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FOREWORD 

It was the great German chemist, Baron Liebig, 
who reminded the learned world that alchemy was 
never at any time anything else than chemistry. The 
relation of alchemy to chemistry was like that of 
astrology to astronomy. Both alchemy and astrology 
made false assumptions and fostered superstition, 
yet both were steps in the progress of science. 
Among their students, to be sure, there were always 
some fakirs who played upon the ignorance and 
credulity of the people to advance their own interests, 
but there were others who were earnest seekers after 
truth, the pioneers of science. In the days of Roger 
Bacon, alchemy was the “black art” and that 
courageous monk suffered ten years’ imprisonment for 
his devotion to learning. It was two centuries before 
the time of Roger Bacon that the science of alchemy 
was introduced into Europe by the Moors, but it had. 
flourished in Mohammedan universities for centuries 
before that date. Most European writers upon the 
subject of its origin ascribe its beginnings to the 
researches of the Greeks in Egypt in the third century 
of the Christian era. Mr. Johnson in this work 
gives us very convincing evidence of its existence 
five or six hundred years earlier in China. Other 
students of Chinese history have intimated the 
possibility of such an origin, but Mr. Johnson has‘done 
us good service in gathering together the numerous 
facts presented in this volume and showing us how 
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the search for the elixir of immortality and the 
philosophers’ stone for the transmutation of metals 
grew out of an acceptance of Taoist philosophy. 

It is one of the failings of Western historians that 
too often they assume that they have found the origin 
of an institution or a theory, if they have discovered 
its existence among the ancient Greeks. We are 
outgrowing that disposition, for we know now that 
Greek philosophy owes much to India. We must 
be prepared to admit also that the West has a debt to 
another ancient civilization still farther east. 

The discovery of the properties of the magnetic 
needle, the manufacture of gunpowder, the invention 
of printing, are already placed to the credit of China: 
we must also recognize that the beginnings of chem- 
istry are to be found there. 

Even the folly of mankind has at times been a 
source of wisdom, and from the vain attempts to 
transmute the baser metals into gold there perhaps 
came the invention of the finer kinds of pottery, 
possibly that of porcelain. The attempts, too, to 
compound an elixir that would prolong life brought a 
knowledge of the medicinal qualities of many sub- 
stances. It is no doubt of interest to modem 
students of chemistry to learn that the substance 
upon which Chinese alchemists depended more than 
any other in their experiments for the transmutation 
of metals was mercury, the same substance that 
within a few months past has been used by German 
and Japanese chemists in experiments, claimed to 
have been successful, for the production of gold. 

Gibbon tells us that the emperor Diocletian ordered 
@ search made in Egypt for all ancient books that 

wr 
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dealt with the manufacture of gold and silver and 
had them burned. That was in the third century 
of this era, but Chinese alchemists had been attempting 
the manufacture of gold since the second century 
before Christ. Greek and Arab seamen had been 
trading at Hanoi in Tonkin since the middle of the 
second century of this era. Hanoi and Tonkin were 
conquered by the Chinese in the third century before 
Christ, since which time the connection of that region 
with China was very close. Thus the knowledge of 
the Chinese practice of alchemy could very easily have 
been communicated to the Greeks of Egypt. 

Moreover, the emperor Wu Ti of the Han dynasty 
in the second century before Christ extended his 
conquests far into central Asia and thus the Chinese 
were enabled to open up trade with Parthia. This 
was several centuries before Otanes the Mede sought 
to compound an elixir of immortality by methods 
that resembled those of the Chinese in the second 
and third centuries before Christ. It seems most 
probable, therefore, that the West derived its 
acquaintance with alchemy from China, as Mr. 
Johnson is disposed to believe. The amount of gold 
said to have been made from mercury in recent ex- 
periments is very small and it seems most unlikely 
that any cheap process of obtaining gold will ever 
be discovered, but the search of the alchemists has 
resulted in the marvelous accomplishments of modern 
chemistry, which are of far more importance than the 
production of gold or the discovery of an elixir to 
prolong life. 

E. T. WILLiaMs. 





PREFACE 

The writer’s interest in the cultural life of the 
Chinese dates its origin from a recent residence of 
fourteen years in China. During that period oppor- 
tunity was given for a rather intimate association with 
the Chinese people, as well as for a study of the 
language, history, and customs of this ancient race. 
As the associations became more varied, and as the 
study progressed, the writer became increasingly 
interested in the supernatural beliefs of the Chinese 
and in the practices to which those beliefs gave rise. 
For, while the Chinese are popularly regarded as 
preéminently stolid and matter of fact, investigation 
proves that they are a highly imaginative people, 
among whom ideas of mysticism and idealism have 
always abounded. 

With this general problem in mind, the writer 
entered the University of California, two years ago, 
for a period of study. He was desirous of pursuing 
some line of study whereby further light might be 
thrown on the general question of Chinese belief in 
the supernatural. It was due to the suggestion of 
Professor E. T. Williams that the subject of Chinese 
alchemy was chosen as a theme for special investiga- 
tion. This theme appealed to the writer as tending 
to make the problem at hand more concrete and 
circumscribed, while at the same time it was an 

integral part of the general question. In consultation 
with Professor Williams, a plan for study was mapped 
out, and in accordance with its provisions, research 
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has been carried on for the past two years— the 
results of which are presented in this monograph. 
The work has not been devoid of peculiar problems, 
but the joy of this opportunity for further study and 
the satisfaction of seeking new light on an obscure 
but fascinating subject, have far outweighed the 
difficulties encountered. This study has therefore 
proved to be a most pleasant and rewarding task. 

To Professor Williams, the writer desires to ac- 
knowledge deep gratitude for his very generous donation 
of time, for his initial help in the choice of subject, 
and for much friendly interest and constructive 
criticism during the course of this study. To Professor 
Kuno, also, earnest thanks are extended for his never- 
failing interest and help, while serving as chairman 
of the Committee-in-charge, during the absence of 
Professor Williams. Grateful acknowledgments are 
likewise due to Professors Paetow and Van Nostrand 
for the inspiration received in their classrooms, as 
well as for their kind encouragement of a study of this 
nature; and to Professors Cajori, Porter, and Shaeffer, 

for their friendly interest in this investigation. 
It remains for the writer to record his grateful 

obligations to Professor Lewis Hodous, of the Hartford 
Theological Seminary, for valuable suggestions con- 
cerning source material for this study; to Mr. O. W. 
McMillan, of the Union Middle School, of Canton, 
China, for cheerful expenditure of much time and 
effort in the selection and purchase of a number of 
Chinese books of special value for this investigation ; 
to Dr. John Fryer, of Berkeley, for the loan of several 
Chinese volumes not obtainable in the University 
Library; and to Mr. M. J. Hagerty, of the United 

Y 
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States Department of Agriculture, for valuable help 
on the question of Chinese texts. 

Special thanks are due to Dr. Herbert Putnam, 
librarian of the Library of Congress, for his kindness 
in allowing a photostat copy to be made of a valuable 
work in the Library of Congress on Chinese alchemy — 
a work of which only one printed copy is known to be 
in America. 

Through the kindness of Dr. G. T. Tolson, librarian 
of the Pacific School of Religion, opportunity has 
been given for the examination of valuable material 
in certain old issues of the Journal of the North China 
Branch of the Royal Asiatic Society. Grateful recogni- 
tion of this kindness is hereby recorded. 

It is a pleasure, also, to make grateful record of Mrs. 
Johnson’s very valuable help in the tedious task of 
proof reading. 

To the officers of the American Board of Commis- 
sioners for Foreign Missions the author is peculiarly 
indebted for sympathetic understanding, and for that 
generous donation of time which has made possible 
this study. 

Finally, to the officers and attendants of the Uni- 
versity of California Library, the writer desires to 
express profound appreciation and gratitude for 
unfailing courtesy and helpfulness in the use of the 
splendid facilities of the Library. 

All these have contributed to the pleasure and 
profit of this work. 

OxseEpD S. JOHNSON. 
UNIVERSITY OF CALIFORNIA, 

BERKELEY, CALIFORNIA, 
NOVEMBER, 1925. 
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A STUDY OF CHINESE 

ALCHEMY 

INTRODUCTION 

More than a century ago, at the time of a great 
national crisis, Goethe, the German patriot and poet, 
sought comfort from immediate sorrows by a diligent 
study of China. He says: “In particular, I have 
made industrious and thorough study of China, and 
all matters pertaining to it. I have, as it were, made 

analysis and classification of this important country, 
in order that in case of acute distress — even as now 
experienced — I might find refuge and solace there.” * 
Since Goethe’s day, other scholars, of his own land, 
and of other lands, have made earnest investigation 

of the culture of this ancient nation, and have voiced 

their appreciation of its genuine worth. 
To the average man or woman of Western lands, 

however, China is even to-day little more than the 
name of a distant region, inhabited by a populous 
race, the mystery of whose life and thought defies 
comprehension. Western textbooks have contributed 
generously to this state of affairs, for until very 
recently they have made but scant and desultory ref- 
erence to China. Particularly is this true with regard 
to the cultural developments of ancient China. Apart 
from the question of the geographical remoteness 

1 Goethe’s Werke, ed. W. von Biedermann, X XVII, p. 480. 



2 A STUDY OF CHINESE ALCHEMY 

of China — which was formerly, but is not now, a 
vital factor —three reasons for this comparative 
dearth of knowledge may be mentioned. 

1. The difficulty of the Chinese language. This 
difficulty is not an imaginary one, which disappears 
upon close scrutiny, or even with diligent and con- 
tinued study. Among non-Chinese people, it deters 
the many from making any attempt at mastering the 
language, and to the few who make persistent ven- 
ture, it remains as a constant reminder of the frailty 
of human endeavor. 

2. The abstractness of Chinese thought. Not 
only in the realms of speculative subjects, but even 
in matters dealing with concrete facts, there is a 
certain tendency toward abstractness or ambiguity 
of thought and statement. Illustration of the above 
fact is afforded by the widely differing translations 
of identical passages from Chinese literature at the 
hands of thoroughly able and consecrated students 
of Sinology. 

3. The unscientific manner of recording facts of 
historical and cultural importance by the average 
writer of Chinese history. Many writers of rare 
literary ability have been guilty of this serious fault. 
The difficulty does not lie in the absence of facts, for, 
in many cases, the amount of material is very great. 
The difficulty does lie in the lack of proper evaluation. 
Facts of universal significance are seemingly placed 
on a par with those of very insignificant worth. Per- 
haps it is for this reason that Chavannes has said 
that ‘Chinese history is a ‘mélange.’ *? It is but 

2 Cf. E. Chavannes: Les Mémoires historiques de Se Ma Ts‘ien (a) BBS 
$B), Vol. I, p. cexxii. 

BA 
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fair to add, however, that with regard to the class 
of historians anciently appointed by imperial decree, 
facts of historical importance have, in general, been 
recorded with commendable fidelity to truth, and 
with a fair degree of respect for proportionate values. 

Nevertheless, in spite of these manifest difficulties, 
a notable advance has been made, during the past 
century, in the study of “things Chinese.” In such 
studies, French scholars have been particularly promi- 
nent.» But German,‘ English,° American,® and Japa- 
nese* scholars —as well as those of other lands — 
have also made valuable contributions. 

As a result of the researches of these and other 
scholars, the various phases of Chinese civilization 

are increasingly attracting attention in the scholastic 
circles of the West. The constantly growing number 
of popular books on China, and the present-day 
facilities for travel are, likewise, potent factors in 
“‘ making China real” to the average citizen of the 
Western world. 

In view of this growing interest in China it is hoped 
that this study of Chinese alchemy may serve, in some 
measure, to stimulate the interest already aroused 
in Chinese culture, in general, and to add a modest 
contribution to the subject at hand, in particular. 

It need hardly be mentioned that a study of this 
nature is fraught with a number of portentous dif- 
ficulties. Chief among them are such problems as: 

3Cf. E. Chavannes, H. Cordier, G. Pauthier, P. Pelliot, J. Romusat, L. 

Wieger. 
1CL. E. J. Eitel, W. Grube, F. Hirth, F. Richthofen, V. von Strauss. 
8 Cf. H. A. Giles, J. Legge, W. F. Mayers, E. H. Parker, W. E. Soothill. 
6 Cf. P. Carus, J. C. Ferguson, W. A. P, Martin, S. Wells Williams, 
7Cf. J. Matsumura, D. T. Suzuki. 
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1, The question of Chinese sources — questions of 
date, authenticity, interpolations, etc. 

2. The Chinese language — its general indefiniteness, 
and particularly its inadequacy as regards modern 
technical terms. 

3. The great mass of unclassified material in the 
Chinese sources. 

This study does not in any sense, therefore, pre- 
sume to be a complete and final exposition of the 
subject of Chinese alchemy, nor can it hope to be 
entirely free from errors of fact or judgment. 

This study purports to be an historical investiga- 
tion concerning the origin and development of Chinese 
alchemy. 

The aim of this investigation is threefold : 

1. To show that Chinese alchemy was an indigenous 
growth, originating in Taoism. 

2. To trace the historical development of alchemy 
in China. 

3. To state reasons for a probable connection be- 
tween the alchemy of China and that of medieval - 
Europe. 

The Chinese origin of alchemy, and the probable 
connection of the system with that of medieval Europe 
have been suggested; but to the writer’s knowledge, 
the subject has never been subjected to thorough 
analysis and study, by Western scholars. In a brief 
article entitled Alchemy in China, the Source of 

ee 
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Chemistry," Dr. Martin makes a general argument for 
the Chinese origin of alchemy, and for a probable con- 
nection between the alchemy of China and that of 
medieval Europe. But while Dr. Martin’s article is 
written in a popular style and makes many inter- 
esting statements, it is not a detailed analysis and 
exposition of the theme, wherein proof is adduced 

for the various statements made. The real value of 
Dr. Martin’s article lies in its suggestion of the 

theme of Chinese alchemy for a serious and detailed 

study. 
Dr. Giles, on the other hand, disposes of the entire 

question of the origin of Chinese alchemy with the single 
unsupported statement that “associated closely with 
the elixir of immortality is the practice of alchemy, 

which, beyond all doubt, was an importation from 

Greece by way of Bactria.” ° 
In view of this conflicting testimony — manifestly 

due to the lack of specialized study and correlation 

of facts, the writer aims to show, from the evidence 

of Chinese works of unquestioned authenticity, that 

Chinese alchemy was, in fact, indigenous — a product 

of Taoism. For this purpose it is deemed essential 
to state the early historical development of Taoism — 

the soil in which alchemy found root and grew — with 
some detail. In doing this, the writer is glad to make 

practical acknowledgment of the excellent transla- 

tions of such scholars as Legge and Giles, by quoting 

freely from their respective versions of Lao Tzti (# +) 

and Chuang Tzii (#: +), in adducing proof for the 

various statements made. 

8 Cf. W. A. P. Martin : The Lore of Cathay, pp. 44-71. 
9H. A. Giles: China and the Chinese, p. 166. 
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In his treatment of the twofold historical develop- 
ment of alchemy in China, the writer must rely very 
largely on his own translations from Chinese authors 
of established authenticity, who have dealt with va- 
rious phases of alchemy. Both his conclusions as 
well as the manner of their arrangement are primarily 
the result of a study of the original Chinese sources, 
for this important phase of the subject has been 
practically untouched by Western scholarship. Nu- 
merous quotations from the author’s own translations 
may therefore be expected in support of the state- 
ments made. 

In support of the argument that there was a 
probable connection between the alchemy of China and 
that of medieval Europe, the writer will show from 
the testimony of both Chinese and Roman authors 
that some trade relations existed between China and 
the Roman Empire even before the Christian era, 
and that during the centuries immediately following, 
both land and sea routes were utilized in caring for 
this constantly growing trade. Coincident with this 
exchange of material products there would naturally 
be an exchange of ideas. The writer will further- 
more show from authentic sources that alchemy 
was known in China as early as the third century 
before Christ, and that it made its first appearance 
in Alexandria at some period from the third to the 
fifth century of the Christian era. That Chinese 
alchemical ideas must have reached Alexandria over 
the trade routes, therefore, seems practically certain. 

That the Alexandrian ideas of alchemy — whatever 
their origin— were carried to western Europe by 
the Arabs at the time of the Mohammedan invasion of 

ao 
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Spain is a matter of historical record."* Moreover, 

the writer will call attention to certain significant 

analogies between the alchemy of China and that 

of medieval Europe, whereby the argument for a 

probable connection between the two systems is still 

further strengthened. 

Cf, article on Alchemy, in Encyclopedia Britannica, eleventh edition, 

Vol. I, p. 519. 



CHAPTER I 

TAOISM (i &) 

Tue Lire or Lao Tz (3 -), THE FounpER 

The name of Lao Tzii has been variously associated 
with the ideas of man, god, and myth.*. Viewed from 
the standpoint of his permanent contribution to the 
world’s culture, it matters little which one of these 
theories might eventually be proved true. However, 
there appears to be sufficient historical data of a re- 
liable nature to prove with a fair degree of certainty 
that Lao Tzi was neither a god, nor a myth, but a 
person. This, at any rate, is the all but unanimous 
conclusion at which all the leading Sinologues of the 
present day have arrived. 

Before we proceed to outline briefly the main facts 
of Lao Tzii’s life, reference to the many legends which 
have clustered about, and obscured, his name, will 
not be out of order. With these legends we need have 
no serious concern. They were but the tributes of 
later generations to a man of mysterious greatness. 
Thus we find in the Taoist writings of the fourth century 
of this era marvelous accounts of his birth and career. 
According to these accounts, Lao Tzii was born after a 
gestation of eighty years. At birth his beard and hair 
were snowy white, and his features were those of an 

1 For the contention that Lao Tzi was a myth, see T. W. Kingsmill ; Notes on Tao Té King (34 #8#8), in Journal of the North China Branch of the Royal Asiatic Society (1896), Vol. XXXI, pp. 206-209, 

as 
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aged man. [le once restored a dead man to life. 
When as an old man he journeyed to the “ Western 
regions,” the guardian of the mountain pass attained 
immortality through reading the book with which Lao 
Tzu presented him.’ That these fantastic stories were 
in large part due to the influence of Buddhism, which 

entered China about the year a.p. 65, seems certain.’ 
Our main source of authentic information concerning 

the life of Lao Tzii is the account of the great histo- 
rian, Ssii-ma Ch‘ien (#]  %), who has been called 

the “Herodotus of China.’ It is true that there are 
numerous references to incidents in the career of 
Lao Tzii in the works of both Lieh Tzu (2 +) — ca. 
400 B.c., and Chuang Tzii (#£ #)—ca. 350 B.o., but 
these men were not historians and we cannot regard 

their works as historical testimony. They were 

interested not so much in Lao Tzi’s life as in his 

teaching. Ssii-ma Ch‘ien, however, was a writer of 

history whose veracity and critical acumen stand 
above reproach. He lived during the second century 

before Christ. His famous historical work, the Shih 

Chi (2 #2)— Historical Records — was the first attempt 

ever made to present a complete view of Chinese 

history —from earliest times until the date of writing.* 

Ssii-ma Ch‘ien begins his section on Biographies 

with a brief biography of Lao Tzii in which the salient 

facts of his career are recorded,’ According to this 

account, Lao Tzii was born during the third year of 

2 For these and other legendary accounts of the life of Lao Tzii, see Shén 

Heien Ch‘uan (ih {li(%) (Biographical Records of the Immortals), Chap. I. 

8 Cf. W. Grube : Religion und Kultus der Chinesen, pp. 98-100. 

4 An excellent translation of a portion of this work has been made by 

Edouard Chavannes, entitled Les Mémoires historiques de Se Ma Ts‘ien. 

5 Ssii-ma Ch‘ien : Shih Chi (sh 38) (Historical Records), Chap. LXIII. 
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the reign of Ting Wang (% =E) of the Chou (J&)) dy- 
nasty —i. e., 604 B.c. He was a native of a region 
in the ancient state of Ch‘u (4), which now corre- 
sponds to the modern province of Hupeh. His 
surname was Li (#), meaning “ plum tree,” and his 
given name was Erh (#), meaning “ear.” By the 
generations immediately following him he was called 
Li Tan (3 #})—Tan meaning “long-eared ” — in- 
dicating that he received this pseudonym on account 
of a physical peculiarity. However, at the period 
when Ssti-ma Ch‘ien wrote his history, Li Tan was 
universally known as Lao Tzii. Lao Tzu was not a 
name, but a title of honor. Lao (#) means “old” 
or “venerable,” and “philosopher” is one of the 
several definitions of Tzu (+). By this appellation, Lao 
Tzi — “The Old Philosopher” — Li Tan is popularly 
known to history. Without entering into a discus- 
sion of the various theories advanced as to the origin 
of this title, it is altogether probable that it was 
bestowed upon him in recognition of intrinsic worth, 
rather than because of fantastic legends concerning 
his birth.° Nothing is specifically recorded about 
his early life. The narrative simply states that he 
lived at Loyang (%6)— the eastern capital of 
the Chou dynasty —and that he was the keeper 
of the Royal Archives. Significant testimony as to 
Lao Tzi’s honored position in the intellectual world 
of his day, lies in the fact that Confucius (4% ¥) 
as a young man made a lengthy and perilous journey 
to visit the aged philosopher, with a view to learning 
his views on ceremonies and music. Ssti-ma Chien 

6 Cf. James Legge : The Texts of Taoism, Vol. I, p. 35. 
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has given us the following graphic description of this 
historic occasion — and of its effect upon Confucius. 

** Confucius journeyed to the land of Chou to make 
inquiry of Lao Tzi, concerning ceremonies, Lao 
Tzii made reply: ‘The men about whom you talk 
are dead, and their bones are moldered to dust: only 
their words are left. Moreover when the superior 
man gets his opportunity, he mounts aloft ; but when 
the time is against him, he is carried along by the 
force of circumstances. I have heard that a good 
merchant, though he have treasures safely stored, 
appears as if he were poor ; and that the superior man, 
though his virtue be complete, is yet, to outward seem- 
ing, stupid. Put away your proud air and many 
desires, your insinuating habit and wild will. They 
are of no advantage to you. This is all I have to 
tell you.’”’’ 

That this brief but rather caustic utterance made 
a noteworthy impression upon Confucius is evident 
from his report of the occurrence to his disciples. 
«I know how birds can fly, fishes swim, and animals 
run. But the runner may be snared, the swimmer 
hooked, and the flyer shot by the arrow. But 
there is the dragon —TI cannot tell how he mounts 
on the wind through the clouds, and rises to heaven. 
To-day I have seen Lao Tzu, and can only compare 
him to the dragon.” * 

At the time of Confucius’ visit, Lao Tzi was al- 
ready an old man. It appears that he continued 
his residence and his work at the capital city for a 

7 Ssi-ma Ch‘ien : Shih Chi (#38), Chap. LXII, p. 1. 
8 Id., p. 2. 
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considerable time before he finally resigned his posi- 
tion, to seek in a life of solitude a solution to the 
great problem of life. The incident is recorded as 
follows: “Lao Tzi cultivated the Tao (34) and the 
Té (#%). He desired to live in seclusion, not attaching 
any value to fame. He resided in the realm of Chou 
for a long period of time, but when he perceived that 
the dynasty was falling into decay, he resigned his 
position and journeyed to the Han Ku ‘Pass’ (& #) 
located at the western confines of the royal realm.’ 
Yin Hsi (# #), the guardian of the Pass, thereupon 
made request, saying: ‘ You have resolved that you 
will live in seclusion. I beseech you to compose a 
book for my instruction.’ Lao Tzi yielded to his 
request and wrote a book — composed of two parts — 
in which he explained the meaning of the Tao and the 
Té. This book contained more than five thousand 
characters. Then Lao Tzi went his way, and it is 
not known where his life ended.” ?° 

The summary given above is all that we have of real 
historical value about the life of Lao Tzii. As Legge 
has pointed out," with the exception of the account 
of the writing of the book at the request of the guard- 
ian of the barrier — which is admittedly of legendary 
appearance — the record is free from suspicious ele- 
ments. Nothing is said about Lao Tzii’s previous 
existences, nor about his traveling to Western regions 
and acquiring there the doctrines which are embodied 
in the work attributed to him. Because this account 

®° This mountain pass was near the great bend of the Yelluw River, east of the modern city of Sian (Hsi An Fu) (BadRF). It was a part of the western boundary of federated China. Cf. E. H. Parker: Studies in Chinese Religion, 65. p. 65. 
10 Td., p. 2. 
0 James Legge: The Tezts of Taoism, Vol. I, p. 36, 
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is characterized, in the main, by Ssii-ma Ch‘ien’s 
customary simplicity and accuracy of statement, 
it is generally regarded by students of Taoism, both 
Chinese and foreign, as the most valuable and trust- 
worthy source concerning both the primary fact and 
the essential features of Lao Tzii’s historical existence. 

Tse Tres or Lao Tzit 

In order to arrive at an unbiased understanding 
of Lao Tzii’s teaching, it seems desirable to sketch 
briefly certain features of the times in which he lived. 
External circumstances played their réle, both in the 
genesis of his teaching and in the shaping of its general 
content. We shall confine our survey to two main 
features which seem to have left their deep impress 
on the emotional and mental life of the Old Philoso- 
pher. These features are the prevailing metaphysical 
thought, and the political situation of Lao Tzi’s time. 

At a very early stage in China’s history, certain 
metaphysical ideas made their appearance. At that 
period they were either isolated ideas, or but loosely 
connected one with another. The following themes . 
were prominent: Life, Spirit, Reason, Heaven, the 

Yin (f) and Yang (f%§) elements.” As time pro- 
gressed, men began to speculate concerning the world 
in which they lived. What was it? What was its 
origin and nature? How did it operate? Such 
were the problems which occupied men’s minds, as 
they tried to construct a cosmogony. ‘Traces of these 
attempts at solution are reflected in three books of 

12 Cf, Ch‘in Ting Ku Chin T‘u Shu Chi Chitng (eh > MBM) (The 
Chinese Imperial Encyclopedia), Section on Natural Phenomena. 



14 A STUDY OF CHINESE ALCHEMY 

the Confucian Canon: the Yi Ching (3 #5) (The Book 
of Changes) ; the Shu Ching (# &) (The Book of His- 
tory); and the Shih Ching (#8) (The Book of 
Poetry). 

The dominating cosmological ideas of Lao Tzi’s 
period may be summarized as follows. In the begin- 
ning, nothing existed. In the process of time matter 
came into existence as a formless ether. It was known 
as the “Tai Chi”’ (* #e)— primal matter.** Gradually 
this Primal Matter began to gyrate, and during the 
process divided into two parts. The part which 
was gross and heavy precipitated and formed the earth, 
while the part which was fine and light remained 
in suspension and formed the heavens. The former 
was known as the Yin, and the latter as the Yang. 
Together they formed the Liang I (mj #€)— the two 
regulating powers. ‘Thought of in combination they 
were regarded as the soul of the universe. Yin was 
regarded as the female element, typifying in general 
the more undesirable phenomena of nature, such as 
cold, darkness, weakness, and death. Yang was 

regarded as the male element, which was, in turn, 

representative of the qualities in direct opposition 
to those of the Yin. From the interaction of these 
two cosmic forces, the universe was created, and, in 
its various phases, directed and controlled. As time 
went on, this principle of dualism came to be a most 
potent factor in Chinese thought, for it gradually 
permeated both the material and the moral world. 
At a later date, it was adopted as one of the cardinal 

13 In its creative aspect, the ‘‘ T‘ai Chi’ is identical with the “‘ Tao ” (3#) 
of Taoist teaching. Cf. 8. Couling: Encyclopedia Sinica (article on Phi- 
losophy), pp. 433, 434. 
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beliefs of Confucianism, and as such it has exerted 
a momentous influence on the Chinese mind for more 
than twenty centuries.** 

Since man was a part of the Universe it was a logical 
conclusion that he shared in the properties and mani- 
festations of Yin and Yang. He was considered to 
be a product of the two forces, combining in himself 
the respective qualities of each. He was popularly 
thought of as a microcosm, as is evidenced by the 
oft-recurring phrase: ‘‘ Man is a miniature Heaven 
and Earth” (A 4 — + X ih). In a passage of the 

Ii Chi (#2 #2), attributed to Confucius, the general 
belief of an earlier day seems to be reflected: “ Man 
is the product of the attributes of Heaven and Earth, 
by the interaction of the dual forces of nature, the 

union of the animal (wei, i) and the intelligent 
(shen, #) souls, and the finest subtile matter of the 

five elements.” “* 
The dominance of Yin and Yang in all creation has 

peen ably summarized as follows: “The universal 
Yang and Yin are divided into an indefinite number 
of souls or spirits, respectively called ‘ shen’ (#) and 
‘kwei’ (§). . . . The soul of Man, like that of 

any living being, consists of a shen and a kwei or | 
p‘o (%); his birth is an infusion of these souls, his 
death is their departure, the shen returning to the 
Yang or Heaven, the kwei to the Yin or Earth. His 

body is, like Heaven and Earth, composed of the 

14 Valuable data concerning Chinese cosmological thought may be found in 
Ch. de Harlez : L’Ecole philosophique moderne de la Chine, pp. 15-21, 36-56, 
82-92, 151-171. 

15 The Sacred Books of the East, Vol. XXVII (the Li Chi, R28, translated 
by James Legge), pp. 380, 381. The five elements, or “* primordial essences,” 
of Chinese philosophy are water, fire, wood, metal, and earth, 
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five elements. Accordingly, Man is an intrinsic part 
of the Universe, a microcosm, born spontaneously: 

from and in the macrocosm. . . . This classical 
system of Universistic psychology . . . defines 
the Yang as a supreme universal shen, living, creating, 

which divides itself into an infinite number of shen 

and deposits them in the various beings of the world ; 

and the Yin as an universal kwei, likewise divisible 

into myriads of particles, each of which in an indi- 

vidual may form his other soul. . . . The shen 

and the kwet are innumerable. The Universe is 

crowded with them in all its parts: they animate 
every being, — everything, even the things that are 

wont to be called dead objects.” ** 
Such was, in the main, Lao Tzt’s metaphysical 

inheritance from a former age. We shall find that 

detailed metaphysical speculation was largely ignored 
by Lao Tzi, but that it was to assume great prominence 
at a later, degenerate stage of Taoist development. 
We turn now to an entirely different feature of 

Lao Tzi’s time—that of the political situation. 
At first thought, this might seem to be irrelevant to 

our study, but we must bear in mind that a true 
philosopher, though he dwells largely in an ideal 
world of thought, is not insensible to the material 
world about him. Perhaps it is because of this very 
idealism, that depravity of character and failure of 
man-made institutions stand out the more boldly 
in relief, and thus make a lasting impress on the phi- 
losopher’s thought. Such would seem to be the case 
with Lao Tzt. 

