ed.

(Nei_Jing, Book 9, Chapter 74: Geat Treaties
on the Inportant of Utimate True
Energi es) ™

DI ET AND DI ET THERAPY

As early as the Nei Jing, Chinese nedical doctors included nutrition and
diet therapy as an inportant aspect of health and nedical care.

Medi ci nal herbs can attack di seases, the five grains can
nouri sh the body, the five fruits can assist the five
grains in nourishing the body, the five donestic
ani mal s' neat can benefit the body, the five vegetabl es
can fill up the needs of the body; thus energies and
flavors can conbine forces to tone up the “jing
(essence of life) and "qi'

(Nei_Jing Book VII Chapter 22: On Energies of
Vi scera Responding to the Four
Seasons) *

In Western diet, foods are considered for their protein, carbohydrates,
fats, calories, vitamns, mnerals, and other nutrient content, but in
traditional Chinese diet, foods are considered for their five flavors, five
energi es, novenents, and conmon and organic actions. Yin Yang theory is
the basis of nutrition and diet therapy in traditional Chinese nedicine,
which starts fromthe premi se that we naturally like to eat foods that
correct our particular inbalance. |If we feel cold, we want to eat
sonething that will warmus; if we're hot, we want sonmething to cool us.
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Simlarly, we naturally like to eat foods that strengthen our particul ar
weakness; for exanple, sonmeone who feels his or her kidneys weakening wll
want to eat sonmething that will strengthen that function

In traditional Chinese nedicine, the body types, di seases, npods, and four
seasons may be classified into Yin and Yang.” For exanple, one's body type
may be hot (Yang), or cold (Yin); one's disease may be interior (Yin), or
exterior (Yang). The nature and effect of herbs and foods may al so be
classified according to Yin and Yang. For exanple, cold, cool, rich, and
noi st agents are Yin, whereas warm hot, dry, and fierce agents are Yang.

Agents pungent and sweet in savor are Yang, while those that
are salty, bitter, sour, or astringent in savor are
Yin. Agents whose qi and savor are bland and mld are
Yang, and those whose gi and savor are strong are Yin.®

Chi nese nedi cal science is extrenely conplex, but Yin Yang theory is the

heart of it; if you understand Yin and Yang, your teeth will be strong
enough to crack the nut of Chinese nedicine.
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1. Wixing (Five Elenents)

The Theory of the Five Elenents was first nmentioned in Shu Jing (The Book
of History).

The Nature of Wixi ng:

Water tends to seep down
Fire tends to flare up
Wbod tends to branch out
Metal cuts through the skin
Earth creates harvesting crops
----Shu Jing (The Book of History)®

First generated from Tu (Earth), then mxed with Jin
(Metal), Mu (Wod), Shui (Water) or Huo (Fire), the
substance would turn into a nyriad things with life.

----@uo Yu
(Conversations of the States)™™

I f we want to conprehend theories of Chinese nedicine, we nust discuss not
only Yin Yang theory but also the application of Wixing (the Five El enents,
Five Interactions, or Five Phases, shown in Figure 10-2).
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Fi gure 10-2
Wixi ng (Five El enents)
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Here we shall nention the interpronoting and the interrestricting (conquest
and checking) relations of the Five Elenents. The Theory of the Five

El ements points out that water, fire, wood, netal and earth are the basic
energies constituting the material world. Their interactions are sequenced
as follows, as also shown in Figure 10-3.

1. Interpronoting: Metal -> Water -> Wod -> Fire -> Earth
2. Interrestricting: Metal -> Wod -> Earth -> Water -> Fire

Wixi ng theory has been a sinple and wi dely-used tool fromancient tinmes in
China, and it has a nysterious side to it. Fromdescription of
physi ol ogi cal functions, to understandi ng of pathol ogical changes, to

di agnosis and treatnent of diseases, the inplenentation of Wxing has been
common and popul ar. For exanple, in ternms of the physiological functions
of the five internal organs, Wixing theory is used to depict the

rel ati onship between them either strengthening, weakening or counter-

acting. |In explaining the pathol ogi cal changes of the organs, the theories
of creating, controlling, acting or counteracting effects of Wxing are
enphasi zed. I n explaining how climte affects pathol ogi cal changes of the

internal organs, we again have to turn to the theories of Wxing.

