The hazy, lazy, crazy days of summer are here and based on the principles
of feng shui, it is a season related to the fire element. Our yang energies are
at their highest and a person with a healthy fire element will feel happy,
compassionate, light and playful. But as well as being related to the metaphoric
heart, summer also affects the physical heart and cardiovascular system.
Too much or too little fire can cause sweating, anxiety, insomnia, dizziness,
and even heart palpitations. If you are doing physical activities under in the
summer heat, it is important to follow some simple, common-sense tips. Avoid
the hottest part of the day for your exercise routines. Wear loose, light-colored
clothing because lighter colors reflect heat. And all-natural cotton will support
evaporation of sweat which helps cool your body. Sunscreen is a must, even on
cloudy days. Stay hydrated with non-alcoholic drinks. Seek the shade whenever
possible, and avoid outdoor activity if there is a heat/smog advisory in your
area. But most importantly, listen to your body.

e

Welcome to our Summer 2012 issue. We continue to recognize the dragon
year with another dragon cover, but let's turn our attention to the inside. Dr.
Henry McCann shares an important, must-read article in “Secrets of Health:
Sleep.” Then, Gerald Sharp takes us through the development of Yi Qigong,
Liangong's 3rd series of exercises. A new author for us, Adrian Chan-Wyles,
documents a Daoist Immortal named Zhao Bichen. Not only is this article a
biography, but also a lesson Daoist terms and practices. Then Carol McFrederick
shares a long article on books that deal with the health aspects of martial arts.
In this issue, we include the first half of her article.

Departments include “The Eleventh Question” by Lawrence Howard; a
great tutorial on “Qigong Face Massage” by Margaret Emerson; a brief overview
of “Tuina, Massage and Shiatsu” by Steven Luo; and “Prevent and Reverse
Osteoporosis” by Brendan Thorson, an instructor of Yi Ren® Qigong. | hope you
enjoy this issue as much as | do.

—Steve Rhodes, editor

Romanizations

We try to use the modern pinyin romanization whenever possible, but some articles and
proper names are still written in other systems. Below is a guide for common terms.
Pinyin system Wades-Giles Yale or other

taijiquan t'ai chi ch'lian tai ji chywan

gigong ch'i kung chi gung

jing ching jing

Dao (Daoist) Tao (Taoist) Dau (Dauist)

Yijing I-Ching Yijing

Lao zi Lao tzu Lau dz

jing, gi, shen ching, ch'i, shen jing, chi, shen

Beijing Peiching (Peking) Beijing, Beiping

Sichuan Ssuch’uan Szchwan

COVER: In celebration of the Year of the Dragan, we present ancther auspicious dragon
on our cover. This dragon was pholographed in Thailand and the colorful background
was superimposed to help create a dramatic effect, The Chinese calligraphy is “Long”,
the character for “dragon”,
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DAGIST |

aster Zhao Bichen (8 2) also known as

Zhao Yizi (# —7) was amuch renowned

practitioner of ‘neidan’ (/%)—a term

which literally translates into English as

‘internal medicine’, with the word ‘dan’
(#1) actually referring to a ‘red’ medicinal powder
or ointment—or more specifically
a ‘red pill’ (cinnabar). Within the
context it refers to the practice of
‘internal developmental medicine’
and as a consequence, is often ren-
dered into English as Daoist ‘alche-
my’ or ‘yoga'. The practices them-
selves are designed to transform
the inner mind and body so that a
calm expansive (and permanently
restorative) awareness permeates the
physical body and transforms it at
the cellular level. Such an achieve-
ment is referred to as the attainment -
of ‘immortality’—which is the eventual ob]ectwe
of all Daoist paths regardless of the differences
and peculiarities of each lineage or school.