16 De Groot : Religion in China, pp. 14, 15. 
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Lao Tzii lived during the central period of the reign 
of the Chou (j§]) dynasty." The beginnings of the 
dynasty were auspicious. It is reported that Wu 
Wang (i £)—a martial prince — found the people 
greatly oppressed — “ hanging with their heads down- 
ward.” He fought and won a great battle in their 
behalf, and his subjects found in him a humane 
and able ruler. For several generations good govern- 
ment prevailed, and then the forces of disintegration 
began their work. The empire of Chou has been 
described as the “wall of feudal states around the 
House of the King.” ** But as the number and power 
of these vassal states increased, the central authority 
weakened. Aggression by the Huns — known as the 
“ Hsiung-nu ** (J 4) — on the northern frontier and 
by the aboriginal tribes south of the Yangtze-kiang, 
was of frequent occurrence. The people of the frontier 
states became skilled in warfare, and their leaders 
assumed an independent attitude. They disregarded 
the central monarch, and fought one another for 
supremacy. “The weaker feudal states were an easy 
prey for the more powerful nobles who only acknowl- 
edged allegiance to the king so long as it suited them. 
The China of this period may be described as an em- 
pire partitioned among the nobles.” ** Such were 
the salient features of institutional politics during the 
centuries immediately preceding the age of Lao Tzii. 

But there was another aspect, which was probably 
of even greater significance in its impress on the 
Old Philosopher’s mind. It related to the effects 

11 The dates of the Chou dynasty are 1122-249 n.c. 
18 Li Ung Bing : Outlines of Chinese History, p. 23. 
19 Id., p. 29. 
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of personal ambition and struggle, on individual 

character. While Chinese history furnishes some 

notable examples of rulers whose ability and good 

character have not been jeopardized by political 

power, the reverse seems to have been the general 

rule. The Chou dynasty was not exceptional in this 

respect. With most of its monarchs, self-seeking 

and preferment were accompanied by complete moral 

downfall. Reflecting the character of the rulers, 

the period from the eighth century to the end of the 

dynasty has been described as one of “ anarchy, 

assassination, misrule, and trouble.” * The official 

annals of the period are replete with stories illustra- 

tive of the greed, cruelty, and lust of its rulers.” 

To Lao Tzu, in charge of the Royal Archives of the 

capital city, a unique opportunity was given to become ~ 

conversant with the tragic events of both national 

and individual import. He was grieved and dis- 

couraged as he saw the futility of human endeavor, 

and the failure of human institutions.” It is not 

strange, therefore, that with approaching old age, 

he gave himself the more earnestly to contemplation, 

seeking to discover the principle that underlay all 

existence, and the method whereby that principle 

might be applied to the solution of human problems. 

The result of this search, as expressed in the teaching 

of Lao Tzu, shall be our next consideration. 

20H. H. Gowen: An Outline History of China, p. 55. 
21 Of. J. Macgowan : The Imperial History of China, pp. 57-76. 
22 Cf. H. C. Du Bose: Dragon, Image and Demon, pp. 345-348. 
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THe TRAcHING oF Lao Tz 

Lao Tzii may justly be called the founder of Taoism 
(f &) in that he was the first of the ancient Chinese 
scholars to give concrete form and utterance to its 
principles. We have already seen that various mysti- 
cal beliefs analogous to those embodied in Lao Tzii’s 
treatise, existed from ancient times. In the sixth 
chapter of Lao Tzi’s Tao Té Ching (3% 1 © ), reference 
is made to earlier sages “‘ whose words the author 
was copying out.” * In the works of Chuang Tzii 
(#£ +), the famous emperor Huang Ti (% #) is repre- 
sented as having lived in seclusion for three months 
in order to prepare himself for receiving Tao.** Con- 
fucius speaks of himself as a “ transmitter and not 
a maker.” Lao Tzii, too, as a contemporary of 
Confucius, inherited a rich legacy of the metaphysical 
thought of former generations, but — bold, original 
thinker that he was — he made his own selection and 
interpretation of such ideas as seemed to him of per- 
manent value. The tangible result of this selective 
interpretation is generally conceded to be Lao Tzii’s 
teaching, as recorded in his book, the Tao Té Ching.” 
On the authorship of this book rest his name and fame 
as the founder of Taoism. 

3 Cf. James Legge : The Texts of Taoism, Vol. I, p. 2. 
“Cf. H. A. Giles: Chuang Tzii, Mystic, Moralist, and Social Reformer, p. 

126. 
5 Lao Tzii’s authorship of the Tao T# Ching has been earnestly challenged 

by H. A. Giles. : 
Ci. H. A. Giles: Confucianism and Its Rivals, pp. 146-151, and H. A. Giles, 

The Remains of Lao Tzii, in the China Review (1886), Vol. XIV, pp. 231-280. 
The question as to whether Lao Tzii or a pseudo-Lao Tzii was the author 

of the book is of minor importance. The fact of real consequence is that 
some one, at an early date in Chinese history, deemed the general ideas now 
embodied in the Tao Té Ching of such value as to incorporate them in 
permanent form. 
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The title of the book might reasonably be expected 

to give us some clue to its nature and contents. Un- 

fortunately, Sinological scholars have persisted in 

radical disagreement not only as to the interpretation 

of the contents of the book, but as to the meaning 

of its title as well. 
Considering the terms of the title separately and 

in inverse order, there is general agreement that by 

the word “ Ching” (#) is meant a book of recognized 

authority, thus corresponding to our English word 

“canon.” * It may also be translated as “classic.” 

The word “'Té” (##) has been variously translated 

as “energy,” “power,” ‘ behavior,” “ moral excel- 

lence,” “virtue,” and “principles exemplified in 

action.” 'The word implies action. 

The word “Tao ” (34) has given rise to a still greater 

diversity of opinion. 'The Chinese character for “ Tao” 

(3) is a combination of two ideographs meaning 

“head” (#) and “to proceed” (3), respectively, 

and its primary meaning is that of a “way” or a 

“road.” Before the time of Lao Tzu it was used sym- 

bolically to describe the operations of nature, being 

interpreted as the “Course or Way of Nature.” 

In time the word acquired an ethical content, 

denoting the “ proper way,” the “ true doctrine ” and 

“truth.” It has frequently been compared to the 

Greek word “logos” (Aéyos) in its New Testament 

connotation. 

26 The book was first known simply as Lao Tz% (36), but later as the Tao 

Té Selections. The native writers of highest repute are in agreement in 

relating that Lao Tzti’s book did not receive the title of “ Ching ” before the 

reign of the emperor Ching Ti (5 ##) of the Han (%) dynasty (156-151 B.c.). 

Leon De Rosny : Le Taoisme, p. 47. 
27 W. E. Soothill ; The Three Religions of China, p. 47. 
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In its setting in the title of Lao Tzii’s treatise, 
“Tao” has been translated into such terms as “The 
Way,” “ Nature,” “ Providence,” “God,” “ Logos,” 
“ Right,” “The Principle of Right,” “The Universal 
Supreme Reason,” and “The Absolute.” One of the 
most renowned students of Chinese culture prefers to 
leave it untranslated. ‘The Tao, therefore, is a phe- 
nomenon, not a positive being but a mode of being. 
In the meantime the best way of dealing with it in 
translating is to transfer it to the version instead 
of trying to introduce an English equivalent for it.” ** 

The title, Zao Té Ching, in its entirety has in several 
instances been translated as “The Canon of Reason 
and Virtue.” That this translation is not in accord 
with the primary meaning of the terms is the con- 
tention of Wieger, who holds that “A Dissertation 
Concerning Right Principle and Its Action” is the 
more accurate rendering.” This would seem to be 
in accord with the general tenor of the teaching of 
the book. The idea has been clearly stated as follows : 
“The Tao Té Ching treats of two subjects, Tao and 
Té. Tao is the fundamental principle of the phi- 
losophy which it teaches, and Té the practical exem- 
plification of the principle in conduct.” * 

The small size of the Tao Té Ching may be con- 
sidered in inverse ratio to its great influence on human 
thought and action. We have seen that according to 
the account of Ssii-ma Ch‘ien (#] #5 3), the book con- 
sisted of ‘‘more than five thousand characters,” 
and that it was divided into two parts. At a 

23 James Legge : The Texts of Taoism, p. 15. 
29 L. Wieger : Les Péres du Systéme Taoiste, Vol. LI, p. 3. 
30 E. T. Williams : China Yesterday and Today, p. 317. 
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comparatively early date, however, the entire work was 

subdivided into eighty-one brief chapters, and in 

this form the book has been transmitted to posterity. 

The terseness of the style in which the book is 

written has given rise to endless diversity of opinion 

among Chinese scholars, as to the real import of its 

teaching. This fact has not deterred scholars from 

other lands, however, from making earnest study of 

the book, with the result that translations now exist 

in all the leading European languages, differing radi- 

cally —as might be expected —in interpretation.” 

Legge’s translation * is generally admitted as being 

the best in the English language, and references to 

the Tao Té Ching in this study will be based upon his 

translation — unless otherwise noted. 

In the Tao Té Ching three elemental teachings 

are discernible — the metaphysical, the ethical, and 

the political. These three are frequently interwoven, 

presenting a strange mixture of the mystical, the 

ideal, and the practical, well-nigh impossible to re- 

solve into its component parts. With the political 

aspect of Lao Tzi’s teaching, we are not concerned. 

in this study, and we therefore pass it by with frank 

and simple recognition of its existence. The meta- 

physical and ethical elements, however, are of basic 

importance as being the soil in which the seed thoughts 

of Chinese alchemy found root and flourished. We 

shall do well therefore to make a careful examination 

of the above phases of Lao Tzi’s teaching and of their 

31 For a comprehensive sketch of the work of foreign scholarship in the 

translation of the Tao Té Ching (34#8¥3), see E. H. Parker: Studies in Chinese 

Religion, pp. 76—95. 
32 James Legge: The Teats of Taoism, Vol. I, pp. 47-124. 
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interpretation by Chuang Tzii (#+)—Zin order that 
we may the more readily understand both the genesis 
and the general nature of that later development of 
Taoism — Chinese alchemy. 

In seeking to indicate the chief elements of meta- 
physical and ethical thought in the Tao T'é Ching, we 
shall center our attention about the idea of Tao (3%), 
for in that one mysterious word is to be found the 
keynote of Lao Tzii’s teaching. What is Tao? What 
are its attributes? What is its relation to creation ? 
How does it work in the individual life, and in society ? 
How might it be attained ? Such were the intricate 
problems to which Lao Tzii addressed himself with 
utmost seriousness. That the solutions which he 
proposed were abstract, general, and often hopelessly 
vague, must seem natural and inevitable when we 
consider the abstract nature of his theme.™ 

METAPHYSICAL ASPECTS OF TAO 

1. Tao is from the beginning. It is a mysterious 
power which functions everywhere without hindrance. 
Its resources are limitless. 

“There was something undefined and complete, 
coming into existence before Heaven and Earth. 
How still it was and formless, standing alone and 
undergoing no change, reaching everywhere and in 
no danger of being exhausted! It may be regarded 
as the Mother of all things. I do not know its name, 

33 “« The truth is that neither consistency of thought nor exact terminology 
ean be looked for in Chinese philosophy as a whole, and least of all perhaps, 
in such an abstract system as that of early Taoism.’ — Lionel Giles: Musings 
of a Chinese Mystic, p. 17. 
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and I give it the designation of the Tao (the Way 

or Course).”’ ** 
2. Tao is the Creator of all things. It is absolute 

and can therefore neither be adequately named nor 

comprehended. 

“The Tao (Way) that can be trodden is not the 

enduring and unchanging Tao. The name that can 

be named is not the enduring and unchanging name. 

Conceived of as having no name, it is the Originator 

of heaven and earth ; conceived of as having a name, 

it is the Mother of all things.” * 

3. 'Tao is omnipresent. It is alike the source and 

end of all creation. It unselfishly nourishes all things.” 

‘‘ All-pervading is the Great Tao! It may be found 

on the left hand and on the right. All things depend 

on it for their production, which it gives to them, 

not one refusing obedience to it. When its work is 

accomplished it does not claim the name of having 

done it. It clothes all things as with a garment, and 
makes no assumption of being their lord. 
All things return to their root and disappear, and do 
not know that it is it which presides over their doing 
so.”’ 37 

4, Tao is infinite and may not be apprehended by 
the finite mind. The natural senses cannot fathom 
its real significance. 

““We look at it, and we do not see it, and we call it 
‘the Equable.’ We listen to it, and we do not hear 
it, and we name it ‘the Inaudible.’ We try to grasp 

S ee Legge: The Tao Té King (3H#48) (in The Texts of Taoism), Chap. 25. 

36 This tee of Tao seems very closely akin to pantheism. 
37 James Legge: Op. cit., Chap. 34. 
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it, and we name it ‘the Subtle.’ With these three 
qualities, it cannot be made the subject of description ; 
and hence we blend them together and obtain the 
One.” ** 

5. Tao accomplishes its work through Inaction. 
Though ever inactive, yet all things are accomplished 
by and through it.** 

* The Tao in its regular course does nothing (for 
the sake of doing it), and so there is nothing which 
it does not do. If princes and kings were able to 
maintain it, all things would of themselves be trans- 
formed by them.” “° 

Eruicat ASPECTS oF TAO 

1. Tao is the most precious of all gifts to mankind. 
It may be used to benefit all classes of people — both 
the good and the bad. 

* Tao has of all things the most honored place. No 
treasures give good men so rich a grace; bad men it 
guards, and doth their ill efface. . . . Why was 
it that the ancients prized this Tao so much? Was 
it not because it could be got by seeking for it, and 
the guilty could escape from the stain of their guilt 
by it ? This is the reason why all under heaven con- 
sider it the most valuable thing.” “ 

2. Tao is regarded in various ways by learned men. 
A man’s attitude towards Tao determines his character. 

“Scholars of the highest class, when they hear 
about the Tao, carry it into practice. Scholars of 

38 James Legge: The Tao Té King (3H PHS) (in The Texts of Taoism), Chap. 34. 
39 Lao Tzii’s teaching s bounds in paradoxical statement. This chapter is 

one of the most notable examples. 
40 James Legge : Op. cit., Chap. 37. 
41 Id., Chap. 62. 
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the middle class, when they have heard about it, seem 

now to keep it and now to lose it. Scholars of the 
lowest class, when they have heard about it, laugh 
greatly at it. If it were not thus laughed at, it would 
not be fit to be the Tao.” “ 

3. 'Tao accomplishes its purposes without strife. 
tts work is patient and slow, but thorough. 

“Tt is the way of Heaven not to strive, and yet 
it skillfully overcomes; not to speak, and yet it is 
skillful in obtaining a reply ; does not call, and yet 
men come to it of themselves. Its demonstrations 
are quiet, and yet its plans are skillful and effective. 
The meshes of the net of Heaven are large, far apart, 
but letting nothing escape.” ** Also, “ with all the 
sharpness of the Way of Heaven, it injures not ; with 
all the doing of the way of the sage he does not strive.” “* 

4, Tao is like water —it seeks the lowest place. 
Humility is the secret of service. 

‘The highest excellence is like that of water. 
The excellence of water appears in its benefiting all 
things, and in its occupying, without striving to the 
contrary, the low place which all men dislike. Hence 
its way is near to that of the Tao.” *° 

5. Tao is benevolent. He who possesses Tao will 
be enabled to benefit his fellow men in peculiar ways. 

‘*To him who holds in his hands the Great Image 
of the invisible Tao, the whole world repairs. Men 
resort to him, and receive no hurt, but find rest, peace, 

and the feeling of ease.” *° 

42 James Legge: The Tao Té King (347848) (in The Teats of Taoism), Chap. 41. 
43 Id., Chap. 73. 
44 Td., Chap. 81. 
45 Id., Chap. 8. 
46 Id., Chap. 35. 
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6. Tao is the norm which makes human virtues 
seem but relatively good. When the highest good 
is not attained, men resort to the practice of artifi- 

cial virtues.“ 
** When the Great Tao (Way or Method) ceased to 

be observed, benevolence and righteousness came into 

vogue. Then appeared wisdom and shrewdness, and 
there ensued great hypocrisy.” “ 

Tae Lire or Cxvane Tzt (#£ +), roe INTERPRETER 

As Lao Tzii may be regarded as the founder of 
Taoism, so we may justly think of Chuang Tzu as 
its interpreter. The reason for assigning Chuang 
Tzu to this position of honor should become apparent 
in any serious comparative study of Lao Tzt’s Tao 
Té Ching and the works of Chuang Tzti. A combi- 
nation of circumstances served to make Chuang Tzt 
the spokesman of the “ Old Philosopher” and the 
new doctrine. 

According to Ssii-ma Ch‘ien (#J § #),“ his biog- 

rapher, Chuang Tzi was a native of the “ territory 
of Meng” (3).°° From the statement that he lived 
during the reign of certain specified rulers, we know 

that his period belongs to parts of the third and fourth ~ 

centuries before Christ. It is evident, therefore, that 

Chuang Tzii was not far removed, either in space or 

47 «* The dominant note of pure Taoism is the gradual descent of man from 

primitive perfection to virtue (knowledge of good and evil); whence back- 

sliding, mankind invented unnecessary distinctions, such as humanity, 

equity,integrity . . . and thencea tendency to craft, cunning, and insin- 

cerity.”” — E. H. Parker: Studies in Chinese Religion, p. 79. 
48 [d., Chap. 18. 
49 Ssii-ma Ch‘ien : Shih Chi (jh 28) (Historical Records), Chap. LXIII. 
50 Legge points out that this locality was in the same part of China as the 

birthplace of Lao Tzi. Cf. James Legge : The Texts of Taoism, Vol. I, p. 36, 
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time from the influence of Lao Tzt’s teaching. That 
he became well versed in this teaching is evident from 

Ssti-ma Ch‘ien’s statement to the effect that while 
his erudition was quite varied, his chief doctrines 
were based upon the sayings of Lao Tzt. Further 
evidence that he was by nature in hearty sympathy 
with the quiet, unobtrusive life which Lao Tzu ad- 
vocated may be adduced from the fact of his refusal 
to accept lucrative political office. ‘“‘ You offer me 
great wealth and proud position indeed; but have 
you never seen a sacrificial ox ? When after being 
fattened up for several years, it is decked with em- 
broidered trappings, and led to the altar, would it 
not willingly then change places with some uncared- 
for pigling? Begone! Defile me not! JI would 
rather disport myself to my own enjoyment in the 
mire than be slave to the ruler of a state. I will 
never take office. Thus I shall remain free to 
follow my own inclinations.” * This was his answer 
to an embassy from the Prince of Ch‘u (4), bearing 
costly gifts and an invitation to become prime minis- 
ter. Furthermore, he beheld with chagrin the rapid 
advance and intrenchment of the rigid system of 
Confucian ethics, in popular estimation, while, in 
consequence, the more lofty and elemental principles 
of Lao Tzt suffered misunderstanding and neglect. 

It was this combination of a deeply sympathetic 
acquaintance with the principles advocated by Lao 
Tzu, and a whole-hearted aversion to the artificial 

system of Confucian ethics, that lent color and con- 
viction to his interpretation of Lao Tzii’s thought. 

51 Translation by H. A. Giles: Chuang Tzt, Mystic, Moralist, and Social 
Reformer, pp. Vi, vii. 
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His daring imagination and rich gift of language added 
wings to the teachings of the J'ao /’é Ching, and thence- 
forth, in spite of opposition from Confucian quarters, 
they became increasingly popular among both schol- 
ars and princes. ‘“ His book, like the J'ao T'é Ching, 

formed the subject of lectures and examinations, 
and several emperors are said to have studied and 
written upon it. In 713 a.pD., it was specially decreed 
that those members of the public service should be 
singled out for promotion who were able to under- 
stand the Tao Té Ching.” How this popularity 
was fraught with grave danger to the sane and or- 
derly development of Taoist thought will be considered 
in another connection. 

The teachings of Chuang Tzii have come down to 

posterity in the form of a book of thirty-three chap- 

ters, known as the Nan Hua Chén Ching (Ri3# RK) — 

The True Canon of Nan Hua. That this book is only 

a part of the original work seems historically certain.” 

Chuang Tzii’s work has been translated into English 

by Giles * and Legge, respectively ; but, in general, 

Giles’s translation is the more highly esteemed among 

students of Sinology. 

Cuvane Tzvt’s TEACHING 

Chuang Tzii was interested in the same philosophi- 

cal problems that had occupied the mind of Lao 

Tzi. But with greater daring, Chuang Tzu carried 

his reasoning farther afield, and by analogy and 

52 Lionel Giles : Musings of a Chinese Mystic, p. 30. F 

8 Cf. H. A. Giles: Chuang Tzii, Mystic, Moralist, and Social Reformer, 
pp. xi, xii. 
54 Ibid. 
55 James Legge: The Writings of Kwang Sze (in The Texts of Taoism), 

Vols. I (pp. 127-396) and I. 
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apt illustration, he was enabled to clothe with vivid 
and clear expression ideas which had been but 
vaguely suggested by his predecessor. 

Chuang Tzi’s teaching —as that of Lao Tzti — 
is centered about the all-pervading, ever-enduring, 
all-powerful Tao. What is Tao? Chuang Tzt an- 
swers: “ This is the Tao: there is in it sentiency and 
constancy, but it does nothing and has no bodily 
form. It may be handed down by the teacher, 
but may not be received by the scholar. It may 
be apprehended by the mind, it cannot be perceived 
by the senses. It has its root and ground in itself. 
Before there were heaven and earth, from of old it 

was securely existing. From it come the mysterious 
existence of God. It produced heaven, it produced 
earth.” ** Also: “ 'Tao has its laws and its evidences. 
It is devoid both of action and of form. It may be 
transmitted but cannot be received. It may be 
obtained, but cannot be seen. Before heaven and 

earth were, Tao was. It has existed without change 
from all time. Spiritual beings drew their spirituality 
therefrom, while the universe became what we see 

it now. To Tao, the zenith is not high, nor the nadir 
low; no point in time is long ago, nor by lapse of 
ages has it grown old. Hsi Wei (¥# #) obtained Tao, 
and so set the universe in order. Fu Hsi (4 3) ob- 
tained it, and was able to establish eternal principles. 
The Great Bear obtained it, and has never erred from 

its course. The sun and moon obtained it, and have 

never ceased to revolve.” 

56D. T. Suzuki: A Brief History of Ancient Chinese Philosophy, p. 38. 
57H. A. Giles: Chuang Tzu, Mystic, Moralist, and Social Reformer, pp. 76, 

77. 
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Lao Tzi’s famous principle of Inaction gained a 
valiant champion in Chuang Tzi. Lao Tzt had 
laid down the general principle that Inaction was 
the secret of accomplishment.®* The following quo- 
tations may serve to illustrate how Chuang Tzt 

developed and elaborated that principle: 
‘By Inaction, one can become the center of thought, 

the focus of responsibility, the arbiter of wisdom. 
Full allowance must be made for others while remain- 
ing unmoved oneself. There must be a divine com- 

pliance with divine principles, without any manifes- 

tation thereof. All of which may be summed up 

in the one word — passivity.” *° 
« What then is Tao? There is the Tao of God 

and the Tao of man. Inaction and compliance make 

the Tao of God; action and entanglement the Tao 

of man. The Tao of God is fundamental; the Tao 

of man is accidental. The distance which separates 

them is great.” °° 
« Repose, tranquillity, stillness, inaction, — these 

were the levels of the universe, the ultimate perfec- 

tion of Tao. Therefore wise rulers and sages, rest 

therein. . . . Further, from repose comes inac- 

tion, and from inaction comes potentiality of action. 

And inaction is happiness; and where there is 

happiness, no cares can abide, and life is long.”® 

Chuang Tzii was fond of expressing truth in para- 

doxical form. In his chapter on The Identity of 

88 Cf. “ Therefore the saye manages affairs without doing anything, and 
conveys his ee without the use of speech.”— James Legge: 

Texts of Taoism, p. 
59 H. A. Giles: Chuang Tzii, Mystic, Moralist, and Social Reformer, p. 97. 

69 Td., p. 134. 
61 Jd., p. 158. 



32 A STUDY OF CHINESE ALCHEMY 

Contraries this tendency is generously indulged.” 
His emphasis is on the unity —the “ Oneness ’” — 
of all existence. 

“Therefore it is that, viewed from the standpoint 
of Tao, a beam and a pillar are identical. So are 
ugliness and beauty, greatness, wickedness, perverse- 
ness, and strangeness. Separation is the same as 
construction ; construction is the same as destruction. 
Nothing is subject either to construction or to de- 
struction, for these conditions are brought together 
into One. Only the truly intelligent understand this 
principle of the identity of all things. They do not 
view things as apprehended by themselves, sub- 
jectively ; but transfer themselves into the position 
of the things viewed. And viewing them thus, they 
are able to apprehend them, nay, to master them — 
and he who can master them is near unto Tao. 
So it is that to place one’s self in subjective relation with 
externals without consciousness of their objectivity — 
this is Tao.” * 

“‘ How does the sage seal himself by the sun and 
moon, and hold the universe in his grasp? He blends 
everything into one harmonious whole, rejecting the 
confusion of this and that. Rank and precedence, 
which the vulgar prize, the sage stolidly ignores. 
The revolutions of ten thousand years leave his 
unity unscathed. The universe itself may pass 
away, but he will flourish still.” * 

62 An interesting article has been written by Aubrey Moore, of Oxford, on the philosophy of the first seven chapters of Chuang Tzi. In this article, the:author calls special attention tothe similarity of the teachings expressed in Chuang Tzii’s chapter on The Identity of Contraries and those of Hera- clitus. The article is published in H. A. Giles, Chuang Tzu, Mystic, Moralist, and Social Reformer, pp. xviii-xxviii. 
68 Td., pp. 20, 21. 
64 [d., p. 29. 
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The above somewhat detailed survey of the meta- 

physical and ethical teachings of Lao Tzi and 

Chuang Tzii has been given for the essential purpose 

of showing the nature of the teaching wherein Chinese 

alchemy found its root. Three characteristics may 

be noted — that the teaching dealt with fundamental 

principles, that it was highly idealistic in character, 

and that its manner of presentation was abstract. 

That these characteristics, singly or in combination, 

gave rich opportunity for the infusion of extraneous 

ideas must be obvious. We shall proceed, then, to 

the consideration of that change of concept in early 

Taoist teaching which gave rise to the system of 

Chinese alchemy. 



CHAPTER II 

THE CHANGING CONCEPT OF EARLY TAOIST TEACHING 

Taoism is to-day properly regarded as one of the 
“three religions of China,” viz., Buddhism, Con- 
fucianism, and Taoism. Rigid dogma, elaborate 
ritual, magic practices, a numerous priesthood, and 
beautiful temples bear testimony to the distinctly 
religious character of modern Taoism. In view of 
this, the question naturally arises: Was early Taoism, 
as expressed in the writings of Lao Tzi and Chuang 
Tzu, religious in character? It appears that there 
is ample reason for answering this question in the 
negative. In the data at hand, we find no act of 
Lao Tzi’s life, and no word of his teaching, which 
would indicate that he aimed at founding a religious 
sect — much less, a national religion. He was con- 
cerned with the discovery of a fundamental principle, 
and its action in the universe. To this principle he 
sought to give expression, but he made no super- 
natural claims for his philosophy, nor did he attempt 
to form any organization for its propagation." Chuang 
Tzu, more fluent of speech, and more daring in 
imagination, greatly elaborated his master’s thought, 
but the inherent spirit remained unchanged. 

1 The birth and development of Taoism constitute one of the most phenomenal cases in the religious history of mankind. Having its beginning in a philosophy devoid of religion, it ended in a religion devoid of philosophy, devoid of principles, and knowing no more of its founder than his name,”— Ch. de Harlez : Les Religions de la Chine, pp. 170, 171. 



EARLY TAOIST TEACHING 35 

What, then, was the reason for this gradual but 
elemental change in the concept of early Taoist 
teaching ? What explanation can be given for the 
gradually decreasing emphasis on the ethical elements, 
and a corresponding increase of emphasis on those 
purely speculative and mystical elements which finally 
resulted in a religion of magic, wonder-working, and 
superstition ?* 

The annals of Chinese history contain no treatise 
dealing expressly with this transformation. Never- 
theless, a survey of certain essential facts should 
enable us to gauge the process with a fair degree of 
accuracy. 

In such a survey two facts of primary importance 

are, the abstract nature of the subject matter of early 

Taoism, and the vagueness of its presentation. We 

have seen that these facts were true of the writings 

of both Lao Tzi and Chuang Tzi. This twofold 

circumstance naturally gave rise to radical differences 

of interpretation among the numerous commenta- 

tors.* But it likewise gave the opportunity for the 

introduction of certain new and fantastic ideas, seem- 

ingly having a basis in certain mystical and obscure 

passages in the writers’ works. While many com- 

mentators no doubt gave expression to such ideas 

in good faith, it seems equally certain that others 

were not slow to seize upon a golden opportunity for 

popularizing their own eccentric views. In either case 

the result would be the same —a complex structure 

2 Modern religious Taoism is a degenerative product of philosophical 

Taoism.”— W. Grube : Die Religion der Alten Chinesen, p. 64. 

3 For a detailed account of the work of Chinese scholarship in this field, see 

E. Faber : The Historical Characteristics of Taoism, in the China Review (1885), 

Vol. XII, pp. 231-247. 
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of mystery and magic, built upon a foundation of 
metaphysical, idealistic thought. 

Another fact of significance is that Confucius reigned 
supreme in the realm of ethics.‘ His system, being 
concrete and comparatively simple, carried its ap- 
peal to the popular mind, whereas the ethical teaching 
of Lao Tzt, couched in vague terms, often para- 
doxical in form, and dealing largely with abstract 
principles, was too lofty for the ordinary mind, and 
in consequence suffered both misunderstanding and 
neglect. In the field of metaphysical thought, how- 
ever, Confucius was in no sense a competitor, and 
Lao Tzi reigned without a peer. In this realm, the 
very abstractness of his thought provided both field 
and incentive for adventurous minds of widely dif- 
fering types to engage in weird speculations which 
were eventually destined to rob Taoism of its original 
idealism and to degrade it to a mere system of reli- 
gious wonder-working and magic. A potent factor 
jn this process of degradation was the misunderstanding 
of Lao Tzii’s principles by minds of smaller caliber. 
They interpreted his sayings literally, and sought to 
make application of idealistic thought to purely 
mundane matters. 

The central theme in the speculations of the fol- 
lowers of Lao Tzti and Chuang Tzii was naturally 
the mysterious Tao (3%). The influence of the Tao 
idea may be seen from the fact that from the beginning 
of the Han (#%) dynasty (206 B.C.), the disciples of 

£Cf. “ While you do not know life, how can you know about death ?”” — James Legge: Confucian Analects, Bk. XI, Chap. 11. Also: “The sub- jects on which the Master did not talk were — extraordinary things, feats of strength, disorder, and spiritual beings.” — Id., Bk. VII, Chap. 20. 
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Lao Tzii were universally known, not by the name 

of the master, but of the principle which he taught — 

they were “Tao Shih” (if -++)— philosophers of Tao.’ 

At the mercy of many minds, however, the master’s 

conception of Tao was soon dissipated, and a super- 

natural content was ascribed to the term. This was 

not the result of mere chance but can be traced 

to a certain phase of Lao Tzii’s teaching which was 

peculiarly susceptible to extravagant interpretation. 