I n Chi nese phil osophy, Wixing theory is both function and foundation. The
Wixi ng are sinply five synbols representing existing phenonena; we could

use | ess netaphorical and evocative synbols, like A, B, C, D, and E© One
can use Five Elenents theory any tinme, since everything contains the five
energies. Is this a desk? No - it's wood...but it isn't wod, it's a

tree...but it's also earth, and water. Everything contains the

interrel ated and i nterdependent Five Elenents. W are aware that Wixing
theory originated fromand cannot be separated fromYin Yang theory, so we
can conclude that Wixing is Yin Yang, and Yin Yang is Tao.
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Figure 10-3
Interpronoting and Interrestricting relations
of the Five Elenents
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In contenporary terns, the Chinese phil osophical thought expressed as
"Heaven and Man are one" neans "Apply the laws of nature and its ways of

change to the study of humankind". People are a part of nature. There are
t hi ngs we cannot expl ai n because hunman physi ol ogy and psychol ogy, |ike
nature itself, are conplex, profound, and still obscure. Five El enent

theory can be a useful tool in understanding nature and oursel ves.

Heaven has four seasons and Five Elenents, which on the one
hand are in control of birth, growth, harvest and
storage, and on the other in control of producing cold,
heat, dryness, humdity and wnd. The five viscera in
man are capabl e of producing five energies, which in
turn are responsible for the five enotions of joy,
anger, sadness, grief and fear.

(Nei_Jing, Book 2, Chapter 5: Great Treatise
on Yin Yang C assifications of
Nat ural Phenonena) ™

In nature, we have the four seasons, spring, sumer, autum and w nter.
Spring belongs to wood, summer to fire, autum to netal, |ong sumer
(usually translated as Indian Sumer) to earth, and winter to water.

Spring and summer mark the strengthening of the reproductive and grow h
functions, while autumm and wi nter preserve the function of formation.

This then beconmes the regular pattern of nature. The internal organs would
function |ikew se. Heart, liver, spleen, lungs and ki dney matched up with
Wixi ng woul d becone fire, wood, earth, netal and water respectively; from
t hese woul d derive the five enotions. Wth the above theory we are able
not only to discern the application of Yin and Yang in the process of
synbiosis, interacting and counteracting, but also to observe the

rel ati onshi p between people and nature. |In diagnosis and treatnent, this
know edge is very inportant.

Fromthe interpronoting and interrestricting relations of Wxing, we know
that conparable relations exist anong the five internal organs. The

effects of the Wixing on the four seasons and the five internal organs can
give us an idea of this relationship between them Chapter 10 of the Nei

Jing, "Gowmh of the Five Viscera", outlines the connections between the
heart, liver, spleen, lungs, kidney and various other parts of the body,

such as bl ood vessel s, skin, tendons, nuscles and bones, and clearly
explains the inter-pronoting and inter-restricting relation between each
one. We can judge the nutrition in the body by observing the conpl exion,
body hair, nails, |ips and head hair. GCenerally speaking, Yin and Yang and
the Five Elenents are physiologically balanced. The interpronoting and
interrestricting relationships act only as needed for retaining bal ance.

| f one el ement becone stronger than the rest, a person's health is harned.

The Nei Jing (Book 2, Chapter 5. Geat Treatise on Yin Yang O assifications
of Natural Phenonena)'”, describes Five Element theory in terns of the
effect of enotions, climte and diet on the organs of the body and their

functions. Liver functioning is disrupted when one becones very angry,

82



al t hough feeling sorrow can |l essen the anger. |In ternms of climate, danp

wi nd can harmthe tendons and cause |iver trouble, but dryness can create
bal ance. A diet wth too much sour food can harmthe tendons and the
liver, while acrid and hot food can overcone this condition.

Heart disease is related to enotional inbal ance manifested as excessive joy
or exhilaration, which can be | essened by fear; extrene heat, which can be
overconme by cool ness; or too much bitter food, which can be overcone by
saltiness. Traditional Chinese doctors consider the pancreas as bel ongi ng
to the spleen, functioning to regulate the blood and hel p digestion. The
maj or enotional cause of spleen disease is seen as disruption of the

di gestive system caused by obsessive thinking, which can be stopped by the
enotion of anger. Hi gh humdity and danpness harns the spleen and the
flesh, which also relates to the spleen, but ventilation decreases the
danpness in the air. Sweet foods harmthe flesh and spl een, but sour foods
or herbs can overcone the effects of excess sweet. Extrene grief harns the
| ungs, but happi ness can counteract the grief. Hot weather and acrid foods
can harm skin and hair, which are associated with the lungs, but cold and
bitter can prevail over heat. Fear is harnful to the kidneys, but
contenplation can calmthe fear. Intense cold is sufficient to harmthe

bl ood and ki dneys, but dry heat can overcone the cold. Salt can do harmto
the bl ood and the kidneys, but sweet can overcone the salt.