The term ‘immortality’ is pronounced ‘xian’
(fli) and is written as a person living on a moun-
tain. However, exactly the same word (xian') can
be written using ‘{#’, which depicts a person in
the act of climbing—literally ascending through
effort. Collectively these two ideograms refer
both to the specific act or practice of internal
development (neidan), and the achievement
of the highest Daoist objective, which is the
acquisition of spiritual and physical immortality
(xian). Immortality is often equated with lon-

MASTER ZHAQ BICHEN (1860-1442)

URTAL

BY ADRIAN CHAN-WYLES, Ph.D

gevity or the act of living a very long physical
existence before transforming into a purely spiri-
tual essence at the point of death of the human
body. Death in this instance is conquered as the
dying process is transformed into a facility for the
refinement of the ‘i’ energy frequen-
. cy, or ‘vital force’ (associated with the
I} breath) which defines existence. For
he Immortal, death is not the end
of existence, but merely a means of
ascending to a higher plane of being.
. In the popular imagination, how-
@ cver, the concept of immortality
' has often been taken literally and
nterpreted to refer to the notion
f the attainment of a permanent
-physical existence. This viewpoint,
g8 although acknowledging a certain
¥ spiritual aspect to the attainment
of immortality, nevertheless, tends
to limit the notion to purely physical attainment.
This viewpoint that defines immortality as the
attainment of the state of a permanent, physi-
cal longevity, is inspired in-part by the fact that
many Daoist masters lived to a very old age, still
able to perform impressive physical and spiritual
feats in the process.

It is clear, however, from the study of Dao-
ist literature that the concept of ‘immortality’,
although often hidden, or obscured within an
array of bewildering instructional metaphor and
allegory, is actually referring to an inner process
of spiritual development that transforms the
mind and body through breath control, visual-
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ization, physical exercise, and the imbuing of
specific medicinal compounds. Daoist practices
can emphasis the use of the body, but only in
relation to the perfection of the mind. The body
is never exclusively trained without the mind
being taken into account. Indeed, the wisdom
that defines the structure of Daoist philosophy
and practice originates within the mind itself, a
mind that has been fully realized, and therefore
transformed into a profound wisdom. For the
accomplished immortal, the mind and body are
transformed into a state of ‘oneness’, whilst for
the ordinary being who has not been through
the ‘neidan’ process of cultivation, the mind
and body appear separate and distinct. From the
unenlightened position, an immortal appears to
live a very long time, but for the immortal, time
and space in the conventional sense, no longer
has any meaning.

The refinement of qi is so precise and subtle
that the immortal’s mind and body appears to
give rise to all sorts of miraculous feats. Popular
literature has tended to focus upon these miracu-
lous feats at the expense of the intricacies of the
neidan practice itself. The state of immortality
is the realization of enlightenment itself—with
apparently miraculous feats, (such as long life),
being merely expedient by-products of this state.
In this respect, the cultivation of Daoist immor-
tality does not go beyond the correct cultivation
of vitality and spirit.

Zhao Bichen is a name that means ‘Zhao Avoid
Dust’—with ‘Zhao’ being an old Chinese family
name thatimplies a ‘man who walks'. In Western
literature, two of Zhao's Daoist texts have been
translated;

sWeisheng shengli xue mingzhi (%5 4352
#fi) 'Clear Explanations of Hygiene and Physiol-
ogy'—translated in 1979 by the French academic
Catherine Despeux. This carries the French title
of ‘Traité d'alchimie et de physiologie taoiste.’
and

sXingming fajue mingzhi (467558 5) ‘The
Secret Cultivation of Essential Nature and Eternal
Life’—translated in 1970 by Charles Luk, and
published in English as “Taoist Yoga.’

Zhao Bichen was born in 1860, the penulti-
mate year of the Emperor Qing Xianfeng’s reign
(1850-1861), a reign that saw the Qing Dynasty
beset on all sides by destructive forces. Internal
rebellions broke out and were eventually defeat-

ed (at a terrible cost in lives), at the same time as
pressure from Western imperialist forces came
to bear from the outside. The Second Opium
War culminated with British and French armies
entering Beijing toward the end of 1860, killing,
burning and looting as they did so. Prior to this
event, the Western forces had inflicted serious
military defeats upon the Qing (and Mongolian)
forces, rendering China helpless in the face of
further aggression. Beijing was thrown into chaos
and the imperial family fled for their lives. It was
against this backdrop that Zhao Bichen was born
in Yangfang Town, Changping County, situated
in the suburbs northwest of Beijing.