Lao Tzii had enthroned Tao as the central figure 

and feature of the universe. He had described Tao 

as the eternal and infinite Principle which produces 

and maintains all creation, and to which all creation 

eventually returns.® More specifically, Lao Tzt main- 

tained that the man whose manner of life and behavior 

is in conformity with Tao, will attain the attributes 

of Tao.’ The spirits of the departed will not 

harm such a man.® The material world can do him 

no evil. “But I have heard that he who is skillful 

in managing the life intrusted to him for a time, 

travels on the land without having to shun rhinoceros 

or tiger, and enters a host without having to avoid 

buffeoat or sharp weapon. The rhinoceros finds no 

place in him into which to thrust its horn, nor the 

tiger a place in which to fix its claws, nor the weapon 

a place to admit its point. And for what reason ? 

SCH. Tzu Yalan (®R), Chinese Encyclopedia, Vol. II, Sec. 4, p. 204. 

“Tao Shih was the name given to ‘ the master of Tao’ — to such a person 

as had acquired the Tao in all its perfection, and in consequence wielded 

power over material things, for they were subject to Tao.”’"— Herbert Mueller : 

as Tavistische Pantheon der Chinesen, in Zeitschrift fiir Ethnologie (1911), 

Vol. XLII, p. 402. : 

6Cf, James Legge: The Tao Té King GHEE) (in The Texts of Taoism), 

Chaps. 1, 25, and 34. 
1 Jd., Chaps. 23 and 28. 
3 Id., Chap. 60. 
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Because there is in him no place of death.” * Finally, 
such a man will live long and is not subject to 
physical decay. ‘ Possessed of Tao, he endures long ; 
and to the end of his bodily life, is exempt from all 
danger of decay.”’*° 

It is natural that features of such far-reaching 
consequence were destined to attract wide attention, 
and to become immensely popular. The devotees 
of Tao were not slow to form their own deductions 
from this teaching. A new avenue had been opened 
for wild flights of fancy. Likewise a branch road 
had been reached which, if followed, would lead the 
traveler far afield from the regions of primitive 
Taoist thought. 

In the writings of Chuang Tzi, however, we may 
discern a genuine effort to preserve the true meaning 
and spirit of Lao Tzii’s teaching, even though, at times, 
the effort suffers from the workings of a too vivid 
imagination. In his task of interpretation, Chuang 
Tzu did not neglect this new and fruitful field for 
speculation. The implication that Tao was the source 
and secret of immortality received his hearty indorse- 
ment, and he elaborated the theme in his customary 
charming manner of speech. The general tenor of his 
thought may be seen from the following quotations: 
“The six cardinal points, reaching into infinity, 

are ever included in the Tao. An autumn spikelet, 
in all its minuteness, must carry Tao within itself, 
There is nothing on earth which does not rise and fall, 
but it never perishes altogether.” ™ 

9 James Legge: The Tao Té King (3##4%8) (in The Texts of Taoism), Chap. 50. 10 Id., Chap. 16. 
11H. A. Giles : Chuang Tzu, Mystic, Moralist, and Social Reformer, p. 280. 

x 
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** Unfathomable as the sea, wondrously ending only 
to begin again, informing all creation without being 
exhausted, the Tao of the perfect man is spontaneous 
in its operation.” ** 

‘** Life follows upon death. Death is the beginning 
of life. . . . If, then, life and death are but con- 

secutive states, what need have I to complain ? 

Therefore, all things are one.’ ** 
‘** Man passes through this sublunary life as a white 

horse passes a crack. Here one moment, gone the 

next. . . . One modification brings life; then 

another, and it is death. Living creatures cry out: 

human beings sorrow. The bow sheath is slipped 

off ; the clothes bag is dropped ; and in the confusion 

the soul wings its flight, and the body follows on the 

great journey home.” * 
«The essence of perfect Tao is profoundly myste- 

rious; its extent is lost in obscurity. See nothing ; 

hear nothing; let your soul be wrapped in quiet; 

and your body will begin to take proper form. Let 

there be absolute repose and absolute purity ; do not 

weary your body nor disturb your vitality — and you 

will live forever. For if the eye sees nothing, and 

the ear hears nothing, and the mind thinks nothing, 

the soul will preserve the body, and the body will 

live forever.” *° 
From the above survey of this particular phase of 

Taoist teaching, it may readily be seen with what 

ease and plausibility a content altogether foreign and 

misleading might be ascribed to Lao Tzii’s idealistic 

12 James Legge : The Tao Té King GH MBE) (in The Texts of Taoism), p. 283. 

U4 Id., p. 285, 
1 Id., p. 127, 
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system of thought. The conception of Tao as the 
agent of immortality, capable of human apprehension 
and use, was an idea no less inviting than it was 
revolutionary. The devotees of Tao were neither 
deaf to the appeal, nor blind to the far-reaching pos- 
sibilities of this new field of thought. How eagerly 
they entered, and how far they pursued their diverse 
journeyings is, in part, a matter of historical record, 

On the basis of such statements as above enumer- 
ated, the followers of Lao Tzii and Chuang Tzt 
constructed their complex system for the attainment 
of immortality. At this point, however, we must 
exercise care not to confound the modern Occidental 
ideas of immortality of the soul with the Taoist idea 
of immortality. From the Taoist conception of the 
Oneness of all creation it followed that there could 
be no clear-cut distinction between spirit and 
matter." Between soul and body the distinction 
was one of quality—not of material or kind.” 
The soul—the finer essence of the human organism — 
did not therefore enter into the Taoist problem of 
immortality. By virtue of its fine essence it was, 
“by nature” immortal. Death was simply the separa- 
tion of the finer — soul — essence from the coarser 
— physical — essence of the organism. But this 
separation was undesirable in that it entailed the loss 

16 «« « Man,’ says Se Ma Tan, ‘ is composed of a soul and a body ; the soul is that which makes man alive, and the body is the substratum of the soul. Death is the separation of the one from the other.’ Henri Cordier: Lao Tsewin Annales du Musée Guimet (1911), Vol. XXXVI, pp. 31-68. 1 An interésting study is Suggested in the comparison of this conception with Paulsen’s theory that psychic or soul-life is universal, extending even to inorganic matter ; that “ bodies are phenomena,”’; and that, in reality, matter is but ea inmotion. Cf. F. Paulsen : Introduction to Philosophy (1906 ed.), Pp. 87-]1 ® 
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of the physical senses—and thus placed distinct 

limitation upon life. How, then, to safeguard and 

preserve, not the soul, but the body from death, 

became the Taoist problem of immortality. 

What was the solution at which the followers of 

Lao Tzii and Chuang Tzii arrived ? Briefly . stated, 

it was this: The body must be brought into complete 

subjection to, and into complete harmony with, the 

principles of Tao. Through this process the body 

would eventually acquire the attributes of Tao, and 

smece Tao is immortal, immortality of the body would 

be the natural and logical result. Death would not 

ensue, for after the completed process of acquiring 

Tao, the physical essence of the human organism 

would become refined, and might no longer be dis- 

tinguished from the spiritual essence. Through the 

agency of Tao, therefore, man might become, truly 

and completely, an immortal being. 

This stage of development in Taoist thought marks 

a crucial transition period. For in the measure that 

this new conception of Tao became general, Taoism 

ceased to be an idealistic philosophy and became a 

utilitarian religion.* How might Tao be attained — 

became the question of supreme importance. It seems 

certain that in this question lay the seed thought 

of Chinese alchemy. A consideration both of the 

genesis of the question and of the general nature 

18 « During the course of the second century before Christ Taoism disinte- 

- , and thenceforth assumed a dual development. In the one line of 

velopment, the principles of pure idealism were maintained, whereas in the 

other, Tao as the principle of the highest good and the perfect intelligence, 

was degraded to the level of wonder-working and magic. Through the 

instrumentality of Tao, the believer might attain the realization of all 

mundane desires, not excluding longevity and riches.’ — E. O. von Lippmann; 

Enistchung und Ausbrietung der Alchemie, p. 454. 
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of the many answers proposed throughout centuries 
of speculation, would seem to give ample justification 
for such a conclusion. From the many and diverse 
attempts to explain how Tao might be attained, 
there grew up a complex system of alchemy, which 
in the course of time developed along two main lines. 
Considered in the light of the respective aims of 
each system, they may be classified as the alchemy 
of prolonging life, and the alchemy of transmuting 
metals. 



CHAPTER III 

THE ALCHEMY OF PROLONGING LIFE 

The general term used for alchemy in Chinese 

literature is “lien tan” (Ft). Its literal meaning 

is, the pill, or drug, of transmutation. It will 

readily be seen that this term is merely suggestive — 

that in it, a single idea is made to represent an entire 

system of thought. The technical terms with which 

we have to deal in this study will not admit, therefore, 

of too narrow or literal interpretation. Thus the 

term “nei tan” (A JFt)—literally meaning the 

esoteric drug—in the process of time outgrew 

its original meaning and became the designation of 

that complex and comprehensive process which can 

best be characterized — with reference to its aim — 

as the alchemy of prolonging life. In like 

manner, the term “wai tan” (H+ Ft) — the exoteric 

drug— grew to imply the system known as 

the “alchemy of transmuting metals.” 

Prolongation of the physical life — with immortality 

as the ultimate goal — was the aim of the first phase 

of alchemy. We have seen that the followers of Lao 

Tzii and Chuang Tzii had found in Tao both the source 

and agency of immortality. Completely to possess 

one’s self of Tao was the sole condition for becoming 

an immortal. It was but a step to the next implica- 

tion. Tao was not only an eternal principle — it 

was the ruling and directive force of the universe. 
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All creation was subject to Tao. Complete possession 
of Tao therefore came to imply mastery over the 
material world. He who possessed Tao had means 
whereby the laws governing the physical universe 
might be neutralized and overcome. Thus Lieh Tzii 
was said to have conquered the law of gravity... « In- 
ternal and external were blended into Unity. After 
that, there was no distinction between eye and ear, 
ear and nose, nose and mouth: all were the same. 
My mind was frozen, my body in dissolution, my 
flesh and bones all melted together. I was wholly 
unconscious of what my body was resting on, or what 
was under my feet. Iwas borne this way and that on 
the wind, like dry chaff, ‘or leaves falling from a tree. 
In fact, I knew not whether the wind was riding on 
me or I on the wind.”’ In later Taoism, this idea 
of mastery over the material world attained great 
prominence and developed along most fanciful lines. 

With the promise of such limitless possibilities for 
the man possessed of Tao the problem of how to attain 
it assumed acute importance. The solutions pro- 
posed were numerous and of widely differing content, 
but in the main they may be grouped about two 
general sets of ideas: 

1. A comprehensive regimen of mental and physi- 
cal discipline. 

1Lieh Tzu (¥i]=) — sometimes known as Lieh Yu K‘ou (F#) — was a 
Taoist philosopher who lived in the fourth century before Christ. Though he 
is a frequent figure in the writings of Chuang Tzi, there is very little 
authentic knowledge concerning his life. The book ascribed to him probably 
contains a nucleus of his teaching, but from its abundance of miraculous 
features, it seems probable that it contains many interpolations from a later 
age of Taoism. 

2 Lionel Giles : Taoist Teachings, p. 42. 
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2. A regulated and selective diet, in which the 
consuming of certain articles containing ‘* vital forces ”’ 

received special stress. 

Each of these methods had its stalwart champions, 

but in general the methods were not considered as 

being independent or mutually exclusive — rather 

did they supplement each other. The best results 

were to be expected from a judicious combination 

of both processes. Of the two the former seems 

to have been the more highly regarded.* 

The main features of the first — disciplinary — 

method of attaining immortality by means of Tao, may 

be grouped under three headings: proper breathing, 

physical gymnastics, and mental training. Brief 

reflection concerning the supreme importance of each 

of these practices as factors in the maintenance of 

physical and mental health will show that in at least 

one respect the Taoist alchemist was eminently prac- 

tical— and quite modern. Present-day hygienic 

science still regards each of these features as an indis- 

pensable condition to health. 

The art of proper breathing was known to the 

Chinese by the general term “lien cha” (& 5). 

Literally translated, the term signifies “ transmuting 

the breath,” indicating that the breath was being trans- 

muted into soul substance. For as the soul —the 

spiritual part of the human organism — was a part 

3«* That the efforts at prolonging life so often proved unsuccessful, was 

attributed to the fact that people ordinarily concerned themselves the more 

with the twigs, i. e., life-prolonging medicines, and the less with the trunk of 

the tree, i. e., the doctrine of Tao.’’— A. Pfizmaier in Sitzungsberichte der 

Kaiserlichen Akademie der Wissenschaften, Vienna (1870), Vol. LXV, p. 311. 

Various volumes of the publication quoted above contain a number of in- 

teresting articles on Chinese culture in general, and Taoism in particular. 

The articles consist almost entirely of quotations from Chinese works relative 

to the various themes discussed. 
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of the great universal soul pervading the atmosphere, 
so soul substance might be acquired by inhalation. 

The basis for this practice was found in the teaching 
of Lao Tzi. In the sixth chapter of the Tao Té Ching, 
he says: ‘“‘ Feeding the soul so that it does not die is 
acquisition of the mysterious celestial breath, and 
the female terrestrial breath. And the openings, the 
mouth and nose, through which these mysterious and 
female breaths enter, are the root and base of the 
celestial and terrestrial influences which exist in man. 
They ought to be inhaled smoothly and slowly, as 
if they were to be preserved in the bodys 205%, 
in using those breaths, no exertion is to be made.” ¢ 
Furthermore, in the tenth chapter we find the fol- 
lowing: “Nourish and discipline the soul (p‘o, fi). 
Maintain unity (i. e., unity of the soul and spirit. ) 
Thus you can escape dissolution. Give especial at- 
tention to the breath (ch‘i, $4.) until it grows soft 
(impalpable), and you can become as a little child.’’® 
Chuang Tzi, true to his custom, elaborated the 

idea, and painted a realistic word picture of the 
process: “Blowing and gasping, sighing and 
breathing, expelling the old breath and taking in 
new: passing time like the dormant bear, and 
stretching and twisting the neck like a bird — all this 
merely shows the desire for longevity. This is what 
doctors who inhale, and the men who nourish their 
bodies, in order to live as long as Peng Tsu (% jifl),° 
are fond of doing.” ’ 

4 Translation by De Groot, in De Groot : Religion in China, p. 156. 5 Translation by E. T. Williams, in Williams : China Y esterday and Today, p. 322. 
6 P‘eng Tsu was the Chinese Methuselah. He lived during the second millennium before Christ and is said to have attained an age of eight hundred years. 
i Translation by De Groot: Op. cit., p. 157, 
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Various other Taoist writers have extolled the 
virtues of the art of proper breathing. Liu An (#i #) 
(d. 122 B.c.) declared that “he who consumes the 
atmosphere becomes spiritual and attains extreme old 
age.” * He also spoke of the regions of the extreme 
West ‘‘ where there are rock cities and gold dwellings, 
and where human beings and wild animals « drink the 
atmosphere’ and do not die.” ® 

The large variety of terms used by the Chinese 
writers — in describing various phases of this process, 
indicates alike the wide prevalence of the practice, 
and the diverse methods of performance. Herewith a 
translation of the more important terms —to inhale, 
to discipline the breath, to refine the breath, to use 
the breath frugally, to hoard up the breath, to swallow 
the breath, to feed the soul, to foster longevity, to 
nourish life, and to nurture human nature. Two 
features of the process seem to have been regarded 
as of particular importance: 

1. Deep breathing. 

“The pure men of old slept without dreams, and 
waked without anxiety. They ate without discrimi- 
nation, breathing deep breaths. For pure men draw _ 
breath from their uttermost depths, literally, « from 
their heels,’ the vulgar only from their throats,” 

2. Holding the breath. 

“In beginning to learn the proper use of the 
breath, one should inhale a breath through the nose, 
stop up the nose and mentally count one’s heart beats. 

8 oP Nan Tzu (HF), Chap. III. 
9 Ibid. 
19H. A. Giles : Chuang Tzii, Mystic, Moralist, and Social Reformer, p. 69. 
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When one has counted one hundred and twenty heart 
beats, the breath should be exhaled through the mouth. 
In this method of breathing, every one should make 
it his aim that his own ears might not hear the sound 
of either inhalation or exhalation. The rule is to 
inhale generously and exhale sparingly. One should 
suspend the feather of a wild goose in front of the 
nose and mouth. That the feather might not stir 
while the breath is being expelled, should be one’s 
aim. With gradual practice, one should increase 
correspondingly the count of heart beats during which 
the breath is held. After a very long period of time, 
one should be able to count a thousand heart beats. 
When an old man has arrived at that stage, then 
he will be transformed into a young man — each day 
adding to the transformation.” ™ 
A system of physical exercises as a means of at- 

taining Tao, seems at first thought strange and 
contradictory, in view of the emphasis which Lao 
Tzt placed on the principle of nonaction. Several 
considerations, however, must be kept in mind. 

In common with certain other developments of 
Taoist teaching, this system doubtless originated at 
a date subsequent to the dominance of Lao Tziti’s 
personal influence, and to the distinctly literal inter- 
pretation of his teaching. But even with Lao Tzi, 
action — per se — was not necessarily an evil. « Be- 
fore a thing has given indications of its presence, it 
is easy to take measures against it. . . . Action 
should be taken before a thing has made its 

Pao Pu Tzit: Net Prien (Hh), Chap. VIII. The author of this 
work was Ko Hung ($§#t), who published his work under the pseudonym 
Pao Pu Tzi (#a#+), He lived during the fourth century of this era. His 
work deals with elixirs of life, transmutation of metals, immortals, asce tic 
rules, etc. The work, as a whole, has not been translated into English. 

ee 
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appearance.” ** Only when it was contrary to the 
principles of Tao—when it resulted in disturbing the 
harmony and oneness of creation—did action become 
evil. A more practical argument was, no doubt, the 
common observation that physical exercise, properly 
regulated, was greatly conducive to health and 
longevity. Furthermore, the quiet restful periods of 
lassitude and sleep which followed indulgence in 
physical exercise would ideally exemplify those quali- 
ties of inaction and indifference which were character- 
istic of Tao. 

Thus the Taoist writer Lii Pu-wei (% 4% #) (d. 237 
B.C.) advocated physical exercise as a health measure, 
because of its aid in acquiring the “vital breath.” 
“Vital breath is not collected or condensed in the 
body unless it enters it. . . . Collected in the holy 
man, it forms his far-reaching intelligence. . . . 
But it is motion that prevents streaming water from 
putrefying, door pivots from being attacked by insects. 
Thus it is with the body and its breath. If the 
body is motionless, the vital spirits do not stream 
through it, and if they do not do so, the breath is 
depressed. This depression may settle in the head, 
and cause a headache and boils; it may settle in the - 
ears and cause bad hearing and deafness ; in the eyes, 
and cause dimness and blindness; or in the nose, 
and produce catarrhal obstruction. Settling in the 
belly, it may cause tension and constipation ; settling 
in the feet it may be the cause of lameness and 

12 James Legge : The Tao Té King (3H@#5), Chap. LXIV. 
13 This form of exercise was usually taken in a sitting posture, as indicated 

in the descriptive term “ tso kung ” (4434) which means, literally, ‘* working 
while sitting.” 
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weakness. . . . If the vital breath is renewed 

every day, and the bad breath entirely leaves the 

body, then man may reach the age of Heaven itself. 
Such a man is a saint.” 

This idea is further developed by the famous physi- 
cian Hua T‘o (3 fé).° “The human body needs 
work, but it must not work to its utmost capacity. 
When it is in motion, the food is digested, and the 
blood circulates through the arteries in all directions, 

so that no disease can rise. Hence it is that the 
immortals of ancient days, while performing the 
inhalation process, and passing their time as dormant 
bears, looking round about like owls, twitched and 
stretched their loins and limbs, and moved their navel 

gates and their joints in order to hinder the advance 
of age. I have an art, called the sport of five animals, 
namely, a tiger, a stag, a bear, a monkey, and a bird — 
by which illness can be cured, and which is good for 
the movements of the feet, when they accompany the 
process of inhalation. Whenever you feel unwell, 
stand up and imitate the movements of one of these 
animals: when you feel more comfortable and in a 
perspiration, put rice powder over your body, and 

you will feel quite nimble and well, and have 
appetite.” ** 

As with the art of breathing, so the idea of acquir- 
ing Tao—and resultant immortality — through a 

14 Translation by De Groot, in De Groot: Religion in China, pp. 159, 160. 
15 Hua T‘o was the A’sculapius of China. He lived during the latter half of 

the second and the first quarter of the third century of this era. His fame 
was based on his wonderful skill in surgery. He was well versed in the 
Taoist doctrines. So thoroughly — it is said — did he understand the art of 
“nurturing human nature,” that when nearly a hundred years old, he had 
the ‘* complexion of a man in the prime of life.” 

16 Translation by De Groot : Op. cit., pp. 164, 165, 
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course of mental training, was attributed to Lao 
Tzu through the Tao Té Ching. This training, how- 
ever, must be disassociated from all ideas of knowledge 
or learning. Lao Tzii had placed great stress upon 
a state of mental abstraction. “The state of vacancy 
should be brought to the utmost degree, and that 
of stillness guarded with unwearying vigor.” ** The 
seeker of immortality should adopt an attitude of 
complete indifference toward the phenomena of the 
physical world—he would then be immune to physi- 
cal desires and needs. “Among the arts of the 
alchemist is that of preparing an elixir which may 
be used as a substitute for food. . . . Yet the 
ability to enjoy abundance or endure hunger comes 
not from the elixir, but from the fixed purpose of 
him who uses it. When a man has arrived at such a 
state of progress that to have and not to have are 
the same ; when life and death are one; when feeling 
is in harmony with nature, and the inner and the outer 
worlds are united — then he can escape the thralldom 
of matter, and leave sun, moon, and stars behind his 
back. To him it will then be of no consequence 
whether he eat a hundred times a day, or only once 
in a hundred days.” * . 

Chuang Tzii advocated a state of mental passivity 
or repose. “In tranquillity, in stillness, in the un- 
conditioned, in inaction, we find the levels of the 
universe, the very constitution of Tao. . . . The 
sage is a negative quantity and is consequently in 
a state of passivity. Being passive, he is in a state 

11 James Legge : The Tao Té King (3¥##5), Chap. XVI. 
18 Quoted by W. A. P. Martin, in The Lore of Cathay, p. 62, from Tan Tzit 

(42+), a Chinese alchemist of uncertain date. 
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of repose. And where passivity and repose are, there 

sorrow and anxiety do not enter, and foul influences 

do not collect. And thus his virtue is complete and 

his spirituality unimpaired.” 
In the method of attaining immortality by means 

of a regulated and selective diet, we find a combina- 

tion of the practical and the superstitious. Making 

due allowance for notable exceptions, we may say 

that these features find respective illustration in the 

two main divisions into which the system naturally 

separates : 

1. The proper use of food. 
2. The use as medicine of certain substances con- 

taining vitalizing qualities. 

The comparative meagerness of attention given to 

the former feature and the wealth of speculation con- 
cerning the latter, is indicative of the dominance of 
credulity and superstition in this phase of Taoistic 
thought. Nevertheless, there were certain general 
ideas concerning the use of food which received fre- 
quent emphasis as factors in the quest for immortality, 
and which commend themselves —in part—to the 
modern, more practical quest for longevity. 

In the first place, a frugal diet was recommended. 
“ One should not desire to eat too much,” was the 

pertinent advice of Pao Pu Tzu.” ‘Too frequent and 
generous indulgence in food tended to augment the 
coarser — physical — essence of the human organism, 
at the expense of the finer —soul—essence. For 
this reason, not only was abstemiousness in food 

19 H, A. Giles : Chuang Tzt%, Mystic, Moralist, and Social Reformer, pp. 191, 

20 Pao Pu Tzt:: Net Pien (tytp AFH), Chap. VIII. 
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recommended in general, but the practice of fasting 
was considered of particular potency as a means of 
refining the human essence. In the biographies of 
the immortals, instances are recorded of a number 

who, through abstinence and fasting, succeeded in 
liberating themselves entirely from the needs of 
alimentation.“ This process, however, was generally 
accompanied by strenuous observance of the breathing 
exercises and the physical gymnastics which we have 
briefly described above. 

Certain foods were considered injurious. In Taoist 
literature the phrase “ p‘t ku” (BF ®t) occurs with 
great frequency. Literally translated it means “ to 
abstain from grains.” ** Abstaining from grains seems 
to have been fraught with direct results. ‘To 
abstain from the use of food made from the five grains, 
was a method of seeking immortality. Taoist books 
affirm that the immortals employed the method with 
the following results. Through abstaining from the 
grains, they became liberated from physical proper- 
ties, and through this liberation they became unblem- 
ished and were thus enabled to attain Tao.” * Both 
Lieh Tzu (2) +) and Chuang Tzt (# +), in speaking 
of the inhabitants of the “Isles of the Immortals,” 
(3 3% A 2% HY) make mention of the following char- 

acteristic feature:** «‘They do not eat the five grains, 
but inhale air and drink dew.” * From this it would 

21Cf. Shén Hsien Ch‘uan (pei {%) (Biographical Records of the Immortals). 
22 Reference is made to the historic “ five grains’’ of China, viz., hemp, 

millet, corn, rice, and pulse. 
2 Tzu Yiian (RR) (Chinese Encyclopedia), Vol. II, Sec. 4, p. 167. 
24 The “ Isles of the Immortals ” were three islands of early Chinese tradi- 

tion, said to be inhabited by immortal beings. Of the part these islands 
played in Chinese history we shall speak in another connection. 

2% Lieh Tz% ("Al F-), Chap. II, Sec. 2, also Chuang Tzu (¥EF-), Chap. I, Sec. 4. 
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appear that a single dietary regimen pertained both 

to the seeker of immortality and to him who had 

already attained. As the state of immortality might 

be attained through adherence to certain rules and 

regulations, so, too, it might be lost through relaxation 

or neglect in their performance. This is given varied 

illustration in numerous recorded instances of immortals 

who, through yielding to the allurements of eating the 

five grains, gradually deteriorated into mortal beings, 

and eventually died.”* Various other articles of food 

were considered unsuitable — very likely because of 

their lack of digestive qualities. ‘As regards raw 

vegetables, fat, and unsalted foodstuffs — their eating 

makes the human breath vigorous.” * 

In harmony with the idea that abstinence from 

certain foods was a necessary factor in the attaining 

and retaining of immortality, was the conception that 

“plain food’ was both a proper and a pleasing in- 

gredient in the diet of the immortals. ‘Now if Your 

Majesty were to erect an observatory as high as the 

ramparts of Hou Shih (#% I), and were to place there 

some plain food . . . the immortals might per- 

haps be called forth.” * Unfortunately, we are not 

given detailed information as to what was comprised 

26 Cf. Pao Pu Tzu: Net Prien (}ut>3-A EG), Chap. VII. 

21 Id., Chap. VIII. That common-sense rules of hygiene were incorporated 

in the teaching of many Taoist devotees, is evident from the following 

quotation from Po Wu Ohi ({§47at) by Chang Hua (s$#) (third century of this 

era): “ Huang-fu Lung (4.Ajf&) met a Taoist scholar by the name of Fung 

Chin Ta (}}#32) riding on a gray buffalo. The scholar made known to him 

the following rules concerning ‘ nourishing the spirit.” ‘ If you desire to keep 

your body youthful forever, do not work beyond the limits of your strength. 

Do not eat fat or rich food ; use salt and spices with moderation. Abstain 

from worry, curtail pleasure and wrath, dismiss hurry and bustle. See that 

your house is well drained, and that it is well prepared to withstand the cold 
of fall and winter.’ ” 

28 Ssii-ma Ch‘ien : Shih Chi (283) (Historical Records), Chap. XXVII. 
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in the term “plain food,’ but the term itself is 
suggestive. 

One species of food is specifically mentioned, how- 
ever, as being directly contributory to old age and 
immortality. It is the fruit of the “Isles of the 
Immortals.” ‘The vegetation is miraculous, the 
flowers are sweet-scented, and if the fruits of these 
islands are eaten, they will preserve the eater from 
old age and death.” ** Here again we are left in 
the dark as regards details, though it is possible that 
the fruit may be identified with the far-famed peaches 
of Hsi Wang Mu (% = #t).°° In that case, however, 
the fruit of these islands no doubt belongs in the 
category of the medicines, rather than of the food, 
of the immortals. 

Finally, mention should be made of a certain mys- 
terious wine which may, perhaps, be regarded as a 
liquid food. ‘ There is also a jade rock on Ying Chou 
(%% HH) island about ten thousand feet in height, from 

which issues a spring, resembling wine of a sweet taste. 
It is called ‘Jade-Wine Spring.’ If one drink several 
pints of this wine one will immediately become intoxi- 
cated. It confers immortality to human beings.” * 

29 Lich Tzii (AF), Chap. V, Sec. 2. 
30 Hsi Wang Mu was the famous queen of the immortals living at K‘un Lun 

(#L@), an island Paradise of the mysterious West. It was said that in her 
garden grew peaches of marvelous size and miraculous in their capacity for 
conferring immortality on the eater. An interesting account of Hsi Wang 
Mu is contained in Shén Hsien Ch‘uan (iph{jf%) (Biographical Records of the 
Immortals), Vol. VII. 

31 Hai Nei Shih Chou Chi (%¢Py-MZE) (Island Records), Chap. II. A com. 
prehensive treatise on The Fountain of Youth, by E. W. Hopkins, is found in 
the Journal of the American Oriental Society (1905), Vol. XX VI, pp. 1-67. It 
deals with the various legends of the Fountain of Youth in different lands. 
However, the above quotation shows that the author is manifestly at fault — 
at least so far as China is concerned — in asserting (p. 28) that ‘“‘ China and 
Japan had fruits and isles of youth (Lieh Tsii, ca. 400 B.c.), but no Fount of 
Youth.” The “Isles of Youth” of Lieh Tsii (JF) are the “ Isles of the 
Immortals,” one of which contained the “‘ Jade-Wine Spring.” 
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The above-mentioned notices, scattered and fragmen- 
tary, nevertheless bear testimony to the fact that the 

proper use of food was regarded as an important factor 
in the process of attaining immortality. 

