LESSON 8

DAOIST APOPHATIC MEDITATION II
FROM THE ZHUANGZI 3t F

(BOOK OF MASTER ZHUANG; DZ 670; ZH 616)

WE HAVE ALREADY EXPLORED BASIC background information on the
Zhuangzi 3+ -¥ (Book of Master Zhuang; abbrev. ZZ), also known as
the Nanhua zhénjing & 3 & 48 (Perfect Scripture on Master Nanhua
[Southern Florescence]; DZ 670; ZH 616), in Lesson #2.3* Here we move
into the actual text, specifically its contemplative core. These are the
influential passages on xinzhai s 7 (“fasting the heart-mind”) and
zuowang A % (“sitting-in-forgetfulness”) as appearing in chapters
four and six, respectively. As contained in the text, these are imaginary
dialogic exchanges between Kongzi 3L-¥ (Master Kong; “Confucius”;
ca. 551-ca. 479 BCE) and his favorite (and impoverished) student Yan
Hui 28 © (ca. 521-481 BCE), also known as Ziyuan 4. In the first
passage, Kongzi teaches Yan Hui, while Yan Hui surpasses Kongzi’s
own experience in the second. This reverses and potentially subverts
the assumed, conventional teacher-student relationship. While the
terms are roughly synonymous, with both referring to classical Daoist
apophatic and quietistic (emptiness-/stillness-based) meditation in a
manner paralleling shouy? 57 — (“guarding the One”) (see Lesson #6),
it also is possible to understand “heart-fasting” as a prerequisite and

32 In terms of Old Chinese based on the Baxter-Sagart system, the “Mandarin” Zhuangzi would
have been pronounced something like *Tsran-*tsa? (Karlgren: *Tsiang-*tsiag). The honorific title
of Nanhua jing was conferred much later.

127 =



il

128 PRIMER FOR TRANSLATING DAOIST LITERATURE

foundation for “seated-forgetting,” and to read the second passage as
a more advanced variant exercise resulting in a deeper contemplative
state. Under this reading, one moves from a more directed, intentional,
and perhaps effortful initial approach to a more effortless form of dis-
engagement. Along these lines, it is interesting that, at least textually
speaking, one must have a variety of other experiences between the two
sets of instructions, perhaps representing a specific training period in
amanner paralleling other passages (e.g., chs. 6,7, and 23). Here wang
%, sometimes mistranslated as “oblivion,” is a contemplative and mys-
tical state. Besides the obvious, the approximate equivalent of “forget/
forgetting/forgetfulness” is preferable in terms of multiple linguistic
expressions (try making “oblivion” into a verb) and drawing attention to
the parallel contemplative states/traits of jing #% (“stillness”) and xu &
(“emptiness”). In fact, in addition to defining heart-fasting in terms of
the latter, the second passage directs one towards a culminating (non)
experience of absorption and union referred to as datong X i# (“great
pervasion”). Tong-pervasion, which is related to tong ] (“sameness”)
(see Lesson #7), later becomes incorporated into the phrase lingtong &
i# (“numinous pervasion”) and shéntong ¥ 18 (“spirit pervasion”), with
the latter used to translate the Indian and Buddhist Sanskrit techni-
cal term siddhi. Of course, we must be careful with using later Daoist
views and concepts to elucidate earlier ones, a common error of anach-
ronistic interpretation. In any case, it is noteworthy that at the end
of first passage, again in the larger context of the chapter, Yan Hui
comments, “Before I heard this, I was certain that I was Hui. But now
that I have heard it, there is no more Hui,” which further connects to
Zhuang Zhou's own disappearance into (not)being a butterfly (ch. 2)
and a fish (ch. 17), and vice versa. That is, emptiness is further defined
as a transpersonal (non)state, as no-self or egolessness (wiwd & 3%;
wiiwi #& & ). These passages also connect to other ones that provide
additional technical information on classical Daoist meditation, spe-
cifically chapters two, eleven, thirteen, twenty-three, twenty-eight, and
thirty-three of the Zhuangzi itself. In addition to the entirety of the
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Neiye and the other Xinshu chapters, they may be further connected
to the seven “core contemplative chapters” of Ldozi, namely, 10, 16, 20,
28, 37,48, and 57 (see Komjathy forthcoming). When we combine these
various materials, we also recognize an emerging and increasingly inte-
grated, foundational Daoist “contemplative psychology” and “spiritual
technology,” which includes a subtle physiology. This includes three
spiritual faculties and somatic constituents that would later become
systematized as the internal Three Treasures (sanbdo =% ), namely,
vital essence (jing #%), subtle breath (qi /&), and spirit (shén 4¥). Inter-
estingly, LZ 3 directs us to “empty the heart-mind (xi gi xin & £ 3) and
fill the belly (shi qi fo & - #8).” Combined with the present selection’s
emphasis on aspiration, heart-mind and qi, we have germinal views
related to what would become the standard “Daoist body” (see Lessons
#12 and #18). These materials open into a larger repertoire and lexicon
of “heart” characters, including ging % (“emotions/disposition”), yi &
(“intent/awareness/thought”), st & (“thinking/thought”), and xing 1%
(“Innate nature”).