Fromthe tinme of the Nei Jing, traditional Chinese nedicine has approached
di agnosis froma holistic point of view, considering enotions, climte and
diet as well as the synbiotic and interacting theories of the Five

El ements. This system has had | ong-lasting effects on the devel opnent of
Chi nese nedi cal science. Tables 10-5, 6, and 7 list sone categories of the
Fi ve El enments.
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Tabl e 10-5: Five Elenents in Human Body & Nature

Cat egory Five El enents
Wbod Fire Earth Met al Wat er
NATURE
Season Spring Sunmmrer I ndi an Aut um W nt er
Sumrer
Cimte W nd Heat Danmp Dryness Col d
Devel op- Germna- G owh Tr ans- Reapi ng Storing
ment tion formation
Col ors Cyan Red Yel | ow Wi te Bl ack
Tast es Sour Bitter Sweet Pungent Salty
Direction East Sout h Cent er West North
HUVAN BODY
Yin Organ Li ver Heart Spl een Lung Ki dney
Yang Organ Gal | Smal | St omach Lar ge Urinary
Bl adder | nt esti ne I ntestine Bl adder
Sense Organ Eye Tongue Mout h Nose Ear
Ti ssue Tendons Vessel s Miuscl e Ski n Bone
Enot i ons Anger Joy Contem Sorr ow Fear

pl ation




Tabl e 10-6: Fi ve El enents and Enoti ons

Wbod Fire Earth Met al Wat er
Human Anger Joy Cont em Sorrow Fear
Enot i ons pl ati on
Expression Yell Laugh Si ng Cry Mban
G asp Gieve Nag Cough Tense
Affecting Spl een Lung Ki dney Li ver Hear t
(earth) (metal) (water) (wood) (fire)
Corrective Sorrow Hor r or Anger Joy Reason
Enot i ons
Corrective Hardship Fear | nsul t/ Sexual Per sua-
Language /[ Sorrow /Death Cheati ng /IDirty si on

Results to Movi ng Horrifying Downgrading Anusing Cccupying
t he Patient / Touchi ng

Tabl e 10-7: Wixing and M nd

Wbod Fire Earth Met al Wat er

Li ver Heart Spl een Lung Ki dney
Benevol ence Faith Pol iteness Justice Intelligence
Soul M nd | dea Spiritednes W I

Humani ty Aut henti ci t yReason W sdom Faith

85



[11. Jingluo (neridians)

JINGLUO (channel s, or neridians) is one of the nost inportant and uni que
concepts in traditional Chinese nedicine. |In this theory, there exists

wi thin the human body a system of channels through which the Chi and bl ood
circulate, and by which the internal organs are connected with superficial
organs and tissues and the body nmade an organic whole. The points on the
body surface are the particul ar spots where the vital energy of the

i nternal organs reaches. \When one is ill, the physician can regul ate the
patient's flow of vital energy by puncturing certain points on his body
surface and thus cure the illness of the associated internal organs. 0

Figures 10-4, 5, and 6 indicate the fourteen primary channels.

The channel s are based on the Yin Yang and Five-El enents theories of the
body. For exanple, fromthe nanes of twelve of the primary neridi ans, one
can see that the channels conbine aspects of Yin and Yang and the Five

El ement s:

1. ArmGeater Yin Lung channel (Hand Tai yin)
2. Arm Yang Brightness Large Intestine channel (Hand Yangm ng)
3. Leg Yang Brightness Stomach channel (Foot Yangm ng)
4. Leg Greater Yin Spl een channel (Foot Taiyin)
5. Arm Lesser Yin Heart channel (Hand Shaoyi n)
6. Arm G eater Yang Smal | Intestine channel (Hand Tai yang)
7. Leg Geater Yang Urinary Bl adder channel (Foot Taiyin)
8. Leg Lesser Yin Ki dney channel (Foot Shaoyi n)
9. Arm Absolute Yin Peri car di um channel (Hand Jueyi n)
10. Arm Lesser Yang Tripl e Burner channel (Hand Shaoyang)
11. Leg Lesser Yang Gal | Bl adder channel (Foot Shaoyang)
12. Leg Absolute Yin Li ver Channel (Foot Jueyin)
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Figure 10-4
Anterior View of Meridians
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Figure 17-5
Posterior View of Meridians
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Figure 10-6