His father was called Zhao Yong-Kuan, and
his mother was called Meng Shengzhen. When
young, he expressed a deep appreciation of mar-
tial arts and Daoist style exercises such as Dao-fa
jia-gong (if#% 1)), and Dao-jia xing-ming (ili%
E4i). This training ensured a balanced develop-
ment of both external and internal gigong culti-
vation, creating a tough and yet flexible physical
body, and an inner body of optimum biclogical
functioning. With this firm foundation, Zhao
was able to focus his mind in meditation and
realise the state of emptiness. Daoist teachings
are very diverse; they are also usually very dis-
tinguishable from the teachings of Buddhism.
However, Zhao Bichen was originally from the
Wu Liu School (fEHPiR) founded around 1644.
This school was found by the Daoist Wu Chung-
xu, and the former Ch'an Buddhist monk, Liu
Hua-yang. Wu Chung-xu had previously trained
in the Dragon Gate School (Longmenpai), which
was itself a sub-branch of the Complete Reality
School (Quanzhenpai), whilst Liu had become
disaffected with the austere monastic lifestyle
associated with Ch'an Buddhist practice, favour-
ing instead a more natural approach to self-culti-
vation. However, Liu was initiated into the school
by master Wu and attested that Buddhist Ch'an
meditation (upon emptiness), correlated exactly
with the primordial essence of Daoist cultivation.

Both methods sought a unifying and all
embracing, underlying reality through disciplin-
ing the body and focusing the mind. Wu and Liu
agreed that Buddhism and Daoism are paths that
seek the same reality, and this agreement led to
the formation of the Wu Liu School—which is
referred to as a ‘xianfo’ path, or a path of Immor-
tals and Buddhas. The Wu Liu School draws on
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the teachings of all Daoist schools and specific
Buddhist texts such as the Diamond Sutra, the
Surangama Sutra, and the Hua Yen Sutra—all
prominent Mahayana discourses, routinely
found within Ch'an communities. The Wu Liu
also advocates the study of Confucian texts from
a Daoist perspective. This school emphasises an
‘earlier divine sky’ (xian tian) method, which
through cultivation (neidan), dissolves ‘essence’
(jing) into earlier divine sky vital force (qi); earlier
divine sky vital force into ‘spirit’ (shen), spirit
into emptiness and unity, and emptiness and
unity into Dao.

The Wu Liu School of Daoism may be viewed
correctly as eclectic in approach, but ‘exact’ in
instruction. It manages to integrate not only the
diverse Daoist schools, but also the other Chinese
religions of Buddhism and Confucianism. It is
a Broad Way (Da Dao), through which all can
pass, and is the product of a particular kind of
Chinese spiritual ingenuity. Zhao Bichen, after
absorbing the teachings and experiences of this
school, developed his understanding through a
spiritual expression that came to be considered a
sub-branch of the Wu Liu School. This school—
with Zhao Bichen as its founder—is known today
as the ‘Qianfeng Xian Tian Pai’ (T##{lKIR), or
the ‘Thousand-peaks Earlier Divine Sky School.’
In essence this refers to the actual realisation of a
primordial substance that underlies all things—
including ‘emptiness’. The ‘earlier’ divine sky”
concept refers to the notion that spirituality and
creativity, (indeed, all of life itself) emanates from
a divine substance that is posited to exist in an
upward direction, i.e. toward the sky.

In the old days, early Chinese cultures used
divining methods that involved burning and
smoke—the smoke rose toward the sky—where
external divine entities such as ‘di’ and ‘tian’
where thought to reside. It is also the direction
that the ancestral spirits are believed to exist—
accessed through correct religious ritual (Con-
fucianism). Within Daoism, these divine crea-
tive forces are viewed as existing not only as an
external entity—throughout the broad sky, but
also within the mind of each human being. This
external broad divinity is inwardly realisable
through the correct cultivation methods and
suggests that ‘mind’ and ‘physical matter’ are
actually at one in essence, but appear to be sepa-
rate in the undeveloped, non-immortal state. The

‘earlier divine sky’ concept refers to the time just
before the all things are manifest—it is a state
unsullied by the manifestation of the diversity of
life. Multitudinous creation obscures its presence,
but does not destroy it. It can be re-discovered
through the cultivation of the mind itself. The
broad expanse of the physical sky becomes the
realised all-embracing oneness of the immortal
mind freed from the distraction of incorrect paths
that waste qi and scatter the mind's awareness.