Moving into the technical grammatical and lexigraphic elements, the
passages selected here, like the Néiye and Liozi (see Lessons #6 and #7),
once again reveal the intricate interrelationship between Daoist views
and technical terms, with an additional technical praxis dimension.
That s, as I have repeatedly (perhaps too repeatedly) emphasized, these
classical Daoist works are about contemplative practice and mystical being,
a specific mode of embodied being-in-the-world, rather than about dis-
embodied ideas and thought. In any case, these passages contain three
grammatical characters already encountered in Lesson #7, namely, e7
71 (“and/but”), yi (“by means of/in order to”), and zhé (topicalization)
(see also Appendix #3). This will be the last time that I emphasize con-
sulting the latter appendix. There are seven additional grammatical
characters herein, namely, ##%, I, 7, *E, 4., %, and 3§. Here jiang #%
indicates future verb tense (“will”). Yé #f (8R), pronounced xié with other
meanings, is a sentence-final interrogative participle that functions as
a question mark (“?”). It thus parallels the more common hii . Yii #~
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is a prepositional character variously indicating “at/by/in/on/through/
to.” It sometimes overlaps with zdi £, among others. Somewhat sim-
ilar to fii X (“now then”), wéi »f as a sentence-initial character means
something like “only,” but often is untranslated as indicating the intro-
duction of a specific topic. Both yé 4. and yi £ are particles indicating
completion and function as period marks (“ o ”). There are similar to the
modern Chinese use of le 7 . Finally, wei 3§, which also appears quite
frequently in the Ldozi, is a verb that indicates definitions. It may be
translated as “call,” « name,” and “tell.” Sometimes I translate it

”«

means,
more liberally as “I/we refer to this as [].” Interestingly, both passages
provide definitions, namely, heart-fasting as “emptiness” (x# k) and
sitting-in-forgetfulness as “pervasion” (tong i#), which is fairly rare in
Daoist literature. Additional and important new vocabulary includes
zhi & and zhai 7. The former is conventionally translated as “will”
and “determination” by extension, but as a Daoist technical term it
often refers to “aspiration.” In the later tradition, it appears as daozhi
18 & (“aspiration for the Dao”), which informs the Daoist etymologi-
cal reading of the character as the heart-mind (xin 3) of an adept (shi
+) (see Appendix #6). Zhai 75, here translated as “fast/fasting,” may
mean “purify/purification” and “retreat.” Thus, from an applied, lived,
and praxis-based Daoist perspective, “heart-fasting” involves “mind-re-
treat.” Interestingly, in the larger passage on xinzhai the practice is
referred to as fang 77, which here parallels fi 7% in the sense of “method”
and thus overlaps with shu fi7 (“art/technique) (see Lesson #2).

Again, basic guidance on ZZ translations may be found in Lesson
#2 above. Interestingly, the second passage explored herein became
the basis for the late seventh- or early eighth-century Zuowdng lun 2%
=% (Discourse on Sitting-in-Forgetfulness; DZ 1036; ZH 992), which
we will explore in Lesson #18.
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THE HUMAN WORLD

“You must fast! I will tell you what that means. Do you think that it is
easy to do anything while you have a heart-mind? If you do, the lumi-
nous heavens will not support you...Unify your aspirations! Don't listen
with your ears; listen with your heart-mind. No, don’t listen with your
heart-mind; listen with qi.* Listening stops with the ears, the heart-
mind stops with joining, but qi is empty and waits on all things. The
Dao gathers in emptiness alone. Emptiness is the fasting of the heart-
mind.” (ch. 4)

* Note that Burton Watson (1968) in his highly influential and generally reliable rendering mis-
translates qi #. as “spirit.” This has led to widespread misinterpretation of the technical specifics
of the associated practice on the part of non-specialist scholars and popularizers.
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THE GREAT ANCESTRAL TEACHER

“I'm improving...I can sit and forget...I smash up my limbs and body,
drive out perception and intellect, cast off form, do away with under-
standing, and make myselfidentical with Great Pervasion. This is what
I mean by sitting-in-forgetfulness.” (ch. 6)
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Zhuangzi 3£ - (name/suffix)

zhai 7% (v|n.)

zhi & (v|n.)

xin & (n.)

qi & (n.)

zhi 1k (v)

fu #F (n.)

xu F& (adjlv.n.)