Lat er al

Vi ew of Meri di ans
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Blood is carried through the neridians by Chi, nourishing and protecting
the body and helping maintain its functions. The channels are like |ines
of communi cation anong the various parts of the body. Wen an acupuncture
needl e is used on a healthy person, there is a sensation that the channel

is alive with energy. When a person is ill or injured, synptons nmay
appear that relate to the external course of the channel or to an internal
organ associated with that channel. A skilled practitioner of traditional

Chi nese nedi ci ne knows how to sel ect acupuncture points on the basis of Yin
Yang correspondence anong the primary channel s and organs, points of

i ntersection anong the neridians, special characteristics of individual

poi nts, cutaneous regions and the broad donmai ns of the connecting channels.

There is one great Taichi circle containing many Yin Yang circles: the
human body with its neridians contains many Taichi circles, and each
channel contains Yin and Yang and the Five Elenents. By practicing

awar eness of Yin and Yang, regul ar Taichi exercise, and opening yourself,
you can truly understand the neridians and points and beconme a good doct or
of traditional Chinese nedicine.
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11. The Taichi Philosophy and Its Applications
| . Taichi Phil osophy

The Taichi synbol gives us a nodel of the relationship between Yin and
Yang, and between the parts (Yin and Yang) and the whole (the Taich
circle). The Taichi circle is absolute, while each part, Yin or Yang by
itself, is relative. The balance of the relative parts creates the
absolute circle: Three into One. Since Yin and Yang are relative, their
interactions can be very conplicated. Relativity needs to be understood
because al t hough the absol ute does not exist in the sane tangible,
perceptible, or neasurable way as its relative mani festations, the absolute
contains and is nade apparent by the bal anced rel ati ves.

If we call Yin and Yang tine and space, the circle is energy. |If we call
Yin and Yang 1 and 2, the circle is 3. Taichi and Yin Yang, the absolute
and the relative, are integral to each other, Three into One. W can use
this Taichi philosophy to guide the practice of Chinese nedicine,
acupuncture, Chi Kung, Taichi Chuan, Taichi nutrition and diet therapy, and
Taichi nmeditation, as well as to conceptualize the broad subjects of
culture, religion, and philosophy. Taichi shows us that the One generates
Yin and Yang, which conbine in infinite manifestations. Sone of these are
expressed in such paradigns as the Five Elenents and the Ei ght Trigrans.
The Tai chi phil osophy, or Taichinonism perneates all aspects of life,
culture, and universe; the follow ng Table (11-1) and subsequent

di scussions are just a few of the ways this nmetaphor can be appli ed.
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Tabl e 11-1: Tai chi:

Three Into One

Yin Yang Tai chi
1 2 3
Negati ve part Positive part Crcle
Negati ve Positive Zhong (The
extreme extrenme Gol den Mean)
Mat eri al Soci al Spi ritual
Cul ture Cul ture Cul ture
The 1st Level The 2nd Level The 3rd Level
Cul ture Cul ture Cul ture
Thi ngs Per sons Thought s
Money Power Heart (Spirit)
Di sease Heal t h Honeost asi s
Femal e Mal e Love
Person A Person B Friendship
Uni ver se Human Bei ng Tao
Breath Action Enpti ness

(Each of these topics wll

series of books titled Sex and Tai chi

Phi | osophy,

The Gate of Tai chi

be di scussed in greater detai
Phi | osophy, Chi

in a forthcom ng
Kung and Tai chi

Chuan,

Tai chi

show t he practica

applications of the Taichi

MEDI TATI ON

In meditating,

and Y, 0 and 1, self

Appl i cati ons of Tai chi

one bal ances one's own Yin and Yang, whether it
_ sun and noon,
in the world is changing, but the neditator

and ot her,

change fromYin to Yang, Yang to Yin,
and night (Figure 11-1).