Within the Book of Changes (Yijing), the first
hexagram is called ‘Divine Sky’ (Qian). It is com-
prised of six solid yang lines and denotes out and
out creativity. When the six solid lines transform
into six broken lines, the second hexagram ‘kun’
is formed. This hexagram is interpreted as mean-
ing ‘receptive’, ‘supportive’ and ‘bearing’, and
takes this meaning from the broad earth itself,
which has the ability to support all things. In
this way it is obvious to understand how the
‘divine sky’ can give rise to the ‘supporting earth.’
The spirit ‘shen’ equates with the principle of
the ‘divine sky’. Jing (the receptive earth), is the
physical matter that comprises the world, which
arises within shen. Qi is the animating vital force
that flows through shen and jing—in this regard
it unites that which is above, with that which is
below.

Energy flowing efficiently through both spirit
and matter ensures a certain long life and the abil-
ity to perform unusual physical feats of endur-
ance and strength. Many ordinary Daoist gigong
exercises perfect this type of practice. However,
these attainments of efficient qi manipulation
are not the attainment of true immortality as
envisioned by either the Wu Liu or Zhao Bichen'’s
Xian Tian School. Regardless of the physical cul-
tivation that is pursued and mastered, the attain-
ment of immortality must be achieved through
the focus of the mind itself, so that shen (spirit),
Jing (essence), and qi (energy) are returned to
their empty essence, and that this empty essence
is returned to the pristine state of Dao. In this
context, the pristine Dao underlies all things
without contradiction, but its realisation ‘here
and now’, is dependent upon effective cultiva-
tion (neidan) techniques and good guidance.

The teachings of Zhao Bichen—as translat-
ed by Charles Luk in ‘Taoist Yoga'—make very
interesting reading. Zhao records that he had
two teachers—master Liao Jan and master Liao
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Kung. The manual itself—'The Secret Cultivation
of Essential Nature and Eternal Life’—reads as a
list of instructions from these masters, organised
into logical and relevant sections, together with
longer explanatory passages compiled by Zhao
himself, exhibiting the wisdom and experience
he has gained from a lifetime of Daoist practice.
Zhao's explanations about the practice of medi-
tation appear very ‘Buddhistic’ in nature, whilst
also containing many technical Daoist terms.
For instance:

“My masters Liao Jan and Liao Kung once said:
“When beginning to cultivate (essential) nature and
(eternal) life, it is necessary first to develop nature,’
Before sitting in meditation, it is important to put an
end to all rising thoughts and to loosen garments and
belt to relax the body and avoid interfering with the
free circulation of blood. After sitting the body should
be (senseless) like a log and the heart (mind) unstirred
like cold ashes. The eyes should look down and fix on
the tip of the nose with one’s attention concentrated
on the spot between them; and in time the light of
vitality will manifest. This is the best way to get rid
of all thoughts at the start when preparing the elixir
of immortality.

When the heart (mind) is settled, one should
restrain the faculty of seeing, check that of hearing,
touch the palate with the tip of the tongue and regu-
late the breathing through the nostrils. If the breath-
ing is not regulated one will be troubled by gasping or
laboured breaths. When breathing is well controlled,
one will forget all about the body and heart (mind).
Thus stripped of feelings and passions one will look
like a stupid man.” —(Taoist Yoga—Page 1)

Once beyond the initial barrier of poten-
tially bewildering terminoclogy, Zhao Bichen's
approach involves the cultivation of awareness
throughout the ‘inside’ of the body, together
with an actual awareness of gi as it is distributed
throughout the system. In this respect, the inside
of the body is perceived (through meditation)
as a number of cavities, or vacuous spaces. The
breathing mechanism maintains the inflating
and deflating of these cavities with qi. Awareness
becomes so subtle that even the smallest of move-
ments within the body is clearly sensed. The gi
passes around the body through the action of the
inward breath and the outward breath, travelling
with the blood through the arteries and veins. Qi
also travels simultaneously around and beyond
the arteries and veins, and can not be limited

to their physical structures. In the Introduction
(pages xiii-xiv), Charles Luk says:

‘When the generative force moves to obey its world-
ly inclination, the purpose of regulating the breathing
is to draw the force up to the lower tan tien in the lower
tan tien cavity under the navel so as to hold it there
and transmute it into an alchemical agent which is
transformed into vitality in the solar plexus. Thus the
lower tan tien in the lower abdomen plays the role of
a burning stove supporting cauldron which contains
the generative force ready for subsequent ascension to
the solar plexus.