VOCABULARY

“Book of Master Zhuang”" Also referred to hon-
orifically as Ndnhud zhénjing v 3 5 42 (Perfect
Scripture of Master Nanhua [Southern Florescence]),
or Ndnhud jing for short

“fast|fasting”” Also translated as “purify/purification”’
Later used to refer to a specific form of Daoist rit-
ual, also rendered as “retreat” and more technically
“levée” (via French lever ["rise"]) in the sense of for-
mal court audiences

“aspirelaspiration.” Also translated as “will" and
"determined/determination.” More technically, the
spiritual faculty associated with the Water phase, and
the kidneys by extension. Later appears as déozhi i&
& (“aspiration for the Dao")

"heart-mind." Also translated as "heart” and/or
"mind," but technically psychosomatic. May also
mean “center!’ The psychospiritual center of human
personhood

"o

"qi" Also translated as "energy,’ “subtle/vital breath,’
and “pneuma” (Greek). May refer to both physical
breath and a more subtle current/presence. The fun-
damental cosmic (non)material substance

“cease|stop.” Key Daoist approach and practice.
Later used to translate the Buddhist Pali samatha
and Sanskrit samatha, or calm abiding meditation

"o

“talisman." Also translated as “agreement,’ “contract,’
and “tally” Here used as a verb in the sense of “join”
Note that the character also appears in the title of
775

“emptylempty|lemptiness.” Often synonymous with
wu & ("nonbeing/nothing”) and kéng % (“empti-
ness"), but the latter also is later used to translate the
Buddhist Sanskrit sunyata (“empty of own-being”)
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xinzhai & 7§ (n./v.) “fasting of the heart-mind." Also translated as
"heart-fasting” and “mind-retreat”” One of the classi-
cal and foundational Daoist names for apophatic and
quietistic (emptiness-/stillness-based) meditation.
Points towards the possibility of “pure consciousness”

z6ng 7 (n.) “Ancestor” Another name for the Dao i&. Thus,
overlaps with other, parallel designations, includ-
ing Mother (mu #), Root (bén K/gén 4&), and
Source (yudn 7T/ & /J&). That from which everything
emerges and to which everything returns

Hui & (name) Yan Hui 28 & (ca. 521-481BCE), also known as Ziyuan
¥ H. The favorite (and impoverished) student of
Kéngzi 3L-F (Master Kong; “Confucius”; 551-479
BCE). Here representing a classical Chinese example
of illeism, that is, referring to oneself in the third-per-
son, in place of a first-person pronoun (-&/4%) in the
present case

ti % (n.) "body!" Technically refers to “physical structure.’ Later
said to be a “combination of twelve groups” or parts,
including the scalp, face, chin, shoulders, spine, abdo-
men, upper arms, lower arms, hands, thighs, legs, and
feet. Also used in the sense of "embody” (v.), as in the
phrase tidéo #%i& (“embodying the Dao")

xing 7% (n.) "form”” Also translated as “shape.” As associated
with human personhood, the three-dimensional
disposition or configuration of the human process.
Technically, xing-form has a morphological rather
than genetic or schematic nuance

téng ] (adj|n.) “same|sameness.” Also translated as “identical’
"merge," and "unite” Often used in a Daoist technical
sense of mystical identification, merging, and union
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datong Xi# (adj/n.)

zudwang A % (v./v.)

