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Letters from Jou, Tsung Hwa

April 1981. I was a math teacher who had published about thirty books on mathematics in
Chinese. In 1964 at the age of forty-seven, I became very ill with an enlarged heart and
gastroptosis because of years of hard work and vigorous schedules. My doctor told me that my
condition was incurable using available medication. At the same time, one of my friends,
Louzifeng (83 ), told me about taijiquan (7 #2%%) and introduced me to his taiji teacher,
Yuandao (3 i8). Mr. Yuan was a xingyiquan (7t & %) specialist; his picture appeared in
Robert Smith's book, Hsing-I Chuan. Although Mr. Yuan at that time was in his sixties with
white hair and beard, his movements were youthful and agile. When I compared Mr. Yuan's
alert and good health in his sixties to my ill health at age forty-seven, I became aware of how
people who take care of themselves can enjoy a healthy and happy life. I stopped smoxing and
started to practice taijiquan.

I first learned Yang's Taijiquan (45 =, & #582). Two years later, I learned the Wu
style (7). For three years, I practiced the Wu style constantly day and night. Then I learned
the first routine of Chen's taijiquan (f# 2% KX #=55—#§). 1 did not, however, practice this
routine to the degree I practiced the Yang and Wu styles. I now practice at least three hours a
day and have been doing so for the past fifteen years. At first, I had only enough strength to
practice half an hour at a time. In only two weeks, my appetite improved and the frequency and
severity of my stomach pain lessened. In three years time my stomach was completely healed.
In five years my heart returned to normal, and I regained total good health without the use of
drugs. Because of my personal experience, I decided to devote much of my time to teaching
wmijiquan.

There are thousands of people today who desire good health but do not know how it
zan be acquired. They seek doctors, take pills and try all kinds of methods. Since taijiquan can
provide a way to regain good health, I want to share taijiquan with all people.

In 1972, one year after my arrival in the United States, Daniel Goode, my first
American taiji student and a music teacher at Livingston College of Rutgers University (New
Brunswick, New Jersey), introduced me to the Livingston Music and Arts Department, where I
began teaching a credit course in taijiquan. In 1973, Professor Phil Shinick, in an effort to
snlarge the Sports Study Program into a Physical Education Program, took the taiji class from
the Music and Arts Department and included it in the Sports Study Program. The original taiji
course was expanded to include classes in taiji sword (AR ) and taiji sparring CRIRECF).
About three hundred students registered for the taiji classes during each semester. However,
since each class was limited to thirty students, most students were unable to enroll.
Unfortunately in 1975, because of financial and other reasons, the Sports Study Program was
sot developed into a Physical Education Program and consequently the taiji classes were
cancelled.

The Livingston College Curriculum Committee, based on their reading of existing taiji
s=xts, felt that taijiquan was a form of exercise rather than an area of study worth academic
~r=dit The committee relied on various books available on taijiquan, at that time which
through pictures and illustrations emphasized only taiji's postures and physical aspects.

Having read all of the taiji books, both in English and Chinese, I would tend to agree
with the Curriculum Committee. The books then available did not explain the philosophy of
saijiquan or how the taiji philosophy relates to your daily life. Thus I decided to work on a book
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2 The Dao of Taijiquan

which could serve as a college textbook for courses in taijiquan. However, I initially had a lot
of difficulty because I tried to write in English. Dr. Shoshana Shapiro Adler, one of my
students, suggested that I begin writing the text in Chinese and then translate it into English. It
was this suggestion that encouraged me to write this book. Wuji to taiji (7GR0 AciE)!

Taijiquan is a Chinese art with a history dating back thousands of vears. The
movements are graceful, the tempo is slow and the benefits are great. It is the one form of
exercise in which you should not use outward strength (§it{ /) or force in your movements.
Improvement depends not on outer strength, but inner awareness. Behind every taiji movement
is the philosophy of yin and yang (FAPFH). In the Western world, exercise concentrates on outer
movements and the development of the physical body. On the other hand, taijiquan develops
both the mind and body. It embodies a philosophy that not only promotes health but also can be
applied to every aspect of daily life. For example, the posture of luo (5) or roll-back teaches
the student not to resist or try to escape. Simply, the student, with total awareness of the
opponent, relaxes. This movement could be compared to the graceful and precise reactions of
the bullfighter. When the bull attacks, the bullfighter does not meet the bull head-on because it
would mean certain death. Nor does the bullfighter run from the bull and try to escape, because
the bull would follow and kill him. The bullfighter simply steps aside or “rolls back,” allowing
the bull to pass him, and thus the bullfighter maintains control and awareness of the bull. It is
important to note that the bullfighter's position allows him to withdraw yet stay in a position to
attack the bull as it passes by. This ability to attack as one withdraws is known in Daoism as
“the yang among the yin (f+HPH)."

The teachings of taijiquan can also be incorporated into your daily life. To carry the
above example further, consider the verbal attacks encountered from day to day. If a person
criticizes you or makes an unfair or disparaging remark, you can react in several ways. If you
meet resistance with resistance and attack by returning the criticism, conflict naturally develops.
You become upset, and nothing is settled. Alternatively, if you retreat from the person's
statement, you become fearful and assume the statement must be accepted; you again become
upset, frustrated and hurt. However, Daoist philosophy provides an alternative to either total
attack or total retreat. The philosophy of "the yang among the yin" teaches you how to become
acutely aware of what is said. Consider its meaning, and act accordingly. You will dismiss the
statement if it is false and learn from it if it is true. Having this understanding, you realize that
you are in control of yourself and your own reactions.

Clearly, there are many aspects involved in the practice of taijjiquan. To concentrate
merely on the physical aspect places limits on what you can gain from its practice. College
students will particularly benefit from a holistic study of taiji philosophy. Since they are at a
period in life when they are developing a greater awareness of themselves, their world and their
future, taiji practice will help college students open their minds to a new way of thinking and
viewing life. In addition, since every aspect of taijiquan can be applied to daily life, they will be
better able to cope with the challenges presented by their academic studies and their :
extracurricular activities. Taiji emphasizes the development of the whole person, promoting
personal growth in all areas of life. Consequently, the study of taijiquan not only enhances
students' academic careers, but also provides a philosophy that will benefit students for the rest
of their lives, regardless of the career they may pursue. Since the objectives of colleges are to
prepare our young people for a happy and successful life and to open up new ways of thinking
and growing as individuals, the opportunity to learn taijiquan could be an important part of the
college curriculum.

Thousands of people have been practicing taijiquan throughout Southeast Asia, in
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Letters from Jou, Tsung Hwa 3

places such as China, Taiwan, Hong Kong, Japan and Korea. In recent years, the practice of
this art has become increasingly popular in the United States and throughout the Western
world. Taijiquan's long tradition and widespread popularity have led to the development of
various taiji schools, each with different styles of taijiquan. However, each school still follows
the same basic taiji principle: the Yijing (52 ) philosophy with its emphasis on “change.”
Within the framework of constant change, there exists the idea that some things, such as basic
principles, do not change. This is especially applicable to the taijiquan postures. In the interest
of the widespread development of taijiquan, standard sets of postures (forms) need to be
practiced, and you should seek out a teacher who teaches one of these forms. These standard
forms provide a basis for communication among taiji practitioners everywhere.

In this book three main schools of taijiquan are discussed and illustrated: Chen, Yang
and Wu. The Chen (Jf % %} 1887-1957) family's taijiquan is described using illustrations from
Shenjiazhen's (77,2718 )book Chen's Taijiquan published in the 1960's. Depicted in the
illustrations are the famous Master Chenfake and his son Chenzhaokui (fRE822). The first
routine of taijiquan and the second routine Paochui (fiig$#) are shown. The Yang (15 ) family's
taijiquan is illustrated using the postures of the great Master Yangchengfu (¥5¢5 ., 1883-1936
AD), Wujianquan (\28 3, 1870-1940 AD) and Zhengmanging (3 &7, 1901-1975 AD). The
#u () family's taijiquan is illustrated with the postures of Master Haoweizhen's (ifi 4,
1849- 1920 AD) grandson, Haoshaoru (if/2>4[1), who is still teaching taijiquan in Shanghai. I
&id not use my postures in the book because I feel you should see and learn from the original
masters; since these postures illustrate the optimal standards, you will avoid pursuing
variations.

When [ began my study of taiji in Taiwan, Master Zhengmanging (Cheng, Man-
Ching) had just arrived in New York to teach taijiquan. When I came to America in 1971 for
= graduate degree in mathematics education at Rutgers University in New Jersey, Master
Ihengmanging had returned to Taiwan to teach the Yijing at the Chinese Cultural College
‘=E 7{k=p%). I made three visits to Taiwan. During these visits, [ spent much time
wsiting Master Zheng's home in Taipei, especially on Saturdays and Sundays when he taught
s students how to practice push-hands. Master Zheng's appearance was small and very gentle,
=t one had the sense that he was very strong internally. In the practice of push-hands, he
could easily throw a student far away. Although I was not a formal student of Master Zheng, |
zalled him “Master” and had great respect for him. The question is not who your teacher is or
Sow many years you have studied, but how well you understand the philosophy and persist
Sroughout life in the practice of taijiquan.

There is only one warning I would like to give. Although the practice of taijiquan can
gromote good health, it cannot help people who do not take care of themselves. For example,
e great master Yangchengfu achieved a very high level in taijiquan. In a book on taijiquan
what was published in 1939, Zengzhaoran (HE4%), Yangchenfu's last student, described his
master's posture of Golden Pheasant Stands on One Leg (£:784# 37 ) as follows: “My master,
when he was young, met his elbow to his knee in the posture. However, as he grew older, his
somach became as big as a drum. Thus, he was unable to touch elbow and knee. In fact, they
were several inches apart.” In the preface of Zeng's taiji book he states: “I asked my master
sbout the meaning of every posture, and he explained each posture and its meaning very clearly
= me What he could not explain in words, he would show me by demonstrating the postures.
A8er a few movements, he would become short of breath. I recall those times as if they were
Szppening now, and thinking of my master I am brought to tears.” When he was young,
¥angchenfu lived in Beijing and had an orderly daily life. Xuyusheng (3 & 4 ) points out in
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4 The Dao of Taijiquan

his taijiquan book published in the 1930's that Yang and Xu practiced the taijiquan solo
exercise at least twelve times daily in the Baofusi Temple (3£ #&F ) in Beijing. Later, Yang
went to Nanjing, Shanghai, etc., to teach taiji. The move to the urban part of China from the
pleasant countryside of Beijing meant a change of environment and lifestyle. Because of
increased travel and social activities, Yangchengfu did not have as much time for his daily
practice of taijiquan. He gradually became very fat and died in his fifties.

Another example of the importance of taking care of oneself is provided by
Zhengmanging, who was not only a renowned master of taijiquan but also a poet, artist,
Chinese doctor and famous chess player. Master Zheng, in the preface of his Chinese taijiquan
book that was published in 1946, talks about himself: “When I was young, I suffered from
tendons,’ I developed my strength and regained my health. When I neared twenty, I contracted
tuberculosis and suffered from a serious cough and vomited blood. I learned taijiquan and
consequently regained my health and strength once again.” Later in his book, Master Zheng
talks about drinking: “At about age seven or eight, I could drink one or two bottles of wine; at
age eighteen, I nearly died from a twenty-four hour drinking binge. My mother then forced me
to stop drinking. I stopped for six years, but at age twenty-four, I began drinking again. My
frequency and capacity for drink increased greatly. Until about age forty, I could drink large
amounts and not become drunk. In 1946, at age forty-five, my tolerance for drink began to
decrease, and I easily and frequently became drunk.”

Master Zheng taught taijiquan in Taiwan for free. His students, knowing he liked to
drink, often gave him gifts of fine wines. He soon developed an outstanding wine collection in
his home. Finally, his doctor told him that his blood pressure had become too high and advised
him to stop drinking. Master Zheng continued to practice taiji, but he also continued to drink.
In 1975 at age seventy-four, he was struck with a heart attack and died.

I have used these two examples not to criticize these great masters, but to point out
that, along with the practice of taijiquan, one must always take care of oneself and avoid
harmful habits. My dream is for all Americans to practice taijiquan each day in order to
promote health and well-being throughout their country. For this reason, I have taught taiji free
of charge to students for eight years. Likewise, this dream is the inspiration for my writing this
book. The backyards of this nation are ideal places for the practice of taijiquan, and as people
experience the many benefits of taijiquan its practice will continue to spread. I envision a day
when taiji teachers will be trained in a taiji college to instruct students in the practice of
taijiquan. Everywhere people will have the opportunity to learn how the practice of taijiquan
improves the health of the body, mind and spirit.

Because English is a second language for me, writing this book has been a great
challenge. After my Chinese text was translated into English, some of my students helped me
to improve the English. It was difficult to find students who were proficient in both taiji
philosophy and the skills required to write and publish a book. -

Five years of work on the book resulted in a basic text that both reflected my research
and experience and accurately described the taiji philosophy. First I standardize Chen's,
Yang's, and Wu's forms to promote the common practice of taijiquan throughout the world.
Second, I go beyond the physical forms and talk about the philosophy. Although taiji
philosophy is not easily explained, I feel it is important to give you an understanding of how
taijiquan affects your view of space and time. My book is the first to deal with this subject in
any detail. Eventually, after years of practice of taijiquan, you will gradually feel that every
movement of taijiquan is a movement of the universe. The separation between mind, body and
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Letters from Jou, Tsung Hwa 5

spirit begins to disappear, and you attain “oneness.” Likewise, you cease to feel apart from
other people and the rest of creation. Finally, you will be on the threshold of the four-
dimensional world by learning that our present understanding of time is limited to our
perception of this moment and gradually becoming aware of the continuum of past, present and
future. Taiji will show us a new awareness of space and time and our place in that continuum.

There are a number of people who have been helpful in the writing of this book.
Without their advice, assistance and encouragement, writing this book would have been much
more difficult.

I especially would like to thank the following: Daren Driscoll, Elisabeth Boeke,
Estelle Lader, James Birney, Jay Dunbar, Hess, Laurie Heddy, Leonard Hollander, Marsha
Rosa, Mindy Sheps, Paul Albe, Richard Greene, Shana, Stephen Berman, Sidney Austin,
Susanna Thompson, Victor Franco, Suzanne, Wagner, Zollo, and C.C. Chan. And, [ extend a
special gratitude to Wang, Chien-Chang (F #7355 ) for his work on the drawings.

Jou, Tsung Hwa
April 1981
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6 The Dao of Taijiquan

March 1983. Since the publication of the first edition of this book, I have received letters from
around the world, and many teachers and students of taijiquan have visited me. Iam grateful
for their favorable response, but now I feel as if a thousand-pound burden has been set upon my
shoulders. I am sixty-five years old: a “senior citizen.” In other forms of physical activity I
might be expected to retire, surpassed by younger people. Taijiquan, however, is unique. If
people visited me and found I had nothing further to show them, they might justifiably feel that
though my book is good, I would be unable to demonstrate that taiji can be used by people of
any age to fight, develop energy and rejuvenate the body. They would say that taijiquan is only
talk. Consequently, over the past three years I have doubled my efforts to make progress, and as
a result, have achieved a breakthrough from my previous ability to a new level of understanding
and practice.

There is no secret, no key piece of information which if revealed would instantly confer
enlightenment and expertise. If you do not make progress, you cannot blame your teacher,
because no teacher can transfer awareness to you. If you have no teacher, do not place your
highest priority on finding the “right” one. None of my formal teachers were famous taiji
masters, and for over ten years [ have not had a personal teacher. In that time, I have
discovered the only real secret: you must develop on your own. If you continue to depend on a
teacher, or merely try to reproduce and preserve a particular teacher's approach, you will not
reach your highest potential. Anyone wishing to go further must be willing to re-examine the
classical principles of taiji (see Chapter 4) and intensify his/her efforts to embody them.

In order to improve my own ability, I knew [ needed to devote more time to taiji, vet I
thought I could not possibly fit more practice into my schedule. When I reviewed my daily
habits, though, I realized that I was spending two or more hours a day reading a variety of
Chinese newspapers. I canceled all of my subscriptions and ordered only the Sunday Times. In
this way I could improve my English, keep up with the news, and have more time for taijiquan.
Now I do not subscribe to the Times, either. It is always possible for people to make time for
activities they really value.

Also, I thought about the stories of early Yang style masters: one master could throw
the strongest boxer to the ground using only the force in his abdomen; another would lie on his
back, place grains of rice on his abdomen, and launch them to the ceiling. Clearly this kind of
prowess is not the result of performing the taiji forms softly and gracefully a few times a day.
Another Yang master used to practice his inner strength at night, making the bed shake
suddenly. I realized then that to attain the highest levels in taijiquan, it would be necessary for
me to strengthen myself even at night. Now, [ sleep only two or three hours every night,
catnapping between sessions of meditation and qigong.

The breakthrough I have attained is most obvious to others in the practice of push-
hands. I now realize that true ability is not a trick or simply the practice of better technique. It
results from the cultivation of a real, non-muscular energy, taijijing and from learning how to
mobilize this energy with a minimum of effort. From my own experience over the past three
years, I would like to place a renewed emphasis on three aspects of taijiquan, which I feel will
lift any good taiji player to new levels if practiced diligently.

First, practice qigong breathing, (see Chapter 3) as often as possible. Hold the
abdominal positions for longer intervals, concentrating with your mind on the dantian. Qi will
begin to gather in the belly, like money deposited in a savings bank. As you are gradually able
to give up the use of muscular force, you will be able to draw upon this reserve of inner
strength. Unless you cultivate this energy, your taiji will be like writing checks on an empty
account. You may be able to push people around, but you are only fooling yourself.
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Letters from Jou, Tsung Hwa 7

Second, practice repeatedly the chansijing in the silk cocoon exercises, described in
Chapter 3. You can practice these movements with each of the joints in the body, striving to
emulate the soft, powerful sensitivity of a cat.

Third, merge your practice of qigong and the chansijing with your performance of any
taijiquan solo form. Let your body's outer movements and inner energy become responsive to
the kind of spiral pathways you develop with the chansijing. For awhile, this may impel you to
change the appearance of the form so that, for example, the hands in Single Whip twist outward
simultaneously, or the feet rotate dynamically. Eventually, as you internalize the energy
patterns, the form will look much as it did at first. This is reminiscent of the story of a Zen
master for whom a mountain was a mountain before his enlightenment; upon his enlightenment
a mountain was not a mountain; after his enlightenment, a mountain became a mountain again.

Gradually you will be able to sink the movements of silk cocoon into your body, and
they become natural and automatic. Then, when you practice push-hands, your arm can be still
while your whole body expresses the chansijing. You will not have to disengage the attack with
a forceful block nor withdraw by stepping back. Instead, differentiating emptiness and solidity,
your inner response to your opponent’s first touch will already have defeated him/her.

[ would like to assure my readers that the Dao, the Way, of taijiquan leads to mastery
today as surely as it did in former times. The old stories and principles are authentic guides to
the kind of faithful, persevering study and practice required. I trust that this book will also
continue to serve as a dependable guide. Another source of encouragement is the growing sense
of community among taiji players. In the mid-southeast, for instance, one of my students, Jay
Dunbar, established a newly-formed society to help players from all schools and backgrounds
communicate and share with each other. Taiji is not something we should attempt to guard
jealously. Generosity does not deplete us, and it may help others to make progress. Let us open
old doors wide and work together for a true taiji society.

Jou, Tsung Hwa
March 1983
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8 The Dao of Taijiquan

November 1985. There is a “master key” to taijiquan. Possessing it, if you are willing to
devote time and energy to practice, you can continue to make progress throughout life to the
limits of your natural ability. Without this key you can only hope to improve your technique to
a certain level and then will “sigh away your time” ({F 3 Lh<ESIY |8.) as the Song of Thirteen
Postures says. The master key defines the art of taijiquan. You can do the forms or gquan and
practice a variety of principles such as slowness, relaxation, straight spine and certain hand
positions. You can even reach high technical achievement; but without the master key you
should not call your art taijiquan.

The master key is not related to any particular style. Instead, it makes one family of all
diverse forms of taiji. The forms and styles are analogous to rooms in the same hotel. Each
room has a key whose superficial appearance differentiates it from all others and provides the
guest with access to that room and to no other. Problems arise when guests begin thinking their
room is best and the particular humps and valleys, notches and grooves, straight or contoured
edges in their key are essential and should appear in everyone's key. As the external differences
are given greater significance, “Taiji Hotel” turns into “Quan Condominiums.” All the guests
try their keys in one another’s doors and say, “Your room is no good because my key does not
open your door, and I know my key works.” This is happening among some taiji players today.
Adherents of various styles become involved in describing individual differences as if they were
fundamental. One might say, “The key to taijiquan has five notches of increasing depth in its
upper edge.” Another might counter, “The upper edge of the key must be smooth to permit it to
turn either way.” When instructors, who may have been misled by their teachers, focus on the
unique configuration of their own “keys,” students are easily fooled. They mimic the person at
the front of the class instead of seeking to apply the master key for themselves. However, just as
the manager of a hotel has one master key which unlocks all doors, there is one master key to
taijiquan that reveals which bumps and valleys in individual keys are merely superficial
differences and which are common to all other styles. This key defines the essence of the art.