The conception that certain substances were ani- 
mated by a vital spirit was older than Taoism. How 
did this conception of certain substances containing 
vitalizing qualities originate ? 
We have seen—in the discussion of Lao Tzt’s 

metaphysical inheritance — that from a very early 
date, the universe was regarded as animated by a 
cosmic soul, composed of the Yin (#) and Yang (&) 
elements. It was a characteristic of this cosmic soul 
to divide itself infinitely and, by process of infusion, 
to impart individual animation to all beings and things. 
For some unexplained reason, the relative proportion 
of Yin and Yang elements was not stable in the various 
classes of objects — but differed radically. The undis- 
puted proof of this hypothesis was the fact that 
certain substances, if eaten, had an invigorating 
and strengthening effect upon the eater, while others 
had an opposite effect. Substances of the former order 
were naturally looked upon as having a relatively 
large proportion of the masculine, life-giving Yang 
element in their soul composition, while those of 
the latter order were regarded as animated by soul 
material wherein the Yin element predominated. 
Thus arose the concept of vitalized substances. 
A careful survey of Lao Tzt’s teaching will show 

that he himself was unimpressed by the above phase 
of metaphysical thought. After his day, however, 
with the neglect of his purely ethical teaching, his 
followers were not slow to engraft these fantastic 

fe 
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metaphysical ideas upon the Taoist system of thought. 
The transplanting of ideas was comparatively simple. 
To the Taoist, the Yang element of the cosmic soul 
became the Tao (34). Certain substances were there- 
fore more highly infused with Tao than others. Since 
the human soul was a part of the cosmic soul, it fol- 
lowed that if man might discover and consume such 
substances as were highly infused with Tao, the spir- 
itual essence of his organism would be invigorated, 
and the physical essence refined. By continued and 
proper use of Tao-infused substances, man might con- 
tinue the process of invigorating the soul and refining 
the body indefinitely——and thus live forever. By 
the same token, Tao-infused substances might be ad- 

ministered to the sick, with returning vigor and health 
as the natural result. We find thus that the arts of 
attaining immortality and of curing disease naturally 
coalesced in Taoist thought and practice. 

In this connection it should be clearly understood 
that comparatively few substances were considered 
to be so highly infused with Tao as to insure immor- 
tality. But there was a vast variety of less powerfully 
infused substances which were highly valued because 
of their potency in the prolongation of life. We find, 
therefore, in Taoist writings, an almost endless cate- 
gory of vitalized, or Tao-infused substances, whose 
efficacy was directly proportionate to the percentage 
of Tao contained in each. Those containing the highest 
percentage were naturally the ones productive of 

immortality — with the complete freedom from physi- 
eal laws which that term implies. The substances 
of lesser potency were nevertheless highly regarded as 
productive of longevity and partial freedom from 
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physical laws. Instances might be indefinitely 
multiplied of persons who, by virtue of substances of 
lesser vitalizing potency, lived from two hundred to 
forty thousand years, attained youthful complexion and 
virile power in old age, walked on water, entered fire 
without being burned, flew through the air, made 
themselves invisible at will, and performed innu- 
merable other exploits of a similar nature.” 

Both the mineral, vegetable, and animal kingdoms 
furnished specimens of vitalized substances. A list 
of all such substances would be formidable in length. 
They were sometimes used singly and at other times 
in combination. When used in combination, the 
preparations were variously designated as “ ling yo” 
(#2 #8) — drugs containing magical power, “ shén yo” 
(i $8) — drugs containing the Yang element (Tao), 
and “‘hsien yo” ((l #8) —drugs used by the immortals. 
There is no apparent rule for the strict classification of 
the various preparations according to the terms given 
above. ‘They seem to have been used synonomously. 
As to the general effect of these preparations, we are 
told that the “ superior grade of medicine causes the 
human body to be at peace, protracts its life, enabies 
it to ascend and become a celestial spirit, to saunter 
about above and below, causing all spirits to serve it.’?** 

Limitations of space preclude an. exhaustive survey 
of vitalized substances entering into the knowledge 
and practice of the Taoist alchemist. For the pur- 
poses of this study we shall select a few specimens 
generally acknowledged as of outstanding importance, 

32 Chin Ting Ku Chin T*u Shu Chi Ch‘éng (few SEE AR) (The Chinese 
Imperial Encyclopedia) devotes forty-one volumes to this general topic. Cf, 
Sec. XVIII, vols. 229-270. 

33 Pao Pu Tzii: Nei P‘ien (uA Pyt%), Chap. II. 
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and shall indicate, also, various ways in which they were 

regarded as beneficial to the seeker of immortality. 
In the mineral kingdom, cinnabar, gold, silver, 

and jade enjoyed the highest repute as vitalized 
substances. “The medicine of the immortals, of 
the highest rank is cinnabar, next is gold, next is silver, 

next are the various species of the ‘ chih’ (3%), and 

next are the five species of jade.” ** Cinnabar and 
gold were considered as medicines par eacellence, and 
were frequently used in combination with excellent 
results in the attainment of immortality.*° Prepa- 
rations in which silver was the chief ingredient had 
only a limited degree of efficacy in producing im- 
mortality.“ Jade might be taken in either liquid 
or powdered form, as a means to becoming immortal 

—but it frequently brought on fever.** Cinnabar 
was also a favorite ingredient in life-prolonging con- 
coctions, by virtue of its producing mercury, the 
“living metal,’ when subjected to heat. The list of 
less potent remedies that nevertheless were accredited 
with possessing distinct virtues might be continued 
indefinitely, by quotation from numerous Taoist 
writers. 

In the vegetable kingdom we shall make mention 
of three specimens of vitalized substances : the “‘ chth”’ 
(2) plant, the pine tree, and the peach. The “ chth” 

34 Pao Pu Tzii: Nei Prien ( Fy), Chap. IT. j 

35 The “* Eight Immortals mae fame ie reported to have attained 

immortality through partaking of some such preparation. 

36 Cf. Pao Pu Tzii: Op. cit. : 
317 Cf. Pao Pu Tzii: Op. cit, In this connection attention should bo called 

to the ancient Chinese funeral custom of burying jade amulets with the 

corpse, for the purpose of preserving the body from decay. For detailed 

accounts of this custom, see De Groot: The Religious System of Ohina, Vol. 

I, pp. 271-273 ; Vol. II, pp. 395-401, and B. Laufer : Jade, pp. 294-305, 



60 A STUDY OF CHINESE ALCHEMY 

plant took highest rank.** In Chinese literature this 
plant is variously referred to as the “ felicitous plant,” 
the “divine herb” and the “ plant of immortality.” 
It is frequently reported as growing “on high 
mountains and in deep valleys,” and “in steep and 
dangerous places.” Its great reputation was probably 
derived from the tradition that its habitat was the 
“Isles of the Immortals,” that the immortals culti- 
vated it, and through its use continued to enjoy 
immortality.** . 

Three products of the pine tree were ascribed to 
be of pronounced virtue: resin, leaves, and root. 'The 
resin, “if refined and eaten,” would prolong life in- 
definitely. Eating the leaves according to a certain 
regimen, and for a long period of time, would insure 
immunity from heat, cold, hunger, thirst, and death. 
The roots, “if eaten for a long time . . . will 
cause man not to feel the sensations of hunger, and 
will lengthen his life.’ *° 

Tradition ascribes the source of ordinary peaches 
to the miraculous peaches in the garden of Hsi Wang 
Mu (#  #), the queen of the Western immortals. 
This circumstance is no doubt largely responsible for 
the reputation of the peach as an agent of immortality. 
The peach was considered “ conducive to the prolonga- 
tion of life.” As evidence, instances are recorded 
of immortals who subsisted for several decades on 

38 The “ chih”’ (%) plant has been identified by Matsumura as Sesamum 
idicum. Cf. J. Matsumura, Chinese Names of Plants, p. 335. Brief accounts of the “‘ chih” plant are given in E. Bretschneider : Botanicon Sinicum, Vol. Il, pp. 40, 41, and Vol. III, pp. 418, 419. , 

39 Cf. Hat Nei Shih Chou Chi (%pPy--y28) (Island Records), Chap. II. 
ee ee Ts‘ao Kang Mu (AMI) (Chinese Materia Medica), Chap. 
X XVII. 
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peaches alone, and of mortal beings who attained 
immortality through eating peach resin.” 

Animals of all kinds have, from times immemorial, 

been used by the Chinese as food, but the question 
of Chinese belief with regard to the medicinal value 
of animal products is vast and complicated — and 
deserving of further study.“ Certain animals, how- 
ever, were clearly regarded as possessing life-prolonging 
qualities. We shall mention three: the crane, the 
common house fowl, and the tortoise. The crane is 

a favorite emblem of immortality among the Chinese. 
Its reputed longevity was considered to be the best 
evidence of its infinite vitality. The eggs of the crane 
were important ingredients in a number of prescrip- 
tions for the prolongation of life. A pint of a certain 
concoction, in which crane’s eggs formed the chief 

ingredient, was reputed to lengthen the life of him 
who drank it, by a thousand years.“ 

The blood and the eggs of the house fowl had peculiar 
virtues. ‘“‘ Use blood from the crest of cocks three 
years old, and you shall then be supplied with an 
abundance of the Yang essence.” “* There is record 

of an ancient custom among the Chinese to the effect 

that on New Year’s Day they swallowed a hen’s 

egg, for the purpose of obtaining a year’s supply 
of vitalizing substance.“ 

As with the crane, so with the tortoise — longevity 

was considered proof of inherent vital power. Tortoise 

41 Cf. Shén Hsien Ch‘uan (pb) (Biographical Records of the Immortals), 

Chap. X. 
2A detailed discussion of this subject may be found in De Groot: The 

Religious System of China, Vol. IV, Chap. 14. 
8 Cf. Pao Pu Tzii : Nei Prien (#7#>-F- AM), Chap. IV. 
4 Pen Ts‘ao Kang Mu (#TS#HH) (Chinese Materia Medica), Chap. 

XLVIII. 
4 Cf. De Groot: Op. cit., Vol. IV, p. 361. 
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soup was deemed highly invigorating. It “restored 
corpulency,” and increased the Yang essence in the 
human organism.** The carapace of the tortoise was 
an agent of longevity. A certain concoction in which 
the carapace of a thousand-year-old tortoise was the 
principal ingredient, would, when entirely consumed, 
‘confer a thousand years of longevity.” *’ 

The recipes for the preparation of these concoctions 
were generally weird and complicated, and not infre- 
quently contradictory. This is not surprising when 
one remembers that the system never outgrew its 
experimental stage, that it was not amenable to scien- 
tific rules, and that many minds of various caliber were 
given free reign in the boundless field of Chinese 
alchemy. The following recipes are typical and may 
serve to illustrate the peculiarities in general : 

“ Peach resin, steeped in the secretion of mulberry 
ashes, if eaten, will cure all kinds of diseases. If 
eaten for a long period of time, one’s body will become 
bouyant and luminous. On a dark night it will 
appear like the moon. If much of it is eaten, one 
will be able to cease from eating the five grains.” * 

‘‘Cinnamon should be mixed with onion extract 
and steamed until it liquefies. It may be eaten with 
bamboo sap. It may also be mixed with the brains 
of an ‘ honorable prophet ’ — some call it.a tortoise — 
and eaten. If this is eaten for a period of seven 
years, one will bé able to walk on water, life will be 
lengthened, and one will not die.’ *° 

Cf. Pen Ts‘ao Kang Mu (AKER AYA) (Chinese Materia Medica), Chap. 
XLV. 

47 CE. Pao Pu Tzii: Net Pien (S24)>F YR), Chap. XI. 
48 Id., Chap. VII 
49 Ibid. 
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“Take three pounds of genuine cinnabar, and 
one pound of white honey. Mix them. Dry the 
mixture in the sun. Then roast it over a fire until 
it can be shaped into pills. Take ten pills the size of 
a hemp seed every morning. Inside of a year, white 
hair will turn black, decayed teeth will grow again, 
and the body will become sleek and glistening. If 
an old man takes this medicine for a long period of time, 
he will develop into a young man. The one who takes 
it constantly will enjoy eternal life, and will not die.” ™ 

The rules for the taking of medicines were generally 
far less fantastic than the rules for concocting them, 
and seem, in many cases, to be based on genuinely 
practical considerations. The following quotation may 
serve as an illustration in point: “Some one asked: 
‘In taking medicine, is it proper to take it before or 
after meals?’ Pao Pu Tzu replied: ‘ According to 
the rules of Chung Huang Tzu (# % +), medicine 
for curing disease should be taken before meals, but 
medicine for nourishing one’s nature should be taken 
after meals. I have consulted with Chéng Chiin (8 #) 
as to what might be the explanation. Chéng Chiin 
said that this was easy to comprehend. If one de- 
sires to use the medicine for combating disease, it 
is proper to take it before eating, when the stomach 
is empty, so that the energizing medicine may easily 
circulate about. For if the medicine is taken after 
eating, it follows that it will solely occupy itself with 
the food — and thus its strength will be spent. But 
if, with the desire to nourish one’s nature, the medicine 

is taken before eating, if follows that before the force 

58 Pao Pu Tzu: Net Prien (HAP FAY FH), Chap. VII. 
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of the medicine has been distributed, it will be con- 

tinually suppressed by the food — and thus no benefit 

will accrue.’ ” * 
In any survey of life-prolonging substances, it is 

essential to take into consideration that obscure but 

widely heralded concoction known as the “ Elixir of 

Immortality.” Considered in connection with the 

search for the philosophers’ stone —to be used as 

the agent both of the transmutation of metals and 

the prolongation of life—no other pursuit has so 

thoroughly engrossed the attention of Taoist alche- 
mists — ancient and modern —as that of the dis- 
covery of this elixir. In Taoist writings subsequent 
to the Christian era, the theme was a frequently 
recurring one. The elixir was variously known as 
the “ net tan” (AW Ft) — the esoteric drug, “ hsien tan” 

({ #+)— the drug of the immortals, and “ shén 
tan” (i F+) — the divine drug (containing Tao). This 
drug was accredited with the very highest efficacy 
in translating him who might partake of it, into the 
realm of the immortals. Unfortunately we are given 
but the vaguest information as to its composition. 
In one account it is spoken of as the “ elixir of the 
eight precious things,” but no indication is given as 
to the proper proportion of the various ingredients, 
or as to the manner of concoction. ‘“ The elixir of 
the eight precious things is so called because it con- 
tains cinnabar, orpiment, realgar, sulphur, saltpeter, 
ammonia, emptygreen (an ore of cobalt), and mother- 
of-clouds (a kind of mica).” ” 

02 oiced EW ne P Mate ae oe Otis p. 64, from a Chinese 
id called Ko Chih Ching Yiian (4 3x3%)R) (Mirror of Scientific Dis- 
covery). 
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The process of obtaining the elixir was difficult 
and obscure. ‘ You may make search for the golden 
elixir, but it is not easy to obtain. The sun, moon 
and stars must seven times complete their circuits, 
and the four seasons must nine times return. You 
must wash it until it becomes white, and beat it until 
it becomes red —then you will have an elixir that 
will endow you with ten thousand eons of longevity.” * 

It appears that for the attainment of the secret of 
the elixir, as well as for its practical use, the observ- 
ance of certain physical austerities, and of moral dis- 
cipline, was necessary. “The ‘ yellow and white 
arts’ (the arts of compounding gold and silver) have 
features in common with the art of compounding the 
‘ shén tan’ (## $+) —the divine drug. In either case, 
he who plans to practice these arts should abstain 
from eating meat, and should cultivate pure thoughts 
for at least a year. He should also have the leisure 
to study and expound the books of magic. He will 
then be able to compound the desired preparations. 
The vulgar and debased cannot practice this art, 
neither can such as have not understanding.” * Is 
it not probable that the reputed art of compounding 
the elixir was purposely garbed in mystical thought. 
and obscure language, in order to insure its being 
kept inviolate from the ‘“‘ vulgar and debased,” and 
from ‘‘ such as have not understanding ” ? 

It remains to consider, briefly, the far-famed “ Isles 

of the Immortals,” and the part they played in the 
quest for personal immortality. The great historian, 

53 Quoted by H. Hermann, in Chinesische Geschichte, p. 81, from works 
of Lii Yen (44) (eighth century of this era). 

4 Pao Pu Tzu: Nei P‘ien (Sq#>+ AH), Chap. VIII. 
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Ssti-ma Ch‘ien (#] #5 %), has given us a description of 

the islands in the following terms. “It is reported 

that in the midst of the Eastern Sea, there are 

three supernatural islands.°’ Their names are P‘eng 
Lai (3% 3%), Fang Chang (#2), and Ying Chou 

(34 DH). . . . They are not far removed from human 
beings, but unfortunately, at the very time when one 
is on the point of arriving at the islands, one’s boat 
is blown back by the wind and one finds one’s self at a 
distance. In ancient times—to tell the truth—there 
were people who succeeded in reaching the islands. 
It is there that the immortals may be found, and the 
drug which prevents death. There, all beings — even 
birds and quadrupeds — are white. The palaces are 
made of gold and silver. People have not succeeded 
in reaching the islands a second time. They see the 
islands from a distance, like a cloud, but when they 
approach, the islands are submerged in the water, and 
when they come quite near, the wind suddenly forces 
their boat into the open sea. In short, no one has 
been able to land.” *° 

The great emperor, Shih Huang Ti (48 3 #) (249- 
210 B.c.), who established a new dynasty, built the 
Great Wall, and burned the Confucian classics, was 
fascinated with the reports of these islands, and became 
particularly interested in the ‘‘ drug which prevents 
death.” Under the influence of two celebrated magi- 
cians, Lu Shéng (# 4) and Hsii Shé (# ti), he was 

55 From time to time the theory has been advanced that these mysterious 
islands were in reality the islands of Japan. It is said that certain records 
from ancient Japanese history support this theory. For discussions of this 
topic, cf. E. Chavannes: Les Mémoires historiques de Se Ma Ts‘ien, Vol. U1, 
pp. 152, 153, and Z‘oung Pao (3%) (1895), Vol. VI, pp. 9, 10. 

56 Ssti-ma Ch‘ien : Shih Ohi (BE) (Historical Records), Chap. VI. 
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persuaded to dispatch an elaborate naval expedition 
in search of the islands. ‘“ Hsii Shé and his com- 
panions tendered the following request: ‘We make 
supplication that we be permitted —after we have 
purified ourselves—to depart with a company of 
youths and maidens, to seek these islands.’ . 
The emperor was well pleased. He gave to Hsii Shé 
seeds of the five grains and dispatched him upon his 
voyage with three thousand young men and women, 
and laborers for all kinds of work. MHsii Shé sailed 
away, and discovered a locality noted for its peace 
and fertility. There he tarried, was make king, and 
did not return.” * 

The failure of the expedition to return in due time 
with the coveted drug did not extinguish the emperor’s 
hope, nor dampen his ardor. He is represented as 
periodically haunting China’s eastern seashore and 
restlessly seeking, to the end of his days, some means 
whereby he might come into touch with the immortals, 
and into possession of their wonderful elixir. ‘ When 
the emperor had reunited the empire, he set his face 
toward the seashore. At that time, magicians in 
numbers too numerous to be estimated gave expres- 
sion to their views concerning the immortal islands. . 
The emperor feared that were he himself to make 
trial of the sea, he might not succeed. . . . The 
following year, he returned to make his pilgrimages 
along the seashore. Three years later he betook 
himself to Chieh Shih (#§ 4) and made a series of 
inquiries among the magicians who navigate the 
sea. . . . Five years later he journeyed southward 

57 Ssi-ma Ch‘ien : Shih Chi (sh 28) (Historical Records), Chap. VI. 
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and made ascent of the lofty Huai Chi (#7 #) Mountain. 
It was his custom to promenade up and down the 
seashore, in the hope that he might in some manner 
obtain the wonder-working drug of the three sacred 
islands in the midst of the sea — but he never obtained 
it. He returned to Sha Ch‘iu (#% f)—and there 
he died.” ** 

Thus ends, in tragic disappointment and failure, the 
first organized attempt in Chinese history to secure 
possession of the elixir of life. 

88 Ssii-ma Ch‘ien : Shih Chi (3838) (Historical Records), Chap. VI. 



CHAPTER IV 

THE ALCHEMY OF TRANSMUTING METALS 

As the first phase of Chinese alchemy relates to 
the acquisition of a life indefinitely prolonged, so its 
second phase is concerned with the means whereby 
life may be made comfortable. This will become 
the more apparent when we consider its specific aim. 
While its aim in general was the transmutation of 
base metals into those of high value, its aim in 
particular was the manufacture of gold. For gold was 
then, as now, the synonym for riches, and its pos- 
session was a sufficient guarantee for a life of 
comfort and ease. 

What were the motives which prompted the 
pioneers of Chinese alchemy to attempt the solution 

of the problem of transmutation? The devotees who 

busied themselves with this problem may be divided 
into three main groups, generally illustrative of the 
various motives at work. 

In the first place, there were the seekers of knowl- 

edge. They were the sincere followers of Lao Tzu 
(#% +), and, as such, they had a genuine and unselfish 

interest in his teaching. To them the question of 

the transmutation of metals presented the challenge 
of the unknown. The motive which prompted their 

researches was of an intellectual character — they 

made efforts to solve a great, mysterious problem, In 

@ more modern age they would have been classed 



70 A STUDY OF CHINESE ALCHEMY 

as “men of scientific minds.” * The alchemists of 
this order were largely recluses or anchorites, pursuing 
their researches in the solitude of the mountains.’ 
Unfortunately they were always in the minority and 
as the teaching of Lao Tzt gradually lost its idealistic 
content, their numbers correspondingly decreased. 

In the second place there were the seekers of favor — 
the alchemists who frequented the imperial courts. 
The motive in their case was personal glory and honor, 
for in case of the success of their efforts, their names 
would become imperishable by reason of their connec- 
tion with the imperial throne. There is evidence 
that alchemists and magicians of this sort were both 
numerous and persuasive.* 

Finally there were the seekers of riches. The 
motive which actuated this class was the popular 
longing for wealth. For, whether life was considered 
as endless, or as only of normal duration, the posses- 
sion of material means marked the difference between 
affluence and want. The desire for gold, then, being 
a universal phenomenon, it is reasonable to believe 

1JIn seeking to evaluate the work of this class of alchemists, it is well to 
remember the words of Liebig with reference to a later age: “ Among the 
alchemists there was always to be found a nucleus of genuine philosophers, 
who often deceived themselves in their theoretical views. . . . All our 
views have been developed from errors, and that which to-day we regard 
as truth in chemistry may, perhaps before to-morrow, be recognized as & 
fallacy. . . . Alchemy was never at any time anything different from 
chemistry.” — J. von Liebig : Familiar Letters on Chemistry, pp. 53, 54. 

2 Cf. Wilhelm Grube : Religion und Kultus der Chinesen, p. 90. 
3 The courts of Shih Huang Ti (4582) (249-210 3.c.) and Wu Ti (SRF) 

(140-86 8B.c.) were thronged with representatives of this character. Among 
those at the court of Wu Ti was a certain alchemist, Li Shao-chiin (E23), 
of whom it is reported that “he constantly affirmed that he was seventy 
years of age, that he was able to rule over spiritual matters, and that he 
could escape old age. . . . He traveled about in order that reports of his 
prowess might reach the ears of nobility. . . . He excelled in showing 
himself shrewd, and in saying things, at the same time astounding and accu- 
rate.” Cf. Ssti-ma Ch‘ien: Shih Chi (28) (Historical Records), Chap. XXVIL 
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that, apart from the matter of personal avarice, 
popular demand was a most potent incentive in the 
search for gold through the process of transmutation. 

From such considerations it is evident that the dis- 
tinctive purpose of the transmutation of metals was 
the acquisition of riches. There is evidence, however, 

of a second purpose, which was more limited in its 
scope, and of uncertain influence. It was the securing 
of ingredients for medicines of a life-prolonging nature. 
Gold, silver, jade, and other precious metals no doubt 
existed in their natural state, in sufficient quantities 
to meet the needs of compounding life-prolonging 
medicines. Moreover, there is abundant evidence that 
they were thus used.* But they were not always at 
the command of the poverty-stricken Taoist. ‘Why 
not use native gold and silver of the earth to make 
these preparations?’ . . . Cheng Chun ( #) 
replied: ‘ Native gold and silver are both excellent. 
But the professors of Tao (3%) are all, without excep- 
tion, poor. There is a proverb to the effect that no 

saintly man is corpulent, and no professor of Tao is 
rich. Perhaps the master and disciples are ten in 
number, perhaps five. Yet how shall gold and silver 
be obtained for them? They cannot travel afar 
to find these commodities for themselves. Therefore 
it is expedient that they make them!’”*® Moreover, 
there was a tradition — of uncertain validity — that 
artificially made gold was of particular efficacy. ‘As 
to the true man, he makes gold because he wishes 
by the medicinal use of it to become an immortal.”’* 

oe Pen Ts‘ao Kang Mu (A*2 84H) (Chinese Materia Medica), Chaps. 

5 Pao Pu Tzii: Nei Prien (at>F eh), Chap. XVI. 
6 Ibid, 
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It is natural that a doctrine of such far-reaching 
possibilities should grow rapidly, and become very 
popular among those of a speculative frame of mind. 
But as there were many proponents, so among the 
rank and file there were doubters and detractors. It 
was against the propaganda of the latter class that Pao 
Pu Tzu (4a #b +) felt impelled to make the following 
eloquent defense of the doctrine. ‘‘ Vulgar people 
keenly deride my earnest desire to combat wrong 
principles, saying that I make myself ludicrous by 
obstinately seeking to comprehend the things of 
this ‘earth that may not be comprehended. . 
My fate has been that of encountering many hardships 
I have been helpless through lack of resources. . . 
If I were now to make public proclamation, fe 
that I know how to make gold and silver, while my 
own body is suffering from hunger and cold, how 
would the case be different from that of a man who, 
though thinking himself unable to walk, yet would 
be selling medicine for the cure of lameness? There- 
fore to ask the average man of the present generation 
to believe my teaching would avail me nothing. I 
have, therefore, with great diligence, intrusted my 
teachings to pen and ink with the fond hope that the 
scholars of a future age—such as love mystery and 
delight in truth—may examine my books, and ear- 

nestly deliberate upon the meaning of Tao(3#). . 
Now, concerning the art of transmutation — how is it 
that it does not exist? ‘Take the case of the human 
body. Normally it is visible, yet there are methods by 
which it can be made invisible. Spirits are normally 
invisible, but there are devices whereby they may 
be seen. Masters of these arts have always existed 
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in large numbers. . . . As regards lofty moun- 
tains becoming abysses, and deep valleys becoming 
high hills, these are instances of the transmutation 
of great creations. Transmutation is a natural phe- 
nomenon of the universe. Why, then, should there be 
any suspicion that gold and silver may not be made 
from other substances? . . . Because Liu Hsiang 

(2) jf)" could not bring about the making of gold, 
unthinking people say: ‘Truly, there is no such 
thing under heaven.’ Such reasoning is as though 
upon seeing a farmer suffering from the irregularities 
of rain and drought, one were to make glib assertion 

that the five grains were incapable of reproduction 
and growth.” * 

Underlying the belief in the transmutation of metals 
—and shaping its content — was the monistic phi- 

losophy of Taoism. We have seen that, according 

to this philosophy, the entire universe was identical 

in substance — that it was animated and dominated 

by a cosmic soul, manifesting itself in the dual forces 

of Yin (&) and Yang (%).° As a part of creation, 

therefore, all objects of the mineral kingdom were 

substantially one and the same, but they differed in 

quality in proportion to their relative infusion with 

Yin and Yang.” 
Since then, all things were derived from one original 

substance, such matters as color, form, and ductility, 

7 Liu Hsiang (80-9 B.c.) was one of the most eelebrated philosophers of the 

Han dynasty. He was an author of repute, and much of his literary work 

displays a strong leaning towards the mystical speculations of Taoism. 

8 Pao Pu Tza: Nei Prien (Hath), Chap. XVL 

9it is essential to bear in mind that with the development of Taoist 

thought, Yang (§§) became synonymous with Tao (Gk) — thus representing 

the higher, more spiritual qualities of the universal substance. 

10 Cf, L. Wieger : Les Peres du Systéme Taoiste, Vol. I, pp. 13, 14, 
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in the mineral kingdom, were considered as accidental, 
and might by a proper process be changed. As in the 
process of prolonging life, so in this matter of trans- 
muting metals, the problem was that of refining the 
essence. Base metals might be transmuted into 
precious metals by the dual method of eliminating 
the more material Yin qualities in their composition, 
and by augmenting, or refining, the more spiritual 
Yang (Tao) qualities. In proportion to the com- 
pleteness of such a process, the various phenomena 
of change would be evident in the accidents of the 
substance undergoing transmutation. Visible change 
in either color, form, or ductility, or in all these 
accidents, would thus be considered as actual proof 
that the process of refinement, or transmutation, was 
taking place. ‘‘ Whiteness is the property of lead. 
But if you cause it to become red, the lead will change 
into cinnabar. Redness is the property of cinnabar. 
But if you cause it to become white, the cinnabar 
will change into lead.”** Thus by a process of 
refinement might low-grade metals be artificially 
transmuted into “ perfect’? or “noble” metals — 
provided only that the proper refining agent might 
be discovered. 

For further proof that transmutation was possible, 
the alchemist appealed to nature. Transmutation 
was constantly taking place as a natural process 
of the world about him.” Minerals were generated 

11 Pao Pu Tz: Net P‘ien (Sut>F AF), Chap. XVI. 
12 It is of interest to compare this hypothesis with the more modern theory 

that “nature has always performed transmutations of the elements, but 
these were not noticed by the scientists until 1896, when the discovery of 
radioactivity was made.” Cf. D. P. Foote: The Alchemist (p. 247), in the 
Scientific Monthly (1924), Vol. XIX, pp. 239-262. 
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and grew in the “* womb of the earth.” Transmuta- 
tion was an inherent feature in the process of growth. 
“Tt is said . . . that copper, gold, and silver 
have a common origin. The exhalation of the red 
Yang (#) gives birth, through concentration, to 
certain filaments which, after two hundred years, 
become transformed into rock, in the center of which 
copper is formed. But there are those who say that 
red sulphide of mercury through absorbing the exhala- 
tions of the green Yang gives birth to a mineral called 
‘kung shih’ (A) (identified by De Mely as a 
species of marcasite), which at the end of two hundred 

years becomes native cinnabar; . . . at the end 
of three hundred years this cinnabar is changed into 
lead, which in turn, after two hundred years is 
changed into silver. Finally, this silver, after having 
been subjected to the action of the spirit of the ‘ Ta 
HY (X% #1)—the Grand Harmony —for two hundred 
years, becomes gold.” ** 

While there is evidence, therefore, of a somewhat 
intangible general belief in the theory of transmuta- 
tion of metals, at least as early as the second century 
before Christ, we do not know what particular 
circumstances give birth to the idea that the process 
might be applied in an artificial manner, and for 
purely practical purposes. But it is highly probable 

that some very simple experiment wherein thought 

was provoked by the change in color of the substance 

under treatment may have inspired the theory. 

13 F. De Mely : Les Lapidaires Chinois, p. XXV. Quoted from Pen T's‘ao 
Kang Mu (SHIH) (Chinese Materia Medica), Chap. XII, Liu An (#9) 

(d. 122 8.c.) also taught that “ gold grows in the earth by a slow process, and 
is evolved from the immaterial principle underlying the universe, passing 
from one form to another up to silver and then from silver to gold.” 
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The seemingly visible and accredited change of lead 
into cinnabar, and the reversal of the process — quoted 
above —or the blanching of metals by the fumes 
of mercury might well have suggested the greater 
possibility. But of this we have found no direct 
evidence, and can therefore propose only by way of 
suggestion. 