"Great Pervasion” Also translated as "Great
Throughfare” Tong i# may also mean “connection”
and “throughness!” Contains the chuo #Z/i_ (“walk/
move”) radical. May refer to both the Dao and an
associated contemplative and mystical state, namely,
meditative absorption and mystical union. Later used
to translate the Sanskrit siddhi (numinous/paranor-
mal/supernatural abilities/powers)

“sitting-in-forgetfulness.” More literally, “sit and for-
get”” Problematically translated as “sitting in oblivion.”
Also referred to as “seated-forgetting” and "forgetful
sitting” In technical Daoist usage, wang % (“forget-
fulness”) is a contemplative/mystical state basically
synonymous with jing ## (“stillness”) and xii & (‘emp-
tiness"). Zuowang is basically synonymous with the
previous, associated xinzhdi (“heart-fasting”), but the
latter focuses on emptying the heart-mind, while the
former emphasizes abiding in a contemplative state



LESSON 19

ALCHEMICAL TRANSMUTATION
LUzU BA1Z1 BEI & AR A%
(ANCESTOR LU’Ss HUNDRED CHARACTER STELE;
ZW 216, 3.12B-13A [111-12])

THE LUzU BA1z1 BEI B 788 5#% (Ancestor Li's Hundred Character
Stele), also known as the Lii xianweng bdizi bei 5 4h $5 § 5% (Immor-
tal Elder Lir's Hundred Character Stele), is an anonymous inscription of
unclear provenance.* It is preserved in the third scroll (judn #) of the
Liizii quanshi & 784 % (Complete Works of Ancestor Lii), as contained
in the Zangwai daoshu & 4118 % (Daoist Books Outside the Canon;dat.
1992/1994; 991 texts; abbrev. ZW) (ZW 216, 3.12b-13a [7.111-12]).* The
complete history of the Liizii qudnshi is unclear, but, as the title indicates,
it collects a variety of texts from various historical periods attributed
to L Dongbin B J& & (Chtnying #:[% [Pure Yang]; b. 796?), one of
the most famous Daoist immortals in Chinese history and patriarch of
internal alchemy (néidan 1§ /) more generally. Historically speaking, Lu
is especially important for his association with the so-called Zhong-Lu
textual tradition of internal alchemy, which dates to the late ninth and

“ Not to be confused with the text of the same name preserved at Yonglé gong 7k 4 & (Palace of
Eternal Peace; Ruichéng i 3%, Shanxi). The latter is translated in Paul Katz, Images of the Immortal
(1999, 120).

# The first number is the traditional woodblock page number, while the second is the ZW volume
and page number.
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early tenth centuries and represents the earliest systemization. In terms
of the Lizii quanshii, some of the texts are pseudonymous, while others
are presented as revealed. The Liizii bdizi béi itself appears to date to the
late imperial period, possibly the 1400s. There are early commentaries
by Lu Xixing [ & £ (Qidnxu # & [Hidden-in-Emptiness]; 1520-1606),
the reputed founder of the so-called Dongpai £ & (Eastern Branch)
of internal alchemy, and Lit Yiming %] —# (Wuyuan 5 7T [Awaken-
ing-to-the-Origin];1734-1821), a major eleventh-generation Loéngmén
#€ '] (Dragon Gate) monk (see Lessons #16 and #28). Paralleling ear-
lier Daoist material culture (see Lessons #5, #14, and #18), it presents
itself as derived from a stone stele (shibéi % #%), again with the location
unidentified. The “text” has been influential in late imperial and mod-
ern néidan circles, and it is widely disseminated among modern Daoists
as a “primer in internal alchemy,” specifically containing foundational
concerns and approaches. Although lacking detailed information on
the technical specifics of néidan practice, especially methods related
to stage-based training, it approximates the standardized, simplified
tripartite framework:

(1) Refining vital essence to become qi
(lianjing huaqi A% 16 &)

(2) Refining gi to become spirit
(liangi huashén J mALA¥)

(3) Refining spirit and returning to the Void
(lianshén hudnxa JkA¥ iZ &)

FIGURE 20: Three Stages of Internal Alchemy

In terms of formalistic features, the Liizii bdizi béi consists of ten
five-character couplets, or twenty lines amounting to 100 characters.
On a language level, the text reveals the ways in which earlier Daoist
literature became foundational for and integrated into later materials
(see Lessons #11 and #12), with the technical néidan lexicon documented
in the chapter vocabulary herein. It again brings our attention to Daoist
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anthropology, including views of human being and personhood in gen-
eral and Daoist subtle anatomy and physiology, with accompanying
esoteric somatic terminology, in particular (see Lessons #8, #10, #12,
and #14). The text also mentions various meditative experiences (lines
12-14, 17), often referred to as “fruits of the Dao” (ddogud i& %) and
“experiential confirmation/verification/signs of proof” (zhéngyan Z55z).
Especially interesting is the reference to “stringless music” (wixian qi
#2377 #7), which refers to the Dao’s numinous presence, here especially
associated with qi circulation through the practitioner’s body in medi-
tation. It thus recalls the energetic listening emphasized in other Daoist
texts (see Lessons #7-10), including Daoism as the “Teaching beyond/
without Words” (bityan zhi jido &~ & Z #4) (LZ 2 and 43).