The master key to taijiquan is so complete that it contains all other principles within it,
yet so simple that some people will hear and laugh; some will acknowledge it yet forget to
practice it, and only a few will achieve mastery with it. Yet anyone can hear and immediately
have some understanding of it. What is the master key? You do not have to take my word for
it; I did not originate it. The master key has existed since ancient times, distinguishing taiji
from other quan. I only wish to emphasize it so taiji players of all styles can see the common
ground defining their practice and can work together toward mastery.

In the Tang Dynasty (f5%H, 618-905 AD) a hermit named Xuxuanping (YF EF) is
said to have practiced a martial art similar to taijiquan “with the eight trigrams in the arms and
five elements under the feet” (F£48/\EN » B ¥ 1.77 ), which means all movements are
according to the principles of the Yijing. In the tenth century, Chenlinxi ({23 ¥t) stated that no
one can master taijiquan without studying the Yijing. These are early statements of the master
key to taijiquan.

In the fourteenth century, Zhangsanfeng (5 = ==), who synthesized earlier forms of
taiji boxing, Daoist gigong, and the principles of the Yijing to define the art now known as
taijiquan, wrote a treatise called The Theory of Taijiquan (%842 ). At the end of that work,
he emphasized the importance of thirteen postures, which corresponded to the eight trigrams of
the Yijing and the five elements. These concepts can be considered the master key to taijiquan.
All subsequent variations are based on this foundation.

Around 1970, Chizhangdao, an advanced student of the great modern master,
Zhengmanging, told me that his teacher had said there were “eight trigrams in the hand.” Chi
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Letters from Jou, Tsung Hwa 9

did not understand this saying and asked me about it because he thought my background in
mathematics would enable me to explain the dynamics of hand movements in terms of the eight
trigrams. I did not understand then, but now, fifteen years later I do.

Since before Zhangsanfeng to the present, experts have recognized the master key that
can transform any quan into taijiquan. If karate practitioners applied the master key, their
karate would become taiji. This sounds mysterious but actually it is quite simple. There is a
Chinese expression: “The highest thing is the simplest.” As soon as I show you, you can see it
immediately, for it seems natural. I might say initially that “the eight trigrams in the arms”
means that your hands move in unison, and your movements match perfectly those of your
opponent; the “five elements under the feet” means to be able to step forward or back, to turn
left or right, while remaining poised at the center. This may seem very simple; but the master
key is not an academic or intellectual comprehension. The only way to understand it is to do it!
Do not expect to get this by following a teacher. Practice again and again by yourself to gain
“understanding energy” or dongjing ({ii%] ), which means self-knowledge. One day you will
know and will no longer feel the need to ask anyone about this or that.

The master key is not a short cut. “The highest is the simplest, but the simplest is also
the most difficult.” Practicing the application of the master key is the work of a lifetime.
Whether you have been studying thirty years or three months, ask yourself if your practice
mcorporates an effective method for embodying “the eight trigrams in the arms, the five
zlements under the feet.”

If you want to understand the eight trigrams in the arms, for instance, you must
practice the chansijing, which I have described in Chapter 3. If you want to understand the
chansijing, you must understand the taiji diagram, discussed in Chapter 2. Direct your practice
tarough three stages.

First, learn not to move your arms independently of your body. Zhengmanging used to
say that if your arms move independently, you were just “doing exercise, not taiji.” Move your
2rms around a center as the earth orbits around the sun. Study this by tracing the taiji diagram
with each hand individually, paying attention to the relationship between your palm (yin) and
e back of your hand (yang). When your palm is facing straight up, your hand shows the
smgram kun (38 ). When the palm is facing down, the hand shows the trigram gian (82 ). Each
%and manifests all eight trigrams as it passes around the circle, like the monthly cycle of the
moon from new to full and back again.

Second, all parts of your body must exhibit revolution, similar to the rotation of the
zarth on its axis, which, when added to the circularity of its orbit, results in a spiraling motion
sarough space. Study the chansijing exercise with both hands matching one another like the
sun and the moon. Matching may be complementary, where for instance the left hand shows
the trigram dui (1) and the right hand shows gen (1 ); each hand showing yin in an equal
proportion to the yang in the other hand. Matching may also be corresponding, where the
=ands move as identical or mirror images of one another.

Third, your hands must match each other in the solo form in preparation for being able
% match the energy of an opponent.

All arts have a “master key.” For example, most people can learn to dance by taking
iessons, following a teacher, or imitating others around them on the dance floor, and some
dance professionally for years; yet only a few become great dancers. The others learn the outer
movements, but the great dancer possesses a “master key.” Similarly, many people take piano
lessons, and of these, some are disciplined enough to become professional players, piano
s=achers, or even concert pianists; but only a few become great. The others may have musical
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10 The Dao of Taijiquan

techniques; the great pianist possesses a “master key.” It is the same in the martial arts.

Long ago, someone got the idea for the art of Monkey Fist by watching a monkey.
Now, a person may study Monkey Fist (¥2%2 ) for twenty years and reach a high level of
proficiency, but if he has never watched a monkey, his art cannot truly be called Monkey Fist.
The master key to the art of bagua (/\ £}) is the circular arrangement of the eight trigrams.
Practitioners may imitate circular walking, but they must understand the eight trigrams for their
art to truly be “bagua.” The master key to xingyi (J2#) is the relation of the five elements in
each movement. In taiji, we have the same problem as other arts. Most students learn only to
follow and do not acquire knowledge of the master key. The taiji player must learn both the
eight trigrams and the five elements. If you study for twenty years with the best teacher and
still lack the master key, you may have quan but it will not be taijiquan.

Some practitioners of Monkey Fist, bagua, xingyi and taiji would exclaim loudly
against this, saying it is too theoretical and useless for fighting. They would be right if the goal
were form, but the goal is formlessness. They would be right if the master key were
complicated, too abstract to be applied effectively. It is not. In taijiquan, the master key is the
conscious embodiment of the fundamental way in which change occurs naturally in this world.
This mechanism is exercised in gigong, expressed in the five elements and pictured in the taiji
diagram — the basis of the Yijing. The taiji diagram is our “monkey.”

Beware of being satisfied with your own level of understanding of these things. If you
are willing to accept a platitude about the “natural harmony of opposites” as a summary of the
taiji diagram, you will never make progress. Take the taiji diagram as your teacher, practice
taiji as revealed in it, and you will begin to be able to read the trigrams and hexagrams as
patterns of energy in yourself and others. If you have not yet made the effort to understand
these things, then no matter how many years you study, you cannot say you have begun to be a
student of taijiquan. You must make the effort to understand the master key.

Jou, Tsung Hwa
November 1985
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May 1988. Taijiquan is based on the Yijing, especially on the idea of “change.” Nobody can
perform the forms and postures of taiji perfectly, for perfection is relative—an ideal dependent
on individual perception. In playing taiji, your aim must be to change again and again, to vary
vour practice in order to make progress in understanding the principles you attempt to embody.
Even if you try to hold everything constant, even if you strive to reproduce some image of a
“perfect form,” nature itself ensures that conditions within and around you are never the same,
and no two performances will ever be identical. You can either be frustrated by this or you can
lzarn the way in which change, the only constant, can be employed to attain higher levels of
wellness, happiness and awareness.

Sometimes in your efforts to improve your taiji, you may experience a “breakthrough.”
This does not come from attempts at humdrum repetition but is triggered by some modification,
some change in nuance or posture, in mood or intent, that opens us to a flow of unexpected
energy. Sometimes we are able to describe a breakthrough with a story or image; other
sreakthroughs may be nonverbal—a new feeling or heightened perception. Usually, the
sensation of breakthrough is exhilarating. It is accompanied by a sense that seemingly difficult
things are easier—that seemingly complicated things are simpler. Frequently, a breakthrough
= one area will have a far broader impact. Breakthrough in a single posture, for example, will
often be felt throughout your form.

Breakthrough is not unique to taijiquan. Passing an important examination,
sraduating from school, trying a new method after doing a job the same way for ten years,
Snading a faster route home, or putting on toe-clips after years of only pushing down on bicycle
pedals all may result in the feeling of breakthrough. In daily life, we think of breakthroughs as
solutions to problems. I am not talking about the slow, nearly imperceptible progress that
comes from daily practice. A breakthrough feels more dramatic, even if it is a relatively small
gain. It is like an earthquake—an abrupt release of tension that is measurable and discrete—
sather than a series of tremors indistinguishable from one another. I would define breakthrough
= taijiquan as “a sudden and exhilarating transition toward enlightenment.”

Everyone who persists in taijiquan and utilizes the principle of change will experience
many of these transitions. Zhengmangqing told of one such breakthrough that occurred when he
was a student of Yangchenfu, According to Zheng, Yang repeatedly admonished his students to
s=lax  Zheng did his best but still made no progress; his fellow students could still push him
zround. Then one night Zheng dreamed that his two arms were broken at the shoulder and, like
2 doll's, were connected to his body by only a string. When he woke, he understood what
“song” (relax) means, and when he pushed with his classmates they wondered how he had
made such rapid progress.

I experienced a breakthrough one evening as I watched a cowboy ride a wild horse in a
selevised rodeo. Suddenly I saw that every motion of the horse had a purpose. The horse's
smtention to unseat the cowboy was accomplished in a succession of movements that threw the
sowbov's center of balance further and further off until it was possible for the horse to toss him
w0 the ground. I realized with excitement that this is also the aim in push-hands—the smallest
movements must be related to the goal of defeating your opponent. Of course, long hours of
practice must follow these moments of revelation.

In this letter, I would like to distinguish between two kinds of breakthroughs. The
Jesser is the personal milestone, of which there can be many. The two examples above belong
o this category. The greater marks the boundaries between three major developmental stages
that define the road to true mastery in martial art. Each of the three major stages 1s
characterized by 2 “method.” Martial artists in the first stage use hand method, those in the
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12 The Dao of Taijiquan

second stage use torso method, and in the third stage, mind method. Although many lesser
breakthroughs are possible within each stage, the transitions from hand to torso method and
from torso to mind method are distinct—requiring a major breakthrough, a “quantum leap.”
Lesser breakthroughs are individual experiences and will vary widely; the greater breakthrough,
however, will be very similar for all who pass from one stage to the next. Most martial artists
remain in the first stage. A few reach the second stage. Classical stories tell us of those who
have attained the third stage, but I know of no one today who has reached it.

The First Stage: Hand Method(i#:). The hand method refers to the execution of techniques
by the body's extremities. Techniques include punching, blocking, kicking, striking, locking
and jinna. Stretching is important, and movements are usually large, fast and forceful. All
hard, external schools stay within the bounds of the hand method. For martial artists trained in
these schools, the practice of taiji defined by its principles, not its forms, represents a
breakthrough—the doorway to the second stage of development. Unfortunately, most taiji
players also remain at the first level; the performance of form and push-hands will simply be
the exercise of techniques until players learn to apply the master key (the application of the
eight trigrams and the five elements) and thereby breakthrough to the next stage.

The Second Stage: Torso Method (&%). The hallmark of the second stage is the use of
torso method. Torso method is characterized by use of the body, specifically the waist and
spine, to initiate and empower the movements of the arms and legs. That is, the torso leads all
movement. In the first stage, muscular dynamics and independent movements generate force.
In this second stage, suppleness, connectedness, inner movements, and the spiral motion
pictured in the taiji diagram unlock the power of innate energy or qi. What do torso method
movements look like? No parts of the body move independently; the movement of any part is
contingent on the matched motion of all other parts and all parts are continuously alternating
between the extremes of yin and yang. Only those who reach this stage can truly be said to be
practicing taiji; yet these are few indeed. Most taiji players are working on the principles that
define the torso method, but the breakthrough that marks mastery of this stage is elusive. It is
easy to deceive yourself about progress at this level. Taiji forms can appear very graceful and
connected, especially when performed by a player with long experience. Careful study,
however, will reveal hands and other parts moving independently or stagnating and failing to
change as weight shifts and the waist moves,

The Third Stage: Mind Method (.(,#). Finally, there is mind method. It is difficult to talk
about this third stage, since I myself have not reached it or even met anyone who has broken
through to this level. The classics attest that it is possible, and there are tales of masters whose
feats sound as if they had attained this level. In the mind method, all movement has been
absorbed into the body. Techniques formerly executed with the extremities now begin and end
within the energy of the individual. Where previously the torso led, now it is the mind that leads
and the energy that follows; the player's intention is accomplished with little or no external
action. In this third stage, physical energy or gi has been transmuted into psychic or spiritual
force, called shen (& ). Tales tell, for instance, of masters who could neutralize the attack of a
tiger simply by reflecting the tiger’s fierce energy back at him in a concentrated glance.

It is one thing to say that a breakthrough is necessary to move from stage to stage, but
how can you work toward breakthrough in taijiquan? Imagine the course of your development
to be an endless corridor. If development were merely a function of effort over time, then the
corridor would look like a ramp angled upward to the vanishing point. Yet it is not. The
corridor is uneven and interrupted by a series of locked doors. Advancement within each-
passage comes with patience and perseverance over time; but without a key, the next passage is

“hEO© £k, 2012, BH% 9, &,



Letters from Jou, Tsung Hwa 13

inaccessible. With effort, you can maintain your skill at the level of the door, but if you become
complacent or have no key, you will only remain there without making progress.

Breakthrough is not the automatic result of the passage of time or an accumulation of
experience on a particular level. Years of practice will result in smoother technique, but the
habit of performance is external. Internal concentration and change are necessary to
breakthrough in taijiquan. Think about the history of automobile design. The first cars were
essentially a chair or a couch mounted on four wheels. For years, designers allowed these
features to dictate what cars looked like on the outside and produced only variations on the
theme. The exterior was simply a casing for the interior. For a breakthrough to occur, someone
had to adopt an entirely new concept. Aerodynamics provided the key. As designers began to
pay attention to the flow of air outside the vehicle rather than to the furniture inside, their
designs began to change radically. While it is a simplification, this example provides an insight
into the nature of a major breakthrough. It is not just a slight improvement on an existing idea;
it is a jump to a new arena of creativity made possible by recognition of a different fundamental
concept. This is what must occur between each major stage in taiji development,

I believe the answer for those who wish to go forward is twofold: never be satisfied
and always seek diligently for keys to further progress. Let me consider each of these ideas in
turn. First, how can you avoid the pitfall of self-satisfaction, which tempts you to settle for
where you are rather than pursue loftier aims? One way is to pay close attention to the reasons
why you play taiji and the goals you think you can achieve by practice.

Goals organize energy. They help you use your time and effort more efficiently. Goals are
most effective if they are made conscious and meaningful. What is your goal for yourself in
taijiquan? One day, if you have achieved skill, what do you think you will do with it? Try to be
specific in formulating your goals. For example, “to be healthy,” or “to be able to defend
myself,” or “to feel relaxed and happy,” are vague. Vague goals, even if they sound good, will
not focus your energy nor inspire you to employ effective means of realizing them. Challenge
vourself: sharpen your goals so that they are a reflection of your will to make real progress and
to breakthrough. For example, “I want to be healthy” might become “In six months, I will be
rwenty pounds lighter and will be able to walk up to my apartment without breathing hard.” “I
want to be able to defend myself” might become “In one year I will have learned both sides of
the sparring form,” or “I will demonstrate in X number of sparring or push-hands matches that
I can neutralize my partner without hurting him/her.”

Specificity helps focus your will and strengthens your belief in your own potential.
Focus on something you really want, not just something that sounds nice. The fervor of your
desire makes the difference between a fond hope and a goal which empowers your pursuit of it.
Empowering goals are magnetic. They attract energies in your life that contribute to their
fulfillment and repel things that might distract you. Once you have such a goal for taijiquan,
you must begin to discriminate between things that contribute to its fulfillment and those that
draw your energies away. Do late hours keep you from daily practice? Do you spend too much
time in front of TV or in idle reading? Do you often seek companionship instead of valuing
time with vourself? You must be willing to push distractions resolutely from you and do what 1s
necessary to accomplish your goal. Your goal, for instance, must compensate you for getting up
early each morning for practice!

Let us assume that your taiji is good. You have worked hard for a number of years and
vyou feel you are on a par with your peers. Other people are better than you only because they
have been at it longer. This is a treacherous place. You are losing your “beginner's mind,” and
vou face choices that are critical to your future development. Even after twenty years, if you
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think “I'm good enough now,” or “I'm happy just running this taiji studio,” then you are
finished. You will stop there and never breakthrough. If you want to breakthrough to the next
stage you must never be satisfied. When you attain your goal, or see beyond it to something
higher, the principle of change suggests that you adjust your sights toward that loftier vision of
self-fulfillment. Only your hunger for greater achievement will impel you to breakthrough.

Now let me return to the second concept mentioned above: the importance of
searching diligently for keys to further progress. Where are such keys to be found? I believe
that if we sincerely desire breakthroughs, keys can be found beneath the mat of the most
common experiences of your life. We must cultivate intuition, however, to discern them. One
method of finding keys to breakthrough in taijiquan is to think deeply about things other people
take for granted. Accepting other people’s answers at face value, for whatever reason, can
block progress. For instance, when I first began studying taiji, | wondered why there was so
much variation among the major styles. Other players told me it was because of differences in
the personal styles of the masters, or that the variations were random, or the result of faulty
transmission, or that they represented alternative martial applications. I sought my own answer
by studying three of the major styles and concluded that the Chen, Yang and Wu (i) styles
define a continuum, purposefully designed to lead a player from hand method to mind method,
from form to formlessness, from the limitations of action in the external world to freedom of
action in the internal world. I assure you it would repay your effort to investigate this for
yourself as I did.

Another way of finding keys to breakthrough is to relate as much of your daily life and
your knowledge of the way things work to the practice of taiji. Ask continually, “How is this
like taiji?” The classics and tales from the lives of earlier masters also will repay your
consideration. However, ideas in books or from any source other than yourself must be
personalized in the crucible of your own practice. In the earliest classic on taiji, Zhangsanfeng
says that taiji is learned from the movement or orbit of the sun and the moon. Clearly, he
watched their movements and related them to his own life. When I first heard this I thought it
was superstitious. How can they be related? Then one night, as I practiced taijiquan, I saw the
crescent moon rise. Suddenly, I understood the connection Zhangsanfeng had made: the back
of the hand is yang, the palm is yin. As the hand turns, a crescent of vang appears. We have
two hands, so they must match one another like the relationship between the sun and the moon.
This breakthrough became possible because I was willing to open my mind and admit that this
old story might have something to say to me. From this I was able to recognize that the bagua
(J\E}), representing eight phases of cyclical change, is the key to the torso method in taijiquan.

Suppose you have set yourself a goal to move from stage one to stage two, from hand
method to torso method. How might you do this? The hand method rule was to practice a
repertoire of techniques over and over until you could execute them smoothly and forcefully.
Now you will need to adopt a higher concept: do not move vour hands. If the hands cannot
move independently, then the body must begin to move in order to cause the hands to
approximate the positions you have learned in the form. Therefore, in order to practice torso
method, your body must learn to move more and more, as yvou strive to move the hands less and
less. Try this exercise: Stand with your arms at your sides, palms facing to the rear. How can
you move the torso so that your palms face outward? If you are not allowed to move your
hands, then you must combine the sinking of the body and the use of dantian and inner
movement to effect a movement in the extremities. As this becomes possible for you, you are on
the verge of discovering the difference between taiji and all other quan: every posture in every
taiji form in all styles should be executed with the same inner intent and outer stillness.
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Let us carry this exercise a step further. How do you move from the torso method to
the mind method? If you move from hand method to torso method by reducing the movement
of the hands and increasing the movement of the torso, then expect to move from torso to mind
method by reducing the movement of the body and increasing the activity of the mind. This is
an advanced concept. To practice torso method, we strive to lead the hands with the body; but
what leads the body? The mind—and this will show in the eyes. If we comprehend this, even
as we practice at lower stages, we can begin to cultivate the rudiments of the mind method. As
the mind thinks, “I want to move the hand,” the eyes lead by looking slightly ahead of the
movement. By analogy, when you read aloud your eyes are scanning the text ahead of your
voice. This is known as the “eye-voice span,” If your eyes focus only on the word you are
saying, you comprehend less of what you are reading, and your voice loses the appropriate
expression. Good readers have larger eye-voice spans than poorer readers. In taiji, if the eyes
focus on the hand, the mind will follow the hand and allow it to lead. If the eyes focus slightly
ahead of the hand, the hand will learn to follow the energy of the mind, and the mind will learn
from the hand how to act effectively in the world.

Confucius once said every phenomenon has its causes and its effects; every event has
its start and its conclusion. If you know what comes first and what follows next, then your ||
actions can be close to the Dao. This highlights another important concept related to
breakthrough. A student at the beginning of study has no background. S/He does not know
Chen style or Yang style and does not know what to work on first. If at this point s/he only
wants to work on the application of postures and thinks, “I'm right, I'm ready,” s/he will never
breakthrough, because s/he is unaware of the requirements of process in his/her own
development. At every stage, there is specific work to be done that cannot be skipped if you
wish to make progress. Your instructor may suggest routes that lead consistently to greater
expertise, but you must strive to accept responsibility for your own development—to acquire
sensitivity to the flow of your own unfolding and your specific weaknesses and needs.