The first instance recorded in Chinese history of 
attempts to transmute metals by artificial means, we 
find during the reign of the famous emperor Wu Ti 
(xX i) (140-86 B.c.). Through the influence of the 
master alchemist of the imperial court, Li Shao-chiin 
(= > #8), the emperor had become interested in the 
dual mysteries of alchemy. Li Shao-chiin made 
proclamation of his prowess in the following words: 
“IT know how cinnabar transforms its nature and 
passes into yellow gold. I can rein the flying dragon 
and visit the extremities of the earth. I can bestride 
the hoary crane and soar above the nine degrees of 
Heaven.” ** He furthermore proffered specific in- 
struction to the emperor, saying: “If you will make 
sacrifice to the furnace, you will be able to transmute 
cinnabar into gold.** When the gold shall have been 
produced, you may make of it utensils for eating and 
drinking. Through using them your life will be pro- 
longed, so that you may see the blessed immortals 
of the island of P‘eng Lai (¥€ #), which lies in the 
midst of the ocean. When you shall have seen them, 

14 W. F. Mayers : The Chinese Readers’ Manual, pp. 130, 131. 15 This incident is held by Werner to be the origin of the worship of Tsao Chin (#{#) — the Kitchen God. “His temple is a little niche in the brick cooking range ; his palace is often filled with smoke ; and His Majesty sells for one farthing.” For a description of this worship, cf. E. T. C. Werner ; Myths and Legends of China, pp. 166-168. 
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and shall have made proper sacrifices to high heaven 
and broad earth—then you will never die.”** It is 
further recorded that “it was after this discourse 
that the Son of Heaven (the emperor) for the first 
time performed in person the sacrifices of the fur- 
nace. . . . He occupied himself in experimenting 
with powdered cinnabar, and all sorts of drugs, in 
order that he might obtain gold.” ** It is unfortunate 
that the historian has not left us any data concerning 
the exact nature of these early experiments, but the 
statement — and its subjection to test—that gold 
might be made from cinnabar is of basic importance. 

It has been previously noted that in the alchemy 
pertaining to the prolongation of life, there were 
several methods which might be employed, singly 
or in combination, to attain the desired goal. When 
we come to the alchemy of transmuting metals, how- 
ever, the process is manifestly centered about a single 
objective idea—the philosophers’ stone. The phi- 
losophers’ stone was primarily conceived of as a magic 
compound through whose instrumentality base metals 
might be changed into precious metals — particularly 
into gold. In the course of time, the concept grew 
to include the power to prolong life as well as to 
transmute metals. While, therefore, the process of 
transmuting metals seemed, at first thought, simple, 

in comparison with the multifeatured process of pro- 
longing life, it was, in reality, exceedingly intricate 
and complex, for it embodied such bewildering prob- 
lems as the nature, composition, potency, and methods 

of use of the philosophers’ stone. Throughout the 

16 Ssi-ma Ch‘ien : Shih Chi (3238) (Historical Records), Chap, XX VIL 
11 Ibid. 
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centuries, Chinese alchemists have labored zealously 
to solve this composite problem, but no uniform 
solution was ever proposed, for there was never 
unanimity of opinion, and the individual solutions 
proposed were for the most part vague, fanciful, and, 
in many cases, contradictory. It is evident that 
from such data we can no more hope to arrive at a 
rational and satisfactory understanding of the philoso- 
phers’ stone of the Chinese, than we can hope to 
fathom the mystery of that philosophers’ stone of a 
later age, whereby Albertus Magnus is said to have 
animated a statue.*® 

The philosophers’ stone was known among the 
Chinese by a variety of terms. Among them the 
folowing were in general use: “lien tan” (3% F+)— 
the drug of transmutation, “wai tan” (++ F+)—the 
exoteric drug, “chin tan” (4 #+)—the golden drug, 
“hsten tan” ({ $+) —the drug of the immortals, and 
“shén tan” — (i Ft) the divine drug. The first 
three terms mentioned appear to have been used in 
a technical sense to denote exclusively the prepara- 
tion used for the transmutation of metals. The two 
latter terms carried a wider connotation and were 
used synonymously to indicate both the philosophers’ 
stone and the elixir of life. 
What were the various ingredients of the philoso- 

phers’ stone? While, as has been noted, opinions 
differed radically, there seems to have been general 

18 Thomas Aquinas is accredited with the construction of a bronze statue 
which Albertus Magnus is said to have animated with his philosophers’ stone. 
This statue proved to be very useful as a domestic servant — but was talka- 

_ tive and noisy. Consequently Aquinas was forced to « punish it with a 
hammer.” Cf. P. D. Foote: The Alchemist (p. 241), in the Scientific Monthly 
(1924), Vol. XIX, pp. 239-262. 
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agreement that some form of mercury formed the basis 
for almost all compounds included under the above 
term.” Hanbury makes the direct — but question- 
able — statement that cinnabar itself constituted the 
philosophers’ stone of the Chinese. “That wonderful 
body, which, when used as a chemical agent, was 
supposed to have the power of converting other 

19 Interesting evidence that the theory of producing gold from me < 
though old, is far from inert, may be gathered from a number of chemical ex- 
periments, recently conducted. 

Perhaps the most interesting and thought-provoking of recent experiments 
in this realm are those which have been made with mercury by Professor 
Adolphe Miethe, of the Charlottenberg Technical College in Germany. Pro- 
fessor Miethe’s theory may be briefly summarized as follows: If vapor of 
mercury is placed inside a glass bulb of peculiar construction — not unlike 
the tubes that dentists and physicians use to produce X rays—and then 
exposed for a considerable length of time to the passage of a powerful electric 
arc, the process will result in a limited number of the atoms of mercury being 

into atoms of gold. 
In July, 1924, Professor Miethe announced that he had actually succeeded 

in transmuting mercury into gold. On the heels of this startling announce- 
ment came a similar one from Professor Nagaoka, of the Institute of 
Physical and Chemical Research in Tokyo, Japan, who had been at work 
on the same problem. These announcements were naturally of peculiar 
interest to the scientific world. In the November issue of the Scientific 
American for the current year (pp. 296, 297) is an illustrated article by the 
editors entitled Tests Fail to Confirm Transmutation to Gold. This is a 
report of elaborate experiments conducted under the auspices of the 
Scientific American by Professor H. H. Sheldon, of New York University, and 
Mr. Roger S. Estey, to test the validity of Professor Miethe’s claim. The 
conclusion at which they arrived is clearly indicated by the heading of 
the article. : 7 

Nore. Since the above was written the current year’s November issue of 
the Scientific Monthly has appeared. In it occurs a brief article announcing - 
the success of Professor Miethe’s experiments. Cf. The Transmutation of 
Mercury into Gold, in the November, 1925, issue of the Scientific Monthly. 

Other recent and valuable articles dealing with the subject of transmuta- 
i listed below : 
nA rtificial Disintegration, of the Elements, by Sir Ernest Rutherford, in the 
Journal of the Chemical Society of London (1922), Vol. CXXI, Part I, pp. 
400-415. ss F 

The Transmutation of the Elements, by A. 8. Russell, in Discovery (1923), 
Vol. IV, pp. 200-203. 

The Alchemist, by P. D. Foote, in the Scientific Monthly (1924), Vol. XIX, 
. 239-262. ‘ 

Oe Modern Theory of Alchemy, by A. J. Hopkins, in Isis (1925), Vol. VII, 
I, pp. 58-76. , 

a Oretking the Lead Atom, by A. Smits and A, Karssen, in the October, 1925, 
issue of the Scientific American, pp. 230, 231. 
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metals into gold, and when employed as a medicine, 
of conferring immunity from death, is, according to 
the writings of the Chinese alchemists, cinnabar.” ” 
Hiortdahl holds that cinnabar was the substance of 
basic importance in the composition of the philoso- 
phers’ stone —as well as in the elixir of life — for 
cinnabar produced mercury, the “living metal.” 
‘“While the majority of other substances are burned 
up, reduced to nothingness, or die, when subjected 
to fire, cinnabar produces mercury, the living metal 
itself. . . . Since therefore cinnabar was in this 
instance capable of producing a living thing, animat- 
ing ability was ascribed to it in general.” 7 

“* Mercury is derived from cinnabar. One method 
of obtaining it is to secure a jug made of potter’s clay, 
and to place therein some cinnabar — the quantity 
does not greatly matter. The orifice of the jug is 
then stopped up with paper, and the jug is heated 
for a certain length of time in aromatic water. The 
substance is then placed in a tripod caldron, heated 
with coal and covered with an iron vessel. An ex- 
cavation is then made in the ground, and a bowl 
placed in it. The liquid is then poured into this 
bowl, which is thereupon covered with an iron vase 
and hermetically sealed with soft potter’s clay. Fire 
is then applied to the bowl and it is heated. After 
it has been allowed to cool, the contents may be 

20D. Hanbury : Science Papers, p. 226. 
21'Th, Hiortdahl: Fremstilling af Kemiens Historie, in Christiania Viden- 

skabsselskabet Skrifter (1905), Vol. I, Sec. VII, p. 36. 
Hiortdahl does not cite his authority for the statement given above, but it 

might well have been based on a statement in Pao Pu Tzu, Nei Prien (fatpz- 
Ayia), Chap. 4, to the effect that ‘‘all sorts of trees and plants, when subjected 
to fire become ashes, but when cinnabar is placed in the fire it produces mer- 
cury; .» . . hence it has the power of conferring immortality upon man.” 
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withdrawn and it will be found that the mercury 
has collected by itself in the bowl. This substance 
may, by the reversal of the process, be transformed 
into cinnabar.” * 

Mercury was furthermore regarded by the Chinese 
as the soul of metals.** Mercury in lead was likened 
to the human soul. “Now in the composition of 
lead there is mercury, just as in the human organism 
there is a soul. But the human soul is not an ex- 
traneous element. Neither is the mercury of lead 
to be considered as a thing apart.”** Regarded, 
therefore, as the “soul of metals” or as the “ living 
metal,” mercury in some form was considered a basic 
ingredient of the philosophers’ stone.** 
When the dual philosophy of Yin () and Yang ($) 

gained a foothold in the Taoist system of thought, 
mercury somehow came to be associated with the 
Yin idea. “ Mercury was Yin, but cinnabar was 
Yang, as evidenced by its red color. Moreover, cin- 
nabar was not poisonous. . . . That which had 

22 Quoted from Pen Ts‘ao Kang Mu (ARIA) (Chinese Materia Medica), 
by F. De Mely : Les Lapidaires Chinois, Pp. a: f 
A realistic picture of a Chinese alchemist at work with his apparatus may 

be found in R. K. Douglas: Chinese Stories, pp. 321-343. The story is 
entitled Love and Alchemy, and is based on Chinese sources. oe. 

23 Cf. E. O. von Lippmann : Entstehung und Ausbreitung der Alchemie, pp. 
458, 459. 
"Ses Kung Huan Chin Shu (ABH) (Treatise on the Transmutation 
of Metals), p. 37. , 

25 It is unfortunate that no concrete and detailed data have ever been found 
by students of Sinology, stating the reasons for ascribing life and animating 
power to mercury. However, it seems reasonable to believe that its extreme 
volatility very probably gave birth to the idea that it was a living substance. 
In this connection it is pertinent to bear in mind that our own descriptive 
term “ quicksilver” is a very popular synonym for mercury. With regard 
to the animating power of mercury, its fluidity or likeness to water, is 
suggestive, in view of the fact that Lao Tzii had likened water to the univer- 
sal energizing principle, Tao (jf), Tao Té Ching (H@848), Chap. VIII. It 
does not seem improbable, therefore, that in the mind of the pioneer Chinese 
alchemist the qualities of mercury may have been very closely associated 
with those of Tao. 
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been transmuted several times was considered to pos- 

sess the most Yang of all cinnabars and it was known 

as the ‘divine cinnabar’ since its beneficial qualities 

had been still further enhanced by the virtue of fire.” * 

By reason of such pertinent arguments, cinnabar 

came to be regarded, by great odds, as the favorite 

ingredient of the philosophers’ stone. 

In the descriptions of the process of refining cinna- 

bar, the expression “‘chiu chuan chin tan” (Ju #4 4& Ft),— 

meaning, “nine revolutions produce the golden 

drug”? —frequently recurs. It refers to the custom 

of subjecting the cinnabar to nine different sublima- 

tions in order to secure the very best quality of the 

drug. For, the efficacy of the drug both in the 

transmutation of metals and in the prolongation of 

life, varied in proportion to the number of refining 

processes.” Likewise the term “chiu chiu” (Ju jt) is 
frequently encountered. It is an abbreviated form of 
the sentence idea — “nine times subjected to fire 
at nine regular periods of time.” ** 

It would be a mistake to conclude that no experi- 
ments for the purpose of transmuting or refining 
mineral substances were undertaken without the 
use of cinnabar or some other form of mercury. In 
spite of the outstanding importance attached to 

mercurial substances, numerous instances are recorded 

26 L. Wieger : Les Péres du Systéme Taoiste, Vol. I, p. 14. 
21 Cf. Tzu Yuan (SRYe) (Chinese Encyclopedia), Vol. I, Sec. I, p. 100. 
28 Many Sinologues construe this to mean that the cinnabar was daily 

subjected to sublimation for nine successive days. There are others, however, 
who champion the theory that the sublimation took place once every month, 
and that the process lasted over a period of nine months, in conformity with 
the process of development of the human embryo. 

Cf. H. J. Holgen: Jets over de Chineesche Alchimie, in Chemisch Weekblad 
(1917), Vol. XIV, pp. 400-406. 
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whereby visible signs of transmutation were produced 
through other, very commonplace agencies. Strict 
consistency in thought or practice was never a charac- 
teristic attribute of the Chinese alchemist. Thus: 
there was a common belief, stated as an established 
fact, that jade might be softened by the use of vinegar, 
and liquefied by the use of rice wine, or by being 
“steeped in a mixture of black insects’ blood and 
seeds of the red fir.’ ** Silver might be refined by 
“melting with dragon grease.” It is furthermore 
stated that “among the books concerning the 
immortals, there are twenty-five volumes and over a 
thousand recipes that deal with the yellow and white 
metals (gold and silver, respectively). * Only a 
portion of these recipes is quoted by Pao Pu Tzit 
(#2 4+ +) but among them are a considerable number 
wherein neither cinnabar nor any other form of 
mercury is a factor. However, this does not 
invalidate cinnabar’s just claim to be the ranking 
ingredient in the philosophers’ stone. 

In the compounds particularly designed to produce 
gold, cinnabar assumed unique prominence. Gold 
was regarded as the perfect metal. It represented 
the finest essence of all metals —as was evidenced: 
by its extreme durability. An adage of the Chinese 
brotherhood of alchemists states that “ gold might 
be more easily fabricated than destroyed.”* Its 
rarity made it extremely valuable, and it was 

29 Pao Pu Tzii: Nei Prien (j7#>+ Py%), Chap. V. 
30 Id., Chap. VII. 
31 Id., Chap. XVI. ; , . 
32 Cf. L. De Rosny : Le Taoisme, p. 167. Note the identity of this proverb 

with that of the medieval European alchemists : “ Facilius est aurum facere, 
quam destruere.”” 
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therefore a highly coveted possession. Cinnabar was 
accredited with power to produce this rare metal.* 
This will explain the high esteem with which it was 
regarded in general, and its presence in gold-producing 
compounds in particular. 

In the attempts at preparing the philosophers’ 
stone, cinnabar was compounded with a variety of 
substances — the composition varying in accordance 
with the specific use for which it was intended. 
One favorite preparation known as “ pa ch‘iung 
tan” (A 38 Ft)— “the drug of the eight excellent 
substances” — was composed of cinnabar, realgar, 
sulphur, potash, borax, orpiment, mother-of-pearl, and 
an unidentified substance known as “k‘wng ch‘ing” 
(4 #).°* This precious concoction was reputed to 
serve in the dual capacity of the philosophers’ stone 
and the elixir of life. 

Sulphur also was considered important. The fol- 
lowing quotation speaks of its virtue, and is illustra- 
tive as well, of the belief — of frequent evidence in 
Chinese medical literature—in a strange affinity 
between certain mineral substances and certain organs 
of the human body. ‘“ Among the eight stones, he 
made most use of cinnabar, because from that he ex- 
tracted mercury; and among the five metals, he 
made most use of lead, because from that he obtained 
silver. The fire of the heart is red as cinnabar ; 
and the water of the kidneys is dark as lead. To 
these must be added sulphur that the compound 
may be efficacious. Lead is the mother of silver, 

33 «The Book of the Immortals says: ‘The essence of cinnabar produces 
gold.’ ’»—Pao Pu Tz: Nei P*ien (Hat>= Py $4), Chap. XVI. 

34 Cf. W. F. Mayers : The Chinese Readers’ Manual, p. 127. 
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mercury the child of cinnabar. Lead represents 
the influence of the kidneys, mercury that of the 
hea: 7 85 

The lack of definite statement as regards both the 
relative quantity and quality of ingredients, and the 
exact method of concoction, is a disappointingly fre- 
quent and characteristic feature in the descriptions of 
these preparations. Another notable feature is the 
lack of any attempt at a detailed scientific explana- 
tion of the process of transmutation — it was simply 
the method used for “refining the essence.” But 
just how the essence of any given substance was 
refined, is not clear. Often a single sentence is as- 
signed the duty of describing the entire process. 
“They selected lead and added mercury, and the 
essence of gold was transmuted.” “Jade was dis- 
solved and became cinnabar.”* The following 
quotation is characteristic of the nonchalant and 
indefinite manner in which matters of great scientific 
import were discussed in Chinese alchemical works. 

“In the city of Chengtu (& #8) was an official 
named Wu Ta-wen (42 % XX). He was a man of great 
knowledge. He relates that he was at one time in 
the service of a Taoist magician named Li Ken (# #8), 
One day he saw the magician heating lead and tin 
over a fire. He took a small quantity of some drug 
about the size of a bean, threw it into the caldron, 
and stirred the mixture with an. iron spoon. Upon 
cooling, it immediately changed into silver. Ta Wen 
(XH X) obtained the secret formula. Whenever he 

35 Quoted by W.A. P. Martin, in The Lore of Cathay (p. 60), from the biog- 
raphy of Li Tsu (ji), a famous alchemist of the eighth century of this era. 

38 Chung Lit Ch‘uan Tao Chi (38 AGH SS ) ( Records of Chung and Lii), Chap. I. 
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desired to put it into practice, he abstained from 
eating meat for a hundred days. After he became 
a magistrate he was unable to perform the experi- 
ment successfully and with continual sighs he was 
wont to repeat: ‘This world has abundance of 
trouble.’ ”’ *’ 

Reference in the above quotation to the matter of 
physical discipline indicates that the processes of 
artificial transmutation were regarded as occupying a 
lofty moral plane, and must in no wise be attempted 
n any frivolous state of mind, or from unworthy 
motive. In another connection the author states 
that for the assurance of success in compounding 
either the philosophers’ stone or the elixir of life, 
it was necessary that the practitioner “‘ should ab- 
stain from eating meat, and cultivate pure thoughts 
for at least a year.”** Furthermore, it was highly 
desirable that the compounding process be performed 
far from the public gaze — preferably on the summit 
of some lofty mountain — either in complete secrecy, 
or in the presence of a very few devotees of undoubted 
consecration and trustworthiness.* 

It remains to make brief mention of the frequent 
use of symbolism in the alchemical writings of the 
Chinese in general, and in their references to prepa- 
rations for the transmutation of metals, in particular. 
This use of an esoteric language was in all probability 
due to the obvious desire of the alchemist to keep 
his brotherhood exclusive, and his art secret. Thus, 

37 Pao Pu Tzu: Nev Prien (fyhpF- FS), Chap. XVI. 
38 Ibid. 
39 Cf. Th. Hiortdahl: Fremstilling af Kemiens Historie in Christiania 

Videnskabsselskabet Skrifter (1905), Vol. I, Sec. VII, p. 36. 
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to quote but a few examples from many, Yin ({%) was 
known as the “ white tiger” (1 se), Yang (#3) as 
the “green dragon” (#f fii), realgar as the “ mas- 
culine yellow’ (#€ %), orpiment as the “feminine 
yellow” (it€ 3), mother-of-pearl as ‘“ cloud-mother” 
(2% #), and vermilion as the “ fairy lady” (%t *&), 
while casual references to the sun and moon were 
couched in the terms, the “golden crow” (4 3) and 
the ** golden mirror” (@ $t), respectively.“ 

There are, furthermore, a large number of passages 
relating to alchemical processes which seem purposely 
garbed in a phraseology so obscure as to defy any 
attempt at rational interpretation. To this class 
belongs the following quotation: “I must diligently 
plant my own field. There is within it a spiritual 
germ that may live a thousand years. Its flower 
is like yellow gold. Its bud is not large, but its seeds 
are round and like unto a spotless gem. Its growth 
depends on the soil of the central palace, but its 
irrigation must proceed ftom a higher fountain. 
After nine years of cultivation, root and branch may 
be transplanted to the heaven of the higher genii.” “ 

The above survey of the Chinese theory of trans- 
mutation of metals, and of attempts to put the theory 
into practice, cannot claim to be detailed and ex- 
haustive. The subject is too vast for such treatment 
in a study of this scope. It is hoped, however, that — 
through the recording of a number of important fea- 
tures pertaining to the system—the survey may 

40Cf. Wei Po Yang (S{AB}): Ts‘an Tung Chi (2Ri%) (A Treatise on 
Alchemy). 

41 Quoted from the works of Lii Tsu (Ma), in W. A. P. Martin : The Lore 
of Cathay, p. 59. 
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prove to be of service in establishing the fact that 
the Chinese did actually believe that metals could 
be transmuted, and that they made numerous attempts 
to put the theory into practice. It is furthermore 
hoped that the survey may be helpful in the way of 
suggesting a very interesting subject of research- 
For, in the very fact that the problem is exceedingly 
interesting and complex, and that it is yet far from 
final solution, lies the most potent arguments for 
the desirability and need for further study. 



CHAPTER V 

LATER DEVELOPMENT OF CHINESE ALCHEMY 

We have seen that the origins of Chinese alchemy 
may be traced to Taoism, and that by virtue of a 
literal method of interpretation of certain of its tenets, 
an elaborate system was developed for the dual arts 
of prolonging life and transmuting metals. We have 
also noted that, as early as the beginnings of the 
Christian era, this system of alchemy was firmly 
entrenched in popular esteem, and that it even 
enjoyed the favor and patronage of the imperial 
court. 

To trace the later development of alchemy becomes 
a more difficult task. There are a number of reasons 
for this. Briefly stated they are as follows: In the 
course of time Taoism became saturated with the 
practices of magic and necromancy. Likewise, Tao- 
ism acquired a religious content, and assumed the. 
outer garb of a highly organized religion. Moreover, 
Taoist thought became thoroughly inbued with the 
teachings of astrology. And finally, in numerous 
cases, accounts of alchemical practices were vitiated 
by the infusion of highly superstitious elements. 

It is natural that the above circumstances, singly 
or in combination, would have a decided tendency 
to render both the theory and the practice of alchemy 
confusing and obscure. We must be prepared to 
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find, therefore, that alchemy was at times completely 
submerged in other practices and beliefs, through 
whose medium it can be but dimly and imperfectly 
viewed. Yet, in the complexities of the new Taoist 
religion we shall find traces of the alchemy of prolanging 
life. Likewise, in certain industries the processes of the 
alchemy of transmuting metals will become manifest, 
while in the practice of medicine will be found 
evidences of the influence of both systems. 

It will be necessary, first of all, to take cognizance 
of two important factors whose influence was in large 
measure responsible for molding and directing the 
alchemical belief and practice of this later stage — 
the respective influences of Buddhism and astrology. 

Buddhism was not an indigenous religion. It was 
officially introduced into China during the reign of 
the emperor Ming Ti (88 #) (4.D. 58-76) of the later 
Han (%) dynasty. It is reported that one night the 
emperor saw in a dream “a high shining gold image of 
a god, which appeared to him and entered his palace.” 
A soothsayer made interpretation of the dream and 
informed the emperor that the image was in reality 
the Buddha who appeared in this personal way to 
request worship among the Chinese. As a result, 
the emperor sent an embassy to India requesting 
Buddhist books and teachers. The embassy returned 
about A.D. 65 or 70, with images of the Buddha, 
Buddhist scriptures, and two Buddhist monks. 
The translation of Buddhist literature into Chinese 
was begun, more monks arrived to propagate 
the doctrine, and in the fourth century of this era the 
emperor Hsiao Wu Ti (# ik #) (A.D. 373-397) became 
a convert to the new religion. This occurrence 
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brought Buddhism into national prominence and 
gave it an official status, so that it might no longer 
be ignored by its two rivals, Confucianism and Taoism. 
Thus did Buddhism, by slow degrees, win its way 
to recognition as one of the “three religions of 
China.”’ * 

Of vital importance to our study is the fact that 
the form of Buddhism which was destined to exert 
a preponderant influence in China, was radically dif- 
ferent in its teaching from that of the immediate 
followers of Prince Siddartha, the founder of the 

religion. ‘ The most flourishing sect in China is that 
of Amidha Buddha, so different in its teaching from 
that of early Buddhism that some would classify it as 
a separate religion. . . . Instead of an uncon- 
scious nirvana it holds out the hope of immortality 
in a paradise of happiness in the Western Heaven. 
These doctrines so foreign to early Buddhism began 
to flourish about 4.p. 100. This popular sect is known 
as the Lotus Sect or the Pure Land Sect.” ” 
When this form of Buddhism was introduced into 

China during the fourth century it immediately en- 
tered into serious competition with Taoism. For, 
while Taoism had its Isles of the Immortals and. 
its Western Paradise, the Western Heaven of Bud- 

dhism was no less entrancing and—a vital factor in 
its popularization —it might be far more easily at- 
tained. In the Chinese phrase it was known as the 
“Realm of Supreme Felicity” (#k $$ J +:). Its streets 

1¥For a brief historical sketch of Chinese Buddhism, cf. Buddhism in 
China, in Encyclopedia Sinica, pp. 67-71. For a more comprehensive 
treatment, cf. R. F. Johnston: Buddhist China, London, 1913. 

2E. T. Williams: China Yesterday and Today, p. 296. 
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were paved with gold, silver, pearls, and crystal. On 
the shores of its seven lakes, with their pure water 
and sands of gold, were beautiful pavilions built of 
richly colored transparent jewels. Beautiful birds 
chanted prayer and praise, while the fragrance of 
gorgeous and multicolored flowers permeated the 
air.” Unlike the Taoist rules for attaining immortal 
bliss, admittance to this happy realm was not con- 
ditioned upon a strict and lengthy regimen of physical 
and moral discipline, but simply upon faith in the 
might and mercy of Buddha Amidha, and through 
faithful repetitions of his holy name. “The sutra 
itself informs us that the man who with steadfast 
faith and quiet mind calls upon that name for the 
period of only a week, or even for a single day, 
may face death with perfect serenity : for Amitabha, 
attended by a host of celestial bodhisats, will assuredly 
appear before his dying eyes, and will carry him 
away to a joyful rebirth in that Pure Land in which 
sorrow and sighing are no more.” ‘ 

Furthermore, the Buddhist doctrine of a personal 
immortality which might readily be attained by or- 
dinary mortals, was greatly enhanced through its 
sponsorship by a religion whose outward forms were 
picturesque, impressive, and highly developed. The 
unified impression was that of a priceless truth in a 
precious setting. 

The popularization of a religion of this nature 
constituted a serious challenge to Taoism, which had 
long since lost the greater share of its original idealistic 

3 Cf. W. Grube: Religion und Kultus der Chinese »p-. 149; . itel: Buddhism, pp. 119-122. Sah BT ee ee 
4R. F. Johnston: Buddhist China, p- 99. 
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content, and was now hardly more than a name 
adding dignity to a system of magic and necromancy.° 
The challenge did not pass unnoticed. ‘The con- 
tests between Buddhism and Taoism are commemo- 
rated in stories which often remind us of the legends 
relating to the early struggles in Europe between 
paganism and Christianity. The two Eastern reli- 
gions seem to have competed for the royal favor in 
China just as Saint Patrick (to take one example) 
is said to have competed with the Druids in Ireland 
for the favor of King Loigaire, each of the contesting 
parties striving to vanquish its rival by giving evi- 
dence of a superior skill in the working of miracles.” * 

The arrival of Buddhism in China affected Taoism 
in a twofold manner. It furnished Taoism with 
the materials for religious trappings, and it greatly 
stimulated the search for the elixir of life. It was 
through the example and influence of Buddhism that 
Taoism attained to the name and dignity of a religion. 
In imitation of Buddhism, temples and monasteries 
were erected, an elaborate priestly hierarchy was 
established, and the regions of eternal bliss were even 
more concretely and attractively ‘delineated than 
heretofore. In the course of time Lao Tzii (# F) - 
himself suffered deification and became the first 
personage in the Taoist Trinity —the “Three Pure 

5 The name of Chang Tao-ling (#8342) (b. a.p. 34)—often referred to as 
the “first Taoist pope ’’— is popularly connected with the beginnings of this 
phase of Taoism. He devoted his life to the study of alchemy and magic, 
and is reported to have ascended to the heavens to enjoy the bliss of immor- 
tality, as a result of partaking of a ‘grand elixir’? which he had himself 
compounded. ‘He may be considered the founder of Taoism as a system of 
magic, charms, and talismans. . . . The Confucian writers dubbed him 
‘rice thief.’” Cf. S. Couling: Encyclopedia Sinica, p. 89. 

§ R. I’, Johnston : Buddhist China, p. 137. 
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Ones” (= #3). Not only were famous men and vir- 
tuous women deified, but the visible manifestations 

of nature were personified, and reverenced as gods. 
In this manner a vast pantheon of superior and in- 
ferior deities was created.’ 

The cumulative effect of all this was the placing of 
special emphasis on the alchemy of prolonging life. 
For, with admission to the ranks of the Buddhist 
immortals conditioned upon mere faithfulness of 
ritual observance for a limited period of time — and 
thus within the reach of all mortals—-there was dire 
necessity for the proponents of Taoism to devise some 
method whereby immortality might be the more easily 
and universally obtained. What was more natural 
than to extend the scope and to redouble the in- 
tensity of their alchemical researches, in the hope of 
finding some potent and readily obtainable elixir 
whereby the life of every mortal might be indefinitely 
prolonged ? In consequence, there arose a veritable 
army of such as made earnest search for the immor- 
talizing drug which was forever heralded, but never 
truly found. Professors of alchemy abounded at 
the imperial courts and that the influence wielded 
by them was not inconsiderable may be seen from 
the fact that the famous emperor Hsiian Tsung (¥& 3) 
(A.D. 713-754) of the T‘ang (fF) dynasty gained 
sudden and unexpected entrance to the ranks of 
the immortals by swallowing an overdose of some 
magic potion.* 

7 For detailed description of the gods of Taoism, ef. H. Doré: Recherches 
sur les superstitions en Chine in Variétés Sinologiques, Vols. XLIV, XLV, 
and H. C. Du Bose: Dragon, Image and Demon, Chaps. XXIII, XXIX. 