Grammatically speaking, the Luizii bdizi bei contains three unfamiliar
characters, which also reveal a transition to more vernacular and even
“modern Chinese.” These are xu 48 (“must”), shui/shéi 3 (“who”), and dou
#R (“all”). In terms of vocabulary, and paralleling the use of the Bioshéng
ming in relationship to Yangshéng (see Lesson #14), the Luzii baizi bei
may be engaged as a “primer in néidan terminology,” although we must
again be careful with respect to potential anachronistic applications.

The definitive Western-language study of Lt Dongbin is Paul Katz’s
Images of the Immortal: The Cult of Lii Dongbin at the Palace of Eternal Joy
(1999). A popular translation of the Liizii baizi béi has been published by
Thomas Cleary (1949-2021) (1991, 185-91), which includes a commentary
attributed to the Daoist immortal Zhang Sanféng 7k = ¥ (d. 1457?), an
obscure, perhaps legendary Daoist hermit who became associated with
Wiidang shan & & ) (Mount Wudang; Shiyan +3&, Hibéi) and seen
as the mythological founder of so-called “Wudang martial arts” (see
Seidel 1970; Wong 1982; Lagerwey 1992; De Bruyn 2004, 2010; Shahar
2008; Hausen and Tsaur 2021). The contemporary situation of Daoist
affiliation on Widang is complex and sometimes factional.
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PRIMARY TEXT
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Nourish qi and forget words in meditation;
Sublimate the heart-mind and do not-doing.
In movement and stillness, know the Ancestor;
Beyond affairs, whom is there to seek?

Perfect constancy must respond to things;

Responding to things, it is essential not to be confused.

When unconfused, innate nature naturally abides;
When innate nature abides, qi naturally returns.
When qi returns, the elixir naturally coalesces—
Inside the vessel, match Kin-water == and Li-fire =.
Yin and yang emerge through reversal;

Everything transforms through a single thunderclap.
White Clouds assemble on the summit;

Sweet Dew bathes Mount Sumeru.

Spontaneously imbibe the wine of long life;

In carefree ease, who can know you?

You sit and listen to the stringless music;

You clearly connect with the pivot of transformation.
The whole of these twenty phrases

Offers a ladder straight to heaven.
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Lzt 3 78 (nameltitle)

yangqi & & (v./n.)

wangyan % & (v./n)

jiangxin K3 (v./n.)

buwéi R % (neg./v.)

zongzu 4R (n./n.)

wushi £& ¥ (neg./n.)

VOCABULARY

"Ancestor L Honorific title for Li Dongbin 3 /7 %
(Chinyang #.% [Pure Yang]; b.796?). Ztiis often used
as an abbreviation of ztishi 78 ¢ (“patriarch”)

“nourishing qji" Here most likely focusing on the lower
elixir field (dantidn #+ 1), the navel region

"forgetting words." Ydn & technically refers to speech.
Connects to the Daoist emphasis on “namelessness”
(wiming # %) and the "teaching beyond/without
words” (blydn zhi jido R & Z#). See, e.g., LZ 2 and
43; also 56,70, and 73. Also recalls the practice of “sit-
ting-in-forgetfulness” (zuowang 4 %) in ZZ 6

"guard.” Here translated more liberally as "medita-
tion.” Most famously appears in the phrase shéuyr <7
— ("guarding the One"). See NY 24 and ZZ 11. Later
used as a general term for Daoist meditation. Cf. du
H (“solitude”) and dazuo 47 4 (“undertake sitting”)

“sublimate the heart-mind." Also translated as “con-
trol/subdue the mind” Jiang 4 more literally means
"descend/lower” "Jiangxin” is the title of Discourse 8
in Wéng Zhé's Lijicro shiwti [un sz 2% -+ Z3 (Fifteen
Discourses to Establish the Teachings)

“not-doing” Or, "not-acting.” Basically synonymous
with wuwéi #& % (“non-action”), or effortlessness.
However, bt has a stronger action connotation, while
wiis beyond. The text invokes LZ 38 and 48: “Through
non-action, nothing is left undone”