Have confidence in yourself. If the old masters did it, you can do it. Give up negative habits
i::-f ﬂmught Excuses will drain your energy and ruin everything. When confronted by a difficult
move in a form, such as a jump in the Chen second routine, if you say, “Oh, I'll never be able to
do that jump,” then in fact you will never be able to do it. Now, as you read this, sit up
straight—Ilift your spirit and relax inward toward your center! Remember your goal: to acquire
mastery. There is certainly some truth in the old adage, “You are what you eat,” but how much
more true that you are what you think. Your assumptions about yourself and who you are—
what you look like, what jobs are possible for you—create an inertia in your life. To varying
degrees, we are all engaged in this inertial thinking. Who are you? The more often you think
of your goal, the more it shapes your reality. Once a week is befter than once a month, once a
day is better than once a week. Frequency is important and so is the intensity of your
mindfulness. As often as you remember, ask yourself, “If I were indeed a master, how would I
act in this situation? How do I act with this person from the space of mastery? How does the #
master sit? How does the master eat?” Remembrance is the greatest key, linked to the
cultivation of your will and the power of your imagination.

Daily practice of taijiquan is simply an exercise in remembering who you truly are. If
you can remember your goal and yield to the possibility of change, you will indeed
breakthrough and begin to live at higher levels of energy and consciousness. In his classic on
taiji, Wangzongyue asserts that the energy generated by continuous practice, dongjing, leads to
a sudden illumination or godlike stage. He states that the key to this stage and to dongjing is
understanding the relationship between yin and yang and thereby interpreting energy correctly.
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He promises all taiji players: “Comprehend the dongjing and the more you practice, the more
wonderful will be your development. You understand in silence and experience in feeling until
you may act at will.” Of course, the opposite of this is that if you do not understand, no amount
of practice will be of any use!

My purpose in writing this letter is to encourage all taiji players, both students and
teachers, to open their minds and strive to adopt the philosophy of taiji, expressed in the
principle of change. Unfortunately, some players are sidetracked by the belief that their teacher
is the only teacher. In the attempt to follow only one way they lose sight of the principle of
change and of the richness of taijiquan. You probably were led to your teacher to learn certain
personal lessons you might not have learned with someone else. This was a gift to you, but if it
fosters an attitude that excludes rather than includes and that encourages mockery of other
people and ideas, you will very likely shove away the keys to your own breakthrough. Be open
to the lessons hidden in all that comes your way. Remain flexible and see what works for you.
Do not be afraid to change your practice, to learn another style, or to incorporate new ideas into
your form. As you change, it changes—as it changes, you change.

I am not advocating change for its own sake, nor am I suggesting that individuals
should modify the choreographies of standard forms. The traditional forms within the major
styles have been carefully crafted by great masters to accomplish most efficiently the aims of the
art. However, individuals must use these forms as personal proving grounds for the classic
principles of taiji philosophy. Forms may change in emphasis as long as the principles are not
violated. These principles permit a wide range of physical interpretation and require you to
experiment creatively with movement and energy in your quest for breakthrough to greater
levels of mastery

Jou, Tsung Hwa
May 1988
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May 1998. As I have mentioned, I began practicing taijiquan when I was 47 years old and very
ill. However, it was not until 17 years after serious research and practice that I began to
comprehend that taijiquan is not like regular exercise. To practice taijiquan, it is necessary to
put your mind into the movement and seek to develop the spirit of vitality or shen (1#). The
mind, body and spirit must be combined as one unit. In this way, the practice of taijiquan
allows you to experience the depths of Chinese philosophy.

Since this book was first published, it has been translated into various languages
including: Dutch, Italian, Spanish, Russian and Polish. I feel honored to have received many
wonderful letters from taiji players around the world who call this book “The Bible of
Taijiquan.” Readers appear to appreciate the two important facts I considered when writing
this book. The first is that traditional Chinese philosophy is difficult to understand for modern
people. The second is that I have been able to make the concepts of Chinese philosophy more
comprehensible by using Western logical/scientific terms and examples. My unique way is to
deeply research Chinese philosophy but to explain it in a way for Westerners to understand and
accept. Yet, I feel somewhat undeserving of all the credit that has been bestowed upon me. The
philosophy of taijiquan contained in this book is not my own creation—it is the incredible gift
left to us by the ancients. I have only collected it; I seek to “keep it alive™ and make it available
to everyone. I can only take credit for making the old works easier to understand, and for
developing some of the exercises for chansijing energy development,

Now in 1998, I will be 81 yeas old. More than 30 years of daily and nightly practice
has led me to believe that taijiquan is becoming a lost art. I do not say this to scare you, but
consider what the classics state and what is really happening nowadays. According to The
Classics of Taijiquan by Wangzongyue: “In boxing there are many teachings (55 [9) about
combat. Although they differ with respect to postures, they can never go beyond reliance on the
stronger defeating those who are weaker or the swifter conquering those who are slower. These,
however, are the result of physical endowments in many cases and not necessarily of practical
application and experience.” This explains that external schools of martial arts rely on strength
and/or swiftness. In taijiquan, this should not be the case, as it is further stated: “The strong
and quick, however, cannot explain nor implement the deflection of a thousand pounds’
momentum with a force of four ounces, nor can it explain an old man’s defeat of a great number
of opponents.” These are the characteristics of true taijiquan. Age, muscular strength and
speed are not the determining factors of a person’s taijiquan ability. Yet let us be honest. Look
around you and see what is happening. In push-hands or taiji sparring competitions,
competitors are divided into gender and weight categories. These are physical attributes which
should have no effect on a taij1 fighter’s abilities. The classics emphasize this point.
Furthermore, excellent external school fighters can defeat taiji players in sparring. Many
famous taiji instructors have a solid background in gongfu or other martial arts and teach/use
those elements in taijiquan and push-hands practice. Who is really using purely internal
traditional taijiquan methods? Who really understands them? Who really practices push-hands
or taijiquan sparring without making it a match of pushing and shoving with lots of external
force? This is all not the traditional taijiquan way. The practice of taijiquan has today become
impure. “To deflect a thousand pounds’ momentum with a force of 4 ounces™ does not allow a

e —
— e —

fighter to meet force with force. A bullfighter does not meef the bull head-on; he knows when
to step aside and let the bull pass by. Furthermore, if people were truly following the taijiquan
principles, they should not be getting so weak with age. If taijiquan is so good for longevity,
then why are so many older taijiquan players often weaker, hunched over and sicker than people
their age who do not play taijiquan? They are not getting the full benefit of taijiquan because
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they are not fully following its principles. People cannot demonstrate the abilities of the ancient

masters and are no longer concerned with studying and embodying the principles of the

classics. Instead, they want to focus on details, little tricks and other insignificant ideas. This is

what I mean about taijiquan becoming a lost art (5 [9).

How can we change this sad situation? How can we revive taijiquan? To do so, we
now have a lot of important work to do!

1. Because taijiquan developed out of yin/yang philosophy, taiji players must first study this
philosophy. If you do not understand the yin/yang philosophy, the eight trigrams and
the five elements, you do not understand the foundation of taijiquan.

2. All movement has three stages: hand, torso and mind methods. Taijiquan is a torso
method. Hence, taiji players must avoid all hand method. Concentrate on using the
central body (dantian and torso) to initiate the movement and transfer it to the periphery
(limbs). Strive for synchronicity and unity in all movements. Practicing the solo form
and push-hands while moving the arms and legs separately of the body is akin to a star
athlete pitching a baseball by only throwing his arm around! After the torso method,
reduce external movement and increase the activity of the mind in order to develop the
mind method. In this way, the practice of taijiquan approaches the Dao.

3. Taiji players must develop the dantian and “breathe without breathing” to control the
chansijing throughout the body and to apply the theories of the eight trigrams and the
five elements.

4. Taiji players must look at historical facts and follow a path of development similar to
that of Yangluchan. As you read this book, you will learn that he visited the Chen
family to learn their first and second routines and then returned home and spent years in
serious practice. He then began to develop the Yang form. The Yang family continued
to develop the form through three different generations and nine different ways of
practicing it. Taiji players must follow his example. In other words, if you want to
revive and practice traditional taijiquan, you must start the same way as Yangluchan.

e Study the philosophy and begin practice of the Chen first routine in order to develop
the chansijing.

¢ Then learn the second routine to develop the fajing for using internal energy to
explode into external force for fighting.

e After these requirements are met, just as the blacksmith purifies his metal, we must
“forget” the chansijing and fajing to do the Yang form.

o Then the focus can finally be put on the development of the mind and spirit.

To spend our time learning taijiquan without any serious consideration of its classic principles

and stages of development is a waste of our time and a damage to this art.

Jou, Tsung Hwa
May 1998
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ZHANGSANFENG
The founder of taijiquan
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Chenyanlin (% #5#%,1906-1985) published an excellent book about Yang's
Taijiquan during the 1930's. In his book he wrote about the taiji gigong, sword form,
knife form, staff form and taiji sparring. He also stressed a different kind of jing which
no one had explained previously. He remained a enigma to his readers because he
provided no background information about himsel.

While practicing taijiquan in a Shanghai park in the spring of 1980, | met one of
Chenyanlin’s students who brought me to visit his teacher. Master Chen gave me new
insights into push-hands techniques.

Master Chen, who was a doctor of Chinese medicine, began the practice of taiji
at four years of age and has practiced every day since then. This picture was taken at
his home in Shanghai, China.
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When | visited Taiwan in the summer of 1972, | appeared on a television show
with Master Zhengmanging/Cheng, Man-Ching. This picture was taken at the Grand or
Yuan San Hotel in Taipei, Taiwan.
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The birthplace of taijiquan is the Chen Village, Henan Province, China. | have
visited here twice to exchange greetings and share in perpetuating taij.

Two elders of the Chen family enjoy health and happy lives. Both were in their
eighties at the time of this photograph and continued to practice the traditional Chen
form with spirit and enthusiasm. They were a living document from which all taiji play-
ers can learn. |
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Though Wutunan (% (@ 7 ,1883-1990) was 102 years old in this photo, his
sight was normal, his hearing keen and his memory sharp. He could easily speak out
his old friend's names without thinking. His spine remained erect when sitting and
standing.

He lived in an apartment on the ninth floor, but went to the park to practice taiji-
quan twice a day. We asked him what is the secret of his longevity. His answer was
simple: Taiji, taiji and taiji!
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In America senior citizens are discovering taiji as the way to rejuvenation. In
all parts of the United States my students are showing old Americans how to develop
the energy or jing, so a state of relaxed alertness can be maintained at all times, once
again “like a young kitten.” Here Paul Albe instructs seniors in Piscataway, NJ.
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The Tai Chi Foundation sponsored taiji tours to China, Hong Kong and Taiwan.

Our group spent two weeks in China, where we experienced an academic opportunity
by staying in the dormitory of the Beijing Institute of Physical Education. We visited the
Great Wall, Shaolin Temple, Chen Village, etc. We also visited many well-known taiji
masters, and we spent one week visiting Hong Kong and Taiwan, joining taiji players in
the local parks. The Chinese Taiji Institute (above) was our host in Taipel, Taiwan,
1985. :
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At age 47, | was diagnosed with an enlarged heart and severe stomach disor-
ders with no hope of cures with traditional Western medicine. Now after 34 years of
practicing taijiquan, gigong and meditation, shown here at age 81, | am healthy and
ready to fight!

Photograph by Bruce La Carrubba March 1998 at The Summer Palace In Beijing
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20 The Dao of Taijiquan

CHAPTER ONE
RooOTS

After careful and intensive study of the world around them, the ancient Chinese
philosophers developed the concept of “the Grand Terminus” or taiji (X1#). Understanding
this taiji philosophy provides a necessary foundation for the study of taijiquan (xf%%=). Un-
like fragmented and apparently unrelated branches of knowledge, taiji can offer a comprehen-
sive explanation for all of the phenomena in the universe. Thus, taiji is essentially the root of
the tree of wisdom in its ability to enrich every branch of knowledge.

Taiji principles describe practical approaches to solving problems in natural as well as
human realms. For example, during the Yin Dynasty (E%%H, 1200 BC), these concepts were
used to create the Chinese calendar and to predict lunar and solar eclipses. Additionally,
acupuncture was invented during the Zhou Dynasty ([&&H, 696 BC) and applied taiji philosophy
to cure illness and maintain health. Taijiquan is another practical application of taiji philoso-
phy.

Taijiquan can be translated as the ultimate or highest of the martial arts. It is based on
three major principles of taiji philosophy: the changing trigrams of The Book of Changes or the
Yijing (5#8), the taiji diagram (X#EF ), and the five elements (177 ). The objectives of tai-
jiquan include harmony of the mind, promotion of health, and the attainment of rejuvenation
and longevity. Through the constant practice of taijiquan, you will comprehend more fully
some of the profound concepts in Chinese philosophy, which are otherwise impossible to ex-
plain clearly in words.

1.1 Zhangsanfeng and Taijiquan. Although there are various people credited with the found-
ing of taijiquan, Zhangsanfeng (5§ = =) is generally given the major credit. Zhangsanfeng was
also known as Zhangtong (3¢5 ) and Zhangjunbao (5§ &= ) and is certainly the greatest
teacher of taijiquan. His ancestors lived on Dragon-Tiger Mountain (#Z2(11), a Daoist histori-
cal site in Jiangxi (T 7% ) Province in southeast China. His grandfather moved to Yizhou in
Liaoning (35322 ), a northeast province. His father, Zhangjuren (5§ /&{") was a very intelligent
man. Zhangsanfeng passed the examination given by the government of the Emperor Taizong
(F52) of the Yuan Dynasty, (JTEH, 1279-1368), and was thereby eligible for a high govern-
ment position. However, he was devoid of worldly ambition and preferred to live in the moun-
tains. This lack of worldly ambition (&5 ) was admired since the educated Chinese saw the
hermit who renounced all connection with society as the ideal and the position of government
official as much less satisfying. Zhangsanfeng was born at midnight on April 9, 1247. The
anniversary of this day is now celebrated by followers of taijiquan with dining, drinking and
demonstrations of taijiquan.

To the ancient Chinese, physical appearance reflects a person’s level of intelligence
and character. This method of evaluation is similar to the more familiar art of palmistry except
that the Chinese looked not only at the hand, but also at the whole body. According to legend,
Zhangsanfeng was born a wise man because he had the arched back of a tortoise and the figure
of a crane. His large round eyes were considered a symbol of intelligence and longevity. At
twelve years of age he began studying the Chinese classics. Because of his good memory and
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keen perception, he was eventually able to become a government official. Zhangsanfeng spent
some time meditating and planning his future during a visit to Gehong Mountain (E3t(11),
where Gehong (See Figure 1.1a), a minister in the reign of Emperor Yuan (290-370 AD) was
said to have become immortal. After the death of his parents, Zhangsanfeng resigned from his
government position and returned to his birthplace long enough to give his property away to
relatives. Then accompanied by two young boys, he set out to wander the mountains for thirty

In his efforts to prolong life indefinitely, a minister by the name of Gehong refined “the
pill of immortality” at the Gehong mountain. The result of his study was the development of
Daoist magic.

Figure 1.1a
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years visiting old temples in the hope of meeting a wise man. Finally, he settled in Midwestern
China in the beautiful, green Baozhi (7§ ) Mountains which have three pointed peaks, or
“sanfeng” (==£) in Chinese. It is said he mastered the well-known shaolinquan ( “J#£%&) dur-
ing that time.

Shaolinquan is an exercise invented in the famous Shaolin Buddhist Temple in Henan
(j97#9), a northern province of China. The temple was built in the Shaoshi (+/>% ) Mountains
during the Wei ( £8) Dynasty in the third century AD. Damo (;#/% ), an Indian Bodhidarma
master who came to China in 527 AD, lectured there for many years during the Liang (£ ) Dy-
nasty, sixth century AD. Finding many of the monks weak, unhealthy and even prone to fall
asleep during sermons and meditation, Damo pointed out the importance of having a sound
body in the effort to develop a strong inner spirit. Before Damo emphasized the need for
strength, physical energy and proper body posture in effective concentration, Buddhist theory
stressed development of the soul and neglected that of the body. Damo, who encouraged the
monks to exercise in the early morning for their health, created several systems of exercise:
and the eighteen Buddha's hands (-+/\%F F). Thus he founded Shaolin boxing.

After Damo died, his followers left Shaolin, and boxing was abandoned until several
hundred years later when Jiaoyuanshangren (573 | A ) began to teach at the temple.
Jiaoyuanshangren was a master monk who was proficient in boxing and fencing. He learned of
the eighteen Buddha's hands and decided to improve the system by adding his own skills. Thus,
shaolinquan developed into seventy-two hands and earned a better reputation. One of the many
followers it attracted was Zhangsanfeng, who stayed at the temple for about ten years and mas-
tered all of the Shaolin exercises.

The treasures of the Shaolin Temple were called the five quan (#1%8). Each quan was
named for the animal best exemplifying its attributes. Each of the five quan originally had only
six postures. Currently, however, each quan has over one hundred postures. You can develop
many variations if you master these five quan. The original quan are:

Dragon Quan. Training attention and spirit; emphasizing lightness, stillness and
change.

Tiger Quan. Strengthening the bones, emphasizing jumping tp and down.

Leopard Quan. Practicing the application of force; emphasizing jumping and fight-
ing.

Snake Quan. Practicing gigong, prolonging the body; becoming very sensitive and
active.

Crane Quan. Training concentration, stability, accuracy and determination to defeat
the opponent.

All the styles, names and clans of Chinese martial arts are generated from shaolin-
quan, the prototypical Chinese martial art. However, taijiquan differs from other martial arts
because Zhangsanfeng added the theory of the Yijing and Daoist gigong (“SZ0 ) techniques to
shaolinquan. Therefore, the way of practice transcends martial art towards will, mind, body
and nature—very close to the Way of Nature or practice of the Dao (3 ) itself.

Now let us return to Zhangsanfeng's life. In 1314 at the age of sixty-seven, he finally
met a Daoist, Huolong (/7%) whose name means “fire dragon.” This hermit taught Zhang the
method of being immortal, but Zhang practiced in the high mountains for four years with very
little achievement. He then moved to Wudang Mountain (23 (1|) and finally, after staying
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there for nine years, became aware of the truth and the Dao. Again Zhang started wandering
from north to south. When he returned to his birthplace, he found that all of his relatives had
died. When the Yuan Dynasty ended in 1368 and the Ming Dynasty (85&f 1368-1654 AD) be-
gan, Zhangsanfeng was afraid that the royal family would need him since he was a well-known
immortal Daoist, so he pretended to be mad. Thus he earned the nickname of the “Sloppy
Daoist.” In 1385, the Emperor ordered him to serve the government, but he hid himself near
the border of Yunan Province, which is in southwest China, until 1399. At that time, he re-
turned to Wudang Mountain to meet his best friend, Wanpuzi (540F). In 1407, Emperor
Chengzu (5%#H ) sent two officials to visit Zhang on Wudang Mountain, but they could not find
him. The emperor then ordered high-ranking officials to build a big temple on Wudang Moun-
tain in Zhang's honor. In 1459, Emperor Yiuchung bestowed a title of immortality on Zhang.
Thus, according to legend, Zhangsanfeng was born at the end of the Song (5%) Dynasty and
lived through the whole Yuan Dynasty to the reign of Dingzong (E%%) in the Ming Dynasty—
a period of more than 200 years!

There are different stories as to how Zhangsanfeng created taijiquan. One story states
that he created it in his dreams. While this may seem improbable, remember that the French
mathematician Pascal invented a geometrical theory at 16 years of age in a dream. It is possible
that Zhangsanfeng, especially with his sound foundation in shaolinquan, may have used his
subconscious to create taijiquan.

According to another story, Zhang heard birds on Wudang Mountain making an un-
usual noise and saw them all staring down at the ground where a serpent was lifting its head
and watching upward. A moment later, a magpie spread its wings and descended to attack the
serpent. The serpent moved slightly to escape the attack, but maintained its usual circular
shape. The contest continued, up and down, back and forth, several times until Zhang stepped
out of the door. Immediately the magpie flew away and the serpent disappeared. Zhang then
realized the truth of softness over firmness (267 M) and created taijiquan.

A third legend states that Zhangsanfeng saw monks boxing on Wudang Mountain. He
observed that they used too much force and outer strength and therefore lacked balance. If yin
and yang were balanced inside the body, he thought, one would be less clumsy. Accordingly, he
used principles from the Dao, the taiji diagram and the Yijing to develop taijiquan. The purpose
of the movements in taiji is to transfer intrinsic energy or gi (<) to the spirit or shen
(45 4%) and to use inner rather than outer force.

After Zhangsanfeng, the famous taiji masters included Wangzong (BEFEER), Chen-
tongzhou ({8 J1|f#[R] 1), Zhangsongxi (MEERWAAIE), Yejimei (TUBAH-4E3€), Wangzongyue
(L7 F2=£5), and Jiangfa (jA{L# %). Finally, Jiangfa taught taijiquan to Chen's family.