Medi tati on, and No Hangups to
phi | osophy.)
Phi | osophy

is terned X
or good and bad. Everything
is aware of the continual

as constant as the alternation of day
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Sun,

Figure 11-1

Mboon,

and Medit at or
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The nmeditator is conscious of these great forces which control and formthe
uni verse by their constant flux, and in their conbi ned operation formthe
Tao, the Way, the great principle of the universe.

| magine a man who is so ill that nedical treatnent can't cure him He's a
rich man, but he cannot be satisfied by material things. Oher people
can't help himfind peace. Nothing on the material or societal |evels can
heal him so he enpties his mnd and goes beyond his troubles. This is
medi tation. Looking for sonething eternal, the neditator's mnd is open.
Only change is eternal, not fleeting. Faith in this principal is the key,
the essential ingredient for understanding. This faith brings the strength
of spirituality, the strength of the third |level of culture. Because the
open mnd is relaxed, it my seemcrazy, stupid, or childlike, but it is
actually strong and creati ve.

Meditation is a way of spiritual devel opnent as well as a neans to better
health. The state of consci ousness associated with neditati on does not
occur spontaneously. It is induced by ancient techniques devel oped over
centuries by practitioners of various spiritual traditions. Meditation is
a set of techniques producing a rested, relaxed body and an aware, rel axed
m nd, thereby permtting the devel opnent of a "higher consciousness."” Most
forms of nmeditation involve being still and focusing, enptying the m nd of
di stractions, or concentrating on one thought or object.

A rel axed open mind is extrenely beneficial for physical and nental health.
Several recent studies have shown that neditation produces striking
physi ol ogi cal changes along with those feelings generally reported and
considered inportant to neditators. Meditators show both highly specific
EEG patterns and prom nent changes in body functioning. Although al pha
waves are normal ly produced only when an individual's eyes are closed, in
the case of the neditators al pha waves appear in their EEGs even with their
eyes open. Oxygen consunption drops sharply shortly after neditation
begins. A bl ood substance normally associated with anxi ety and
hypertensi on shows a marked decrease during neditation. Willace and
Benson, noted researchers of neditation, suggest that in fast-paced
industrial societies like the United States, neditation mght well be used
to help people relax and maintain their psychol ogical equilibrium™

Presently there are many different nethods of neditation in the United
States. The neditation of traditional Chinese culture is what we define as
Taichi nmeditation, which is not a religious practice, but an activity based
on Yin Yang and Wixing theory. Wthin the scope of Taichi neditation are

i ncl uded such practices as Taichi sitting, Taichi chanting, Taichi walking,
Tai chi exercise (Taichi Chuan, Chi Kung, etc.), Taichi breathing, Taich
diet, and Taichi healing. The goal is the inprovenent of one's physical
and nental health through Yin Yang balance. O particular inportance to
students of this formof neditation is concentration on Taichi breathing.
The nore you practice, the greater the possibilities for opening and self-
cul tivation.
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Renmenber that in Taichi, Yin and Yang are relative, and easier to see,

di scuss, and regul ate than the abstract concept of the circle. |If you
understand 1 and 2, you can control 3. This is the basis of the Taich
medi tation mnd. Because the absolute is an abstraction and we cannot be
conprehended in concrete ternms, we need an open mnd to understand it. To
practice neditation is to | earn the subconscious activity of self-control
in a natural way.

A neditation master cannot open other neditators' mnds for them but can
point out a direction and hope they will understand. Your body is one's
tenple, and neditation opens individual to what can be called God,
enptiness, breath, or whatever one sincerely believes. This is not a
religion. Instead, it is a belief system based on the notion that
Sincerity is One, and One is Sincerity. Wen enpty, one can open to what
is, and discover the nature of existence. The trouble is that it's
difficult for individual to open. Yin and Yang is everywhere, but each

i ndi vidual need to find a Way to bal ance Yin and Yang. This can be achi eved
t hrough enpty mnd. Enptying the mnd is difficult. An enpty mind is a
clear mnd, not hollow or blank. Wen you experiences sonething with an
enpty or open mnd, it can be renenbered easily, |ike a song heard when
first in love. Open your mnd, respect yourself, and approach everything
Wi th sincerity.

EXERCI SE AND POSTURE

The practice of Taichi Chuan can permt one to open nore readily. Qur
bodi es have their own formof eternity: breath. Wthout breath, there is
no life, no tinme or space. Teaching breathing is a good way to teach Yin
and Yang. Since everyone can breathe already, many people may not think
they need a teacher. To teach Taichi Chuan is to experience the Yin and
Yang of inhale and exhal e. Physical action contains the principle of Yin
and Yang as well. Therefore, breath and physical action together
constitute the Yin Yang bal ance. The Yin and Yang of m nd cannot be

tal ked about directly, so people nmust be taught how to use novenent and
breat hing together to enpty the mnd. Action and breathing together, mnd
enpty, Three into One, is Taichi. This is sonething to practice with
sincerity every day.