After being purified the generative force is carried
in the microcosmic orbit to the solar plexus, called the
middle tan tien, which becomes the middle cauldron
and is scorched by the burning stove in the lower tan
tien under the navel. It is in the solar plexus that the
generative force (now the alchemical agent) is trans-
muted into vitality which rises to the brain (ni wan)
where the vital breath, hitherto hidden and dormant,
will be stirred by well regulated breathing which will
prevent it from dispersing. The precious cauldron has
now manifested in the brain (ni wan) whereas the
burning stove remains in the lower tan tien under
the navel.

So while the stove remains in the lower abdomen
during the whole process of alchemy, the cauldron
changes place rising from the lower tan tien under
the navel to the middle tan tien or solar plexus, and
finally to the upper tan tien in the brain where it is
called the precious cauldron. In other words, the lower
tan tien plays the role of primary cauldron which con-
tains the generative force at the start of the process of
alchemy. When the generative force is cleansed and
purified during the microcosmic orbiting and becomes
the alchemical agent, it rises to the solar plexus which
then plays the role of the middle cauldron in which
the generative force is transmuited into vitality, When
vitality is purified if rises to the ni wan or brain which
then becomes the precious cauldron in which means
the cavity or psychic centre in which transmutation
actuaily takes place.’

Qi cultivation occurs in an upward manner,
with each ascending energy centre being fully
activated and opened, with each level of attain-
ment represented by an actual conscious level of
development within the mind, until mind and
body cease to be two distinct and different enti-
ties. Daoist ‘neidan’ culture is a journey into the
realisation of ‘oneness’ and beyond. The state
of viewing the world through non-Immortal
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eyes is a product of gi energy not flowing freely
through the body and the world. Qi blockages
create the state of physical mortality—where the
mind—although appearing separate and distinct
from the body, nevertheless relates fully to the
substance of the body itself, and thus ensures a
purely materialist view of reality. As the physical
body dies—so does the mind that is attached to
it. This is the mind of the ‘small person’ (xiao ren)
found throughout the Book of Changes.

The true mind remains undiscovered in this
state and a human lifetime is wasted. Daoist nei-
dan cultivation dissolves this small and petty
mind so that the true mind can shine through.
In this state, the body and physical world is per-
ceived as appearing within the mind essence
itself, and although everything is distinctive and
has its own unique place in the scheme of life,
an underlying unity holds it all together. In the
Immortal state, the Dao is in everything and eve-
rything is within the Dao. Bearing in mind that
Zhao Bichen'’s school is also known as ‘xianfo'—
Immortals and Buddhas—it is no surprise to find
a very close relation between the state of Immor-
tality and the state of Buddhahood, indeed, they
are considered one and the same. Zhao's scheme
is similar to that of the Ch’an Buddhist School,
this is how Zhao's teachers explain the ‘void’
(Taoist Yoga—Pages 2-3):

‘Question: “When I was taught to meditate I was
urged to empty my heart (the house of fire) of all
thoughts, set my mind on cultivating (essential)
nature and open my eves to contemplate the void to
accord with the correct way; will you please explain
all this to me?

Answer: ‘Seeing the void as not empty is right and
seeing the void as empty is wrong, for failure to return
to the (tsu chiao) centre (which is empty) prevents the
light of vitality from manifesting. Under the heart
and above the genital organ is an empty space where
spiritual vitality manifests to form a cavity. When
spirit and vitality return to this cavity, spiritual vital-
ity will soar up to form a circle (of light) which is not
void. Voidness which does not radiate is relative but
voidness which radiates is absolute. Absolute void-
ness is not empty like relative voidness. Voidness that
is not empty is spiritual light which is spirit-vitality
that springs from the yellow hall centre (huang ting
or middle tan tien, in the solar plexus).

My master Liao Kung said: “When the golden
mechanism (of alchemy) begins to move and gives

out flashes of light that hall of voidness (hsu shih,
i.e. the heart devoid of feelings and passions) will be
illuminated by a white light which reveals the mys-
terious gate (hsuan kuan), the presence of which does
but mean emptiness.