1.2. Legends about Zhangsanfeng. Tales about Zhangsanfeng have been widely circulated
and believed from generation to generation. Many of the stories that follow may seem exagger-
ated to Westerners: in fact, many Chinese do not believe them. This disbelief results from not
having been exposed to the remarkable accomplishment of a person who 1s even moderately
skilled at taijiquan. In any case, serious students can use stories of Zhangsanfeng's achieve-
ments to provide examples of their ultimate goals. As such, they are teaching stories which re-
mind us that practice makes perfect.

It is said Zhangsanfeng had five hobbies: 1) sword dancing in moonlight, 2) playing |
taijiquan on a dark night, 3) climbing mountains on a windy night, 4) reading classics on a
rainy night and 5) meditating at midnight. He believed that sword dancing in moonlight
brought energy (#8##), playing taijiquan on a dark night brought vigor (Z4#), climbing moun-
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tains on windy nights lengthened his breath (£%%), reading classics on a rainy night cleansed
his mind (8., and meditating at midnight brightened his nature ( &{%). These are the
Daoist's main goals. If you are able to reach these ends, then you are not far from the Dao.

Consider the following stories of Zhangsanfeng’s abilities:

In bitterly cold winter, when the path in front of the temple was covered with snow,
Zhang liked to go out and enjoy the snowy landscape. After he walked on the path, no foot-
prints remained. It was as if no one had stepped there. This phenomenon is called “stepping
on snow leaving no footprints” and is considered the highest ability. He also could melt the
snow when he passed by using his inner force, the pure yang air. The heat from his body was
so incredible that the path then would appear as if it were under warm sunshine. It is also said
that as he meditated at midnight, the qi from his body went rustling through his robe as if the
wind had blown it. Moreover, the walls surrounding him shook. These phenomena indicated
that his inner force had reached a peak level. He had reached the stage where qi had been
transferred to shen; his spiritual and physical energies were in harmony.

One night, a sudden rainstorm hit the mountain. Many trees fell and a huge rock
weighing near a ton rolled down toward the temple but was blocked by another huge rock on
the way. It was a critical situation during the storm, but Zhang climbed the edge of the first
rock, lifted the second one, and threw it into a creek. His strength was truly amazing.

Zhangsanfeng was also fond of apes and cranes, which were always around him in
Wudang Mountain. When he forbade himself to eat cooked crops (5%¥%r) for several months,
the ape would go to the forests to pick wild fruits for his master. The crane would act as a
guard, driving the snakes and serpents away. If a python appeared, the crane would tell
Zhangsanfeng, who killed the python with his bare hands. To do this, Zhang moved his body
aside swiftly when the python raised its head and struck. Zhang concentrated his inner force,
held his breath, and using Mustang Ruffling Its Mane (7 & 77-%8), grasped the snake's neck
with one hand and body with the other. Zhang then turned his body and applied force with his
waist and legs so that the python became straight. After the snake was stretched, Zhang would
throw it to the hillside breaking it into several bloody sections. It is said that any aged python
that felt Zhang spying would hide itself in the moor or high mountains.

It is also said that Zhang liked to use Bend the Bow to Shoot Tiger (8 5 &12) to kill
tigers with his bare hands. When a tiger jumped towards him, he stepped forward and turned
his torso a little to the right causing the tiger to miss its target. Zhang would then grasp the
tiger's rear paws, tearing it into two parts.

Zhang raised a very big ape that was so clever that, after watching his master practice
everyday for a long time, he could play taiji. Zhang named this ape Xueding (£27) which
means “to learn to be stable,” because the nature of the ape is fickle, and Zhang wanted his pet
to have stability. Xueding helped him in many ways. For example, it is said that Zhang cut
wood without an ax and Xueding picked up the firewood and carried it home. To cut the wood,
Zhang stretched his arms using the Diagonal Flying (%} k%) posture and, slightly separating
his two palms to the right and left, broke several branches which dropped to the ground.

The Mongolian royal family of the Yuan Dynasty once was hunting on Wudang Moun-
tain as Zhang was picking herbs to be used as medicine. He was quite aware that the Mongo-
lians were good archers, but he did not like their pompous attitude. While he stood there
watching, the Mongols ordered him to walk away. This made Zhang angry, but he spoke to the
prince with a smile saying, “Your highness hunts with bow and arrow; I use my bare hands.”
Suddenly a pair of hawks flew across the woods, and Zhang jumped up several feet and caught
them. He dropped to the ground like a falling leaf, without making any noise. The prince was
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shocked. Then, Zhang placed the birds on each of his palms. No matter how hard the birds
#med to fly, they could not lift themselves. Zhang then said, “I have mercy on living creatures; I
&0 not want to hurt the birds.” As soon as he withdrew his palms, the hawks flew into the sky.
Angrily, one of the prince's followers drew his bow to shoot an arrow at Zhang. Zhang opened
25 mouth and caught the arrow with his teeth; then holding the arrow with his index and mid-
& fingers, he threw it towards a tree. “I have no need of any violent weapons,” said he. The
&Tow was buried deep in the tree.

1.3. Taijiquan before Zhangsanfeng. In the Tang Dynasty, (5%, 618-905 AD), there was a
svle of martial art similar to taijiquan, known as sanshigi (= it+;), credited to a hermit named
Xuxuanping (3FE ). Xu was a native of Anhui (ZZ#}) province in southeast China and lived
on Zivang Mountain (52(5111). He ate only uncooked food, was seven feet five inches tall, grew
2 long beard flowing to his navel and extremely long hair flowing to his feet. Xu ran as fast as
2 horse and often carried firewood to town to sell. He would always sing the following:

Bearing firewood to market in the morning
Bringing wine back at sunset.

Where is my home?

It is in the green woods through the clouds.

Libai (Z2, 701-762 AD), one of China's greatest poets during the Tang Dynasty,
made a special trip to visit Xu. He did not find him, so he left a poem on the bridge near Xu's
nome. Today the name of that bridge is Waiting Immortality ($2{|l#f) Bridge. Xu's style of
taijiquan was called sanshiqi because there were thirty-seven movements, similar to the thirteen
movements in Chen's taijiquan. Some of the different names are Shoot Snow Goose With A
Bow, Dust Pan Posture, Sparrow Lifts Its Tail, Flip Fingers, Tan Mountain Is Angry, Grind the
Mill, and Hang on the Tree and Kick. Xu’s training method consisted of single posture prac-
tice, i.e., finishing one movement then starting another without a standard sequence. After
completing the thirty-seven postures, the player automatically put them together as a single con-
tinuous movement, “with the eight trigrams (/| £}) in the arms and five elements (F1T) under
the feet,” which means all of the changes of movement are according to the principles of the
Yijing. Completely identifiable with the taiji principle, the form was called Long Quan (¢ 48)
because of its continuity.

Lidaozi (Z=5EF), another expert during the Tang dynasty also created a long quan
called xiantianquan (5¢7%%8). Xiantian means “the stage before the universe is created.” It is
said Li lived from the Tang Dynasty through the Ming Dynasty (618-1644 AD) more than a
thousand years. He seldom talked to people and ate nothing but a few pounds of bran daily. If
he had to speak, he said only, “Great future (£:i&/{l),” meaning good luck. He taught his stu-
dent Yulianzhou ( £=3&#}) the following about the inner experience of Long Quan:

Taiji is so subtle
To embody it you must be empty as air

Its movements are innate
As the chime is to the bell
Hanging from the ridgepole of an old temple:
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Natural,
As a tiger’s growl
Or a monkey’s cry.

Sometimes like the current
whirling deep within a still pool,
sometimes rising like waves at sea!

It makes the body sound,
And also it makes resonant
The mind.

Yu's family carried on Li's Long Quan from generation to generation.

These stories about Xuxuanping and Lidaozi illustrate the existence of martial arts like
taijiquan in the Tang Dynasty. During the Liang Dynasty (907-921 AD), Hangongyue
(4%Ht ) was an expert in the taiji martial arts who developed the Nine Little Heavens
( /v ). He taught Chenglingxi (F23 #t) who taught Chengmi (¥27#), both of whom are
officially recorded in history. Nine Little Heavens has fourteen movements, including Lift
Hand, Single Whip, Big and Small Punch, and Grasp Sparrow's Tail; the same postures in
Yang's taijiquan. In addition, the taijiquan movements Looking at Fist under Elbow and Step
Back to Drive Away Monkey are the same respectively as Flower Among the Leaves and Cloud
on Monkey's Head in Han gongyue's quan.

Chenglingxi stated that you cannot master taijiquan without studying the Yijing. Taij-
quan must be understood by the mind. When practicing taijiquan, you must know your own
intentions but not allow anyone else to know them. These words epitomize the practical use of
taijiquan.

Furthermore, it is said that Hujingzi (#5385 ¥) developed a taiji martial art called
houtianfa (f57<i%), but no one knows when or where he was born. Houtian means “the stage
after the universe is created,” and fa means “method.” Houtianfa has 17 postures and empha-
sizes the use of various elbow movements. Its major postures are: ward-off, roll-back, press,
push, pull, split, elbow and shoulder-strike. Their functions are similar to those of the corre-
sponding moves in Yang's taijiquan. During Hu's trip to Yangzhou (#5/1), a famous and beau-
tiful city on the northern shore of the lower Yangtze River, he wrote a poem which reads:

As time goes by

You do not care, nor L.

Wandering everywhere without anyone’s interference,
I feel the spring breeze

As I play the flute in the tavern pavilion.

The tone of this poem indicates his carefree and open-minded attitude toward life.

In summary, while there were several taiji martial arts before Zhangsanfeng, he
achieved their union. From taiji's narrow martial origins, Zhangsanfeng added the Daoist
gigong techniques and utilized the Yijing principles in order, as Zhang himself stated, to finally
broaden taijiquan to help all people enjoy a long, healthy life. For these reasons, people came to
respect and refer to Zhangsanfeng as the founder of taijiquan. Zhang transformed taijiquan
from a martial technique into a way of improving the body, mind and spirit, thus enabling play-
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ers to progress through the stage of tranquility to ultimately enter the world of the fourth dimen-
sion (See Chapter 2.5).

1.4. The Chen Family's Taijiquan. Taijiquan has been recorded in formal documents since
the time of Chenwangting (f#i £ %£). Chen was born in Henan province in northern China dur-
ing the late sixteenth century and was appointed an army officer in Santung province in 1618,
He returned to his birthplace at the collapse of the Ming Dynasty in 1644. When he began
teaching taijiquan, it consisted of five routine or /u (#%). He also taught two additional lu:
Paochui (##), which means the punches are very fast and violent like cannon shots, and Long
Quan, which has 108 postures.

From generation to generation, many new teaching methods arose and many boxers
excelled. Each of the five generations after Chenwangting produced a famous taiji expert.
Chenchangxin (ffi4&3£, 1771-1853 AD) united and simplified Chen's taijiquan to a first routine
of taijiquan, and a second routine of Paochui. Chenyouben ([§ 45 Z) simplified the movements
even further in order to meet the requirement and needs of the era, i.e., strict martial arts train-
ing was not stressed as much because the gun had been introduced into Chinese weaponry, a
development which greatly affected all of the martial arts. Chenjingping (f#/&3) incorporated
the xiaojia (/)v48) style for busier and tighter (% 2%) movements. He thus followed the principle
of “not changing original action,” a method in which the names of the original movements were
left intact, but the postures were altered by adding circling movements to each step. Thus,
Chen's taijiquan branched into three styles: Chenchangxin's Old Style, Chenyouben's New
Style, and Chenjingping's Xiaojia.

The first routine of Chenchangxin's taijiquan is the oldest known form, from which all
other forms are derived. It has simple movements, more softness and less firmness. Ward-off
(38, roll-back (), press (§#) and push (%)—the four directions (4 [F )—were practiced pri-
marily. Elbow (), split (#1), pull-down (%) and shoulder-strike (#£)—the four corners
(F9f# )—were practiced secondarily. Both quality and quantity of movement require softness.

For the student, the routine is like a self-teaching encyclopedia of the science of move-
ment, of martial arts techniques, and of qigong. The key to using this tool is the regular prac-
tice of the silk cocoon jing or chansijing (see Chapter 3.4). You must learn the movement of
the body as a coherent unit by originating all movements from the dantian and by giving circu-
larity to arm and leg movements.

Regularly practice this jing to learn to follow these principles intuitively and directly.
Then study how the routine explicitly and systematically works out the many possibilities that
result.

A simple example of the unitary study is Posture Two, King Kong Nailed Fist, where
your fist hits your open palm as your foot stamps the ground. A study of complex circularity
can be seen in Posture Fourteen, Hidden Hand Punch. Here the ward-off arm, the torso, and the
right arm and fist are all wound counterclockwise, which brings the ward-off arm out while the
right fist is brought back hidden beside the torso. The coiled-up torsional energy is then re-
leased with a clockwise movement that draws the ward-off arm back while the right fist spirals
forward with all of the energy of the unwinding torso in it.

Variations abound when kicks and punches of all sorts are considered. Some kicks, for
example, are thrown while leaping into the air and others bring you all of the way to the ground
with a leg split. Still other portions of the routine illustrate slow, moderate movements whose
outer purpose seems obscure, while within the body the principles of circularity are being ap-
plied invisibly.

Coordinating dantian movement with the movements of the body is a study in itself,
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and its basic rhythm is emphasized in Posture Four, 60% Open 40% Closed, which appears 7
times in the routine. Here you bring your hands down and out from behind while you slowly
push out the dantian.

Maintaining a double-weighted stance throughout the routine is avoided in taiji since
double-weighting makes a quick response impossible. However, the correct role of physical
double-weighting is to act as a transitional stage between two postures. (See section 4.2.)
Double-weighting is a concept that is greatly misunderstood by many, and it requires thorough
study.

When the routine is performed, you begin by facing north, and end facing south. You
then repeat the form, which returns you to your starting position facing north.

Because of the frequent and clear shifts of movement from vigorous to soft, the routine
makes it possible for you to observe and gain awareness of many ways you can alternate be-
tween yin and yang and of how the transitions are successfully made.

If you are serious about learning the form, commit the series of pictures to memory,
using them both as a standard and as training in inner visualization of your movements. The
emphasis on inner training that is so marked in taiji is being echoed in modern scientific studies
of the capabilities of the body. One study in recent years, for example, shows that an average
person is capable of clear visual memory and distinction between a minimum of one quarter of a
million human faces.

In the first routine's style, the body leads the hands (})\ 5 iz 3F); forget your arms and
allow your hands to follow the body. This statement is easy to say and understand, but try to
demonstrate it in your taiji form. If you make movements in which your hand or any other part
of your body moves separately from the rest of your body, you are not doing taiji. This principle
can be used to determine whether or not a person truly knows the essence of taiji.

The postures of Chen's first lu are presented here by name and in diagrams. The num-
bers on the diagrams refer to the list of the postures’ names. The pictures of the first lu depict
Chenchaikuei, the son of Chenfake (fi# % !, 1887-1957 AD). These diagrams are reproduced
from the most authentic, original sources available, those written by Chenxin ( f#3§) and Shen-

jiazhen (FLZR 5.

The first lu of Chen'’s Taijiquan:

1. Beginning of Taiji Baotaiji I AAS

2. King Kong Nailed Fist Jingangdaodui S B
3. Grasp Sparrow’s Tail Lanzhayi P A

4, 60% Open and 40% Closed Liufengsibi 7= 4R
5. Single Whip Danbian Ko

6. King Kong Nailed Fist (see #2)

7. White Crane Spreads Wings Baiheliangchi HEER#E
8. First Side Walk and Twist Step Xiexingaobu #TES
9. First Conclusion Chushou UL

10. Kick Forward and Twist Step Qiantangaobu BIEE¥ S
11. Second Side Walk and Twist Step (see #8)

12. Second Conclusion Zaishou AU

13. Kick Forward and Twist Step Louxiaobu BN
14. Hidden Hand Punch Yanshougohchui BEE
15. King Kong Nailed Fist (see #2)
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16.
17.
18.
19.
20.
21.
22.
23,
24
2.
26.
27.
28.
29.
30.
31.
32.
33.
34,
35.
36.
37.
38.
39.
40.
41.
42,
43.
44,
45,
46.
47.
48.
49,
30,
51.
- ¥ 4
53.
54.
55.
56.
57.
58.
59,
. Golden Pheasant Stands on One Leg
61.
62.

Chapter One Roots

Chop Opponent with Fist
Bending Back and Shoulder Strike
Blue Dragon Flies Up from Water
Push with Both Hands
Three Changes of Palm

Fist Under Elbow

Upper Arm Rolls

Backward and Press Elbow
Middle Stage
White Crane Spreads Wings
Side Walk and Twist Step
Fan Through the Back
Hidden Hand Punch
60% Open and 40% Closed
Single Whip
Cloud Hands
High Pat on Horse
Rub Right Foot
Rub Left Foot
Turn Body and Kick

Kick Forward and Twist Step
Hit Ground with Fist
Jump and Kick Twice
Animal Head Posture
Hurricane Kick
Turn Body and Kick

Hidden Hand Punch

Small Grasp and Hit
Embrace Head and Push Mountain
Three Changes of Palm
60% Open and 40% Closed
Single Whip

Front Posture

Back Posture

Mustang Ruffling Its Mane
60% Open and 40% Closed
Single Whip

Shake Foot Twice

Fair Lady Works At Shuttles
Grasp Sparrow’s Tail

60% Open and 40% Closed
Single Whip

Cloud Hands

Sweep Leg and Cross Kick

Upper Arm Rolls
Withdraw and Press Elbow

Pishenchui
Beizhekao

Qinglongchushui

Shuangtuishou
Sanbianzhang
Zhoudikanquan
Daojuangong
Tuibuyazhou
Zhongpan
(see #7)

(see #8)
Shantongbei
(see #14)

(see #4)

(see #3)
Yunshou
Gaotanma
Youcajiao
Zuocajiao
Zuodengyigen
(see #10)
Pudichui
Tierqi
Shoutoushi
Xuanfengjiao
Youdengyigen
(see #14)
Xiaoqinda
Baotoutuishan
(see #20)

(see #4)

(see #5)
Qianzhao
Houzhao
Yemafenzong
(see #4)

(see #5)
Shuangzhenjiao
Yunuchuansuo
(see #3)

(see #4)

(see #5)

(see #31)
Baijiaodiecha
Jinjiduli

(see #22)
Tuibuyazhou
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63.
. White Crane Spreads Wings
65.
. Fan Through the Back
67.
68.
69.
70.
71.
72,

13.
74.
75.
76.
11,
78.

79.
80.
gl.
82.
83.

The Dao of Taijiquan

Middle Stage
Side Walk and Twist Step

Hidden Hand Punch
60% Open and 40% Closed
Single Whip
Cloud Hands
High Pat on Horse
Cross Hands
and Sweep Lotus with One Leg
Punch Opponent’s Groin
White Ape Offers Fruits
60% Open and 40% Closed
Single Whip
Sparrow Ground Dragon
Step Up to Form Seven Stars
of the Dipper
Step Back to Ride Tiger
Turn Around and Sweep Lotus
Face Opponent Cannon
King Kong Nailed Fist
Conclusion of Taiji

(see #24)
(see #7)
(see #8)
(see #27)
(see #14)
(see #4)
(see #3)
(see #31)
(see #32)
Bailiantui

Zhitangchui
Baiyvanxianguo
(see #4)

(see #5)
Quedilong
Shangbuzhaxing

Tibukuahu
Zhuanshenbailian
Dangtoupao

(see #2)

Hetaiji
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These pictures are from Chenxin's (1849-1929) book, Chen's Taijiquan, published in
1933. The figure demonstrates how you should pay attention during the practice of
taijiguan. All of these concepts are very difficult to transiate into English.

Figure 1.4a
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Chapter One Roots 47

Paochui, Chen's second routine, is a more complicated set of movements with more
firmness and less softness than the first routine. Paochui emphasizes elbow, split, pull-down
and shoulder-strike, otherwise known as the Four Corners. The Four Directions—ward-off,
roll-back, press and push—play supplemental roles. Thus, the relative emphasis on the practice
of the Four Corners and Four Directions is reversed from that of the first lu. Quality and quan-
aty of movement require solidity and firmness, and fast action is important., The style of
Paochui emphasizes hands leading the body (UL3=E 5 ), i.e., when you fajing in order to
punch forward, your body has to follow the direction of your hand or fist. In other words, a kick
usually accompanies the attacking motion and pulls your body forward. In order for the attack
to truly exhibit fajing, two basic requirements must be met. First, the entire body must fajing as
aunit. The fajing cannot come only from the upper body; it must include the waist and legs as
well. Second, the energy used in the fajing must be internal energy, not physical force. Other-
wise, your attack will only be an external one such as that in the hard martial arts. External
strength application cannot ever be used in Paochui. In terms of physical appearance, the first
lu possesses slowness, softness and stability, the second lu possesses swiftness, hardness and
high-jumping. As for quality and quantity of movement in both the first and second lu, Chen's
taijiquan harmonizes softness and firmness. The
movements alternate speed with slowness to form
vour taiji inner strength that, in turn allows fast re-
sponses to fast actions and slow responses to slow ac-
tions.