Chi Kung, Kung Fu and Taichi exercise are presently very popular in China
and other countries, including Anerica. The principle of integration of
Three into One (action, breathing, and concentration/enptiness) is
essential to Chi Kung. Practicing Chi Kung w thout understanding this
basic principle may cause inbal ance between body and m nd, between Yin and
Yang.

In contenporary terns, Yin Yang theory represents both the psychol ogi cal
and t he physiological states -- they cannot be separated. Inhale
represents Yang, and exhale represents Yin. Breathing that bal ances Yin
and Yang carries balance to the body's systens. To the practitioner of

Tai chi breathing, inhaling can include concentrating on the intergenerating
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cycle of the Five Elenents: wood (liver) pronotes fire (heart),
strengthening earth (spleen), which generates netal (lungs), pronoting

wat er (kidney), nourishing wood, and so forth. Exhaling, the conscious

m nd couples with the intercontrolling and counteracting functions of the
di fferent substances, resulting in netal (lung) overcom ng wood (liver),
whi ch then quiets earth (spleen), controlling water (kidney), calmng fire
(heart). Both interactions can balance Yin and Yang to pronote health of
body, mnd, and spirit.

Physi cal sensations are relative to the individual and hard to comuni cat e.
| f you taste sonething and find it sweet, the best way to describe that

sensation to other people is to have themtaste and experience it for

t hemsel ves. Through deep Tai chi exercise, one can have a direct experience

of Yin and Yang, the Five Elenents, Chi, and other intangi ble aspects which

m ght otherwi se seemnerely theoretical. Because of this, students who

| earn and practice Taichi Chuan can be better doctors. Taichi, |ike

medi tation, has to be experienced individually; however, once it has been

perceived directly, the experience can be shared with others.

Tai chi Chuan is like the Taichi synbol (Fig. 1-1):

The physical and energetic center of the body, just bel ow the navel,
is called the DAN TIEN (Dan Tian, Field of Elixir) which can be
conpared to the One (Taichi, Gand Utimte). Al of the Taichi Chuan
nmovenents originate fromthis center, just as the One generates Yin
and Yang (Liang Yi, the Two Mbdes).

Tai chi breathing is inhaling and exhaling fromthe center, and the Taich
form bal ances the parts of the body that are above and bel ow the center,
right and left, front and back, and so forth. Taichi novenents
continuously shift the body's weight and energy fromenpty to full. The
arnms and | egs becone the Four Forms (Si Xiang). The Eight Trigrans are
found in the joints: shoul der, el bow and wist, hip, knee and ankle, and
two inportant places in the upper and | ower spine. By noving fromthe
center with the spine erect, coordinating breathing with novenent, and
concentrating the mnd on the breath, the Taichi practitioner creates Yin
Yang harnmony (Figure 11-2).

The continuous and varied evolution of the trigrans devel op the innunerable
forms of Taichi Chuan. Sincerity is the essential principle underlying the
practice of Taichi Chuan. W can easily see external Yin Yang bal ance by

| ooking at a person's posture. There is also a |less obvious internal Yin
Yang bal ance, simlar to the concept of honeostasis, which can be achieved
by practicing Taichi Chuan with sincerity and openness.
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Figure 11-2
Ei ght Trigrans and Tai chi Chuan
Tai chi bal ances Yin and Yang.
M nd, breath and action are Three into One.
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In the classroomor office, as in neditating, straight posture and correct
gesture create a sense of rightness and sincerity. Sitting in a state of
bal ance keeps the center open. |f you bal anced standing or sitting, you
have Chi; if you are not balanced, there is no Chi. People say that after
sitting a long tinme they need to slouch or to shift their weight around to
help their circulation. |[If you have to do this, you do not have bal ance of
Yin and Yang, and you need to learn to regulate your breath. |f you have
good breath, you can sit with one center. |If you sit off-centered, first
the kidney neridian lines are affected, and then the other Yin neridians of
the legs, the spleen and the liver. Chi goes up the |leg, affects your

| oner spine, then you get a sore neck. Develop good sitting habits, and
practice exercise such as Taichi Chuan to stretch the neridians. Wen you
devel op Chi you can sit for a long tine.
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Figure 11-3
Yi n Yang Bal ance
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STUDYI NG AND PRACTI CI NG MEDI Cl NE

To becone a doctor of Chinese nedicine, the student needs to nmaster a
5,000-year-old culture. A doctor who is too attached to either Wstern

sci ence or Eastern philosophy will not approach patients wth a clear m nd.
To achieve a clear mnd, the doctor needs to be in balance with the
patient by constantly trying to balance his or her own Yin and Yang. For
exanple, in order to check a patient's pulse, you need to be centered and
to concentrate. Mke the patient's hand confortable, then make your own
hand rel axed, sit correctly, and breathe fromyour center. The patient's
Yin and Yang are invisible. You won't discover this principle by sinply
readi ng about it in a book.