8 Cf. W. Grube: Geschichte der Chinesischen Litteratur, p.170. Of particular 
interest as portraying the status of alchemists at the imperial courts is the 
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Such devotees as were particularly successful in both 
the theory and the practice of immortality were known 
as “hsien” (({ili), meaning geniil, or immortals. 
The Chinese ideograph for this term is composed 
of the characters which denote “man” (4) and 
“mountain” ({lI), respectively. It is, in the primitive 
sense, a word picture wherein the man on the moun- 
tain — with opportunity for research and meditation 
in privacy — attains alike the secret of immortality 
and the state of immortality itself. In keeping with 
the artificial character of this stage of Taoism, these 
genii or immortals assumed classification — roughly 
descriptive of status— under five different heads. 
According to this classification — sadly lacking in 
clarity and rational delimitation — they were known, 
respectively, as demon, human, terrestrial, celestial, 
and divine immortals.’ 

As the numbers of Taoist practitioners grew, the 
great majority became bolder in their claims and 

following memorial, presented by a statesman to one of the emperors of the 
ninth century. 
“May it please Your Majesty, 
“I have heard that he who eradicates evil himself reaps advantage in 

proportion to his work; and that he who adds to the pleasures of others, 
himself enjoys happiness. Such was ever the guiding principle of our 
ancient kings. Of late years, however, the court has been overrun by a host 
of ‘professors,’ who profess to have the secret of immortality. 
“Now supposing that such beings as immortals really did exist—would 

they not be likely to hide themselves in deep mountain recesses, far from the 
ken of man? On the other hand, persons who hang about the vestibules of the 
rich and great, and brag about their powers in big words—what arethey more 
than common adventurers in search of pelf? How should their nonsense be 
credited, and their drugs devoured? Besides, even medicines to cure bodily 
ailments are not to be swallowed casually, morning, noon, and night. How 
much less, then, this poisonous fiery goldstone, which the viscera of man must 
be utterly unable to digest? . 

“Of old, when the prince took physic, his prime minister tasted it. I 
humbly pray that all those who present to Your Majesty their concoctions, 
may be compelled first of all to swallow the same periodically for the space 
of one year. Thus will truth be effectually separated from falsehood.”’— 
H. A. Giles: Gems of Chinese Literature (prose), p. 152. 3 

2Cf. Chung Lit Chtuan Tao Chi (4 AGH 48) (Records of Chung and Lii), 
Chap. I; and W. Grube: Religion und Kultus der Chinesen, pp. 104, 105. 
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pretentions, and instead of confining their efforts 

to legitimate alchemical research, they sought profi- 

ciency in the practices of magic and necromancy, as 

a means of ingratiating themselves into public favor. 

How thoroughly the ideas of immortality became 

infused with those of magic is admirably portrayed 

in the fantastic accounts of the “ Eight Immortals” 

(A fh) of Taoism. These eight personages took the 

highest rank in the hierarchy of the Taoist genii. 

To them was ascribed not only the secret and the 

gift of immortality, but such other supernatural gifts 

as voluntary invisibility, immunity from fire, in- 

stantaneous transformation of bodily form, swift 
and effortless locomotion through boundless space, 
and the like. The idea of immortality had thus be- 
come concretely identified with illimitable magic 
powers. 

As Buddhism thus exerted a pronounced influence 
on Chinese alchemy, so astrology added its quota of 
superstitious and fatalistic elements. The historical 
records of the Chinese show that very early in their 
history they were careful observers of celestial phe- 
nomena. During the reign of the emperor Yao (#) 
(ca. 2300 B.c.), two astronomers were commanded 
“to calculate and delineate the movements and ap- 
pearances of the sun, moon, the stars, and the 

zodiacal spaces, and to deliver respectfully the seasons 
to the people.” During the Chou (fi) dynasty 

10 For detailed individual accounts of the “Eight Immortals,” cf. P. C. 
Ling: The Hight Immortals of the Taoist Religion, in Journal of the North 
China Branch of the Royal Asiatic Society (1918), Vol. XLIX, pp. 53-76, 
and W. P. Yetts: The Hight Immortals, in Journal of the Royal Asiatic Society 
of Great Britain and Ireland (1916), Vol. XLVIII, pp. 773-807, and HE. T. C. 
Werner: Myths and Legends of China, pp. 288-304. 

11 James Legge: The Chinese Classics, Vol. III, Part II, p. 18. 
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(1122-249 B.c.) the dual offices of court astronomer 
and astrologer were established. “The astronomer 
did good work in connection with the calendar, 
and what we learn in the Chow Li (J§ if)" about his 
duties betokens an advanced state of scientific develop- 
ment. The astrologer held a different office from 
that of his colleague just mentioned. The latter had 
to watch the position and movements of the heavenly 
bodies ; the astrologer was required to interpret their 
forebodings, since numbers of ceremonies were con- 
nected with the seasons.”’ *° 

The fundamental principles of Chinese astrology 
are stated in the Hung Fan (2 #i)—The Grand 
Plan—which forms a part of the Shu Ching (# #&)— 
The Book of History.* It is there asserted that 
“the common people are like the stars. Some stars 
love the wind, and some love the rain. The course 
of the sun and moon give winter and summer. The 
course of the moon among the stars gives wind and 
rain.” ** In the process of time a complex astrological 
system was evolved, the salient features of which are 
herewith indicated. 

The heavenly bodies were animated with the — 
dual cosmic soul of Yin (f) and Yang (#). As “Tai 
Yang” (AB)—the Great Yang—the sun repre- 
sented the universal, positive, vitalizing principle — 
analogous to Tao (3#) in Taoist thought. Likewise, 
as “T*‘ai Yin” (*/*)—the Great Yin—the moon 

22 The Chou Li is an ancient work describing the rites at the court of the 
Chou dynasty. Chou Kung (J§4), brother of the founder of the Chou 
dynasty, is its reputed author. 

38 F. Hirth: Ancient History of China, p. 118. Cf. also Pan Ku (#¢[f]): Han 
he History of the Han Dynasty). 

; uae Teo pang Chinese Clenrice, Vol. III, Part Il, pp. 320-344. 
15 Id., p. 342, 
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represented the antithetical, negative, quiescent 

principle. The fixed stars were known as the “ Lesser 

Yang” (>), and the planets as the “ Lesser 

Yin” (>). A further development is noted in 

the intimate relationship of the stars and planets 

with certain essences of matter. This feature has 

been summarized as follows: ‘The stars are re- 

garded as the sublimated essences of things. As 

the soul is an essence of matter, the purest form of 

matter in the body, so there are essences belonging 

to other things which, when very pure, obtain a life 

and individuality of their own. They constitute the 

souls of coarse matter. Of these there is a series of 

five which correspond to the five modes of subsistence 

found in material nature, viz., metal, wood, water, 

fire, and earth. These souls of the five elements rose, 

when highly purified, through the air to the region 

of stars and became the five planets. Mercury is 

the essence of water, Venus of metal, Mars of fire, 

Jupiter of wood, and Saturn of earth. The fixed 

stars are also the essences or souls of matter, and 

other essences, believed to wander through space 

impelled by an internal active life, are also called 

stars though not visible in the heavens.” * 

It was but a step to the next inference. The celes- 

tial bodies were thought of as possessing divine at- 

tributes, and were variously regarded as divinities 

or dwelling places of divinities. From the refined 

atmosphere of the firmament, these star divinities 

looked down upon the more material earth. They 

exerted a vital influence on terrestrial affairs — 

16 J. Edkins: Religion in China, p. 106. 
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especially on human destiny. But the influence of 
the celestial bodies was not arbitrary, for theirs was 
a realm of law and order. “ All the stars are ranged 
into constellations, and an emperor is installed over 
them, who resides at the north pole ; five monarchs 
also live in the five stars of Leo, where is a palace called 
Wu Ti Tso ( # &&), or ‘Throne of the Five Emperors.’ 
In this celestial government there are also an heir 
apparent, empresses, sons and daughters, and 
tribunals. . . . The Great Bear, or Dipper, is 
worshiped as the residence of the Fates, where the 
duration of life and other events relating to mankind 
are measured and meted out.” *" 

All this will seem fanciful and absurd to minds of 
a scientific age, but we must bear in mind that in 
its unscientific day and age, this system of belief 
was regarded with the utmost veneration and respect. 

As a system of thought vitally concerned with the 
problem of human destiny, astrology could not escape 
the attention of the alchemist, who sought a solu- 
tion to the same problem, by planning for a life of 
infinite duration, and of freedom from all care. Chinese 
alchemy, therefore, from its very beginnings, associated | 
itself with the system of astrology, and in the course 
of time the teachings of these two systems became 
very closely interwoven. The alchemist’s search for 
the elixir of life was made the more interesting — and 
baffling — by the fact that no mundane affairs — 
however small—were exempt from the influence 
of the celestial bodies. “The cosmic breath which 
animates vegetation, animal life, man and the dead, 

17 E. T. C. Werner: Myths and Legends of China, p. 176. 
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waxes and wanes with the cycles of the Sun and 

Moon.”*® The search for the philosophers’ stone was 

likewise vastly complicated by the knowledge that 

the success or failure of experiments was, in very great 

measure, dependent upon the direct and powerful 

influence of the five planets. The effect of astrology 

upon alchemy was therefore by no means negligible. 

Up to the present point in our study, we have been 

dealing mainly with the rather grotesque and imprac- 

tical features of Chinese alchemy. But, that the 

system was not wholly devoid of practical features 

is evident from its pronounced influence in the dual 

realms of medicine and industry. A detailed account 

of the incorporation of alchemical belief and practice 

in these two realms does not lie within the scope of 

this study. But it is proper that we should indi- 
cate, briefly, certain features which may serve, in a 

measure, to show the nature of the contributions of 

Chinese alchemy to these two spheres of activity. 
It is significant that, throughout its history, Taoism 

has been closely associated with the practice of the 
medical art in China. The Chinese physician of 
universal renown, Hua To (# fé) (d. ca. 220 A.D.) 

is reputed to have been versed in all the secrets of 
Taoism. In their search for the elixir of life, the 

devotees of Taoism discovered a variety of sub- 
stances of distinct medicinal value. ‘ The discovery 
of such substances is generally ascribed to Taoists ; 
it was the Taoists also who proved their salutary 
effect by their own longevity. . . . Many of 

8S. Couling: Article on Astrology, in Encyclopedia Sinica, p. 38, also cf. 
Chiin Ting Ku Chin Tu Shu Chi Chiéng (SRE HSER) (The Chinese 
Imperial Encyclopedia), section on Hsing Ming (2 fr)—NStellar Destiny. 

ee 
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its [the medical art’s] practitioners and theorists, 
whose books are standard works to the present day, 
were at the same time Taoists, and medicine is now 
practiced generally by the Taoist ‘Tao Shih’ (3 ++) or 
Taoist doctors, along with exorcising magic.” “ It 
is they who created and have developed the art of 
preparing and properly consuming elixirs of life, and 
have thus richly furnished the pharmacopzia of 
China with life-giving medical herbs, impressing a 
Taoistic character on the therapeutic art.” *° 
A cardinal feature of Chinese medicine is the basic 

importance attached to the dual principle of Yin ({&) 
and Yang (5). As these two forces dominate the 
universe, so, too, they are the controlling forces in 
the physical organism. Health is dependent upon 
their existence in proper proportions. In a recent 
work on Chinese medicine, the matter is stated as 
follows: ‘According to the Chinese, two great 
forces are latent in the human organism, and by their 
codperation life is supported. The one is ‘ Yang,’ the 
principle of heat and dryness, the other is ‘ Yin,’ the 
principle of cold and humidity. . . . The normal 
state — that of perfect health — cannot exist save 
as these two principles exist in perfect equilibrium. . 
The Yang is heat, irritability ; the Yin is the moderat- 
ing action of the nervous system. . . . The blood 
is dependent on the Yin, the passive principle, and 
the vital breaths are dependent on the Yang, the 
active principle. There are vital breaths which agi- 
tate the blood as the wind stirs up the sea. The 
action of the blood and the vital breaths cause the 

19 De Groot: Religion in China, pp. 167, 168. 
20 Id., p. 173. 
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walls of the blood vessels to expand, causing, thus, the 
phenomenon of the pulse, which varies in different 
organs. . . . The pulse, they believe, keeps record 
in each region, of the exact state of harmony or dis- 
harmony of the Yang and Yin principles — that is 
to say, of the health or disease of each organ.” * 

Furthermore, the curious conception concerning 
human anatomy prevails, that various organs of the 
body are intimately allied with the five elements. 
Thus the heart is regarded as having the nature of 
fire ; the liver, of wood ; the lungs, of metal ; the kid- 

neys, of water; and the stomach, of earth.” In the 

preparation of medicines, therefore, account must 
be taken both of the dominance of the human body 
by the forces of Yang and Yin, and of the respective 
relationship of the five elements with various organs 
of the body. 

Evidence of the extensive use of mineral substances 
in the compounding of Chinese medicines is furnished 
by the Pen Ts‘ao Kang Mu (A & #4] A) — a standard 

Chinese Materia Medica.” In the preface of this 
work, the recipes containing mineral substances are 
classified under five heads, as follows: recipes contain- 
ing metals, precious stones, ordinary stones, minerals, 

and miscellaneous mineral substances, respectively. 
The total number of recipes thus classified is two 
hundred and fourteen.” 

21K. Vincent: La Médicine en Chine, p. 29. 
22 For detailed accounts of this theory, cf. J. B. Du Halde: Description 

geographique, historique, etc., de l’ Empire de la Chine, Vol. III, pp. 463, 464. 
23 This work was prepared by Li Shih Chén (428%), during the sixteenth 

century of this era, “with the design of obviating the difficulties and confu- 
sion arising from a multitude of authorities, by supplying in one work a 
compendium of all that was most valuable in its predecessors.’’—D. 
Hanbury: Science Papers (Notes on Chinese Materia Medica), p. 212. 

24 Cf. J. B. Du Halde: Op. cit., p. 539. 
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In Hanbury’s Science Papers, prominent notice 
is given to such ingredients of Chinese medicine as 
sulphur, arsenical substances, compounds of zinc, 
lead, and copper, ferruginous and — in particular — 
mercurial substances. It is a significant fact that 
these same substances were very generally used in 
the experiments of the Chinese alchemist. Another 
feature of Chinese medicine which reminds us of al- 
chemical practice is brought to light in the following 
quotation: “There are certain seasons which are 
appropriate for the gathering and the preparation 
of medicinal substances. Some substances must be 
dried in the sun — others in the shade.” ** 

Finally, it is worthy of record that there is a strik- 
ing analogy between certain hygienic rules of the 
Chinese medical system and the regimen of physical 
and mental discipline of the Taoist seeker of immor- 
tality. The Pen T's‘ao Kang Mu (4 % #] 8) contains 
a comprehensive treatise on The Art of Acquiring a 
Long and Healthy Life." In this treatise four main 
points are emphasized, viz. : 

(1) Regulate the affections of the heart. 
(2) Be moderate in the use of food and drink.” 

25 Cf. D. Hanbury: Science Papers, pp. 211-228. 
76 J. B. Du Halde: Description geographique, historique, etc., de V Empire 

de la Chine, Vol. III, p. 550. Quoted from Pen T's‘ao Kang Mu (AAR AA) 
(Chinese Materia Medica). 

27 This treatise may be found, in French translation, in Du Halde: Op. cit., 
pp. 631-652. 

238 ing the use of wine, the author expresses himself as follows: 
“Wine, when it is partaken of in moderation, will bring cheer to dejected 
spirits, revive the forces of nature, and restore to the blood and the pulse 
their natural animation. . . . Nothing seems to me more shameful and 
more unworthy of rational beings than a joint argument during some festive 
oecasion as to who can drink the greatest number of bumpers and who can 
the soonest empty his cup. As for me, when I entertain my friends, I 
gladly invite them to partake of two or three cups, to put them in good 
humor; but I stop at that point without further urging, lest from the 
violence of too much wine, their health might suffer ruin,’’—Jd., p, 641. 
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(3) Perform the day’s work according to plan 
and system. 

(4) Rest and sleep according to certain definite 
rules. 

Passing now to the sphere of Chinese industries 
we shall find, even in this limited survey, that in cer- 

tain of these industries there are unmistakable evi- 
dences of the influence of alchemy. Itis probable that, 
in the majority of cases, the detailed steps by which 
the labors of the alchemist led to important scientific 
discovery will never be known. Nevertheless, the 
successful and very general application of such dis- 
coveries in industrial life constitutes the finest testi- 
mony to the practical contributions of alchemy. 
Alchemy is properly regarded as the parent of chemis- 
try, and we shall find that whereas the Chinese never 
evolved a detailed chemical science, they nevertheless 
exhibited, at an early date, a very commendable 

proficiency in many matters which pertain to practical 
chemistry. Their skill in metallurgy, their brilliant 
dyestuffs and manifold pigments, their early knowledge 
of gunpowder and pyrotechnics, their asphyxiating 
and anssthetic compounds — all bear eloquent testi- 
mony to this fact. 

One of the oldest and most renowned of Chinese 
industries is the making of ceramic ware. As early 
as the time of the Western Han (fj %) dynasty 
(206 B.c. to A.D. 25) most beautiful specimens of this 
art were produced.” The glossy paste for the pro- 
duction of ceramic glazes was at that period known 
by the term “liu li” (35 $i). With regard to this 

29 In B. Laufer’s volume, The Beginnings of Porcelain in China, are a nume 
ber of excellent photographs of the work of this period. 

ee 
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product, Laufer says: ‘“‘ We have a few intimations 
to the effect that ‘liv li’ was appreciated also by 
the Chinese alchemists. Tung-fang So (#¢ 7% ii) ob- 
tained multicolored dew and placed it in glazed ves- 
sels, which he offered as a gift to the emperor Wu 
(3X 7).” °° Attention is also called to the white clay 
called kaolin (j% BE), one of the two main ingredients 
of porcelain. “It probably played a rdle also 
in alchemical experiments. There is every reason 
to believe that it was the nature-loving and drug- 
hunting professors of Taoism who first experimented 
with this clay.” * 
Gunpowder was manufactured from sulphur, salt- 

peter, and charcoal, but the Chinese never seemed 
to attain uniformity of quality in its preparation.” 
Among inflammable substances which might be used 
for military purposes may be mentioned —in their 
native terminology — the following: the “ poisonous 
fire” (3¢ 2k), the “divine fire” (i XK), and the “fire 
which blasts into fragments” (BA7EKER). Alloys of 
silver and copper might be resolved into their 
component parts by the use of lead.** 

30 B. Laufer: The Beginnings of Porcelain in China, p. 142. 
The emperor Wu reigned during the period 140-86 B.o. 
31 B. Laufer: Op. cit., p. 118. 
An interesting description of the Chinese method of gilding porcelain is 

given in M. Stanislaus Julien: Industries anciennes et modernes de l Empire 
Chinois, pp. 39, 40. 
32 With regard to a popular Chinese belief concerning gunpowder, Julien 

says: “The Chinese—like unto our own early alchemists—held rather 
bizarre ideas concerning the chemical substances within their ken, and 
among other substances sulphur was subject to peculiar hypotheses. It was 
regarded as a male principle, and saltpeter on the other hand was regarded 
as a female principle. The union of these two products in marriage gave 
birth to the powder which explodes with violent detonation upon contact 
with fire.”—M. Stanislaus Julien: Op. cit., p. 26. 

33 For a description of this process, cf. M. Stanislaus Julien: Op. cit., pp. 
51, 52. 

In Journal Asiatique (1835), II Series, Vol. XVI, pp. 130-154, is a valuable 
article by E. Biot, entitled Sur quelques procedes industriels connus en Chine 
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The use of mercury enters very largely into Chinese 
industry. This was no doubt due to the superior 
qualities ascribed to the metal, for we recall that 
the Chinese regarded it as the “living metal” (4: 4). 
From it, they produced a very fine quality of calomel.** 
It also enters into the manufacture of mirrors — an 
art in which the Chinese showed great proficiency. 
“In Chinese texts it is stated that the metal used 
in the manufacture of mirrors is ordinarily derived 
from copper and tin, in equal proportions. On the 
surface of the metallic slab of such composition, an 

amalgam is produced by the addition of mercury, 
and, by rubbing, a polished surface is produced which 
reflects rays of light. At another period (from 713 
until 741) during the reign of the T‘ang dynasty, the 
mirrors destined for the imperial palace were manu- 
factured from silver and copper, and the luster was 
produced by the use of powdered cinnabar.” * 
From mercury, vermilion was derived. Large quan- 
tities of vermilion were used by the Chinese in the 
manufacture of paints, varnishes, and red ink. Ac- 

cording to an old Chinese recipe, fourteen ounces of 
vermilion might be produced from one pound of 

au XVIe siécle. This article is based on Chinese sources, and deals largely 
with the manner of refining metals, and of the uses made of the finished 
product in the realm of industry. The following is a quotation from the 
article; “‘To separate gold and silver—which are often found in alloyed 
form —it is necessary to inclose the substance to be treated in bowls of 
potter’s clay. Place the bowls in a crucible and dissolve the substance with 
borax. By this process the silver will become blended with the potter’s clay, 
leaving the gold pure and unmixed. The silver may then be separated from 
the potter’s clay by the addition of lead” (p. 143). 

34 A very interesting account of the preparation of calomel by a genuinely 
Chinese process is given in J. F. Davis: China, Chap. XVIII. 

35M. Stanislaus Julien: Industries anciennes et modernes de UV Empire 
Chinois, p. 63. 
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mercury.*° The modern method of making vermilion 
is described by a Chinese student of chemistry as 
follows: ‘Chinese vermilion is made in Wing Kat 
in Canton. It is the finest quality of vermilion, and 
its manufacture was long kept a secret. It is known 
to be made by heating mercury and sulphur together 
in shallow iron pans until they combine to form a 
black mercuric sulphide. This is pulverized, and 
put into retorts in small amounts at a time. The 
larger part of the black sulphide sublimes into the 
upper part of the retort as a bright red powder. This 
is ground, washed, and dried. Owing to the patience 
and care exercised by the Chinese workmen a very 
fine product is obtained.” * 

The scattered references given above are designed 
simply to indicate a few phases of Chinese achievement in 
the realm of chemical industries, wherein the influence 

of alchemy is clearly in evidence. It is highly proper 
to add, however, that the history of Chinese chemical 

industries is voluminous, as well as of fascinating 
interest, and is eminently deserving of intensive study 
and detailed exposition. 

It remains to make reference to a philosophical 
movement in the nature of a revolt against the vagaries. 
of both Taoist and Buddhist thought. In this study 
we are concerned only with the effect upon Taoism, as 
the representative of Chinese alchemy. 

36 Cf. M. Stanislaus Julien: Industries anciennes et modernes de [Empire 
Chinois, p. 62. 

37 Yan Tsz Chiu: Chemical Industry in Kwang Tung Province (p. 141), in 
Journal of the North China Branch of the Royal Asiatic Society (1919), Vol. L, 
pp- 133-143. This article also describes modern Chinese methods in the 
manufacture of a number of products, such as pottery and porcelain, rice 
wine, peanut oil, lime, “Chinese wood oil” (used in making varnishes), red 
lead, and soap. 
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As we have observed, Taoist speculation had, with 
the centuries, grown more arid more fanciful and 
grotesque. The basic ideas of alchemy had become 
hopelessly intertwined with the ideas of astrology, 
magic, and necromancy. Professors of charlatanism 
abounded at the imperial courts. 

The revolt came at the time of the Sung (#) dynasty 
(A.D. 960-1278). With the complete obsession of 
its third emperor, Chén Tsung (i& %) (A.D. 998-1023), 
by the degenerate teachings and practices of Taoism, 
seriously minded thinkers awoke to the peril of the 
situation, and pronounced reaction against all het- 
erodox teaching set in.** This movement was given 
a certain objective and standing by being heralded as 
a revival of Confucianism. But it was frankly skep- 
tical of all dogma, and questioned the validity of all 
teaching that was not concretely based on logic and 
reason.” Such being the case, Confucianism itself 
did not escape a certain transformation, but the 
brunt of the attack was naturally directed against the 
heretical sects of Buddhism and Taoism. 

The man whose name is popularly associated with 
this movement is that of the famous Confucian com- 
mentator, Chu Hsi (# #) (4.D. 1130-1200), but other 

scholars had served as a vanguard, and prepared his 

38 For a brief account of this movement, cf. E. T, Williams: Philosophy in 
China, in University of California Chronicle (1923), Vol. XXV, pp. 83-86. 

For a detailed treatment, cf. J. P. Bruce: Chu Hsi and His Masters. 
39 There are certain interesting analogies between this movement and a 

certain movement which has occurred in China during the last decade, known 
variously as the ‘Renaissance Movement,” the ‘New Tide Movement,” 
and the “Students’ Movement.” A feature of this latter movement is that 
it demands logical proof for every belief, and a reason based on practical 
utility for every institution of society. As a result—wholly or in part—of 
this movement, momentous changes in several widely differing spheres of 
activity, are taking place in China. Such, for instance, are the rapid growth 
of agnosticism, a simplified literary style, new methods in education, and 
the fostering of a new spirit of nationalism, 
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way. Chu Hsi had in his youth been an earnest 
student of Taoist teaching. At this period of Taoist 
degeneracy he pleaded for a return to, and a rational 
application of, the idealistic teachings of Lao Tzi 
(# ¥). “Though Tao(3i)is present everywhere, . . . 
how are we to find it? The answer is: simply by 
turning and looking within. We need not talk about 
empty and far-away things: if we would know the 
reality of Tao we must seek it within our own 
nature.” “° As a universal principle, he regarded 
Tao as the “ Moral Order.” 

The work of Chu Hsi and his predecessors 
resulted in a break within the ranks of Taoism. Many 
of its serious devotees denounced the corrupt prac- 
tices which had developed during the centuries, and 
bent their energies towards the propagation of the 
idealistic teachings of the Master. Thus, the nobler 
form of Taoism never wholly perished, but has been 
preserved, in isolated instances, even to the present 

day. Unfortunately, the rank and file of Taoist devo- 
tees were too engrossed with their own selfish devices 
to give ear to the challenge of Chu Hsi and his co- 
workers. They continued their superstitious practices, 
and their successors have constantly enlarged upon’ 
their work. The ordinary Taoist practitioner of to-day 
is principally occupied with the worship of many 
idols, the exorcising of demons, fortune telling, geo- 
mancy, witchcraft, and the preparing of charms 
and amulets. Yet, in the midst of all this absurdity, 

the dream of the Taoist alchemist still survives, and 

not infrequently in the remoteness of some mountain 

40 J. P. Bruce: Chu Hsi and His Masters, p. 162, 
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temple, may be found earnest men making diligent and 
persistent search for the elixir of life—that they 
may live forever — and for the philosophers’ stone — 
that they may live in freedom from all material 
cares. 



CHAPTER VI 

ALCHEMY EAST AND WEST 

Alchemy is too closely related to the aspirations 
of mankind in general to be confined to any one race 
or nation. It is probable that, could proper research 
be made, we should find that in the history of every 
civilized people there is a time at which alchemical 
ideas of some sort have flourished — the period which 
immediately precedes the age of scientific thinking. 
It is evident that alchemy may either make its appear- 
ance as an indigenous growth at the proper stage of 
development of any given people, or it may be 
acquired from another people or race, among whom 
it has already attained growth and development. 
We find thus that alchemy was practiced in China 

before the Christian era, and we also find it flourishing 
in medieval Europe more than fifteen hundred years 
later. Is there any connection or relationship between 
these two systems? The answer to this question 
cannot by any means be absolute or final at this stage, 
for it is conditional upon a number of historical, 
geographical, and ethnographical factors which are 
as yet imperfectly known. That there is some con- 
nection between the alchemy of China and that of 
medieval Europe seems highly probable, and it is the 
object of this chapter to state several reasons for such 
a belief. For the sake of convenience and clarity, we 
shall separate the reasons adduced into two groups: 
viz., historical evidence and internal evidence. 
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The first fact of historical significance is that of 
the early intercourse between China and the West.’ 
As early as the second century before Christ, the 
emperor Wu Ti (i #7) (140-86 B.c.) sent an embassy 
into central Asia to seek an alliance with a powerful 
tribe called “‘Hsiung-nu” (J #2). This embassy 
proved to be a very important factor in paving the 
way for commercial relations between China and the 
West. ‘ While the mission failed to accomplish the 
purpose for which it was sent, Chang Ch‘ien (i #6) 
brought home valuable information of the country, 
which ultimately led to the isolation of the Hsiung- 
nu. In Bactria he found bamboo staves, cloth, and 
other goods, which he recognized as products of Sze- 
chwan, offered for sale, and was told that they were 
brought there from Sindhu [India]. He reported to 
the emperor the existence of a foreign trade with China 
by way of the southwest.”* During the first century 
of this era, the territory now known as Chinese 
Turkestan came under Chinese control, and in the 
year A.D. 97, communication was established with the 

1 Four books may be mentioned as of particular value for a detailed study 
of this subject: 

1. G. Pauthier: Histoire des Relations politiques de la Chine avec les 
Puissances Occidentales, Paris, 1859. 

2. M. Reinaud: Relations politiques et commerciales de ? Empire Romain 
avec l Asie orientale, Paris, 1863. This work deals with the relations 
of the Roman Empire with “Hyrcania, India, Bactriana, and China, 
during the, first five centuries of the Christian era, according to the 
testimony of Latin, Greek, Arabian, Persian, Indian, and Chinese 
writers.” 

3. F. Hirth: China and the Roman Orient, Shanghai, 1885. This valu- 
able work contains the Chinese texts of seventeen references from 
Chinese historical works, to ‘“Ta-ts‘in” (7¢38),—-generally regarded 
as the “Roman Orient,’?—with critical translation and critical com- 
mentary by the author. The texts date from 91 B.c. to the time 
of the Sung (32) dynasty (A.D. 960-1278), respectively. 

4. G. Coedes: Teaxtes dauteurs Grecs et Latins, relatifs & V Extréme 
Orient, depuis le IVe siecle av. J. C. Jusqu’ au XIVe siécle, Paris, 
1910. 

2 Li Ung Bing: Outlines of Chinese History, pp. 75, 76. 
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Persian Gulf. In accordance with the axiom that 

‘trade follows the flag,” trade relations now became 

established between China and the Roman Empire. 

An important fact in this connection is that the disin- 

tegration of the Greek power in Asia was succeeded 
by the establishment of the Parthian dynasty, and in 

Mediterranean lands, it had succumbed to the might 

of the Roman Empire. “For three centuries the 

diplomacy of these two powers was focused on their 

trade relations. The Parthians controlled the great 

overland trade route, and levied onerous taxes on 

the rich commerce that passed over it to the new 

market of the West: the Romans sought to create 

new trade routes, or failing that, to force better 

terms from Parthia. The trade was largely in gems, 

spices, and fine textiles from India, and in silk from 

China.” * Even before the beginning of the Christian 

era, therefore, certain trade relations existed between 

China and the Roman Empire. This fact is further 

corroborated by the testimony of Pliny the Elder, 

who makes repeated references to the “seric tissues” 

of which the Romans were very fond, affirming 

that they were worth their weight in gold, and that 

the trade was a serious drain upon the resources of 

the Empire.’ 