Paochui i1s shown here in the following dia-
grams. The names are keyed to numbers on the ac-
companying list. Most of the diagrams portray Chen-
fake (See Figure 1.4b), the grandson of Chen-
changxin. Chenfake carried on the Chen family
legacy and developed his own skill by practicing the
taijiquan solo exercise twenty times every day. Even
after he was sixty, he performed it ten times daily.
Many other well-known taiji specialists studied under
him when he came to Beijing.

Chenfake (1587-1837)

Figure 1.4b
Chen'’s second lu, Paochui:
1. Beginning of Paochui Paochuiqishi FuiEiis
2. King Kong Nailed Fist Jingangdaodui GBI $5htE
3. Grasp Sparrow’s Tail Lanzhayi 1
4. 60% Open and 40% Closed Liufengsibi 7~ 5] UG
5. Single Whip Danbian 2241
6. Deflect Downward, Intercept and Punch Banlanchui W 1
7. Guard the Heart Punch Huxinchui I E
8. Side Walk and Twist Step Xiexingaobu FHTIS
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10.
11.
12.
13.
14.
15.
16.
17.
18.
19.
20.
21.
22,
23.
24,
25.
26.
27.
28.
29.
30.
3L
32.
33.
34,
33.
36.
37.
38.
39.
40.
41.
42,
43,
44,
45,
46.
47.
48.
49.
50.
3l.
52.
53,
54.
32,

The Dao of Taijiquan

Sink Waist With Elbow, and Fist Down

Punch Down the Well

Plum Flowers Swept by Wind
King Kong Nailed Fist

Hidden Body Punch

Drape Over Body and Punch

Cut Hand

Sleeves Dance Like Turning Flowers
Hidden Hand Punch

Flying Step and Elbow

Cloud Hands

High Pat on Horse

Cloud Hands

High Pat on Horse

Machine Cannon 1

Machine Cannon 2

Machine Cannon 3

Ride Unicorn in Reverse

White Snake Sticks Out Tongue 1
White Snake Sticks Out Tongue 2
White Snake Sticks Out Tongue 3
Turn Flower Under Sea Bottom
Hidden Hand Punch

Turn Body and Six Coincides
Left Firecracker 1

Left Firecracker 2

Right Firecracker 1

Right Firecracker 2

Animal Head Posture

Cut Frame

Sleeves Dance Like Turning Flowers
Hidden Hand Posture

Subdued Tiger

Color Eyebrow Red

Yellow Dragon Plays Water (Right)
Yellow Dragon Plays Water (Left)
Turn Body and Kick Left

Turn Body and Kick Right

Turn Flower Under Sea Bottom
Hidden Hand Punch

Sweep Ground with Leg

Hidden Hand Punch

Left Rush

Right Rush

Insert on Opposite Direction
Turn Flower Under Sea Bottom
Hidden Hand Punch

Shayaoyazhouquan
Jinglanzhiru
Fengsaomeihua
(see #2)
Bishenchui
Pishenchui
Zhanshou
Fanhuawuxiu
Yanshougohchui
Feibuaoluanzhou
Yunshou
(Gaotanma

(see #19)

(see #20)
Lianzhupao

Daoqilin
Baishetuxin

Haidifanhua
(see #17)
Zhuanshenliuhe
Zuoguobianpao

Youguobianpao

Shoutoushi

Pijiazi

(see #16)

(see #17)
Fuhushi
Momeihongquan
Huanglongchushui

Zuodengyigen
Youdengyigen
(see #30)

(see #17)
Saoditui

(see #17)
Zuochong
Youchong
Daocha

(see #30)

(see #17)
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57.
58.
59.

61.
62.
63.
. Twist Elbow
65.
. Elbow Through Heart
67.
68.
69.
70.
71.

Seize Upper Arm 1

Seize Upper Arm 2

Machine Cannon

Fair Lady Works at Shuttles
Turn Head and Cannon Forward
Fair Lady Works at Shuttles
Turn Head and Cannon Forward

Chop Opponent with Fist

Submissive Elbow

Embraced Cannon

Punch Down the Well

Plum Flowers Swept by Wind
King Kong Nailed Fist
Conclusion of Paochui

Chapter One Roots

Duoergong

(see #23)
Yunuchuansuo
Huitondangmenpao
(see #59)

(see #60)

(see #14)
Aoluanzhou
Shunluanzhou
Chuanxinzhou
Wolipao

(see #10)

(see #11)

(see #2)
Paochuishoushi
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56 The Dao of Taijiquan

1.5 The Yang Family's Taijiquan. Taijiquan was considered a treasure of the Chen family. It
was kept secret and was rarely shown to people outside the family. For instance, Chenchangxin
taught his son and his relatives, but only two persons with other family names: Yangluchan

(5 %44 ) and Libokui (Z={8#§!l ). Yang, especially, learned this extraordinary skill with ex-
treme patience and effort.

Yangluchan (1799-1872 AD) was born in Hebei Province (j8]4t4% ) in northern China.
His ancestors were farmers. He was small and thin but fond of the martial arts. At first, he
learned the thirty-three long form movements of a hard boxing style from Shaolin. An old
boxer felt that Yang had great boxing talent and was capable of higher achievement if Yang
could have the right guidance from a superior master. The old man told him of the Chens, and
Yang went to them in hopes of becoming a student. However, since he had a family name other
than Chen, he was refused. He stayed on as a farm worker to wait for any chance to learn taiji-
quan. Finally, Chenchangxin discovered Yang's intention. He was deeply impressed by
Yang’s sincerity and accepted him as a student. The story goes that Yang had worked on the
farm for several years without learning anything about taijiquan. Then one night, awakening
from his sleep, Yang heard the Hengha (FF13) sound from the adjacent building. Peeping
through the fence, he saw Chenchangxin teaching his students taijiquan. From then on, he
watched and practiced before returning to the bedroom. Yang concentrated on these daily
lessons, made surprising progress and on occasion was even able to beat Chen'’s advanced stu-
dents. Chen realized Yang’s talent and potential and taught him all of the skills, techniques
and secrets of taijiquan.

After learning taijiquan from Chenchangxin, Yangluchan returned to his birthplace
and gave taiji lessons to his neighbors. He had many students. At that time, taijiquan was
called huaquan ({28 ) or neutralizing form and mian quan (#8) or soft form because it turned
defense to attack and was as soft as cotton. Years later, Yang left for Beijing to teach taijiquan
to the royal family, and Yang’s taiji became quite well-known.

Yang, who had a strong character, was very fond of contests of strength with other
boxers. He traveled throughout northern China with both his luggage and his spear on his
back. When he heard of any excellent fighters, he would visit them and match skills. Although
he was skilled, he never in his life hurt anyone seriously. His enthusiasm for pugilistic art and
his sense of honor won people’s respect. Because he never lost a contest and had no rival, he
earned the title Yang Wudi (F;&#). Wudi means no enemy and no rival. Yang did not look
like a boxer, however, he often lifted and flung his opponents despite the fact that they often
weighed twice as much as he did. Nobody knew the source of his strength. Following are some
of the many legends about him.

A rich man called Chang lived in Beijing and was fond of boxing. In fact, he had over
thirty fighters as escorts. He admired Yang and invited him to his house. When the weak-
looking Yang arrived, Chang misjudged him and indifferently treated him to a very plain din-
ner. Yang was well aware of the meal's meaning, but pretended that he did not care how he
was treated, drinking and eating happily by himself. Chang rudely said to Yang, “I have heard
your honorable name as well as of the renowned softness of taijiquan. Yet, I wonder if you and
your taiji can defeat people.”

“There are three kinds of people that I cannot beat,” Yang quickly replied.

Chang asked, “What three kinds of people are they?”

“They are made of brass, 1ron, or wood. The rest I can defeat,” said Yang.
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“I have an escort of thirty people. The best is Liu (|| ) who can lift three hundred
pounds. Would you like to compete with him?”

“Of course,” answered Yang,

The contest began. Liu's entrance “sounded windy,” which means he came in like the
rushing wind, and he looked as violent as a tiger. As he approached Yang, Yang led him to
emptiness with his right hand and pushed him gently with his left. Immediately Liu was
thrown ten feet across the yard, like a flying kite with a suddenly broken string. Chang clapped
his hands and laughed, “Taiji is indeed a wonderful art!” Chang ordered his servant to prepare
a luxurious dinner, and Yang was respected as a Grand Master.

Yang was also master of the spear. He could gracefully lift light articles by touching
them with his spear, thus utilizing his sticking energy. He never failed. If there was a fire, he
tore down the wall with his spear to stop the fire from spreading. He shot arrows not with a
bow but with his fingers, and he always hit the targets with one hundred percent accuracy.

In Guangping (J~** ), Yang engaged in a contest high on top of the city wall. His op-
ponent retreated to the edge of the city wall and finally fell, losing his balance. At this very
critical moment, Yang jumped forward from five yards away and held this man's foot, saving
his life. His agility was shown in other ways, too. One rainy day, Yang was sitting in the living
room when his daughter stepped on the porch with a brass basin in her hands. Before entering
the door, she slipped, and Yang rushed out to hold her arm so that she avoided a fall. Even the
water in the basin did not spill.

During Yang's stay in Beijing, another boxer was jealous of Yang's title “No Rival”
and challenged Yang. Yang said with a smile, “Since you insist upon battling, I will let you hit
me three times.” The challenger then struck Yang's stomach with great force. Yang laughed
aloud, using the force in his abdomen to throw his opponent to the ground. Another day, Yang
was fishing at the riverside when two boxers passed by on the bank behind and above him.
These two men were afraid of Yang and wanted to dampen Yang's reputation by pushing him
into the river. They approached stealthily. Yang, having special hearing ability, realized they
were behind him and prepared for the attack. Using the posture High Pat on Horse, Yang
raised his back, bowed his head, and flung the two men into the river.

Yangluchan had three sons. The eldest died in childhood. The second son was named
Yangyu (#5%% , 1837-1892), the third was Yangjian (#5%& , 1839-1917). (See Figure 1.5a.)
Both were famous taiji experts. When Yangluchan was very old and people still begged to be
his students, Yangyu took over the role as their real teacher. Later many of Yangyu's students
claimed that they were students of Yangluchan.

Yangyu learned taijiquan from his father, practicing all day, every day without stop, no
matter how cold the winter or how hot the summer. Yangluchan never let his son Yangyu have
a rest and often punished him with a whip. This harshness almost caused Yangyu to run away
from home. Like his father, Yangyu had a strong character and liked to attack others. Those
attacked by him were often hurt by being thrown almost ten feet away. When Yangyu was
young, he had a contest with a strong fighter who grasped Yangyu's wrist. Using taiji’s cool
strength ( ¥%%h), a sudden attack without warning, Yangyu beat the fighter. When Yangyu
proudly told his father he had won, his father laughed at him and criticized, “It is good news:
however, because your sleeve was torn, you did not have taiji strength. The theory of taiji is
that nobody knows you, only you know them.” Then Yangyu looked at his sleeve, which was
indeed torn from using too much force. Although he was discouraged by his father's remark, he
was also challenged. Practicing and studying twice as hard as before, he reached a very high
level; however, he did not like to teach students. He did, however, like to test his inner force by
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putting a few grains of rice on his abdomen, and while he was saying “Ha,” the grains were
launched to the ceiling.

Yangjian was called “Mr. Number Three.” His father was so strict with his sons that
Yangjian felt extremely exhausted and desperate. Yangjian planned several times to cut his
hair and become a Buddhist monk, but he never succeeded because other family members
stopped him. From this example, it can be imagined how much the students suffered during the
learning of Yang's taijiquan. It was almost beyond normal tolerance. Yangjian, who was good-
natured, had many students. He taught three styles: large, medium and small. His achieve-

R ALLRAR RS RLLERR

Yangjian Yangzhaoxiong
(1838-1917) (1862-1930)
Figure 1.5a Figure 1.5b

ment, harmony of firmness and softness, reached a high level. He often held a duster to prac-
tice taiji while his followers used swords. His opponents were often caught in a passive posi-
tion, unable to approach him. He was an expert at playing with spears and sticks. Any strength
and force he applied with spears or sticks would knock the other man down. He was also an
expert in throwing bullet balls. He was able to shoot three flying birds with three bullet balls at
one time. Moreover, he could fix birds his palm so that they could not fly away. When the
birds attempted to sink down before flying, he let his palm sink so that they could not prepare to
ascend. In hus old age, he would practice his inner force in bed at midnight, and a strange rum-
bling noise could be heard. He died in 1917, a natural death without illness. It is said that
since he dreamed his death a few hours before it came, he asked his students and family to come
to bid him farewell. He took a bath, put on new clothes, and then passed away with a smile. He
had three sons: the eldest was Zhaoxiong, the second died young, and the third was named
Zhaoqing.

Zhaoxiong (JKHE, 1862 — 1930 AD, See Figure 1.5b), played taiji at age seven, Just
like his uncle, Yangyu, Zhaoxiong had a strong character and liked to attack first. He mastered
the application in taiji. His style was small but firm; his action fast and sinking, continuous and
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tight. He taught aggressively and had only a few students because few people could bear his
beatings. He reached high levels in taiji technique, but very few people now know his methods
because he rarely taught, It is said that in Nanjing a boxer who once failed in a contest with
him wanted to get revenge. This man threw lime powder in Yangzhaoxiong's eyes so he could
not see, and then attacked Yang's face with his fists. Depending on his keen hearing ability,
Yang escaped the thrusts and with light returns of his hands threw the attacker to the ground
several feet away. Later it was said that “to beat the enemy with closed eyes is Yang's taiji.” It
is also said that once when he met a mad dog that ran to bite him, he raised his foot, throwing
the dog yards away to its death. He could draw a candle flame close to him and push it away
again, thus putting the fire out. This provides an example of so-called “spiritual force,” but the
secret to this was lost.

The Yang form has become the most popular of the taijiquan forms with thousands of
people all over the world practicing it on a regular basis. However, two very serious questions
remain unanswered: Even to today, why has no one been able to really demonstrate the abilities
of Yangluchan and his two sons? What was lost along the way? All Yang players must seri-
ously ponder this mystery.

Zhaoqing (;Jk.7%, 1883-1936 AD, See Figures 1.5¢ and d), was also named Chengfu
(#F). He had a kind nature but was not fond of taijiquan as a child. It was his philosophy
that “It is not worth learning to be one person’s enemy (as in taiji fighting), it is worth learning
to be the enemy of a thousand men.” However, with his grandfather’s instruction and advice, he
realized that taijiquan could not only improve his health, but also cultivate the whole nation's
physical condition and awaken the spirit of the entire country. He began to practice taijiquan at
twenty but did not perceive its significance until his father's death. He then practiced and stud-
ied day and night to attain the skills of taijiquan. He succeeded to such an extent that he exhib-
ited a soft outer appearance like cotton with an iron inner firmness. He exemplifies the highest
natural talent and achievement in taijiquan since he was entirely self-taught after his father
died. His great example is encouragement to develop on your own—even if excellent teachers
are hard to find. To develop with or without a teacher, you must understand and apply the theo-
ries and principles of taijiquan. The current forms of Yang's taiji were defined and regulated by
him. Yang's style, which is comfortable, generous, light and stable, has been recognized as the
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easiest and most popular one.

Yangzhaoqing had four sons. They had been recently teaching taiji in either Hong
Kong or Hawaii. While their skills were comparatively good today, in relation to their ances-
tors they can evoke only a deep sigh. As you can see, there is also a life cycle in taijiquan. For
tunately, however, one of his students, Zhengmanqing (8f& 3, 1901-1975 AD) reached the
highest level of achievement in our present time. Zheng would often remind his students that
as great as his skill was to them, so was his teacher's skill to him. He would demonstrate how
none could lay a hand on him. Yet, he himself could not escape one finger of Yangchengfu, or
remove it, once it had touched him.

Yang's taijiquan became very popular. Because of the multitude of people that learnec
this style, there are many variations of it today. Although the number and names of the pos-
tures in the many variations are the same, the movements are executed differently, One of thes
variations is Wujianquan's (528 5% ) form. This Wu form, which is popular in Southern Chin:
and Hong Kong, is well-known in the United States. It is a branch of the Yang School, how-
ever, and must not be confused with the third main branch of taijiquan, to be discussed later.
Ultimately, Yangchengfu, Yangluchan's grandson, standardized the original large, high style a
Yang's long taijiquan.

Wujianquan had two sons, Wugongyi, and Wugongzao. The latter published a book i1
1980 giving a definitive description of the Wu variation, using photos of his brother. If you are
able to obtain the work, you will observe a stilted, wooden look in the photos contrasted with th
balanced and alert appearance of the pictures of their father in Figure 1.5¢ of this book.

You will also see major changes from the traditional practices. The changes include:
frequent tilting of the torso, bending of the head and frequent locking of the knee joints. As to
whether these changes are useful, it can be said with regret that Wugongyi does not have the
reputation of the father. Students who practice the Wu variation of the Yang form are recom-
mended to seek out the original pictures of Master Wujianquan performing the postures. Ob-
serve his pictures on Figure 1.5¢ and compare them with those of Master Yangchengfu in Fig-
ure 1.5f. Each of these great masters practiced different variations, but they both had the same
grasp of the chansijing,

BRO £, 2012, BH% 1, BB &,



Chapter One Roots

Master Wujianquan's postures
Figure 1.5e

HO £k, 2012, B#H% 9, &b,

6l




62

The Dao of Taijiquan

Master Yangchengfu's postures
Figure 1.5f
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Master Zhengmanging's postures
Figure 1.5g
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If you have not yet begun studying with a teacher, try the first paragraph of Yang's tai-
jiquan (from movements 1 to 19) using the following illustrations. The pictures of Yang's long
taijiquan depict Yangchengfu himself. See preceeding pictures of Wujianquan, Yangchengfu

and Zhengmanqing (Figures 1.5e, 1.5f, 1.5g). Except for slight differences, the postures of the
two great masters Yang and Wu are essentially the same.

Yang's Long Taijiquan:

S b e Lad b e

10.
11.
12.
13.
14,
15.
16.
7

18.
19.
20.
21
22.
23.
24,
29
26.
27.
28.
29.
30.
31.
32.
33.
34.

35.
36.
37.

Beginning of Taiji

Ward-off Left

Ward-off Right

Roll-back

Press

Push

(NOTE: #'s 2-6: Grasp Sparrow’s Tail

Single Whip

Lift Hand

White Crane Spreads Wings

Brush Knee and Twist Step, Right

Playing Guitar

Brush Knee and Twist Step, Right

Brush Knee and Twist Step, Left

Brush Knee and Twist Step, Right

Playing Guitar

Brush Knee and Twist Step, Right

Step Forward, Deflect Downward,
Intercept and Punch

Withdraw and Push

Cross Hands

Embrace Tiger, Return to the Mountain

Grasp Sparrow’s Tail

Diagonal Single Whip

Fist Under Elbow

Step Back to Repulse Monkey, Right

Step Back to Repulse Monkey, Left

Step Back to Repulse Monkey, Right

Diagonal Flying Posture

Lift Hand

White Crane Spreads Wings

Brush Knee and Twist Step

Needle at Sea Bottom

Fan through the Back

Turn Around and Chop

Step Forward, Deflect Downward,
Intercept and Punch

Step Forward, Grasp Sparrow’s Tail

Single Whip

Cloud Hands (three)

%O & ik, 2012,

Taijiqishi
Zuobing
Youbing

Luo

5

An
Lanquewei
Danbian
Tishoushangshi
Baiheliangchi
Youlouxiaobu
Shouhuipipa
Youlouxiaobu
Zuolouxiaobu
Youlouxiaobu
(see #11)

(see #10)
Banlanchui

Rufengsibi
Shizishou
Baohuguishan
Lanquewei
Xiedanbian
Zhoudikanchui
Youdaonianhou
Zuodaonianhou
Youdaonianhou
Xiefeishi

(see #8)

(see #9)

(see #10)
Haidizhen
Shantongbei

Zhuanshenpieshenchui

(see #17)

Shangbulanquewei

(see #7)
Yunshou
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38.
39.
40.
41.
42.
43.
44
45.

47,

48.
49.
50.
51.
52,
53.
54.
55.

56.
37,
58.
59.
60.
61.
62.
63.
64.
65.
66.
67.
68.
69.
70.
71.
T2
73.
74.
T

76.

7
78.
79,
80.
81.