“Ancestor!” Also translated as “ancestral.” Refers first
and foremost to the Dao-as-Source. See, e.g., ZZ 6.
Somatically, may refer to the kidneys, navel, heart, and/
or head region

“beyond/without affairs” More technically translated as
“non-concern” and “uninvolvement”’ Disengaged from
and untangled in mundane matters, preoccupations,
pursuits, and so forth



chang % (adj/n.)

mi £ (adjIn.)

qi & (n.)

dan J+ (n)

ha 2% (n.)

kan 3 (n.)

li & (n.)

fanfu & 45 (v./v.)
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“constant|constancy.” Also translated as “enduring” and
"eternal!’ Here suggests psychospiritual stability in the
midst of unending change

“confused/confusion.’ Contains the chuo #Z/i_ (“walk/
move") radical. Often used synonymously with huo 2
("deluded”) and luan &L (“chaotic”)

“gi.’ Often appears as daogi 38 % (“qi of the Dao") and
zhéngi & % (“"perfect qi") when referring to primor-
dial, sacred and numinous presence. Esoteric Daoist
character variant of #.. Also translated as “energy,’
“subtle/vital breath,” and “pneuma” (Greek). May
refer to both physical breath and a more subtle cur-
rent/presence. The fundamental cosmic (non)material
substance. Identified as the second or middle of the
internal Three Treasures (sanbdo = %)

“elixir” More literally, “cinnabar” (mercuric sulfide
[HgS]). The psychosomatic, energetic and spiritual
integrity and wholeness that results from alchem-
ical training and transformation. May also refer to
“alchemy” in general

"o "o

“vessel! More literally, “jar’ “pot,’ “vase," and so forth.
Also translated as “calabash/gourd;’ but that more tech-
nically renders hi 3 and hu %

"Kan-water." The trigram ==, which consists of one
yang-line inside of two yin-lines. Associated with the
kidneys and vital essence (jing #%) in internal alchemy.
Sometimes read as qi moving within stillness

“Li-fire” The trigram ==, which consists of one yin-line
inside of two yang-lines. Associated with the heart and
spirit in internal alchemy. Sometimes read as fluids set-
tling within movement

“reversal” Both characters mean "return”” Also trans-
lated as “inversion. In internal alchemy, generally refers
to reversing ordinary patterns of dissipation, espe-
cially vital essence (jing #%). Famously referred to as
“reverting vital essence to repair/replenish the brain”
(hudnjing btindio & #% ## /i) and the associated state of
“non-dissipation” (wuldu & #; lit., "without leakage”)

I
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16 % (n)

béiyun & % (adj/n.)

ganlu #5% (adj./n)

Xami 487 (transliteration)

changshéng & ‘£ (adj./n.)

xiaoydo i i% (adj/n.)

tong i (v/n.)

zaohua %1t (v./v.)

ji# (n)

“thunder! Internal rumbling, usually in the lower elixir
field, identified as a sign of experiential confirmation
(zhéngyan 3 5R). Also invokes the Zhén-thunder ==
trigram

"White Clouds”" Here a symbolic referent to qi gath-
ering in the head region (“summit”)

“Sweet Dew!” Symbolic name for saliva. Also referred
to as Divine/Spirit Water (shénshuf 4% 7K) and Jade
Fluids (yuye/ytyi E &)

“"Sumeru!” Mount Sumeru. Also referred to as Mount
Meru. A mythic mountain of traditional Indian cos-
mology identified as the axis mundi. Here used
microcosmically to refer to the head region. Parallels
Kanlun & 4 in other texts/contexts

“long life/longevity! More literally, “perpetual life” or
even “continually born! Basically synonymous with
shou & (“longevity”). One of the ideals of Yangshéng
% % (Nourishing Life). Here used in the alchemical
sense of immortality

"carefree ease!” Also translated as "being carefree” and
“free and easy.” Contains the chuo Z/i_ ("walk/move”)
radical. Derives from the title of ZZ 1. Used in the larger
Daoist tradition to refer to one of the “fruits of the
Dao" (daogud i& %), higher-level contemplative states
of spiritual realization

“connect|connection.” May also mean “through/
throughness” and “pervade/pervasion”” Contains the
chud #/i_ ("walk/ move”) radical

“transformation.” More technically translated as “trans-
formative process!” Mistranslated as “creation” and
most problematically “Creator”

“pivot.” More literally, “trigger," and “mechanism” by
extension. Often used synonymously with sha 4&
("pivot”). In Daoist contemplative practice associated
with the heart-mind
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