3 An embassy under the leadership of Kan Ying (#f3&) planned to proceed 

farther west by sea, but was deterred from the voyage by tales of hardship. 

“There is something in the sea which is apt to make a man homesick, and 

several have thus lost their lives..—When Kan Ying heard this, he 

stopped.” Cf. F. Hirth: China and the Roman Orient, p. 39. 

<W.F. Schoff: Some Aspects of the Overland Oriental Trade at the Chris- 
tian Era, in Journal of the American Oriental Society (1915), Vol. XXXV, p. 

31. 
For accounts of Chinese historians concerning the réle played by Parthia 

in Chinese-Roman trade relations, ef. F. Hirth: Op. cit., pp. 42, 70, 173, 174. 

5 Cf. Pliny : Natural History, VI, 20; XI, 26; XXI, 8; XXXII, 67. 

The author of Périple de la Mer Erythrée (ca. A.D. 80) also makes mention 
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With the establishment—above noted —of Chinese 
authority over the territory now known as Chinese 
Turkestan, trade between China and the West assumed 

greater proportions. It was conducted over two 
main routes. Both led across Parthia with Ctesiphon 
as the immediate goal. There they divided, one 
route leading, by way of the Persian Gulf and the Red 
Sea, to such important commercial centers as Alex- 
andria and Antioch. The second route continued as 
an overland route from Ctesiphon through Palmyra 
to Antioch and Byzantium. 

At the time of the Parthian War (a4.p. 162-165), 
this overland traffic was temporarily interrupted, 
and the need of an alternative naval route became 
apparent. ‘The first Roman embassy mentioned 
in Chinese history is dated in the year 166 of our era: 
it was dispatched by the emperor ‘ An Tun’ — that 
is to say, Antonius Marcus Aurelius. . . . As 
the commerce of China with the Roman Empire had, 
until now, been conducted through the agency of the 
Parthians — a commerce consisting of precious silks, 

murrhine vessels and vases of jade —it is not to be 
wondered at that Marcus Aurelius, during his war with 
the Parthians, entertained plans for sending emis- 
saries to China for the purpose of establishing direct 
relations with that empire, and thus escape the neces- 
sity of depending any longer on the good or ill will 
of his enemies for fancy merchandise.” * This em- 
bassy reached the coast of Indo-China, whence it made 
its way to the Chinese capital at Loyang (#% 6B) — 

of ‘‘a great city in the interior of China” whence silk was exported by 
caravan. Cf. G. Coedes: Textes d’auteurs Grecs et Latins, p. 24. 

6G. Pauthier: Histoire des Relations politiques de la Chine, pp. 17, 18. 



ALCHEMY EAST AND WEST 115 

on the Yellow River. Sixty years later a second em- 
bassy reached China by the sea route. As a result 
of these expeditions, a maritime trade was established 

between China and the nations of the West. From 
its very beginnings, this trade was almost exclusively 
in the hands of the Arabs, who had entered into 
commercial relations with Tongking (Hanoi) before the 
close of the second century, and who had established a 
colony in Canton as early as 4.p. 300." 

Without further reference to details, it may simply 
be recorded, on the evidence of abundant historical 

data, that during the succeeding centuries, both 
land and sea routes were utilized in conducting this 
important and growing trade. With the constant 
intercourse between traders of Eastern and Western 
lands — incidental to such commercial relationship — 
it is natural and inevitable that there should have 
been a mutual, very generous interchange of ideas, 
in general. Likewise, it is in keeping with human 
nature, that matters of a strange and unusual nature 
would command particular attention. It is not 
unreasonable to believe, therefore, that during these 

early centuries, the basic ideas of Chinese alchemy 
should have found their way westward to the shores 
of the Mediterranean and —in later centuries — to 
regions beyond. Nor is it at all improbable that 
in the process of transmission, these ideas should 
have undergone considerable embellishment and change. 

A second fact of historical importance is, that 
alchemy first made its appearance in the West at some 

7 For references to Arabian enterprise in the early Chinese-Occidental 
trade, cf. F. Hirth and W. W. Rockhill: Chau Ju Kua, pp. 2-15 

8 It will be recalled that the scene of The Story of Aladdin and the Wonder- 
ful Lamp was laid in the capital of China. 
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time between the third and the fifth century of the 
Christian era—when commercial intercourse between 
China and the West was already well established. 
“Thus, in a treatise known as Physica and Mystica 
- + + Various recipes are given for coloring and 
gilding metals, but the conception of transmutation 
does not occur.” . . . Later, however, in the com- 
mentary on this work, written by Synesius to Dioscorus, 
priest of Serapis at Alexandria, which probably dates 
from the fourth century, a changed attitude becomes 
apparent ; the more practical arts are obscured or 
omitted, and the processes for preparing alloys and 
coloring metals, described in the older treatise, are by 
a mystical interpretation represented as resulting in 
real transmutation.” *° 

According to Stillman, “the earliest alchemical 
writers of whom we have literary remains and of 
whom we have any items of personal history ” 
are Zosimus, Synesius, and Olympiodorus, who lived 
at some period from the third to the fifth century. 

The fact that these alchemical ideas first made 

® For an interesting article dealing with the coloring and gilding of m ef. A. J. Hopkins: A Modern Theory of Alchemy, he (1925). Vol. VE Part I, pp. 58-76. 
scans on Alchemy, in Encyclopedia Britannica, eleventh edition, Vol. I, p- 519. 
Cf. J. M. Stillman: The Story of Early Chemistry, p. 150. 
Stillman also gives an interesting account of two important Greek manu- scripts, originally discovered at Thebes, and now known, respectively, as “Papyrus X of Leyden” and “Papyrus Grecus Holmiensis””—the latter now preserved in the Victoria Museum at Upsala, Sweden. The date ascribed to these manuscripts is the third century of this era. But in these manuscripts, ‘“‘there is no illusion as to any transmutation of the baser metals into precious metals,” p. 99. The manuscript at Upsala contains nine recipes dealing with metals and alloys, while the manuscript “Papyrus X of Leyden”’ “comprises about seventy-five recipes pertaining to the making of alloys, for soldering metals, for coloring the surfaces of metals, for testing the quality of metals, or for imitating the precious metals” (p. 80). A number of recipes from these manuscripts are quoted in Stillman’s work. Cf. J. M. Stillman: Op. cit., pp. 78-103, 
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their appearance in the West at some period “from 
the third to the fifth century” of this era is of 
particular interest. At that period Alexandria was 
still a mighty intellectual center, and even with the 
gradual decline of the Roman Empire, the city re- 
mained a commercial metropolis, second in importance 
only to Rome itself. A large portion of the Chinese 
trade, both by land and sea routes, passed through 

Alexandria. With the constantly increasing numbers 
of Oriental traders frequenting Alexandria, it is but 
natural that many ideas imported from the Orient 

should find congenial soil for growth in this center 
of culture and intellect. There seem to be no reasons 
why the alchemical ideas of China, already well 
developed at the beginning of the Christian era, should 

not have reached Alexandria by the trade routes, to 

appear again after a certain transformation in Greek 

garb, and in an Occidental setting."* That the alchemy 

of transmuting metals is primarily emphasized, and 

that of prolonging life practically ignored, may be 

accounted for by the fact that —as we have seen — 

both the theory and practice of working in metals were 

well developed in Egypt as early as the third century 
of this era. 

12 The report that Greeks in Egypt were practicing alchemy, received offi- 

cial notice in the year 290 of our era, when the emperor Diocletian issued an 

edict commanding that diligent inquiry should be made “ for all the ancient 

books which treated of the admirable art of making gold and silver,” and 

that, without pity, such books, should be committed to the flames. 

Cf. Gibbon, E.: The History of the Decline and Fall of the Roman Empire, 
Vol. I, pp. 427, 428. 

Cf. Encyclopedia Britannica, eleventh edition, Vol. I, p. 519. 
It is quite conceivable, and altogether probable, that many of these ideas 

concerning alchemy should have come to Alexandria, from China, through 

Arabia, for, as we have seen, the Arabs had well-established trade relations 

with Tongking—in southern China—before the close of the second century of 

the Christian era. 
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A third fact of historical significance is, that alchemy 
reached Spain during the eighth century, under Mos- 
lem auspices. With the growing power of Christianity 
during the fourth and fifth centuries, pagan philosophy 
and science fared none too well. The church of that 
day was concerned with preparing for the world to 
come and had little interest in such mundane mat- 
ters as natural or physical science. The schools of 
philosophy and science at Alexandria maintained a 
precarious existence until the year 415, when they 
ceased to exist. Fortunately, a large share of the 
learning and literature of the Alexandrian schools 
was preserved by Syrian scholars who took refuge in 
Persia and founded other schools in which such sub- 
jects as astrology, medicine, and alchemy were given 
& prominent place in the curriculum. In these schools, 
the works of a number of the Alexandrian alchemical 
writers were translated into Syrian.* In the process 
of time these Syrian scholars were patronized by the 
caliphs, and a large number of the Syrian manu- 
scripts of Alexandrian authors were translated into 
Arabian. ‘The Arabs soon began to translate the 
chief works of the Greek philosophers and scientists 
into their own tongue, although these translations 
were often made from Syriac or Aramaic versions 
rather than directly from the Greek original, . . . 
Medicine, mathematics, and natural science were 
especially cultivated by the writers in Arabic ; and 
in these fields they seem to have learned something 
from India and the Orient as well as from the ancient 
Greeks.” ** 

8 Cf. J. M. Stillman: The Story of Early Chemistry, pp. 140, 141. 14 L, Thorndike: The History of Medieval Europe, pp. 182, 183, 
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The statement, above recorded, that Arabian writers 

“seem to have learned something from India and the 

Orient as well as from the ancient Greeks’? seems 

eminently fitting and reasonable when we recall that, 

during the centuries in question, an extensive commerce 

was carried on between China and the West through 

Arabian agency. In the eighth century embassies were 

exchanged between the rulers of Arabia and China. 

** One of the most renowned seats of alchemic industry 

was Bagdad while it was the seat of the caliphate.” » 

It seems reasonable to infer, therefore, that from 

these two sources — Alexandrian manuscripts, and 

the accounts related by Oriental merchants — Arabian 

scholars derived a varied and fairly comprehensive 

knowledge of Chinese alchemy. 
In the wake of the Mohammedan conquest of 

northern Africa and Spain in the seventh and eighth 

centuries, Arabian learning followed How firmly 

it intrenched itself in the universities of Spain during 

the succeeding centuries is a matter of historical 

record. Particularly in the realms of mathematics, 

medicine, and chemistry, the Arabian scholars were 

held in high esteem. From Spain, Arabian learning 

gradually penetrated, in Latin dress, to the seats 

of learning of western and central Europe. Coinci- 

dent with this process, we find that many of the 

foremost scholars of those institutions were becoming 

actively interested in the problems of alchemy. Is 

it not a legitimate inference, therefore, that in all 

probability, through Arabian mediatorship, the essential 

problems of the pioneer Chinese alchemist were trans- 

ferred to a different race and age ? 

15 W. A. P. Martin: The Lore of Cathay, p. 67. 
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In dealing with the internal evidence for a probable 
connection between the two systems of alchemy under 
discussion, we shall call attention to four features 
wherein the two systems display a significant simi- 
larity. The manifestations of these features in 
Chinese alchemy have already been noted, and need 
not, therefore, be reiterated at this point. 

1. In both systems the twofold object of pursuit — 
immortality and riches — was identical. In medieval 
Kurope the former object was far less in evidence 
than the latter, but this was very probably due to 
the fact that Christianity placed great emphasis upon 
the future life, and there was consequently little need 
of having recourse to the arts of alchemy for its 
attainment. On the other hand, the practical use 
of alchemy for the related purposes of prolonging life 
and renewing youth received the greater emphasis. 
“In the thirteenth century arose for the first time the 
idea that the philosophers’ stone possessed the powers 
of healing disease and of restoring youth. 
Hollandus, in his Opus Saturni, says: «A portion 
of it, the size of a grain of wheat, should be laid in 
wine and then given to the patient. The action of the 
wine will penetrate to the heart, and spread itself 
through all the juices. The patient will sweat, and 
thereby become, not more weary, but ever stronger 
and more cheerful. This dose should be repeated 
every ninth day, when the patient shall think he is 
no longer a man, but a spirit. He shall feel as if he 
were nine days in Paradise, and living on its fruits.’ 
Solomon Trismosin maintains that when an old man, 
he renewed his youth by means of a grain of the 
philosophers’ stone. His yellow wrinkled skin became 
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smooth and white; his cheeks rosy; his gray hair 
black ; his back, bowed with age, became erect. He 

restored, as he asserts, perfect youthfulness to ladies 
ninety years of age.” ** 

The chief purpose of alchemy, however, in the minds 

of the medieval European alchemists, was the trans- 

mutation of base metals into gold. Gold was regarded 

as the perfect metal. Robert Bacon taught that real 

gold is formed by the interaction of the proper 

proportion of the purest forms of quicksilver and 

sulphur. Sonsequently —since all other metals are 

derived from these two metals —all that is needed 

to produce gold from other metals is to remove their 

infirmities, thereby curing their diseases.“ As in 

Chinese alchemy, so in that of medieval Europe, this 

process might be performed through the agency of the 

philosophers’ stone. Albertus Magnus is portrayed as 

being particularly interested in the search for this 

magic compound. In his treatise entitled Libellus 

de Alchimia, eight interesting conditions are enumer- 

ated for observance by such as would seek the 

philosophers’ stone.* They are herewith quoted: 

a. ‘The alchemist should be discreet and silent, 

revealing to no one the result of his operations. 

b. “He should reside in a private house, in an 

isolated situation, containing two or three rooms set 

apart for the experiments. 
c. ‘ He should choose his days and hours for labor 

with discretion. 

16 J. von Liebig: Familicr Letters on Chemistry, pp. 78, 79. 

11 J. S. Brewer: Opera quaedam hactenus inedita, pp. 375, 383. 

18 There is not unanimity of opinion among students of medieval history 

in ascribing the above-mentioned work to Albertus Magnus. 
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d. “He should have patience, diligence, and per- 
severance. 

e. “He should perform, according to fixed rules: 
trituration, sublimation, fixation, calcination, solution, 
distillation, and coagulation. 

f. ‘He should use only vessels of glass or glazed 
earthware. 

g. “* He should be sufficiently rich to bear the ex- 
penses of his art. 

h. “He should avoid having anything to do with 
princes and noblemen.” * 

2. Both systems closely associated themselves 
with astrology. In medieval Europe alchemy and 
astrology remained very closely related throughout 
their centuries of development. The alchemist was 
generally regarded as an authority not only in the art 
of transmuting metals, but in the realms of astrology, 
medicine, and magic, as well. Most alchemists be- 
lieved that the planets had the power of maturing 
metals, and could thus influence the operations which 
aimed at their transmutation. “In the world of 
the alchemist, the material world and the material 
heavens, the intellectual, the moral], and the spiritual 
world were regarded as one great whole, the parts of 
which were continually acting and reacting on each 
other. . . . The alchemist came to believe that 
special forms of matter were more or less directly 
under the influence of the heavenly bodies. In time 
the connection became fixed, both in the language 
and in the symbols employed by the alchemist. Thus, 

‘ 19 H. C. Bolton: The Follies of Science at the Court of Rudolph II, pp. 62, a. 
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gold was associated with the sun, 
silver was associated with the moon, 
copper was associated with Venus, 
iron was associated with Mars, 

tin was associated with Jupiter, 

lead was associated with Saturn, 
quicksilver was associated with Mercury.’’” 

Grosseteste urged the selection of favorable hours 
for experiments in alchemy, subscribing to the theory 
that the seven planets were associated with the seven 
metals.* 

3. Both systems were attended by the practices 
of magic, divination, and charlatanism in general. 
So powerful was the influence of magic in the Europe 
of the Middle Ages that one author asserts: “ At the 
bottom, the whole structure of medieval thought 
rested on magic.” ** Magic and divination were largely 
based on astrology, which —as we have seen — was 
inseparably bound up with alchemy. ‘The supreme 
power in the natural universe was reserved to the 
stars. By the movements of the planets all changes 
in the world of physical nature, and many in the life 

of man were supposed to be regulated. It was from 
the stars that gems and herbs derived their occult 
virtues. Many doctors inspected the sky with ref- 
erence to the diseases and treatment of their patients, 
and many rulers kept astrologers at their courts. 
Even bishops and popes were at times known to con- 
sult them. The alchemists tried to convert other 

20M. M. Pattison Muir: Heroes of Science, pp. 10, 11. __ > 
21L. Baur: Die philosophischen Werke des Grosseteste, Bischofs von Lincoln, 

p. 5. 
22 V. Rydberg: The Magic of the Middle Ages, p. 30. 
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metals into gold, and often proceeded toward this 
goal by mystic methods with incantations and useless 
ceremonial.”’ ** 

Even before the year 1100, Raoul d’Ardent, of the 
diocese of Poitiers, had sounded a warning against 
divination : “‘ Be on your guard, my brethren, against 
those who assert that each one on coming to this earth 
is born under a star which shapes his life’s destiny. 
There is no such destiny, my brethren; the hour is 
neither happy nor unhappy, the day is neither good 
nor bad, and those who make such assertions to you are 
evidently dreaming. . . . Be therefore on your 
guard, my brethren, against such as make a practice 
of divination and of auguries, for such practices are 
prohibited in our sacred books.’ ** 

In the matter of astrological magic, Roger Bacon 
transgressed the bounds of orthodoxy. While he 
condemned magic by the aid of demons, he asserted 
that images and verbal charms, if made under the 
proper constellations, became endowed with extraor- 
dinary powers, because they stored up the mysterious 
energy of the stars and of the human spirit.” 

Indicative of the bad repute into which astrology 
and alchemy had fallen by the end of the thirteenth 
century, is the fact that Dante makes pertinent ref- 
erence to both astrologers and alchemists in his 
Divine Comedy. Dante places astrologers in the fourth 
Gulf of the eighth Circle of the Inferno —“the abode 
of such as presumed, while living, to predict future 

3 L, Thorndike: The History of Medieval Europe, pp. 387, 388. 
24L. Bourgain: La Chatre francaise au XIIe siécle @apres les manuscrits, pp. 212, 213. 
% Cf. J. H. Bridges: Opus Maius of Roger Bacon, Vol. I, p. 392. 
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events.” To this class of malefactors belonged ‘those 
who had practiced the arts of divination and as- 
trology.”** Alchemists were assigned to the tenth 
Gulf of the eighth Circle of the Inferno. 
“So shalt thou see I am Capocchio’s ghost, who 

forged transmuted metals by the power of alchemy ; 
and if I scan thee right, thou needs must well remem- 
ber how I aped creative nature by my subtle art.” * 

In the fourteenth century, the papacy itself took 
official notice of the situation. In 1317, Pope 
John XXII issued a decree against alchemists. 
*‘ Alchemies are here prohibited, and those who 

practice them or procure their being done, are pun- 

ished. They must forfeit to the public treasury for 

the benefit of the poor as much genuine gold and 

silver as they have manufactured of the false or adul- 

terated metal. If they have not sufficient means for 

this, the penalty may be changed to another at the 

discretion of the judge, and they shall be considered 

criminals.” ** 
4. Both systems made frequent use of symbolic 

and mystical language. The following quotation from 

De Natura Rerum of Paracelsus may serve as 

an illustration of the use of symbolism: “ The life 

of metals is a secret fatness; . . . of salts, the 

spirit of aquafortis; . . . of pearls, their splen- 

dor; of marcasites and antimony, a tinging metalline 

spirit; . . . of arsenics a mineral and coagulated 

2% C, H. F. Cary: The Vision of Dante Alighieri, pp. 83, 84. 

27 Id., p. 126. eae 

28 The complete text of this decree in Latin, and in English translation, is 

found in J. J. Walsh: The Popes and Science, pp. 125, 126. Walsh contends 

valiantly and at length that the decree was aimed at ‘ false alchemists, ” 

and that it in no wise hindered the study and practice of the legitimate art 
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poison. The life of all men is nothing else but an 
astral balsam, a balsamic impression, and a celestial 
invisible fire, an included air and a tinging spirit of 
salt. I cannot name it more plainly although it is 
set out by many names.” ” 

As an example of occult and mystical language, 
the following alchemical formula, dating from the 
fourteenth century, is noteworthy: “To fix quick- 
silver. Of several things take 2, 3, and 3,°' Liz te 
3 is 4: 3, 2, and 1. Between 4 and 3 there is Liss 
from 4 is 1; then 1 and 1, 3 and 4; 1 from 3 is 2. 
Between 3 and 2 there is 1. Lod, Lec and lero 
and: lL; 1 and Ito: 2. “Then’ lis 1. ‘Tthave told 
you all.” *° 

In an investigation of this nature there is, mani- 
festly, no method whereby it can be proved with 
mathematical accuracy and certainty, that the above- 
mentioned fourfold identity of the two systems 
guarantees an historical connection between the two. 
It is quite conceivable that each of these features might 
have come into being singly or in combination, as a 
typical phenomenon of any alchemical system, and quite 
independent of the system or systems of any other place 
or period. While that is a possibility, nevertheless the 
fourfold identity of the two systems pertinently sug- 
gests the probability that there actually is a definite 
historical relationship between them. In addition to 
this internal evidence, we have the significant testi- 
mony of history. From it, we know that definite trade 
relations had been established between the Chinese 

29 Quoted by P. D. Foote: The Alchemist, in the Scientific M. onthly (1924), Vol. XIX, pp. 239-262. 
38 Quoted in J. E. Mercer: Alchemy ; Its Science and Romance, p. 172, 
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and the Romans, mainly via Alexandria — as early as 
the first century of the Christian era. Furthermore, 
we know that genuinely alchemical ideas—such as the 
transmutation of metals — did not make their appear- 
ance in Alexandria until some time “from the third 
to the fifth century” of this era**—after trade 
relations between China and the West had been thor- 
oughly established. And finaliy we have seen that 
definite ideas of alchemy found their way from 
Alexandria to Spain during the eighth century, under 
Moslem auspices, and that, from Spain, Arabian learning 
gradually spread, until it permeated the medieval 
schools and universities of central and western Europe. 
It is worthy of more than passing notice that in those 
very seats of learning, at that period of time we dis- 
cover the identical fourfold features of alchemy which 
we have found to be distinctly characteristic of the 
Chinese system of alchemy. 

From such circumstantial but cumulative evidence, 

it seems to the author just and reasonable to conclude 
that there is, in all likelihood, a definite historical con- 

nection between the alchemy of China and that of 
medieval Europe. If such a conclusion is warranted, 
then it follows that the skilled, scientifically trained 
chemist of our own civilization and age owes a very 
real debt of gratitude to the ancient Taoist devotee of 
the Middle Kingdom who, through the subtleties of 
alchemy, made crude but consecrated search for the 
secret of a life-eternal, and free from all material care. 

31 Cf. Encyclopedia Britannica, eleventh edition, Vol. I, p. 519. 
Cf., also, J. M. Stillman : The Story of Early Chemistry, p. 150. 
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In the preparation of this bibliography the writer’s 
aim has been to incorporate all known sources dealing 
in some appreciable measure, directly or indirectly, 
with the subject under discussion. Though it is 
believed that the list is comprehensive, it cannot be 
hoped that it is absolutely complete. Not all the 
works in this list have been quoted in the monograph, 
but all have been examined —as time would permit — 
for materials pertaining to this study. 

For the sake of convenient reference the following 
classification is made: 

1. Primary sources. 
2. Secondary sources. 
3. Dictionaries. 
4. Periodicals. 

It has been thought helpful to append a brief 
descriptive account to each of the primary sources. 
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BIBLIOGRAPHY 

PRIMARY SOURCES 

Shu Ching (&%) — The Book of History 

This work was compiled by Confucius and consisted 

originally of one hundred chapters of historical data 

covering a period from the twenty-fourth to the eighth 

century before Christ. In the tragic ‘“‘ Burning of the 

Books,” 213 3B.c., this work was almost completely 

destroyed. From fragments which were recovered in later 

years, a partial restoration was made. The text which we 

now possess consists of fifty-eight chapters. 

2. I Ching (B) — The Book of Changes 

The authorship of this work is ascribed to Wen Wang 

(XE) (ca. 1200 B.c.), the father of the founder of the 

Chou (JM) dynasty. It is a treatment of the eight tri- 

gtams, and consists of sixty-four chapters. A commentary 

known as the “ Ten Wings ”’ was later added by Confucius. 

The work is said to have escaped destruction during the 

conflagration of 213 B.c., because it was regarded as a 

text on divination. 

3. Shih Ching (##) — The Book of Odes 

This work is a collection of more than three hundred odes 

and ballads used by the people of the various states of 

ancient China. Confucius is generally credited with 

having made selection and compilation of these odes, 

from a total of three thousand. The Book of Odes is 

especially valuable for its portrayal of the manners, 

customs, and beliefs of ancient China. 

The three works noted above hold highest rank among 

Chinese classical writings. Principal translations of these 

works are : 

James Legge, in The Chinese Classics (text and transla- 
tion), 7 vols., London, 1861-1893. 

W. Gorn Old : The Shu King, New York, 1904. 

Ch. de Harlez: Le Yih King, Brussels, 1889. 

C. F. R. Allen: The Book of Chinese Poetry (Shih King), 

London, 1891. 
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4. Li Chi (28) — The Book of Rites 
This Confucian classic was not actually compiled by Con- fucius. It is a kind of chi, or record, kept by the disciples of Confucius and later Confucian scholars of what they had heard or read about the rites and etiquettes of the Chou dynasty. It was first gathered together and edited, with one hundred thirty-one chapter headings, at the beginning of the Han dynasty. Later, the book was much boiled down and revised. At present, it consists of forty-nine chapters. Commentators on this classic have been numer. 
ous, the most noted among them being Chéng K‘ang-ch‘éng 
(SHR), of the Han dynasty, and K‘ung Ying-ta (FL), of 
the T‘ang dynasty. It has been tsanslated into English 
by James Legge. 

5. Shih Chi (#38) — Historical Records 
Ssit-ma Ch‘ien (ca. 163 B.C. to ca. 85 B.C.)— frequently re- 
ferred to as the “Chinese Herodotus ’’— was the author of 
this work. Its scope extends from the semi-mythical reign 
of Huang Ti (3) (ca. 2700-2600 B.c.) to the year 122 B.o. 
The work is divided into five main sections and contains a 
total of one hundred and thirty chapters. It is the first at- 
tempt of the Chinese at a comprehensive survey of their 
history, and is generally regarded as the norm and standard 
for all succeeding dynastic histories of China. An excellent 
translation of the first forty-seven chapters exists in 

E. Chavannes: Les Mémoires historiques de Se Ma 
Ts‘ien, 5 vols., Paris, 1895-1905. 

6. Chien Han Shu (M¥&#) — The Book of the Former Han 
This work is attributed to Pan Ku (##fl) (d. a.p. 92). 
It deals with the period of the former Han (®) dynasty 
(206 B.c. toa.D. 24). There is no translation of this work: 

7. Tzu Chih T*ung Chien (3ii##) — Comprehensive Mirror 
for the Aid of the Government 

Ssii-ma Kuang (#]%%) (a.p. 1019-1086) was the author 
of this work. It is a compilation of the main facts 
of historical accounts dating from the fifth century before 
Christ to the tenth century of this era. Originally it 
consisted of 354 volumes, but in its present form it is 
composed of 294 volumes. It is regarded as a highly 
authorative work — second in importance only to the 
Shih Chi (3830) — Historical Records — of Ssii-ma Ch‘ien. 
The work has not been translated. 
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8. Tao Té Ching (32748), by Lao Tz (4F) 

This work has been described in Chapter I of the text. 

Principal translations : 

James Legge, in The Texts of Taoism, 2 vols., Oxford (The 
Sacred Books of the East, Vols. XX XIX and XL), 1891. 

Paul Carus: Zhe Canon of Reason and Virtue, Chicago, 
1898. 

W. Gorn Old: The Simple Way, London, 1913. 
V. von Strauss : Lao T'se’s Tao Te King, Leipzig, 1870. 
L. Wieger: Tao Tei King in Les Péres du Systeme 

Taoiste, Hochienfu (China), 1913. 

9. neh Tzt (WF) 

Brief reference to this work will be found on page 47 
of the text. 

Principal translations : 

Lionel Giles : Taoist Teachings (a translation of extracts 
from the work), London, 1912. 

L. Wieger: Lie Tzeu in Les Péres du Systéme Taorste, 
Hochienfu (China), 1913. 

10. The True Canon of Nan Hua (#RES), by Chuang Tzii (#F), 

This work has been dealt with in Chapter I of the text. 

There are three translations : 

James Legge, in The Texts of Taoism, 2 vols., Oxford, 
1891. 

H. A. Giles: Chuang Tzu, Mystic, Moralist, and Social 
Reformer, London, 1889. 

L. Wieger: T'choang Tzeu, in Les Péres du Systéme 
Taoiste, Hochienfu (China), 1913. 

11. Shan Hai Ching (Wy) — The Mountain and River Classic 

The date of this work has been placed as early as 1200 B.c. 
and as late as 300 B.c. . It purports to be a descriptive 
geography, but is mainly concerned with the strange 
animals, medicinal plants, and minerals of the various 
localities described. 
Translation by 

Leon de Resny : Chan Hai King, 2 vols., Paris, 1891. 

oe 
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Hai Nei Shih Chou Chi (PAPI) — Island Records 
An ancient book in one volume attributed te T‘ung-fang Shu (®H¥), of the Han dynasty. It contains highly imaginary descriptions of the various islands within the great encircling sea— the abodes of the immortals, their manner of life, and the various drugs with which they at- tained immortality. The real authorship of the book must be dated much later, perhaps the fifth or the sixth century of this era. 

Ts‘an Tung Ch'i (BWR) — A Treatise on Alchemy 
This work is from the hand of Wei Po-yang (S2{AR3), a 
Taoist philosopher of the second century before Christ. It is regarded as the oldest complete work dealing with 
Chinese alchemy. While it contains numerous references to alchemy, there is much extraneous matter. The work has not been translated. 

Huai Nan Tzii (HF), by Liu An (2%) (d. 122 B.c.) 
The author was a devoted Taoist, and an ardent searcher 
for the elixir of life and the secret of transmuting metals. 
In its present form the work consists of twenty-one 
chapters. It is regarded as one of the standard works of 
the Taoist Canon. There is no translation of this work. 

Lieh Hsien Ch‘uan (Ritts; —A Taoist Biography 
Some scholars ascribe this work to the authorship of Liu 
Hsiang (28), of the first century before Christ, while others 
assign it to the third century of this era with authorship . 
unknown. It consists of the biographies of seventy-one 
Taoist immortals. The work has not been translated. 