Single Whip
High Pat on Horse

Separate Right Foot
Separate Left Foot

Turn Around and Kick with Left Sole

Brush Knee and Twist Step, Right

Brush Knee and Twist Step, Left

Step Up and Punch Downward

. Turn Around and Chop

Step Forward, Deflect Downward,
Intercept and Punch

Kick Right Foot
Hit Tiger at Left
Hit Tiger at Right
Kick Right Foot

Strike Opponent's Ears with Fists

Kick Left Foot

Turn Around and Kick with Right Sole
Step Forward, Deflect Downward,
Intercept and Punch

Withdraw and Push
Cross Hands

Embrace Tiger, Return to Mountain
Grasp Sparrow’s Tail

Diagonal Single Whip

Mustang Ruffling Its Mane, Right
Mustang Ruffling Its Mane, Left
Mustang Ruffling Its Mane, Right
Grasp Sparrow’s Tail

Single Whip

Fair Lady Works at Shuttles (1)
Fair Lady Works at Shuttles (2)
Fair Lady Works at Shuttles (3)
Fair Lady Works at Shuttles (4)
Grasp Sparrow’s Tail

Single Whip
Cloud Hands
Single Whip
Snake Creeps Down

Golden Pheasant Stands

with One Leg, Right
Golden Pheasant Stands

with One Leg, Left
Step Back to Repulse Monkey, Right
Step Back to Repulse Monkey, Left
Step Back to Repulse Monkey, Right
Diagonal Flying Posture

Lift Hand

Chapter One Roots

(see #7)

(Gaotanma
Youfenjiao
Zuofenjiao
Zhuanshendengjiao
(see #10)

(see #13)
Jinbuzaichui

(see #33)

(see #17)

Youtijiao
Zuodahu
Youdahu
(see #48)
Shuangfengguaner
Zuotijiao
(see #42)
(see #17)

(see #18)

(see #19)

(see #20)

(see #'s 2-6)

(see #22)
Youyemafenzong
Zuoyemafenzong
Youyemafenzong
(see #'s 2-6)

(see #7)
Yunuchuansuo

(see #'s 2-6)
(see #7)

(see #37)

(see #7)
Sheshenxiashi
Youjinjiduli

Zuojinjiduli

(see #24)
(see #25)

(see #27)
(see #8)
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82.
83.
84.
85.
86.

87.

88.
89.
90.
91.
92,
93.
%24,
93
96.
97.
98.
99.

The Dao of Taijiquan

White Crane Spreads Wings

Brush Knee and Twist Step

Needle at Sea Bottom

Fan Through the Back

Turn Body, and White Snake
Sticks Out Tongue

Step Forward, Deflect Downward,
Intercept and Punch

Step Forward and Grasp Sparrow’s Tail

Single Whip

Cloud Hands

Single Whip

High Pat on Horse

Crossing Palm

Turn Body and Cross-Form Kick

Punch Opponent’s Groin

Step Forward, Grasp Sparrow’s Tail

Single Whip

Snake Creeps Down

Step Up to Form
Seven Stars of the Dipper

100. Step Back to Ride Tiger
101. Turn Around and Sweep Lotus

with One Leg

102. Shoot Tiger with Bow
103. Step Forward, Deflect Downward,

Intercept and Punch

104. Withdraw and Push
105. Conclusion of Taiji

(see #9)

(see #10)

(see #31)

(see #32)
Zhuanshenbaishetuxin

(see #17)

(see #35)

(see #7)

(see #37)

(see #7)

(see #39)
Chuanshenshizizhang
Zhuanshenshizitui
Louxizhidangchui
(see #35)

(see #7)

(see #74)
Shangbuqixing

Zhuanshenkuahua
Zhuanshenbailiantui

Wangongshehu
(see #17)

(see #18)

. Hetaiji
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1.6 The Wu Family's Taijiquan. Yangluchan had a student, Wuyuxiang (i 5 3§, 1812-1880
AD) whose brother was a government official in Henan Province (jA]&45 ). Once, when Wu
was on the way to visit his brother, he intended to see Chenchangxin in order to learn the first lu
taijiquan and the second lu Paochui. When he arrived in Zhaobao (#£ £ ), midway to Chen's
residence, he heard that Chenqingping (P& ), a man of very great achievement, taught xiao-
jia (/)»2R) there. He then remained there and learned xiaojia from Chengingping. Wu's taiji-
quan was called xiaojia because xiao means “small” and jia means “form;” thus it is the small
style of Chen's taijjiquan. In the meantime, Wu's brother happened to find Wangzongyue's The
Classics of Taijiquan in a salt store, and immediately sent the document to Wu. By practicing
“and researching it very thoroughly, Wuyuxiang obtained more knowledge of taijiquan than any-
one had done before. Later, his own experience and knowledge enabled him to write a famous
treatise, The Theories of Thirteen Postures, which explains the practice and secrets of taijiquan.
He sent copies of these two treatises to his former teacher, Yangluchan, who was teaching taiji-
quan in Beijing. Yang revealed the secrets and published the papers, and from that time on the
secrets and principles of taijiquan were accessible to greater numbers of people. Though Wu did
not have many students, one of them, his nephew Liyiyu (Z=75% , 1833-1892 AD) became very
famous. Li wrote some important papers on taijiquan, and since his time, his theories have been
recorded systematically.

The Wu family taught very few students outside of their family. Haoweizhen (41K,
1849-1920 AD) became a student of the Wu family and learned their style of taijiquan from
Liyiyu. Hao became a popular master of the Wu style because he taught many students. That is
why this particular Wu style taijiquan is
sometimes referred to as the Hao Form.
Note that it is totally different from the Wu
form of Wujianquan, which really is a vari-
ation of the Yang form.

There is also a variation of the tra-
ditional Wu form. It is known as the Sun
Form. Haoweizhen had a student, Sunlu-
tang (FRf% &), who had previously learned
the internal martial arts schools of bagua
and xingyi. Sunlutang decided that certain
elements of bagua and xingyi should be
added to the Wu form to create a new form.
In my opinion the only possible evolution of
the Wu School is towards formlessness, and
Sunlutang's efforts must be regarded as a
variation of the Wu form and not as a new
school of taijiquan.

When Haoweizhen died in 1920, his son
and grandson continued in the Wu tradi-
tion. Figure 1.6a depicts Haoweizhen’s
grandson, Haoshaoru (#)> ill) demonstrat-
ing how every posture of the Wu style has
four states: start, connect, open and close.
Each of them exemplifies a particular stage Figure 1.6a
of the taiji principle.

B £k, 2012, BH% 9, &4,
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Start. Describes the change from wuji to taiji when your thought or intention is about to be ac-
tualized.

Connect. Describes moving from taiji to yin/yang in order to differentiate every part of your
body into solid (substantial) and empty (insubstantial).

Open. Describes initiating attack or retreat.

Close. Describes the action of attacking or retreating.

The concepts of open and close are very complicated and much more difficult to do than their
short descriptions might indicate (See Chapter 4).

Wu’s Taijiquan

1. Beginning of Taiji Taijiqishi FHRE T,

2. Left Grasp Sparrow’s Tail Zuolangquewei ERER

3. Right Grasp Sparrow’s Tail Youlangquewi HigER

4. Single Whip Danbian B

5. Lift Hand Tishoushangshi RFLH

6. White Goose Spreads Wings Baiwoliangchi [=F ¥

7. Brush Knee and Twist Step Louxiaobu b1 11731 parg

8. Playing Guitar Shouhuipipa FHES

9. Brush Knee and Twist Step (see #7)

10. Playing Guitar (see #8)

11. Step Forward, Deflect Downward, Banlanchui W= 1E
Intercept and Punch

12. Withdraw and Push Rufengsibi anEHLIEA

13. Embrace Tiger and Push Mountain Baohutuishan e

14. Playing Guitar (see #8)

15. Right Grasp Sparrow’s Tail (see #3)

16. Single Whip (see #4)

17. Lift Hand (see #5)

18. Fist'Under Elbow Shoudikanchui FEEHE

19. Step Back to Repulse Monkey, Right Youdaonianhou 1 R

20. Step Back to Repulse Monkey, Left Zuodaonianhou o iz

21. Step Back to Repulse Monkey, Right (see #19)

22. Step Back to Repulse Monkey, Left (see #20)

23. Playing Guitar (see #8)

24. White Goose Spreads Wings (see #6)

25. Brush Knee and Twist Step (see #7)

26. Playing Guitar (see #8)

27. Push Posture Anshi %9

28. Blue Dragon Flies Out from Water Qinglongchushui Bk

29. Drape Over the Body Pishenshi HE

30. Three Changes of the Back Sanyongbei =BH

31. Single Whip (see #4)

32. Downward Posture Xiashi T

33. Clouds Hands Yunshou —F

34. Single Whip (see #4)
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35.
36.
37.
38.
39.
40.
41.
42.
43.

45.
46.
47.
48.

49,
50.
3L
52.
53.
54,
55.
36.
5T.
58.
59.

61.
62.
63.
64.
65.
66.
67.
68.
69.
70.
71.
72.
73.
74.
79,
76.
i
. Single Whip
79.
80.

Chapter One Roots

Lift Hand

High Pat on Horse

Submissive Tiger Posture, Left

Separate Right Foot

Submissive Tiger Posture, Right

Separate Left Foot

Turn Body and Kick Right Foot

Single Whip

Jump Forward and Punch Downward

Jump High and Kick Twice

Turn Body Posture

Withdraw and Kick

Turn Body and Kick with Right Heel

Step Forward, Deflect Downward,
Intercept and Punch

Withdraw and Push

Embrace Tiger and Push Mountain

Playing Guitar

Grasp Sparrow’s Tail, Right

Diagonal Single Whip

Downward Posture

Mustang Ruffling Its Mane

Single Whip

Fair Lady Works at Shuttles

Playing Guitar

Grasp Sparrow’s Tail, Right

Single Whip

Downward Posture

Cloud Hands

Single Whip

Downward Posture

Golden Pheasant Stands with One Leg

Step Back to Repulse Monkey, Left
Step Back to Repulse Monkey, Right
Step Back to Repulse Monkey, Left
Step Back to Repulse Monkey, Right
Playing Guitar

White Goose Spreads Wings

Brush Knee and Twist Step

Playing Guitar

Push Posture

Blue Dragon Flies Out from Water
Turn Body Posture

Three Changes of the Back

Downward Posture
Cloud Hands

(see #5)

Gaotanma
Zuofuhushi
Youfenjiao
Youfuhushi
Zuofenjiao
Zhuanshenyoutijiao
(see #4)
Jianshendachui
Fanshenerqi
Zhuanshenshi
Tibutitui
Zhuanshendengjiao
(see #11)

(see #12)

(see #13)

(see #8)

(see #3)
Xiedanbian
(see #32)
Yemafenzong
(see #4)
Yunuchuansuo
(see #8)
(see #3)

(see #4)
(see #32)

(see #33)

(see #4)

(see #32)
Gengjiduli
(see #19-20)

(see #8)
(see #6)
(see #7)
(see #8)
(see #27)
(see #28)
(see #45)
(see #30)
(see #4)
(see #32)
(see #33)
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81.
82.
83.
84.
83.

86.

87.
88.
89.

91.
92.
93.
94.
95.
96.
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Single Whip
Lift Hand
High Pat on Horse
Palm Strike to Opponent’s Heart
Turn Around and Sweep Lotus
with One Leg
Step Forward
and Punch Opponent’s Groin
Grasp Sparrow’s Tail, Right
Single Whip
Downward Posture

. Step Up to Form

Seven Stars of the Dipper
Step Back to Ride Tiger
Sweep Lotus with One Leg
Shoot Tiger with Bow
Double Cannon Punch
Playing Guitar
Conclusion of Taiji

(see #4)

(see #5)

(see #36)
Duixinzhang
Zhuanshenbailiantui

Shangbuzhidangchui

(see #3)
(see #4)
(see #32)

Shangbuqixing

Tuibukuahu
Bailiantui
Wangongshehu
Shuangpaochui
(see #8)

Hetaiji
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1.7. Learning the Standard Forms. As you have read, the differences in individual’s styles

developed three main branches of taijiquan: Chen's, Yang's and Wu's, the genealogy of which
is indicated briefly below:

Chenfake
_/— 1887-1957 _
Chengengyun i T ::?E:‘g:;n
~—  Chenchangxin T;g'?:luﬂﬁz
/ il Vanghichan Yangzhaoxiong
1769-1872 RO, ( 1862-1930
Chenwangting Chenyouben 1839-1917 Yanachenfu
; Chenzhong — — Chenxin 1883-1936
1808-1871 1845-1929
Chenjingping
1795-1868
Wuyuxiang —  Liyiyu Haoweizhen

Since taijiquan is based upon flowing movements, it is most important that you learn
the proper way to move from posture to posture. These transitions, which are part of a contin-
uum, are too complicated to describe clearly. For this reason it is exceedingly difficult to learn
taijiquan from a book. Nonetheless, a taiji book supplemented with photographs is a valuable
reference if you have concluded the taiji solo exercise in conjunction with a teacher. Accord-
ingly, the above illustrations demonstrate the most important characteristics of each of the three
main branches of taijiquan. These illustrations, along with complete lists of the postures, will
give an experienced student a basis for comparing the different styles. Clearly, without a mas-
terful teacher, these illustrations alone are patently insufficient for learning taiji. Such instruc-
tion could best be accomplished through films rather than with still photos.

“hEO© £k, 2012, BH% 9, s,
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The individual histories of the three styles derive their respective purposes. Chen style
is really the first fully documented form of taijiquan from which all other taijiquan forms were
born. Its highest goal is the development of chansijing and fajing in a form that is 50% soft or
vin and 50% hard or yang.

Although the Chen form preceded the Yang form and served as its basis, it was the
Yang form that became the most popular. The Yang form developed into a form in which the
highest goal emphasized is 100% soft or yin.

Legend states that the Yang form became 100% soft because of two factors. One was
that the members of the court tended to be people who led an easy life. They would have re-
acted negatively to a form that contained the rigors of Chen. The second factor was that the
Manchus, who ruled during the Qing Dynasty, were a racial minority, prejudices existed be-
tween the Han and Manchus. Yang was of the Han people. Since teaching a highly developed
martial art to the Manchus would have caused fear and worry among the people, it is said that
Yang removed all of the hard martial aspects that were characteristic of the Chen form.

The result of all this was the graceful and fluid form present today—a form that is
many times more popular than Chen and Wu. Afier several decades of research and practice, I
have a strong opinion about how the Yang form developed out of the Chen form. This big
change obviously did not happen overnight. Let us first consider the fact that Yangluchan prac-
ticed the Chen I and Chen II forms for more than twenty years. After that, he finally had
enough enlightenment about the Daoist philosophy, “Softness can conquer hardness.”

He understood that there was another stage beyond Chen’s ultimate goal of 50% hard
and 50% soft. That is why the Yang form’s highest goal is being 100% soft. However, this
stage can never be attained if you do not first make the effort to understand Chen’s foundation
of 50% soft, 50% hard. To attempt to the exhibit 100% softness of Yang style before under-
standing the 50/50 principle of Chen is like writing a bad check. If you do not have the founda-
tion of money in the bank, you may write checks, but they are worthless.

The highest use of the Yang form is in the cultivation of health. However, its martial
arts aspects are revealed in the practice of applying each posture as a means of self-defense. For
many years, these martial arts applications were hidden from taiji practitioners.

Zhaoging, also named Chengfu, defined and regulated the form of Yang taiji that is
popular today. However, Chengfu did not reveal the highly effective martial arts application
techniques or sparring that his family devised to accompany the practice of the soft, comfortable
Yang postures.

Legend has it that Chengfu kept the secrets of the Yang form application or sparring
locked in a drawer. According to this legend, Chenyanlin (1906-1985 AD) tutored the children
of Yangchengfu and discovered the drawer unlocked. Thus, he learned of the Yang form’s ap-
plication. In the 1920's, Chenyanlin wrote a book called Taijiquan, and using pictures and ex-
planations, revealed the taiji application or sparring system devised by Yang's family.

I In 1980 I met Chenyanlin in Shanghai, China, and he told me that contrary to legend
he had learned of the taiji application or sparring directly from Chengfu's uncle, Yangyu.

The applications of the Yang form are both beautiful and deadly. The flowing motions
of two partners performing the application is almost like a dance, with its precise timing and
coordinated movements. Yet, at the same time, each movement is designed for self-defense,
and if applied, could break a limb or even kill an opponent.

The practice of application requires a great deal of practice. First, you must learn two
different sequences of 44 postures each, typically referred to as the “A” side and the “B” side.
These postures are taken directly from the Yang form, but their sequence is ingeniously devised
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so that each posture of A can be matched with each posture of B. Once the sequence is learned,
two partners, one performing A and the other B, can match together for a flowing exercise of
taiji sparring. Each posture of A is matched by a posture of B, which in turn is followed by a
posture of A, and so on, through the 44 postures on each side.

The matching together of the 88 postures is so intricate and effective that you have to
marvel at the cleverness of Yang's family in developing such an effective system of application.
By means of precise timing and a perfect matching together of the movements, taiji application
teaches you to neutralize or hua ({{ ) your partner's force, control or na (&), and attack or da
(#7). BT T =
: But the student seeking the highest achievement, whether in martial arts or healing,
should turn to the Wu form after a strong groundwork in the Chen and Yang. With the Wu
form, formal exterior movements ultimately disappear into formlessness that can appear like
ordinary movements, while inside there is an intense practice of the discipline of those of the
other forms. The three main branches of taijiquan differ in style but remain within the frame-
work of basic taiji principles and the Yijing theory. It is important not to change these basic
styles of taijiquan because to do so upsets a complicated and carefully balanced system. Great
skill and talent, as well as the practical and theoretical mastery of the underlying principles and
generations of refinement were all necessary to develop these three diverse styles, without vio-
lating the fundamental principles.

Some people may think that modifying taijiquan is simple, so they attempt to do so.
Since taijiquan is really an art, changing it is like editing a Beethoven symphony. Omitting any
part of the three main styles of taijiquan is also like chopping words out of a poem; to do so de-
stroys its meter, rhyme and meaning. If you have not devoted many years of study to such an
art, you should avoid introducing personal variations into the form, especially when teaching
beginners. The situation is the same as teaching handwriting to children. Whatever one’s own
personal style of calligraphy, in the classroom the standard form of each letter is taught. No
matter what school you may go to, the standard written or printed alphabet is the same. In the
same way we have our alphabets of taijiquan, which are the postures of the standard Chen, Wu
and Yang styles of taijiquan. It is the duty of taiji teachers to teach their students one of these
standard forms, just as it is the duty of handwriting teachers to teach their students the standard
alphabet. To do this, the teacher uses a text showing the standard letter. In taijiquan we also
have such standards since there are photographs of the great masters of the Chen, Wu and Yang
schools. For example, if you wish to teach the Yang style, you should use available pictures of
Yangchengfu in executing the forms.

If you do not have much time to practice taijiquan, it is better to practice only a part of
a routine than to alter or simplify its basic form. When you do not have time to read a whole
book, it is better to read only a chapter or so and return later to where you has left off. To leave
out chapters would cause you to lose important parts of the story and interrupt the book's conti-
nuity. If you object that the form is not balanced, the solution is simply to do both the right and
left forms, not to add some postures from the left form to the right form.

Therefore, a beginner of taijiquan should study Chen's, Wu's or Yang's style diligently,
progressing with each step in the proper sequence. In this way, the full value of taijiquan is
gained and its profound principles are better understood. Moreover, it is the duty of anyone in-
tending to study taijiquan to determine if a teacher does in fact teach at least one of the three
standard styles, as well as his or her own personal variations. Personal creativity is necessary
but never to the exclusion of the original forms. Remember! Without a standard alphabet and
standard spelling it would not be possible for me to write these words or for you to understand
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them. The illustrations are intended to serve as standards to judge against and as a device to
provide for better communication among all students of taijiquan. It is my purpose to encour-
age communication between all students and teachers of taijiquan, so I have provided illustra-
tions of teachers and practitioners who best exemplify a particular style.

1.8. The 42-Step Taijiquan Compulsory Routine. A special taijiquan form has recently been
synthesized in an attempt to provide standardization in the practice of taijiquan. A department
of the Chinese government asked many taiji experts to work together to create standards for taiji
postures, competition rules, timing of form execution, standard rules for uniforms, etc. The re-
sult is a taijiquan set know as the 42-Step Taijiquan Compulsory Routine. There are both posi-
tive and negative factors to this event.

The positive side of the creation and propagation of this new form is that it is helping
to make taijiquan more popular worldwide. With standards, taijiquan competitors will enter the
mainstream of the sports world, and many athletic departments of schools can easily implement
taijiquan training into the physical education curricula. In fact, there has been talk of accepting
taijiquan into the Olympics with the 42-Step Taijiquan Compulsory Routine Form.

However, there are also several negative aspects as well. The main issue is that the
new form is synthesized from many different taijiquan styles and is not based on any tradition
whatsoever. A few postures have been pulled here and there from Chen, Yang, Wu (of Wujian-
quan who derived his form from the Yang form) and Sun (of Sunlutang who derived his form
from Wujianquan’s form). The various postures have been assembled together as this new taiji-
quan set of 42 postures. By doing this, all of the principles, stages of development and benefits
of the traditional forms have been destroyed.

Another grave error is the inclusion of the two non-traditional forms (Sun and Wu)
and the exclusion of an important traditional school—the Wu school of Wuyuxiang. As previ-
ously mentioned, the Wu form of Wujianquan is not a traditional form, but is merely a variation
of the traditional Yang Form. It is very sad that a traditional school has been completely re-
jected by the creators of the 42-Step Taijiquan Compulsory Routine Form.

Imagine if we thought it would be a grand idea to mix a few meters of classical music
together with some rock and roll and further mix it with rock and roll which had already been
mixed with some other form of music. The result would be disjointed disharmony in which the
principles of each of the traditional forms of music have been lost. Yet, this is the mentality
behind the creation of the 42-Step Taijiquan Compulsory Routine Form.

I also do not agree with many of the standards that have been set. For example, the
Compulsory Routine stresses minute details such as how your fingers should be positioned, how
high up your hands must be when pushing, etc. All of these trivial details have been given so
much importance that the truly important points have been lost, such as the very core definition
of taijiquan—the torso method.