If you visit nmy clinic, you will see nme using Yin Yang theory to help
patients. For exanple, many people are very frightened of acupuncture

needl es and therefore are difficult to treat. | instruct such patients that
when | say yes or no, they should say the opposite. Yes/No; Yes, yes/ No,
no; No, no, yes, no/Yes, yes, no, yes. | only insert the needle when the

patient's mnd has yes/no bal ance and is therefore rel axed and enpty.

A patient canme to me who had i noperable cancer. Sonmeone who has been told
by a doctor that he has cancer starts to worry, and this nmay develop into a
heart problem This patient had watched his nother die a painful death
fromcancer. H s brother, a heart specialist hinself, had a heart
condition and had recently undergone triple bypass surgery. Science can be
of great benefit, and | sonetines use information obtained through Western
science and nedical testing to aid in ny own diagnosis of certain patients.
But in this case | didn't have access to this patient's nedical records.
| used the traditional Chinese nethod of diagnosis: wth an enpty mnd |
checked his pul ses and understood the patient internally. This is a way of
appl ying the Yin/Yang/ Tai chi formula of inside/outside/both together (Three
into One). | understood fromhis pulses that his condition was serious.
| didn't want to lie to him- | told himhe mght die. H s other doctors
had al ready told himhe had only nonths to live and had al ready signed the
forms for himto go to the hospital. His insurance would cover the costly
procedures they prescribed to briefly prolong his life. The recomended
treatment was chenot herapy and radiation; this is strong poison. Mny of
t he Chi nese herbs used to cure cancer are natural poisons, but these
medi ci nes have not been approved by the U S. governnment. This is a
difficult kind of patient to take on, since it would be risky to claiml
could cure him

In this case | studied the entire famly, assessing the nedical history of
each nmenber and the nature of their relationships as a famly. | arranged
a neeting with the patient and the famly menbers who played the nost

inportant roles in his life, his tw daughters and his son. | asked them
does your honme have a tiger? | explained that the illness of their father
was the tiger, and that | would go to neet the tiger but I didn't know who
would win. After this neeting and an initial treatnent of acupuncture and
herbs, | left himand I et himdecide for hinself whether he w shed to
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continue treatnent with nme. Although |I mght be eaten by the tiger, | knew
that a doctor can't decide for the patient. This patient had strong trust
in me. He and his famly believed that his cancer was term nal but they
put their faith in ne to save him

| used especially strong and often poi sonous herbal nedicines. The famly
understood this treatnment m ght not be effective in this case. | rarely
talked wth the patient about the treatnents. Instead, he and | discussed
the tiger. After a series of treatnents, the patient began to feel better.
Finally | asked himan inportant question. |If he could provide the
answer, | could guarantee he would recover. The question was about an
i magi nary animal, a conbination of lion and dragon, a neat eater, fiercer
than a tiger. There is a bell hanging around its neck. The question was:
how can you renove the bell wthout killing the animal or yourself? |If he
could solve this question, | could cure himw th herbs.

The patient was able to find a new cal Mmess and quiet in his |life. Every
day he thought about the question; every day he rang the bell, even in his
dreanms he would still ring the bell. When | told some of ny students about
this question, they asked if the animl was asleep, to which | answered it
pretended to be. The students had quick solutions to this deep question,
such as the need to | ose your fear, or to nmake friends with the ani nmal.
However, the animal doesn't care if you're afraid of it or not, it wll
kill you anyway. People w thout cancer can play with this question, but
the cancer patient lives this question every day. | cooked herbs for him
every day. But he caught cold and needed oxygen, which necessitated his
going to the hospital. The nurses asked hi mwhy he seenmed so cal meven

t hough he was dying of cancer. He answered, "Every day | ring a bell™
Monents before his death he told ne, "I"'msorry, I'"'mdying and | still
cannot answer the question.” [|I'mnot God; | could not save him He died
calmy, ringing the bell.