Pao Pu Tz (#4 F) 

This is the pseudonym under which Ko Hung (32), of 
the fourth century of this era, published a comprehensive 
work dealing largely, but not exclusively, with alchemy. 
Ko Hung was a devoted Taoist, and one of the most 
celebrated adepts in the art and practice of alchemy. 
His work is of primary importance in any investigation 
of this subject. It is divided into two parts. The first 
part consists of twenty chapters, in which such subjects 
as transmutation of metals, elixirs of life, ascetic rules for 
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prolonging life and attaining immortality, are discussed. 
The second part consists of fifty chapters, devoted largely 
to matters of government and politics but with occasional 
references to alchemy. Only brief portions of this work 
have been translated. 

17. Shén Hsien Chuan (iif) — Biographical Records of the 
Immortals 

This work is by the same author as the preceding entry. 
The biographies of eighty-four immortals are recorded — 

Lao Tzii (%F) being placed first on the list. The miracu- 

lous element — both in the attainment of immortality, 
and in subsequent career — is predominant in this work. 
The biographies were written as an answer to a question 
by one of Ko Hung’s disciples as to the actual existence 
of immortals. The work has not been translated. 

18. Wu Chén Piien (t#i i) — Essays on Alchemy 

This is an important work on alchemy, written by Chang 
Po-tuan (s8{H48), ca. A.D. 1075. A number of commen- 
taries have been written on this book, some of them of 
recent date. The work has not been translated. 

19. T‘ao Kung Huan Chin Shu (PAZ) — Treatise on the 
Transmutation of Metals 

In this work on Chinese alchemy, the transmutation of 
metals receives particular attention. It is divided into 
three chapters, and contains a valuable commentary. 
“The preface dates 1546, but the work itself should be 
dated earlier than that.’’ (From a review of the work by 
the Chinese assistant in the Library of Congress.) 
Through the kind courtesy of Dr. Putnam, Librarian of 
the Library of Congress, a photostat copy of this work 
has been secured for the University of California Library. 
There is no translation of this work. 

20. Ko Chih Ching Yiian (&3:8U8)— Virror of Scientific Discovery 

This is really a cyclopedia of concrete objects. It is 
divided into one hundred chapters, touching almost every- 
thing in the world, from astronomical phenomena to 
insects, from jewels to playthings. It is not a work based 
upon actual observation, but rather a compilation of 
accounts regarding the various objects recorded in a 
thousand and one ancient Chinese books. The chapters 

as 
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on geology, botany, and zodlogy occupy more than one 
third of the whole work and contain much valuable 
information. The compiler was Chén Yuan-lung (pti), 
who lived during the beginning of the Ch‘ing dynasty. 

21 Po Wu Chi ({$%i8)— A Treatise on Natural Science 

This book was originally written by Chang Hua (38%), of 
the Ching dynasty, but having been destroyed it was 
recompiled by some later scholars from what had been 
quoted from it in various works, with probably additions 
by the compilers. At present it consists of ten books, 
treating of the fauna and the flora in China and many 
other natural objects, especially as they were in ancient 
times. There is a sequel to this book, called Hsti Po Wu 
Chi (P4828), by Li Shih (2%), of the Sung dynasty. 

22. Pen Ts‘ao Kang Mu (KS#HB)— Chinese Materia Medica 

This voluminous work, divided into fifty-two books, was 
compiled by Li Shih-chen (#8), of the Ming dynasty. It 
deals with the materia medica of China in a very minute 
and exhaustive way. Although much of the facts recorded 
and efficacies attributed to different medicines would 
seem impossible in the light of modern science, yet there 
remains a large quantity of useful information derived 
from the experiences of many centuries. The work is still 
much consulted by the old-type Chinese physicians of 
to-day. 

23. Ch'in Ting Ku Chin T‘u Shu Chi Chiéng (eH SHR) — 
The Chinese Imperial Encyclopedia 

This monumental work was first published in Peking in’ 
1726. A second edition was issued, as a reprint in Shang- 
hai, in 1888. This encyclopedia consists of ten thousand 
volumes, each volume averaging forty pages. The mate- 
rial is grouped under six main categories, corresponding 
roughly to (1) Heaven, (2) Earth, (3) Man, (4) Science, 
(5) Literature, (6) Government.. These categories are in 
turn subdivided into sections, numbering thirty-two 
in 

This work has never been translated, but its value has 
been greatly enhanced by a good English-Chinese index, 
prepared by Lionel Giles, and published in London, 1911. 
The index also contains a detailed historical account of 
the preparation and publication of the work. 
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INDEX 

A 
“ Zsculapius of China.” See Hua T‘o 
Aim, of this investigation, 4 
Albertus Magnus, experience with philosophers’ stone, 78; rules 

for alchemists, 121, 122 
Alchemists, famous Chinese: Tan Tzii (MF), 51; Li Shao-chiin 

(#228), 70, 76; Chang Tao-ling (#46), 93 
Alchemists, rules for, 121, 122; papal decree against, 125 
Alchemy — of China, 42-110; origin of systems of, 42 ; of prolonging 

life, 43-68 ; of transmuting metals, 69-88 ; later development of, 
89-110 

Alchemy — East and West, 111-127; first appearance of in West, 
115, 116; edict of Diocletian, 117; reached Spain under Moslem 
auspices, 118, 119 

Alchemy — of medieval Europe, 120-127; twofold pursuit of, 120- 
123 ; rules for alchemists, 121, 122; associated with astrology, 
122, 123; metals associated with the planets, 122, 123; allied 
with magic, divination, and charlatanism, 123-125 ; bad repute 
of, 124; papal decree against, 124, 125; use of occult and 
mystical language, 125, 126 

Alchemy in China, the Source of Chemistry. Article by W. A. P. 
Martin, referred to, 4, 5 

Alexandria, intellectual and commercial importance of, 117, 118 
Antonius Marcus Aurelius, embassy of, 114, 115 
Arabian colony, in Canton, 115 
Arabs, the, early trade of Chinese with, 115; as translators, 118 ; 

learning of, 118, 119 
“ Art of Acquiring a Long and Healthy Life, The,” 103, 104 
Astrology, officially recognized in early Chinese history, 96, 97; 

fundamental principles of, 97, 98; influence upon human af- 
fairs, 98, 99; allicd with alchemy, 99, 100, 108, 122, 123; 
practiced at imperial courts, 123; bad repute of, 124 

B 
Bacon, Roger, a believer in alchemy, 121; a believer in astrology, 

124 
Bactria, archeological finds in, 112 
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Bagdad, seat of alchemic industry, 119 
Biographical Records of the Immortals. See Shén Hsien Ch‘uan 
Body, the, the coarser essence of the human organism, 40, 41 
Book of Changes, The. See I Ching 
Book of the Former Han, The. See Ch‘ten Han Shu 
Book of History, The. See Shu Ching 
Book of Odes, The. See Shih Ching 
Book of Rites, The. See In Ch 
Breath, made “ vigorous” by unsuitable food, 54 
Breathing, a means of attaining Tao, 45, 46 ; proper methods of — 

lien ch‘t (3K), 45-48 
Buddhism, its entry into China, 9, 90, 91; the Lotus or Pure Land 

Sect of, 91; Western Heaven of, 91, 92; doctrine of personal 
immortality of, 92 ; competition with Taoism, 92, 93 ; influence 
upon Taoism, 93-96 ; revolt against vagaries of, 107-109 

Cc 
Celestial bodies, regarded as divinities, 98, 99; associated with 

metals, 122 
Ceramic ware, 104, 105 
Chang Ch‘ien (38#§), leader of commercial expedition, 112 
Chang Hua (i&#). See Po Wu Chi 
Chang Po-tuan (3&{f%m). See Wu Chén Pien 
Chang Tao-ling (#348), Chinese alchemist, 93 
Chén Tsung (5%), emperor, obsessed by Taoist ideas, 108 
Ch‘ten Han Shu (i%#), The Book of the Former Han, descriptive 

account, 131 
‘“Chth”’ (%) plant, a vitalized substance, 59, 603; identified by 

Matsumura, 60. 
China, attitude of Western textbooks towards, 1, 2; intercourse with 

the West, 112-115 
Chinese culture, reasons for limited knowledge of, 2, 3; difficulties 

of investigation, 3, 4 
Chinese Encyclopedia. See Tz‘u Yiian 
Chinese Imperial Encyclopedia, The. See Ch‘in Ting Ku Chin T‘u 

Shu Chi Ch‘éng 
Chinese Materia Medica. See Pen T's‘ao Kang Mu 
Chinese Turkestan, 112, 113 
** Ching ” (#€), meaning of word, 20 
“Chin tan” (%Ft), the golden drug, 78 
Ch'in Ting Ku Chin T‘u Shu Chi Chiéng (seu SBR), The 

Chinese Imperial Encyclopedia, quoted, 13; references to, 58, 
100 ; descriptive account, 135 

“ Chiu_chuan chin tan” (Au#%%t), recipe for refining cinnabar, 82 
Chou In (jAiig), referred to, 97 : 

es 
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Chuang Tzii (#EF), life of, 27-29, the interpreter of Taoism, 27 ; 
refusal to accept a office, 28 ; author of Nan Hua Chén 
Ching (RPI), True Canon of Nan Hua, 29 ; teachings of, 
29-33 ; Tao, all-important, 30, 31; doctrine of inaction, 31; 
Tao, a norm of judgment, 32 ; on art of breathing, 46 ; quota- 
tions from, 28, 30-32, 38, 46, 47, 51-53 

Chung Lit Ch‘uan Tao Chi (@AMWH), Records of Chung and ii, 
quoted, 85, 95 

Chu Hsi (&¥), life and work of, 108, 109 
Cinnabar a vitalized substance, 59; a basic ingredient of the 

philosophers’ stone, 79, 80, 83 ; recipe for refining, 82 ; capable 
of producing gold, 84 

Cinnabar and white honey, miraculous qualities of, 63 
Cinnamon and onion extract, miraculous qualities of, 62 
Comprehensive Mirror for the Aid of the Government. See Tzu Chih 

T*ung Chien 
Confucian Analects, quoted, 36 
Confucianism, revival of, 108 
Confucius (.XF), interview with Lao Tzi, 11; a “ transmitter 

and not a maker,” 19 ; supreme in the realm of ethics, 36 
Cosmic breath, the, 99, 100 
Cosmic soul, the, 56, 57, 73, 97 
Cosmological ideas, of Lao Tzii’s period, 14-16 
Crane, the, emblem and agent of longevity, 61 

D 
Death, Taoist idea of, 40, 41 
Deep breathing, benefits of, 47 
Diet, regulated and selective, necessary to attain Tao, 52-56 
Diocletian, edict of, concerning alchemy, 117 
Discipline, mental and physical, necessary to attain Tao, 44-52 ; to 

success in transmuting metals, 86 
Divination, warning against, 124 
** Divine herb,” the, See “ Chih” plant 

E 

“ Eight Inmortals,”’ the (A. fli), 59, 96 
Elements, the five, 15; souls of, become planets, 98; allied with 

of the human body, 102 
“* Elixir of Immortality,” 64, 65 ; composed of the “ eight precious 

things,”’ 64 ; methods of obtaining, 65. See also Philosophers’ 
stone 

Encyclopedia Britannica, quoted, 7, 116, 117, 127 
Encyclopedia Sinica, quoted, 14, 93, 100 
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Esoteric language. See Symbolism 
Essays on Alchemy. See Wu Chén Ptien : 
Essence, body and soul of the same, 40, 41; refining and invigorating 

the, 57, 74 

F 
“ Facilius est aurum facere, quam destruere,” 83 
Fang Chang (77). See “Isles of the Immortals” 
Favor, seekers of, 70 
“ Felicitous plant,” the. See “Chih” plant 
Five elements, the, 15; souls of, become planets, 98; allied with 

organs of the human body, 102 
Five grains, the, 53, 67, 73 
Five planets, the, affiliated with the five elements, 98; influence 

_ upon alchemical research, 100 
Food, proper use of, 52, 53; certain foods considered injurious, 53, 

54; “ plain food ” desirable, 54, 55 
Fountain of perpetual youth. See Jade-Wine Spring 

G 
Genii. See “ Hsien ” 
Goethe, quoted, 1 
Gold, a vitalized substance, 59; artificial gold desirable for medicine, 

71 ; produced by natural processes, 75 ; produced from mercury, 
79; recent experiments for producing, from mercury, 79; 
“more easily fabricated than destroyed,” 83; regarded as the 
perfect metal, 83, 121. 

Greeks, of Alexandria, reputed to practice alchemy, 117 
“ Green dragon,” esoteric name for Yang, 87 
Grosseteste, Robert, a believer in alchemy and astrology, 123 
Gunpowder, manufacture of, 105; various descriptive names for, 105 

H 
Hai Net Shih Chou Chi (BATHE), Island Records, quoted, 55 ; 

reference to, 60; descriptive account, 133 
Heraclitus, similarity of teachings with those of Chuang Tzu, 32 “* Herodotus of China.” See Ssii-ma Ch‘ien 
Historical Records. See Shih Chi 
Holding the breath, 47, 48 
“* Honorable prophet,” the, miraculous qualities of, 62 
House fowl, the, agent of longevity, 61 
Hsiao Wu Ti (#s#*), emperor, a convert to Buddhism, 90 “* Hsien” (fill), genii or immortals, five classes of, 95 ; composition of 

Chinese idiograph, 95 

oa 
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Hsien yo (#8), drugs used by the immortals, 58 
* Hsiung-nu *’(Pi%t). See Huns 
Hsi Wang Mu (£4), queen of the Western immortals, 55; mi- 

raculous peaches of, 60 
a Tsung (£38), emperor, a victim of “ professors of alchemy,” 

Hsii Shé, a celebrated magician, 66, 67 
Huai Nan Txt (#4), descriptive account, 133. See also Liu An 
Hua T‘o (38), the “ sculapius of China,” 50; well versed in 

Taoism, 100 
Human destiny, influenced by the celestial bodies, 98, 99 
Huns, or “ Hsiung-nu,” 17, 112 
Hygiene, common-sense rules of, 54 

I Ching (&#), The Book of Changes, descriptive account, 130 
Idealist teachings of Taoism, 109 
Ideas of Lao Tzi’s period, cosmological, 14-16 
Ideograph, Chinese, 95 
Immortality, of Buddhism, 92; crane the emblem of, 61 ; elixir of, 

64, 65 ; fruit of the “ Isles of the Immortals ” contributory to, 
55; gained by a course of mental training, 50, 51, 103, 104 ; 
gained by a regulated and selected diet, 52; gained by the 
use of gold, 713 gift of, ascibed to the “ Eight Immortals,” 
96 ; ideas of the use of food as factors in the quest for, 52, 56 ; 
medicine used to gain, 63 64; the peach conducive to, 60, 61 ; 
plant of, 59, 60; pursuit of, identical with pursuit of riches, 
120; Tao the agent of, 40, 41; Tao-infused substances 
productive of, 57, 58 ; Tao the source and secret of, 38, 43, 99; 
seeker of, 51, 54 

Immortals, of ancient days, 50; biography of the, 53 ; drug of the, 
hsien tan (tli7t), 78; drugs used by the, 58; the Eight, 59, 96; 
‘*hsien,”’ 95; medicine of the, 59; miraculous powers of the, 
96; ‘plain food” pleasing to the, 54; queen of the Western, 
55, 60 

Immortals, Biogrophical Records of the. See Shén Hsien Ch‘uan 
Immortal soul, 41 
Immunity, gift of, 96 
Inaction, Lao Tzii’s famous principle of, 31, 49, 51; Tao accom- 

plishes its work through, 25 
Industries, ceramic ware ; 104, 105; influence of alchemy upon, 104- 

107 ; Taoism associated with, 104-107 
Influence, of Buddhism on Taoism, 93-96 ; of the celestial bodies on 

human destiny, 98, 99; of the five planets upon alchemical 
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research, 98, 99, 100, 122, 123 ; of mineral substances on the 
organs of the human body, 84, 85 ; of Yang upon health, 101 

Infusion, process of, 56, 57 ; of superstitious elements, 89 
Ingredient, the carapace of a tortoise used as an, 62; cinnabar a 

favorite, 59, 82, 83, 84 ; crane’s eggs used as an, 61 ; mercury 
a basic, of the philosophers’ stone, 78, 79, 80, 83, 84; silver the 
chief, 59 

Ingredients, of Chinese medicine, 71, 103; of the philosophers’ stone, 
78, 79, 80, 83, 84 

Inhaling the breath, 46, 48, 50, 53 
Interpreter of Taoism, Chuang Tzii the, 27 
Interview with Lao Tzi, Confucius’,. 11 
Investigation of the origin and development of Chinese alchemy, 4 
Invisibility, gift of, 96 

visible Tao, the, 26 
Irritability caused by Yang, 101 
Island Paradise, see K‘un Lun 
Island Records. See Hai Nei Shih Chou Chi 
“Isles of the Immortals ” 55 ; fruit of the, 55; Hsih Huang Tia 

searcher for the, 66-68; three islands of early Chinese tradition, 
53 [Fang Chang (#3t), 66; Peng Lai (23%). 66, 76; Ying Chou 
(TR), 66]; naval expedition in search of, 66 67 ; peach garden 
of the, 60; plant of the, 60; queen of the, 55, 60 ; Ssi-ma 
Ch‘ien’s description of the, 65, 66 

“Isles of Youth.” See “Isles of the Immortals ” 

J 
Jade, a vitalized substance, 59; used for medicinal purposes, 7] 
“* Jade-Wine Spring,” the, 55 

K 
Kitchen God, the, Tsao Chiin (#8), 76 
Knowledge, seekers of, 69, 70 
Ko Chih Ching Yiian (#8@UR), Mirror of Scientific Discovery, 

quoted, 64 ; descriptive account, 134, 135 
Ko ae (33%), pseudonym for Pao Pu Tzu, 48. See also Pao Pu 

za 
K‘un Lun (2#t), an island Paradise, 55 

L 
Lao Tzii (+), life of, 8-13, marvelous tales concerning, 8, 9, 123 

physical peculiarities of, 10; keeper of Royal Archives, 10; 
interview with Confucius, 11 ; author of Tao Té Ching, 12 ; last 

io 
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days of, 12 : times of, 13-18; prevailing metaphysical ideas, 13- 
16; political situation, 16-18: teachings of, 19-27, 48, 49; 
teachings embodied in the Tao Té Ching, 19; scope, style, and 
nature of book 20-23 ; ethical teachings, 23-25 ; metaphysical 
teachings, 25-27 : concerning principle of nonaction, 48, 49 

— 1 (MR), the two regulating powers, 14 
Labellus de Alchimia, of Albertus Magnus, quoted, 121, 122 
La (w@28), The Book of Rites, quoted, 15; descriptive account, 

1 
Tieh Hsien Ch‘uan (PINMM), A Taoist Biography, descriptive ac- 

count, 133 
Lieh T= (AF), quotations from 44, 53, 55; descriptive account, 132 
Lieh Yu K‘ou (18), another name for Lieh Tzi, 44 
* Lien cht” (HH). See Breathing 
“ Lien tan” (3+), Chinese term for alchemy 43; also term used 

for philosophers’ stone, 78 
““ Ling yo” (#8), drugs containing magical power, 58 
Li Shao Chiin (#2), a Chinese alchemist, 70, 76 
Liu An (2¥%), author of Huai Nan Tz, quotations from, 47, 75 ; 

brief biographical note, 133 
Liu Hsiang (21), a celebrated Taoist philosopher, 73, 133 
Longevity. See Prolongation of life : 
Lii Pu-wei (& #5), an advocate of physical exercise, 49 
Lu Shéng (#4). a celebrated magician, 66 
Lii Tsu (4%), quoted, 87 
Li Yen (4%), quoted, 65 

M 

Magic, 89, 96, 101, 108 ; its influence in medieval thought, 123 
Magicians, celebrated Chinese: Lu Shéng (&4:), 66; Hsii Shé 

(it), 66, 67; Li Ken (#8), 85 ‘ 
Man, “a miniature Heaven and Earth,” 15 
Martin, W. A. P. Article on Alchemy in China, the Source of 

Chemistry, 4, 5 
Meat, abstinence from, necessary to success in transmuting metals, 86 

Medicine, rules for taking, 63, 64; allied with alchemical practices 

90, 100, 101 ; medical theory based on Yin-Yang principle, 
101, 102 

Medicines, ingredients of Chinese life-prolonging, 71 
Memorial concerning alchemists, 94, 95 
Mental discipline, necessary for acquiring Tao, 50, 51 ; abstraction, 

form of, 51; passivity or repose, form of, 51, 52. See also 

Discipline 
Mercury, a basic ingredient of the philosophers’ stone, 79, 81 ; de- 

rived from cinnabar 80; recipe for producing, 80; the “ soul 
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of metals,” 81 ; associated with Yin, 81 ; use in Chinese industry, 
106 

Metals, associated with the celestial bodies, 122, 123 
Microcosm, man a, 15 
Mineral substances, affinity with organs of human body, 84, 85 
Minerals, generated in the “ womb of the earth,” 74, 75 
Miraculous powers, resulting from possession of Tao, 57, 58; of 

the “ Eight Immortals,” 96 
Mirror of Scientific Discovery. See Ko Chih Ching Yiian 

irrors, manufacture of, 106 
Monistic philosophy of Taoism, 73, 74. See also Cosmological ideas 
Moon, the, animated by Yin, 97, 98; regulating the cosmic breath, 

99, 100 
Mountain and River Classic, The. See Shan Hai Ching 
Mystical language, 86, 87, 125, 126 
Myth, Lao Tzii a, 8 

N 
Nan Hua Chén Ching (#8), The True Canon of Nan Hua, work 

of Chuang Tzii, 29 
‘Naval expedition, in search of the “ Isles of the Immortals, ” 66, 67 
Necromancy, allied with Taoism, 89, 96, 108 
“* Net tan” (AFF), the esoteric drug, 43, 64 
“ New Tide Movement.” See “ Renaissance Movement ” 
Nonaction, principle of, 48, 49. See also Inaction 

O 
Obscure phraseology, relating to alchemical processes, 87, 125, 126 
Occult and mystical language. See Obscure phraseology 
Organs of human body, affinity with mineral substances, 84, 85; 

allied with the five elements, 102 
Orient, the, contributing to Arabian learning, 118, 119 

P 
“ Pa ch'iung tan” (ASIF), “the drug of the eight excellent sub- 

stances,’ 84 
Pao Pu Tzi (a#F), pseudonym for Ko Hung, quotations from 

literary works of, 48, 52, 54, 58, 59, 61-65, 71, 73, 74, 83, 
84, 86 ; brief account of life and work, 133, 134 

Papal decree, concerning alchemy. See Pope John XXII 
Paracelsus, quotation from, 125, 126 
Parthia, part played by, in Oriental-Occidental trade, 113-115 
Parthian war, 114 
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Peach resin, miraculous qualities of, 6% 
Peaches, a vitalized substance, 59; of Hsi Wang Mu, 60 
P*eng Lai (4%). See “ Isles of the Immortals © 
Pen Ts‘ao Kang Mu (A&M), Chinese Materia Medica, quotations 

from, 60-62, 71, 75, 81, 103; referred to, 102; descriptive 
account, 135 

Philosophers’ stone, 77-86, used for transmuting metals and pro- 
longing life, 77; experience of Albertus Magnus with, 78; 
various Chinese names for, 78; ingredients of, 78, 79, 84; 
recipes for producing, 82, 85; an agent of rejuvenation, 120. 
See also Elixir of Immortality. 

Philosophers of Tao, 37 
Physical discipline. See Discipline 
Physician, a famous Chinese. See Hua To 
“ Pt ku” (BFR), to abstain from grains, 53, 54 
Pine tree, a vitalized substance, 59 
“* Plain food,” pleasing to the immortals, 54 
Planets, the, animated by Yin, 98; related to certain forms of 

matter, 98 
“-Plant of immortality,” the. See “ Chih” plant 
Pliny the Elder, references of, to “ seric tissues,” 113 
Pope John XXII, decree against alchemists, 125 
Porcelain, manufacture of, 104, 105, reference to gilding of, 105 
Po Wu Chi (1$4428), A Treatise on Natural Science, 135 
Primal matter. See Tai Chi 
Problems of investigation of Chinese authors, 4 
Prolongation of life, 57-62 ; food substances contributing to, 60-62 ; 

recipes for, 62 
Pure thoughts, necessary to success in transmuting metals, 86 

Q 
Queen of the Western Immortals. See Hsi Wang Mu 

R 

Records of Chung and Lit. See Chung Lit Ch‘uan Tao Chi 
Regulating powers, the two. See Liang I 
Rejuvenation, ancient recipe for, 63 
** Renaissance Movement,” 108 
Revolt against vagaries of Taoist thought, 107-109 
Riches, seekers of, 70, 71 
Roman Empire’s trade relations with China, 113-115 
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Ss 
Saracen learning. See Arabs 
Shan Hai Ching (ys#S), The Mountain and River Classic, descrip- 

tive account, 132 
Shén Hsien Ch‘uan (itil), Biographical Records of the Immortals, 

references to, 9, 53, 55, 61 ; descriptive account, 134 
“ Shén tan” (ii#t3+), the divine drug, 64, 65 
* Shén yo” (i###8), drugs containing the Yang element, 58 
Shih Chi (388), Historical Records, quotations from, 11, 54, 66-68, 

70, 77; descriptive account, 131 
Shih Ching (s¥#£), The Book of Odes, descriptive account, 130 
Shih Huang Ti (#24) famous emperor, a searcher for the “ Isles 

of the Immortals, ” 66-68 ; dispatches naval expedition, 66, 
67 ; last years, of, 67, 68 

Shu Ching (#48), The Book of History, descriptive account, 130 
Silver, a vitalized substance, 59, used for medicinal purposes, 71 
Sinologues, a partial list of, 3 
Soul, the, the finer essence of the human organism, 40, 41; immortal, 

41 
“Sport of five animals, ” the, 50 
Sst-ma Ch‘ien (#%#), the “ Herodotus of China,” 9; author of 

Historical Records, 9, 131; biographer of Lao Tzu, 9; biographer 
of Chuang Tzu, 27 

Stars, the, animated by Yang, 98; related to various forms of 
matter, 98 

Stellar divinities, 99 
““ Students’ Movement. See “‘ Renaissance Movement ” 
Substance, unity of, 73, 74 
Sulphur, an agent in transmutation of metals, 84 
Sun, the, animated by Yang, 97 ; regulating the cosmic breath, 100 Symbolism, frequent use of, 86, 87, 125, 126 
Syrian scholars, work of, 118. See also Arabs 

T 
“< T’at Chi’ (AE), primal matter, 14; identical with Tao, 14 Tan Tzi (+), Chinese alchemist, 51 
Tao (3), meaning of word, 20, 21; metaphysical aspects of, 23-25 ; ethical aspects of, 25-27; all-important, 30, 31; a. norm of judgment, 32; the central feature of the universe, 37; the source and secret of immortality, 38, 39; the agent of im- mortality, 40; the ruling force of the universe, 43; methods of attaining, 44, 45; productive of miraculous powers, 57, 58 ; substances infused with, 57-63 ; identical with the Yang element, 57, 73, 97; as the “ Moral Order, ” 109 
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Taoism (W&), Lao Tzi, the founder of, 19; one of the “ three 
religions of China,” 34; early teaching abstract and vague, 
35; reasons for change i in teaching, 35, 36; allied with magic and 
necromancy, 89; a highly organized religion, 89; influenced 
by Buddhism, 93-96 ; by astrology, 96-100 ; associated with 
the medical art, 100-104 ; with the various industries, 104-107 

Taoist Biography, A. See Lieh Hsien Ch‘uan 
Taoist Trinity, the, 93, 94 
T‘ao Kung Huan Chin Shu (W382), Treatise on the Transmu- 

tation of Metals, quoted, 81 ; descriptive account, 134 
Tao Shih (#4), disciples of Lao Tzi, 37 ; later meaning of, medical 

practitioners, 101 
Tao Té Ching (¥%#E), 132; Lao Tzii, the author of book, 12; meaning 

of phrase, 21; scope, style, and nature of, 22, 23; elemental 
—— of, 22, 23 23, quotations from, 19, 23-27, 37, 38, 39, 

46, 49, 5 
Té (#), cis of word, 20 
“ Three Pure Ones,” the. See Taoist Trinity, the 
“ Three religions of China,” the, 34, 91 
“Throne of the Five Emperors,” the, 99 
Tortoise, the, agent of longevity, 61, 62 
T‘oung Pao (3%), reference to, 66 
Trade relations between China and the Roman Empire, 113-115 
Trade routes, 113-115 
Transmutation of metals, 69-88; aims and purposes of, 69-71; 

various classes of devotees, 69-71 ; doubters of, 72, 73 ; possi- 
bility of — appeal to nature, 73-75; early belief in, 75 ; first 
recorded instance of, 76, 77 ; the philosophers’ stone, a potent 
agent of, 77; moral character of practitioner, 86 ; recipes for, 
80, 82-86 ; ; frequent use of symbolism, 86, 87 

s Transmuting the breath.” See Breathing 
Treatise on Alchemy, A. See T's‘an T*ung Chit 
Treatise on Natural Science, A. See Po Wu Chi 
Treatise on the Transmutation of Metals, A. See Tao Kung Huan 

Chin Shu 
True Canon of Nan Hua, The (FA¥# HE), descriptive account, 132. 

See also Chuang Tzii 
Ts‘an T‘ung Ch‘i (2%), A Treatise on Alchemy, quotation from, 

87 ; descriptive account, 133 
Tzu Chih Tung Chien (#iTHE), Comprehensive Mirror for the 

Aid of the Government, descriptive account, 131 
Tzu Yiian (83%), Chinese Encyclopedia, quotations from, 37, 53 ; 

teference to, 82 
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Vv 
“‘ Vigorous ”’ breath, 54 
“Vital breath,” method of acquiring, 49 
Vitalized substances, 56-63 

WwW 
“ Wai tan” (SF), the exoteric drug, 78 
“* White tiger,” esoteric name for Yin, 87 
Wine, advice concerning the use of, 103 
Wu Chén Prien (Ri), Essays on Alchemy, descriptive account, 134 
Wu Ti (s#) famous emperor, believer in alchemy, 76, 77; tries 

experiment for making gold, 77; sends embassy into central 
Asia, 112 

Y 
Yang (#8), in ancient Chinese thought, 13; a component part of 

the cosmic soul, 56, 73 ; element identical with Tao, 57, 73, 97; 
associated with cinnabar, 81; known as “green dragon,” 
87 ; animating the sun, 97; influence upon health, 101 

“ Yellow and white arts,” the, 65 
Yin (&), in ancient Chinese thought, 13; a component part of the 

cosmic soul, 56, 73; associated with mercury, 81; known as 
“white tiger,” 87; animating the moon, 97, 98; influence 
upon health, 101 

Ying Chou (Mi), 55. See “ Isles of the Immortals ” 
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