Man lives and dies because of this immaterial
spirit-vitality; he lives when it is present and dies
when it scatters. Hence it is said: “Spirit without vital-
ity does not make a man live; and vitality without
spirit does not cause him to die.” Prenatal spirit in
the heart is nature and prenatal vitality in the lower
abdomen is life; only when spirit and vitality unite
can real achievement be made.’

The use of roundel imagery has existed in
China for thousands of years. Originally this may
have referred to phases of the moon which are
depicted using roundels of shaded and unshaded
areas. Eventually, this kind of symbolism evolved
into the theoretical representation of philosophi-
cal notions such as yang and yin, or light and its
absence, and in-turn were modified to represent
stages of meditational development within both
Daoism and Ch'an Buddhism. For instance, the
Cao-Dong School of Ch’an use the following
roundel arrangement to describe the stages of
insight acquisition:

ITOWMS OF THE FOUNENES OF THE FIVE COOAN SRCTE 030

-d-—-ﬂrl-r-—‘
b
i ey .Ww

-y . T o wnw --n-

A s Tuwd wa e
=
Sams
—— T gt e The ke (0 G
e @
e

= Besoprin A ) M
== i s ()
= D=

u:-n-lh

i Deanaiey o P

Vsgrwion bk [ b

—— ey (M L e e T
u anm e

== ummm bt

. Thw ol v wamieomachie i e penine

T e b s b o bbbl s Flf

toimg by el

g by T T Ty ot

Zhao Bichen, fully accepting the Buddhist
schematic of the three worlds of sense desire,
form, and beyond form, represents these worlds
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with the following roundel arrangement:

The inferior realm of desire ; The generative force
sublimated into vitality-—the positive extracted
from the negative.

The mechum reafm of form: Vitality sublimated
into spirit——developing the positive to eliminate
the negative gradually.

The superioe realm beyond form: Full development of
the pasitive to eradicate the negative completely
—spirit returned to nothingness.

2
O

Figure 5 The three realms of desive, form end beyond form.

|

Charles Luk received instruction in Qianfeng
Xiantian Daoism, either directly from Zhao
Bichen himself, or one of his students. He chose
to translate Zhao's manual because although it
is most definitely Daoist in flavour, it borrows
so much imagery and terminology from Ch’an
Buddhism that its teachings are generally under-
standable to those following the Ch’an path.
Indeed, the Daoist instruction regarding the void
is so precise that any Buddhist would benefit
from reading it. Furthermore, Zhao and his teach-
ers carefully acknowledge all the different stage of
experience within meditation, whereas a Ch'an
master would simply instruct the student to ‘lay
it all down'. It is not that one method is better
or worse than the other, but rather that both
methods are useful. The Ch’an master is always
taking the student directly to enlightenment and
gives no attention to the experiences along the
way which are temporary and passing. However,
this does not mean that they are of no actual use.

The Daoist master carefully points them out for |

the student so that they form definite sign posts
toward the goal of the attainment of Immmortal-
ity. Zhao Bichen’s Daoist equates the acquisition
of the all-embracing emptiness that contains all
things, with the state of Immortality. This means
that for this school of Daoism, its ideal of Immor-
tality is exactly the same as the Ch'an definition
of enlightenment. Dualism is transcended and
the true nature of reality is achieved.

The picture at the top of this article is of Zhao
Bichen. In the early 2000’5, Richard Hunn was
trawling through endless Japanese language reli-
gious journals seeking out important informa-
tion when he came across this photograph. It is

a cropped version of the only known photograph
of Zhao Bichen which was taken around 1933.
The original picture is this:

Master Zhao Bichen left his body in 1942—a
time when fighting between Chinese forces and
invading Japanese troops was very bitter. How-
ever, his lineage has survived down to the present
time in China and outside of it. As well as the
two translations of his work referenced above,
Vincent Goossaert's book entitled The Taoists of
Peking, 1800~-1949 - A Social History of Urban Cler-
ics devotes an entire chapter to Zhao Bichen—
referring to him as a ‘new’ kind of master. On the
internet there is much Chinese language content
devoted to Zhao Bichen, but by and large this is
often of a very generic nature, However, a very
good Chinese language website for the Qianfeng
Xiantian School is Qian Feng (http://www.qian-
feng.org/News/qfyl.asp?ID=138). An excellent
English language site for Wu Liu Daoism is The
Great Tao Golden Elixir School (http://all-dao.
com). H
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