The latest news from the International Wushu Federation’s Technical Committee sug-
gests that this present 42-step routine will be replaced after 1999. The new compulsory routine
will likewise have elements of the Chen, Yang, Wu (Wujianquan) and Sun styles, but will also
now include elements of the traditional Wu style (of Wuyuxiang). Nonetheless, the creation of
this different compulsory routine still will not stress the core torso method or any core princi-
ples of the traditional schools of taijiquan.

If standards are set for competitive purposes, then let us at least consider making the
standards based on the traditional principles of taijiquan. For example, we could consider each
traditional taijiquan form and the principles it seeks to develop in the taiji player.
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so that each posture of A can be matched with each posture of B. Once the sequence is learned,
two partners, one performing A and the other B, can match together for a flowing exercise of
taiji sparring. Each posture of A is matched by a posture of B, which in turn is followed by a
posture of A, and so on, through the 44 postures on each side.

The matching together of the 88 postures is so intricate and effective that you have to
marvel at the cleverness of Yang's family in developing such an effective system of application.
By means of precise timing and a perfect matching together of the movements, taiji application
teaches you to neutralize or hua ({{, ) your partner's force, control or na (), and attack or da
GT). —— el -
& But the student seeking the highest achievement, whether in martial arts or healing,
should turn to the Wu form after a strong groundwork in the Chen and Yang. With the Wu
form, formal exterior movements ultimately disappear into formlessness that can appear like
ordinary movements, while inside there is an intense practice of the discipline of those of the
other forms. The three main branches of taijiquan differ in style but remain within the frame-
work of basic taiji principles and the Yijing theory. It is important not to change these basic
styles of taijiquan because to do so upsets a complicated and carefully balanced system. Great
skill and talent, as well as the practical and theoretical mastery of the underlying principles and
generations of refinement were all necessary to develop these three diverse styles, without vio-
lating the fundamental principles.

Some people may think that modifying taijiquan is simple, so they attempt to do so.
Since taijiquan is really an art, changing it is like editing a Beethoven symphony. Omitting any
part of the three main styles of taijiquan is also like chopping words out of a poem; to do so de-
stroys its meter, thyme and meaning. If you have not devoted many years of study to such an
art, you should avoid introducing personal variations into the form, especially when teaching
beginners. The situation is the same as teaching handwriting to children. Whatever one’s own
personal style of calligraphy, in the classroom the standard form of each letter is taught. No
matter what school you may go to, the standard written or printed alphabet is the same. In the
same way we have our alphabets of taijiquan, which are the postures of the standard Chen, Wu
and Yang styles of taijiquan. It is the duty of taiji teachers to teach their students one of these
standard forms, just as it is the duty of handwriting teachers to teach their students the standard
alphabet. To do this, the teacher uses a text showing the standard letter. In taijiquan we also
have such standards since there are photographs of the great masters of the Chen, Wu and Yang
schools. For example, if you wish to teach the Yang style, you should use available pictures of
Yangchengfu in executing the forms.

If you do not have much time to practice taijiquan, it is better to practice only a part of
a routine than to alter or simplify its basic form. When you do not have time to read a whole
book, it is better to read only a chapter or so and return later to where you has left off. To leave
out chapters would cause you to lose important parts of the story and interrupt the book's conti-
nuity. If you object that the form is not balanced, the solution is simply to do both the right and
left forms, not to add some postures from the left form to the right form.

Therefore, a beginner of taijiquan should study Chen's, Wu's or Yang's style diligently,
progressing with each step in the proper sequence. In this way, the full value of taijiquan is
gained and its profound principles are better understood. Moreover, it is the duty of anyone in-
tending to study taijiquan to determine if a teacher does in fact teach at least one of the three
standard styles, as well as his or her own personal variations. Personal creativity is necessary
but never to the exclusion of the original forms. Remember! Without a standard alphabet and
standard spelling it would not be possible for me to write these words or for you to understand
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them. The illustrations are intended to serve as standards to judge against and as a device to
provide for better communication among all students of taijiquan. It is my purpose to encour-
age communication between all students and teachers of taijiquan, so I have provided illustra-
tions of teachers and practitioners who best exemplify a particular style.

1.8. The 42-Step Taijiquan Compulsory Routine. A special taijiquan form has recently been
synthesized in an attempt to provide standardization in the practice of taijiquan. A department
of the Chinese government asked many taiji experts to work together to create standards for taij
postures, competition rules, timing of form execution, standard rules for uniforms, etc. The re-
sult is a taijiquan set know as the 42-Step Taijiquan Compulsory Routine. There are both posi-
tive and negative factors to this event.

The positive side of the creation and propagation of this new form is that it is helping
to make taijiquan more popular worldwide. With standards, taijiquan competitors will enter the
mainstream of the sports world, and many athletic departments of schools can easily implement
taijiquan training into the physical education curricula. In fact, there has been talk of accepting
taijiquan into the Olympics with the 42-Step Taijiquan Compulsory Routine Form.

However, there are also several negative aspects as well. The main issue is that the
new form is synthesized from many different taijiquan styles and is not based on any tradition
whatsoever. A few postures have been pulled here and there from Chen, Yang, Wu (of Wujian-
quan who derived his form from the Yang form) and Sun (of Sunlutang who derived his form
from Wujianquan'’s form). The various postures have been assembled together as this new taiji-
quan set of 42 postures. By doing this, all of the principles, stages of development and benefits
of the traditional forms have been destroyed.

Another grave error is the inclusion of the two non-traditional forms (Sun and Wu)
and the exclusion of an important traditional school—the Wu school of Wuyuxiang. As previ-
ously mentioned, the Wu form of Wujianquan is not a traditional form, but is merely a variation
of the traditional Yang Form. It is very sad that a traditional school has been completely re-
jected by the creators of the 42-Step Taijiquan Compulsory Routine Form.

Imagine if we thought it would be a grand idea to mix a few meters of classical music
together with some rock and roll and further mix it with rock and roll which had already been
mixed with some other form of music. The result would be disjointed disharmony in which the
principles of each of the traditional forms of music have been lost. Yet, this is the mentality
behind the creation of the 42-Step Taijiquan Compulsory Routine Form.

I also do not agree with many of the standards that have been set. For example, the
Compulsory Routine stresses minute details such as how your fingers should be positioned, how
high up your hands must be when pushing, etc. All of these trivial details have been given so
much importance that the truly important points have been lost, such as the very core definition
of taijiquan—the torso method.

The latest news from the International Wushu Federation’s Technical Committee sug-
gests that this present 42-step routine will be replaced after 1999. The new compulsory routine
will likewise have elements of the Chen, Yang, Wu (Wujianquan) and Sun styles, but will also
now include elements of the traditional Wu style (of Wuyuxiang). Nonetheless, the creation of
this different compulsory routine still will not stress the core torso method or any core princi-
ples of the traditional schools of taijiquan.

If standards are set for competitive purposes, then let us at least consider making the
standards based on the traditional principles of taijiquan. For example, we could consider each
traditional taijiquan form and the principles it seeks to develop in the taiji player.
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The 42-Step Taijiquan Compulsory Routine:

ol e 5~ ol ol

10.
11.
12.
13.
14.
15.
16.

17.
18.
19.
20.
21.
22.

23,
24,
23,
26.
27.
28.

29
30.
31;
32.
33.
34,

The Dao of Taijiquan

We can see that the Chen I routine emphasizes chansijing, and the Chen II form em-
phasizes fajing. In a competition situation, the taiji player who could best express the principles
of the form should receive the highest score. Players who score the best in the Chen category
could then train in Yang style and then compete with the Yang form based on the Yang princi-
ples of internalizing chansijing and fajing with 100% sofiness. The postures become even
smaller and compact as the principles are further internalized in the traditional Wu form.

Most of all, central to all taijiquan is the requirement of the torso method. An event
that does not allow the demonstration and evaluation of the torso method cannot even be con-
sidered a taijiquan competition.

Commencing
Right Grasp Sparrow’s Tail
Left Single Whip
Lift Hand
White Crane Spreads Wings
Brush Knee and Step Forward (2)
Sidle and Punch
Roll-back and Press Posture
Step Forward, Deflect Downward,
Intercept and Punch
Withdraw and Push
Open and Close Hands
Right Single Whip
Fist Under Elbow
Turn Body and Push (2)
Fair Lady Works at Shuttles (2)
Right and Left Heel Kicks
Hidden Hand Upper Arm Rolls Punch
Mustang Ruffles Its Mane (2)
Cloud Hands (3)
Stand Up and Hit Tiger
Separate Right Foot
Strike Ears with Both Hands
Separate Left Foot
Turn Around and Tap Right Foot
Step Up and Punch Downward
Diagonal Flying Posture
Single Whip Downward Posture
Golden Pheasant Stands
with One Leg (2)
Withdraw Step and Thrust Left Palm
Empty Step and Pressing Palm
Lift Right Leg and Right Palm Up

Left Shoulder Strike with Horse Stance

Turn Body and Strike with Hand
Capture and Punch in an Empty Step

Qishi
Youlanquewei
Zuodanbian
Tishou
Batheliangchi
Louxiaobu
Pieshenchui
Luojishu
Jinbubanlanchui

Rufengsibi
Kaiheshou
Youdanbian
Zhoudichui
Zhuanshentuizhang
Yunuchuansuo
Youzuodengjiao
Yanshougohchui
Yemafenzong
Yunshou
Dulidahu
Youfenjiao
Shuangfengguaner
Zuofenjiao
Zhuanshenpaijiao
Jinbuzaichui
Xiefeishi
Danbianxiashi
Jinjiduli

Tuibuchuanzhang
Xubuyazhang
Dulituozhang
Mabukao
Zhuanshendaluo
Xiebuqginda
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35. Thrust Palm and Sweep Down

36. Step Up to Form the Seven Stars
of the Dipper

37. Step Back to Ride the Tiger

38. Turn Around and Sweep Lotus
with One Leg

39. Shoot Tiger with Bow

40. Left Grasp Sparrow’s Tail

41, Cross Hands

42. Conclusion of the Form

Chapter One Roots
Chuanzhangxiashi
Shangbuqixing

Tibukuahu
Zhuanshenbailian

Wangongshehu
Zuolanquewei
Shizishou
Shoushi
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Uniform Requirements for 42-step Taijiquan Compulsory Routine Competitions:

1. Individual has free choice of color and fabric

2. Style:

e Women: Top must have five closures Y-way down the front. Individual is free to choose
long or short sleeves.

e Men: Top must have seven closures completely down front of shirt. Free choice of long
or short sleeves.

Trim must be exactly 3 centimeters wide.

Long sleeves must have cuff with 2 buttons.

No belt or sash can be worn on waist or head.

Pants must have elastic or drawstring waist and legs with cuff (See Figure 1.8a).

Gt e L

Figure 1.8a
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CHAPTER TwoO
PHILOSOPHY

Imagine yourself trying to peer through a window with the curtains drawn. It is not
possible. You cannot judge what is inside because the curtains obscure a clear view. Every taiji
movement involves the taiji philosophy of time and space. Likewise, to understand taijiquan by
only the outer movements is like trying to look inside a room through drawn curtains. You
must go into the room to see clearly; you must understand taiji philosophy to view the full pic-
ture of taijiquan. Its philosophy is the core, the inner room, of taijiquan, and it harmonizes
Western scientific knowledge and ancient Chinese wisdom. Traditionally, these two areas of
study have remained quite separate. In reality, the two are actually closely related; taiji is both
scientific and philosophical. In this chapter, I will explain taiji philosophy in a more
“scientific” manner so that you can readily understand it.

2.1. The Foundation of Taiji Philosophy. Taiji philosophy is founded in many underlying
principles. Three basic principles are discussed in this section: the relationship between wuji
and taiji, the relationship of yin and yang, and the interpretation of the taiji diagram. It is im-
portant to remember that they are all interrelated: for example, the taiji diagram is yin and
yang, and yin and yang are taiji born of wuji.

Wuji and taiji. Ancient Chinese philosophers called the void and boundless state that prevailed
before the world was created the “ultimate nothingness™ or wuji (F#%). From wuji the universe
was formed. Although it seems that before creation time was nothing, certainly there must have
been something. We do not know what that something is, nor do we know what that something
comes from; but certainly something was there. It simply cannot be comprehended rationally—
its existence is only implied, like an object you almost catch sight of in a fog. Ancient Chinese
philosophers described it as the phenomenon of nothingness (47,2 4%); it has form, yet is un-
formed. It has shape that is still without shape. You meet it, and it has no front; you follow,
and there is no rear. This phenomenon of nothingness is the source of movement and stillness.
Everything in the universe, including yin and yang, is believed to evolve continually from this
imperceptible source. Laozi () called it Dao (i), the Yijing (5%%) named it taiji (Ff5)
and Wangzongyue (£ 7=F) in his Theory of Taijiquan commented:

“Taiji is born of wuji. It is the origin of dynamic and static states and the mother of
yin and yang. If they move, they separate. If they remain static, they combine.”

The concepts of wuji and taiji describe not only the aspects of creation of the universe,
but also stages of all relationships between people, between objects, and between people and ob-
jects. For example, before you enter a room, the room is in the wuji stage. When you go into
the room, you bring movement and taiji begins. Taiji is therefore the source of yin and vang.
The relationship between you and a piano is wuji if you have no intention to play it. When you
start to play the piano or even intend to play, the relationship becomes taiji. Wuji then exists
before anything happens—even the intention to act arises from wuji.

Yin and yang. When something arises from wuji, the original state of nothingness no longer
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exists, and the state of taiji begins. At this point of change, the situation always displays two
qualities, yin and yang. The void of wuji is yin (Ff) and the something originating from wuji is
vang (PH). Yin and yang are complementary opposites that unite to form a whole. They are
opposite in nature, yet there is a harmonious relationship between them; you must have one to
have the other. For example, day is yang, night is yin. Where there is day there must be night:
where there is night there must be day. We think of day and night as simply opposites, yet they
are more than that. They mutually coexist and are inseparable—you cannot have day without
night. Another example of the yin and yang complement is the relationship between the sky
and the earth. The sky is yang and the earth is yin. Among human beings, man is yang and
woman is yin.

Both yin and yang have characteristics unique to themselves. The characteristics of
vang are heat, motion and outward centrifugal force; whereas cold. stillness and inward cen-
tripetal force are the characteristics of yin. The idea of yin and yang can be illustrated by the
various stages of an object's movement. The beginning of the motion is the birth of yang and
the end of the motion is the birth of yin. The beginning of stillness is the birth of mildness, and
the end of stillness is the birth of rigidity. Compare yin and yang to the various states of water.
At the boiling point, water becomes steam and produces tremendous power. This is vang. At
the freezing point, water becomes ice and enters its still (but no less powerful) stage. This is
yin.

Apply the principles to yourself. In prime condition, you are full of energy. You have
a strong mind, warmth in your limbs and an active and ambitious spirit. At this point, the func-
tion of yang has reached its peak and excellent opportunities are within your grasp. You are
like a river that has swelled to the edge of its banks: it has no way to flow but outward.

Conversely, if not at your peak you lack energy. Your mind is unsound, vour limbs are
cold, your movements and temper are uneven and your attitude towards life is pessimistic. The
function of yang is at its lowest point, and the function of yin is high. At this stage, confine
yourself and stay with the present situation. An attempt to advance would only invite failure.
This withdrawal should not be negative or permanent. By retreating with vin's character as a
guideline, use this time to cultivate your positive side.

Learning from yin 1s easy. If there is sunshine, there will be rain. After the rain, sun-
shine follows. Faced with slight failure, do not complain of bad luck. If you feel lost and con-
fused, you do not understand the yin/yang theory. You simply cannot be happy without having
been sad. You cannot enjoy the thrill of success if you have never failed.

The same is true in taijiquan, and you must learn and apply the vin/vang theory di-
rectly to tajjiquan. For example, push-hands trains you to relax for defense and to move to a
better position, but never to abandon your place and retreat. Just as in the winter a tree drops its
leaves and waits for spring to leaf and grow again, you must utilize the character of yin to culti-
vate a turning point for progress. When you reach the extreme of yin, you will find the begin-
ning of yang and have the chance to counter your opponent.

The taiji diagram. The taiji diagram illustrates how two opposites can be harmonized into a
complete interrelated unit. Like other principles of taiji, this one can apply to natural as well as
human relationships. For example, positive and negative polarities in electricity can be seen in
terms of yin and yvang harmony. Neither a positive electric charge nor a negative one can sepa-
rately produce light or heat. These opposites need each other to become electricity, just as both
yin and yang are necessary to form a taiji unity.

The taiji diagram can also illustrate the relationship of a married couple. By comple-
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menting each other in spite of emotional and physiological differences, a couple will live in har-
mony. Instead of fighting, they can help each other to create a peaceful family unit. Although
traditional interpretations of yin/vang relationships considered women more passive and subor-
dinate to men, various aspects of a marital system may be stable in one of three ways: the sub-
mission of one partner to the other, the submission of the other partner to the first, and equal
cooperation between the two partners. In reality, any relationship combines these three general
attributes with varying degrees of emphasis. The same principles can apply to the reconcilia-
tion of opposites for any one person or human interaction.

Up to this point, the yin/yang theory has been explained with examples from human
behavior and natural phenomena. It can also be explained by a graphical method called the taij
diagram, the diagram of the natural universe or the Fuxitaijitu ({£#% /< f&E. See Figure 2.1a).

Yang

Begining of
Taiji

Yin

Figure 2.1a

Basic principles of taiji diagram. There are several principles that you must understand and
subsequently apply to taijiquan:

1. The dividing line for yin and yang in the diagram is curved and not straight. If the di-
viding line were straight, it would indicate that taiji is in a motionless state. The curved line
shows taiji is in a state of dynamic circular movement. Variations in the curvature of the line
represent different speeds of movement. A small curvature means slow motion. This phe-
nomenon can be demonstrated in the two ways described below.

First, divide a circle into eight equal segments by drawing four diameters. Color one
half of the circle black and the other white. Because the diameters are straight lines, the circle
looks motionless; but, if the four straight diameters are replaced with four curved lines passing
through the center, the circle appears to be moving. As the curvature of the lines increases, so
does the apparent speed of the movement (See Figure 2.1b).

Figure 2.1b @

Silent Slow Moving Fast
{not moving) (moving slightly)  (not fast, not slow)  (moving quickly)
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In a second example, black and white viscous paints are placed in a shallow pan. Each
color occupies one half of the pan. When the pan is spun, the dividing line for the black and

Clockwise (Yin)

DIIP

Still Slow Moving Fast
Figure 2.1¢
Counterclockwise (Yang)

DOOCE

white paint will change from a straight to a curved line. The faster the pan spins, the greater
the curvature will be. Finally, a small circle appears in the center (See Figure 2 Ic).

Using these two examples, notice that taiji 1s not only a circular plane figure in a still
condition, but also a moving object like a rotating globe. This type of rotation affects the speed
(fast or slow) as well as the direction (clockwise or counterclockwise) of the motion. You may
observe that the taiji diagram accurately represents the circular motion of various objects, from
whirlpools to spiral galaxies.

The continuous practice of taijiquan enables a master to develop a fast internal energy
called raelmg silk cocoon energy or chansijing ($8£257). The theorv and practice of the silk
“cocoon energy will be described further in Chapter 3.4. Just as the turning wheel throws off
objects that encounter it, SO can a taiji expert throw opponents outward along the tangential di-
rection. A true expert in taijiquan can show tremendous power just by standing still. When
others only touch his or her body, they are thrown a few feet away.

2. The equally large black and white areas inside a taiji diagram represent yin and yang,
respectively. The key is balance—equal portions of yin and yang. Each may change or move,
and the other c_hﬁ_rfgés or moves, too, to maintain balance. Apply the principle of balance to
your body.

If the outside of the human
body is yang and the internal organs
are yin, you can see how overdevel-
oped body muscles will cause an im-
balance. The internal organs, such as
the heart and kidneys, have to do extra
work and will gradually weaken.
Overwhelming yang causes the retreat Yin/Yang Strong Yang, Strong Yin,
of yin. Strong yang, weak yin Balance Weak Yin Weak Yang
(PHE%BH ). as this condition 1s called.

Figure 2.1d
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114 The Dao of Taijiquan

is abnormal. Strong vin, weak yang (FH gPHE) is also abnormal. The only normal and desir-
able condition is yin/yang balance. These conditions are shown in Figure 2.1d.

Ironically, both Western-style athletics and Chinese arts such as boxing have as their
primary purpose the strengthening of body muscles. Young people with large, strong muscles
look very healthy, but after the approach of middle age, the amount of exercise done is usually
quite limited. Then, the muscles are replaced with fatty tissue, and you become weaker and
weaker.

Unlike most other exercises, taijiquan allows for continued balance between muscles
and organs—despite your age. The exercises performed in the practice of tatjiquan do not re-
quire awkward force or posture. Instead, relaxation and movement with thought is required.
When you practice the postures of taijiquan, imagine the purpose of each posture and use the
full concentration of your internal spirit. With persistent practice, you can eventually obtain
yin/yang balance. Then, your outside appearance will be soft like cotton and the inside will be
as strong as steel. This level of achievement is called the “needle inside the cotton.” In this
condition, youth and good health are maintained and prolonged. It is believed that if you can
reach this ultimate level, you can bring your body to eternal existence like gold or diamonds.