Every day this bell rings in ny office. | still treat this man's famly.
Whenever | think about that man and the bell, | amwith himand | smle.
This kind of story can be useful in treating a critically ill patient.

Hel p hi mremai n open and peaceful, and frominside he can heal. The
daughter recently visited nme. She said always thinks about the question but
still can't answer it. Perhaps you don't have cancer, and you don't feel
the need to know this story. But we each need to teach ourselves, and to
open our m nds.

I11. Bal ance and har nony
To go a step further, the Taichi phil osophy may be applied conprehensively,
in all human relationships, whether on the individual, a national, or a

world | evel.

RELATI ONSHI PS
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A single individual is just one point. Wen another person cones al ong,
anot her point is added, formng a |ine. Two extrenes, Yin and Yang, are
not easy to keep bal anced. There are al ways contradictions, conflict, and
struggl e between them Only by adding a third point will the |ine becone a
bal anced triangle. The third point here does not represent another person.
It is the intangi ble: God, Tao, Sincerity, Love, Respect, Good,

Spirituality, the Third Level of Culture or, in short, the Taichi G rcle.
The invisible third point is the basis of balance between the two persons.

In some cases, the third point formng the triangle may be a third person.

More and nore points formendl ess triangles, expanding out in al
directions. It is hard to find the center, but using the Taichi netaphor
can help in bringing concepts back to what is sinplest and nost basic,
simlar to the way 6/2 can be reduced to 3/1 in mathematics. Al ways
remenber Yin Yang and Taichi. Always use the spiritual qualities of the
Taichi Crcle to regulate and bal ance Yin and Yang, to work through your
hangups, to open your mnd, to guide your exercise, to strengthen your
ment al and physical well-being, to seek and enj oy happi ness.
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In mat hematics, a point has no dinension. The two points shown here
represent two separate individuals, without any relationship to each other.
This corresponds to the first, or material, level of culture.

The two points are connected by a line. They communicate with each ot her,
corresponding to the second |l evel of culture, but a line in mathematics
still only represents one dinension.

Three points define a plane. Adding the third point nmakes a triangle,
which is stable but still abstract.

Adding a fourth point, we can suggest a three-dinensional figure. The
third level of culture is not visible -- we need faith. The top point of
the pyram d represents spirit.

Li ke the Taichi synbol, these diagrans are an indirect way of describing
sonet hing of an intangible spiritual nature -- we can only point toward the
ultimate, the absol ute.
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WORLD CULTURE

We can use the Taichi philosophy to |ook at the world at large. 1In terns
of the Wixing, East is wood, West is netal, North is water, South is fire,
and the center is earth. Metal penetrates wood, wood perneates earth,
earth contains water, water extinguishes fire, and fire nelts netal. In
terms of Yin Yang bal ance, there is too nmuch of the netal el enent
(penetrating or centripetal force) in the Wst, evidenced by weaponry and
technol ogi cal science. If carried to excess, the piercing netal elenent

| eads to destruction. |If the Asian (East -- wood el enent) and Anerican
(West -- netal elenent) powers cone into bal ance, then bal ance could foll ow
bet ween Russia (North -- water) and the Third World (South -- fire),
resulting in the possibility of globle harnony. (Figure 11-4).

Figure 11-4
Fi ve El enents and Tai chi

The world and its inhabitants are all interrelated and form a coherent
entity. Wether individual or nation, all are One. As in the Taich
circle, all are equal: One divides into Two (Yin and Yang). The world is
di vided into East and West or South and North, devel oped and devel opi ng
nations, and so forth, while people are divided into rich and poor,
educat ed and uneducated, nale and female, and so forth. One and Two unite
into Three. Three transcends One and Two, beyond politics, religion, and
science; it is a very sinple and broad phil osophical outlook. This, the
essence of the third level culture, the spiritual in human beings, is
cotained in the Taichi nodel.
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Even as the spirits of great nusicians such as Mzart, Beethoven, and
Chopin live on through the people who play and listen to their nusic, the
spirits of great sages such as Lao-tzu, Confucius, Jesus, and Sakyanuni
stay alive in our hearts through their greatest teachings. Their breath is
carried on by us, and our breath wll be carried on in turn by our

children. W respect our ancestors as their spirits are still with us, and
we hope our children will remenber us in spirit as well.

Not all that exists is material. Not all that lives is physical. Not all
that has neaning is science. Not all that has spirit is religion. Through
sharing and communicating with each other, we can strive toward Yin Yang
bal ance and spiritual harnony, transcending tinme and space.
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