3. The black portion of the taiji diagram contains a white dot, whereas inside the white
portion is a black dot. Thus, inside yin there is yang, and inside yang there is yin. Similarly,
females (yin) have a small amount of male hormones (yang), and males (yang) have a small
amount of female hormones (yin).

This interrelationship of yin and yang is shown well in taijiquan. The taiji postures
should be neither totally relaxed (yin) nor totally tense (yang). Taiji aims to combine relaxation
with awareness for yin/yang balance. In addition, a step forward always contains the intention
to withdraw, and a step backwards always includes the intention to advance. When you are
very experienced in taijiquan training and practice push-hands with another, a small step for-
ward with a slight withdrawal of the body will throw your opponent several feet away.

4. The point where the white portion reaches its maximum size is the beginning of the
black portion, and vice versa. Thus. the extreme of yin is the creation of yang, and the ex-
treme of yang is the creation of yin. The daily changes in the position of the sun illustrate this
principle. When it is high noon, the sun is in its most powerful stage: but, at the same time, it
is the beginning of sunset. The transportation system in the United States is another example.
Americans now have super highways, mass production automobiles and one or more cars for
each family. The result of this extreme convenience is inconvenience: traffic jams, limited
parking spaces, air pollution, and the high cost of cars and gasoline. If convenience is yang,
inconvenience is yin. The extreme of yang is the creation of yin in this situation, just as it is in
all others. Conversely, European countries have now begun to use bicycles to replace the trou-
blesome automobile. In doing so, they free themselves from the high price of gasoline and
problems with traffic and parking. In this case, the extreme of yin leads to the creation of yang.

According to the principles of taijiquan, extreme softness is followed by extreme hard-
ness. Thus, in the practice of taijiquan, awkward force must be given up completely. Show to-
tal softness in your body, but concentrate strength in your inner spirit. The longer you practice
taijiquan, the better the results. At the highest level of achievement, you will not give away the
presence of your great strength. Your movement is unpredictable at this stage. A slight shift-
ing of the body will appear soft, graceful and powerless; yet, this ultimate strength of taijiquan
can defeat every other kind of strength that exists.
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5. Laozi said in the Daodejing (:&{#%) “The way begot one, the one became two, then
the two begot three. From three came everything else.” “The way begot one” describes
wuji's generation of taiji. Although wuji, which existed before the universe formed, is intangi-
ble and immaterial, it is the source of creation. At the beginning of movement, taiji (the “one”)
evolved. Next, the “two” were created, as motion caused the yin and yang to separate. Since
yin always contains some yang and yang always contains some yin, yang can combine with yin
again to form three. Thus, the two created three just as a married couple have a child. After
the two changed to three, a cycle had begun; production and reproduction continue ceaselessly,
as more and more is endlessly created.

Laozi concluded, “From what-is all of the things of the world were born, but what-is
sprang in turn from what-is-not.” Everything came from the three, three came from two, two
came from one, one came from nothing. Thus, everything comes from nothing. For example,
first there was no civilization, then it began with the stone age and evolved gradually into our
current age of technology. Our elaborate technology developed from no technology. It has be-
come so complex that we use computers to control it, yet the computer is controlled by the bi-
nary system which uses two numbers: a zero and a one. Zero and one are simply the mathemat-
ical symbols for “yes” and “no”—essentially a return to yin and yang. So, our technological
process is a cycle from the taiji to everything else and then back from everything to taiji again.

Apply the taiji diagram to the practice of taijiquan. In working out the proper combinations
of yin and yang in taiji, find guidance in Confucianism and Daoism—the two major schools of
Chinese philosophy. Confucian philosophy emphasizes moderation and standards of propor-
tion, otherwise known as the “golden mean” philosophy (41 ;&) that can be seen in West-
ern thought in the development of notions of proportion. Daoism emphasizes the continuous
importance of changes, which makes any rigid standards for behavior inappropriate.

We can see the two approaches at work in an example of a man who earns $100. How
much ought he to spend and how much save? The Confucian approach might say, “Save $50,
spend $50.” The Daoist might reply, “If he does not need any money at the moment, he cannot
spend a penny. But if he truly needs to, he may spend the whole $100.

In taiji, the hard tenseness or soft suppleness in which the hands are held, shows the
application of these two concepts. First, the hand is never held totally soft, because then it 1s
not useful and called dead. Similarly, it is never held totally rigidly in an outward attack ges-
ture; this would also develop poor balance. Study the hands of Masters Yangchengfu and to
better understand the proper amounts of softness and hardness (See Chapter 1.5).

In the beginning, practice the yin/yang cycle by making your palm hard at the full ex-
tension of a gesture and soft at its complete retraction. Study the yin/yang changes by making
the transition back and forth as smoothly and evenly as possible. After long practice, you may
then practice the “belly of the fingers” to express hardness in the Chen form. Here, instead of
making your whole palm hard, apply force only to the belly (proximal segments) of your fin-
gers; keep the rest of your hand supple.

Finally, you will evolve to a practice in which your palm remains completely soft in
appearance, yet is completely energized inside. This inside force is not manifested but is ready
to be called upon at any time.

In taijiquan itself, the highest achievement combines the attributes of both yin and
yang. The taiji master can choose how to respond to any situation. In response to an attack, s/
he can disappear like the fog, resist like a mountain, or fight back like a tiger. Thus, the master
understands the separation and combination of yin and yang.
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2.2. The Five Elements or wuxing. Over two thousand years ago, the Chinese Naturalist
School or Yinyangjia (BAPHZR) developed the theory of the five elements or wuxing (F77). Un-
fortunately, “five elements,” the usual English translation for wuxing, fails to convey the idea of
movement implied in the Chinese term xing. The five elements—water, fire, wood, metal and
earth—are not considered types of inactive matter, but dynamic processes basic to an under-
standing of the natural world. The characteristic qualities of each of the xing was derived from
the careful observation of natural events. Thus, water has the properties of soaking and de-
scending (since water flows downward). Fire heats, transforms and moves upward (since
flames rise to into the air). Wood allows its form to be shaped into straight or curved pieces.
Wood is also flexible when young and healthy but when old or dead, it is rigid. Metal can be
melted, molded, and then hardened,; it allows water to easily condense on it. Earth’s properties
include the provision of nourishment through sowing, reaping and absorbing. These elements
have been used both as categories for classifying many phenomena and as images/symbols in
dynamically interrelated systems. Four major principles describing changes in and interrela-
tionships among the five elements were also developed: mutual creation, mutual closeness, mu-
tual destruction, and mutual fear. '

According to the principle of mutual creation (f84), the five elements produce each
other: “Wood creates fire, fire creates earth, earth creates metal, metal creates water, and water

Figure 2.2a

creates wood.” Wood creates fire since fire results from rubbing two pieces of wood together;
wood fuels fire. In leaving ashes that become part of the soil, fire creates earth. Metallic ores
are found in the earth; thus earth creates metal. Metal creates water because silver metal mir-
rors when exposed at night (an old ritual practice) collect dew, or because metal becomes liquid
when heated. Finally, water creates wood by nourishing the growth of plants.

The same pairs of elements are related to each other by the principle of mutual close-
ness (f83%). Each element is considered attracted to its source. Thus, wood is close to water,
water to metal, metal to earth, earth to fire, and fire to wood. The close relationship between
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these pairs of elements is like that between a mother and child. An element becomes close to its
creator in much the same way that a child is close to its mother.

The principle of mutual destruction (8%7) describes the series of conflicts between
pairs of elements. Wood weakens earth by breaking it up and removing nutrients from the soil.
Earth limits water with the banks of natural bodies of water and with man-made dams. Water
extinguishes fire. Fire conquers metal by melting it. Metal, in the form of axes and knives,
cuts down trees and carves wood.

According to the principles of mutual fear (f5{), an element respects or fears the ele-
ment that could destroy it. Wood fears metal; metal fears fire; fire, water; water, earth; and
earth, wood.

The cycles involving the four principles of mutuality are shown graphically in Figure
2.2a. The similarities and differences among the principles reflect both yin and yang. Creation
and closeness, both constructive principles, are considered yang, whereas destruction and fear-
fulness, their opposites, are viewed as yin.

In addition to representing forces in the natural world, the five elements provide guid-
ing principles for physiology, pathology, diagnosis and therapy in traditional Chinese medicine.
In the human body, the internal organs are divided into two groups: the five zang (FAf), solid
or yin organs, and the six fiu (75/ff), hollow or yang organs. Each of the yin and yang organs is
identified with one of the elements. The heart (yin) and small intestine (yang) are associated
with fire, the spleen (yin) and stomach (yang) with earth, the lungs (yin) and large intestine
(vang) with metal, the kidney (yin) and bladder (yang) with water, and the liver (yin) and gall-
bladder (vang) with wood (See Table 2.2a).

Table 2.2a

Five Elements  Wood Fire Earth Metal Water
Directions East South Center West North
Seasons Spring Summer Long Summer Autumn Winter
Colors Green Red Yellow White Black
Flavors Sour Bitter Sweet Pungent Salt

Yin Organs Liver Heart Spleen Lung Kidney
Yang Organs Gallbladder  Small Intestine Stomach Large Intestine  Bladder
Sense Organs  Eye Tongue Mouth Nose Ear

Chinese physicians began applying the theory of the five elements to the maintenance
of health and the cure of illness thousands of years ago. In time, clinical experience led to the
development of sophisticated theories based on the five elements. For example, the five element
medical model stresses interrelationships among the internal organs rather than their individual
functioning. Using the principles of mutual creation and mutual destruction, Chinese medicine
explains that both excesses as well as deficiencies in one organ may affect another organ. Con-
sequently, problems with one organ may be cured by the treatment of one or more related or-
gans. This approach contrasts with the tendency in Western medicine to cure sickness by treat-
ing only the diseased organ instead of considering the whole system of organs within the body.
The five element model is also used to classify powdered medications. In sensitively evaluating
both the effects of medicines and the illness of the organs in terms of the five-element theory,
Chinese doctors exemplified an understanding of wholeness and harmony in the body's ability
or inability to function.
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As a system of health, taijiquan employs not only yin/yang principles but also the five-
element theory. Each of the fundamental movements in taijiquan represents one of the five ele-
ments. A step forward (§7i#) is identified with metal, withdrawal (f53E) with wood, looking
left (72B) is associated with water, looking right (#5f) with fire, and central equilibrium
(FH7E) is connected to earth. In addition to developing a healthy yin/yang relationship between
mental activity and physical movement, taiji is designed to balance the internal organs and pro-
mote equilibrium in the entire body. Maintaining a dynamically balanced system preserves
health by preventing illness and, thus, improves the quality and length of life.

2.3. The Eight Trigrams. Just as in analytical geometry, in which a graphic method is used to
explain equations, three layers of yin/yang symbols are used to represent each category in the
taiji system. These symbols are called the eight trigrams. They are used to classify all of the
phenomena of the universe into eight categories and to analyze natural and social events with a
logical method that searches for mutual relationships of their principles, phenomena and quan-
tities. The taiji system can be widely applied and is not limited to the analysis of one particular
object or event. Below is an ancient Chinese mnemonic for memorizing the eight trigrams:

gian  §7 Three Continuous sanlian = ;#
kun i3 Six Broken liuduan VEY i
zhen B Upwards Cup yangbei {LAFF
gen B Overturned Bowl fuwan i
li B Broken Middle zhongduan =al.
kan 1y Full Middle zhongman ==
dui o Deficient Top shangque iR
sun EE Broken Bottom xiaduan By

These eight trigrams are the maximum number of figures that can be formed from two
kinds of lines in groups of three. It was the Emperor Fuxi ({£#, 2852-2738 BC), the first ruler
in Chinese history, who applied the eight trigrams to the taiji diagram in order to demonstrate

how vin and vang interact with each
other. Fuxi's circular arrangement of the
eight trigrams is called the Fuxi or

; i 1 1 1 All white
xiantian eight trigrams (&K :f \ER, see e Mte al..
figure 2.3a). Xiantian means “the stage than biack QIAN than Black
before the universe is created.” top of YANG hotiom of YANG
DUl

Along with the xiantian eight
trigrams just described, there is another

7PN

mtthpd Df_' arrangement called the Blnck inside whte
houtian eight trigrams ([5G J\E}). Ac-  middie YANG II |1 YANG middie YiN
. . Li E w KAN
cording to legend, it was drawn around i Al
1143 BC by Zhouwenwang (&3 T), the
founder of the_th:-u Dynasty at a!:'n:l:!ut Q-\ # /,
1143 BC and is based upon the Yijing ZHEN N N %EH
which says: sl S —— S oes
two YIN at KUN YANG at the
the top of Al black top of two YIN
YANG three YIN
Figure 2.3a
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“The ruler comes forth in
zhen to start his creation. He com-

pletes everything in sun. He mani- LI
fests things to see one another in /i / \\
and causes them to serve each other in SUN s o
kun. He rejoices in dui and battles in -T KN
gian. He is comforted and takes rest R
in kan and finishes his work of the
II

year in gen.” |
Starting from the east, the ZHEN WII

II }
order of the houtian eight trigrams is
in a clockwise sequence of zhen, sun, &
li, kun, dui, qian, kan and gen. This \ //"
GEN

sequence is used to explain the princi-

T QIAN
ple of the motion of the universe and
was the basis for the development of \ KAN /
the Chinese calendar (See Figure
2.3b).

Figure 2.3b
Formation of the eight trigrams.

The Yijing tells of the formation of the eight trigrams or bagua ( /\£}). According to the
Dazhuan (7 Z):

“In the system of the Yijing, there is the Grand Terminus or taiji, which generated the
two forms or liangyi (F{%). Those two forms generated four symbols or sixiang (FU%2). Those
four symbols divided further to generate the eight trigrams or bagua.”

The “Two.” The taiji is the very first dot that emerges from the emptiness of the wuji. It con-
tains the moving power of both dynamic and static states and is the source of yin and yang. In
the static state, yin and yang are combined to form a whole, but in a state of motion they sepa-
rate, generating the two forms or liangyi.

Yang ! O + yes...
Yin @ —— & i no...
Figure 2.3¢

Yang is often represented by a line segment or a small white circle. Yin is usually rep-
resented by two broken line segments or by a small black circle. Different symbols for yin and
yang are shown in Figure 2.3c.

The properties of the two forms can be explained with the use of a straight directional
line. Assuming that the point of origin is the taiji, yin and yang indicate negative and positive
direction. Figure 2.3d shows that yang can be represented by the positive direction, and yin by
the negative direction.

0 (origin)

—e

Yin Taiji Yang
Figure 2.3d
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The “Four.” The four symbols are the result of the combination of the two forms. Two yang
symbols placed together, one above the other, are called the great yang (/<FH). A yin sign
placed above a yang sign is called the lesser yin (+J>fF). One yin sign placed above another is
called the great yin (ZFf). A yang sign placed above a yin sign is called the lesser yang (-J*fH,
See Table 2.3a).

The principle of the four symbols can be applied to every object or situation. Based
upon its characteristics, principle and quantity, everything can be divided into four mutually
related subdivisions. For a simple example, we can use yin and yang symbols to describe the
relationships among several different nations in terms of population and land. Nations like the
United States and China have a lot of land and large populations. Some nations, like Canada
and Australia, have a lot of land but relatively small populations. A country like Japan has a
dense population and a small amount of land, whereas countries like Iceland have both little
land and small populations. Using the lower position of the four symbols to indicate the
amount of land (yvang for large, and yin for small) and the upper position to indicate the popula-
tion density (yang for densely populated, and yin for sparsely populated), notice the comparative
symbols shown in Figure 2.3e. According to the diagram, China and the United States are
countries of great yang, while a country like Iceland is one of great yin.

Population ——
Territory
China or USA Canada or Australia Japan lceland
Figure 2.3e
2nd Quadrant Y 1st Quadrant
{FI +} [+| +}
Lesser yang Great yang
A
3rd Quadrant 4th Quadrant
{'1'1 {+|'}
Great yin Lesser yin
Figure 2.3f

The geometric equivalents of the four symbols are the four quadrants of a rectangular
coordinate plane. As in the two forms, yang represents positive direction and yin represents
negative direction. Figure 2.3f demonstrates the relationships between the four symbols and the

four quadrants.

Now reflect on the yin/yang relationship another way. Using numerical symbols, the
Yijing represents taiji as zero, yang as one (an odd number), and yin as two (an even number).
It is more effective, however, to use the binary system to illustrate the properties of yin and
yang.

If zero represents yang and one represents yin, the properties of the four symbols, taken
in order, can be explained from the numerical point of view (See Table 2.3a).
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The “Eight.” Diagrams on the development of the taiji system help to demonstrate how the taiji
produced the two forms and the two forms produced the four symbols, which produced the eight
trigrams. Three different methods are used to explain this process. One uses a circular form
(See Figure 2.3g), another uses a rectangular form (See Figure 2.3h), and the third uses a tree

diagram (See Figure 2.3i).

Table 2.3a
Binary Decimal
Four Symbols Symbol System System Order Odd/Even
Great Yang 00 0 1 Even
Lesser Yin 01 1 2 Odd
Lesser Yang 10 2 3 Even
Great Yin 11 3 4 Odd

Principles from the taiji system also lend themselves to describing relationships in ge-
ometry. Figure 2.3j uses three-dimensional space coordinates to show the difference between
the right-handed and the left-handed systems. Whether in a'right-handed or a left-handed sys-
tem, the three coordinate planes divide the space into eight parts called octants. Mathemati-
cians still have not determined the order of the octants. However, if you assume that yang is the

Figure 2.3h

Zhan

Figure 2.3g

. A N
""*""""\/" o

Two Foms =

Figure2.3i
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positive direction and yin is the negative direction of each axis and use the arrangements
of xiantian and houtian eight trigrams as references, it is easy to determine the order of the oc-
tants (See Table 2.3b).

> >
Z Z
Y X
0 5 0 »
X : : |
Right-handed System Left-handed System
Figure 2.3j
Table 2.3b
Trigram Symbol Octant Order
Qian EE T (+,+,+) 1
Dui —_— {+,+l._-) 5
Li == (+,-H) 3
Zhe“ e —— {+r': x 4
Sun B (-,+,4) 5
Kan h*.|-+:l -} 6
G’Eﬂ {‘:_1- +} ?
Kun T (55 9) 8

First use the binary system mentioned earlier: yang (solid line) represents 0 and yin
(broken line) represents 1. (Please keep in mind that you could just as well say that yang=1 and
yin=0.) A trigram is read from the bottom to the top. It progresses in the same manner as the
binary system, but the binary system reads right to left. For example, Kan is 101 in the binary
system. Convert this from binary to decimal system: (1x2°) + (0x2") + (1x2)=1+0+4=5in
the decimal system. Similarly, zhen as a binary number is 011. Then convert it back into the
decimal system: (1x2") + (1x2") + (0x2")=1+2 + 0 =3.

There are many different formulas used to represent which number a trigram may
equal, but this application of the binary system fits closest to the order of the xiantian arrange-
ment of the trigrams. Table 2.3c shows these relationships.
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Trigram
Qian
Dui

Li
Zhen
Sun
Kan
Gen
Kun

Symbol

e

Table 2.3¢

Binary
System

000
001
010
011
100
101
110
111

Decimal
System

0

] O Lh e Ld B e

Order

oo =1 O W da W b

123

The binary system was developed by the German mathematician Leibnitz in the nine-

teenth century. However, the ancient Chinese were familiar with the idea of the binary system

through the eight trigrams five thousand years ago! Furthermore, each of the c:ight_ trigrams
represents both a numerical concept and suggests the nature of the object it symbolizes. The

relationships between the trigrams and other categories shown in Table 2.3d were created thou-

sands of years ago.
Table 2.3d
Family i
Trigram Symbol Image Relative Body Animal Characteristic
Qian heaven father head horse strength
Dw — lake youngest mouth sheep pleasure
daughter
Li fire middle eye pheasant clinging
daughter
Zhen —— & — thunder oldest foot dragon shaking
somn
Sun wind oldest thigh rooster gentle
daughter
Kan water middle ear hawk abysmal
S0M
Gen mountain youngest hand dog stillness
son
Kun earth mother belly COW accepting
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Tayiquan has eight basic postures which are symbolized by the eight trigrams: ward-off (),
roll-back (), press (7). push (3%). pull-down (). split ($§), elbow (/1) and shoulder-strike
(3%). Each is related to gian. kun, kan, li. sun. zhen, dui and gen, respectively. These postures
arc explained in Chapter 6.1
2.4 The Yijing and Taijiquan. The text of the Yijing was prepared before 1000 BC, some time
during the last davs of the Shang Dynasty (%758, 1766-1150 BC) and the beginning of the Zhou
Dvnasty (ji]5H, 1150-249 BC). It was one of the five classics (F1£2). edited by Confucius or
Kongzi (L, 551-479 BC). who is reported (o have wished he had fifty more years to study it.
The Yijing has still not lost its enormous significance. Representatives from every segment of
Chinese society—Confucianists and Daoists, learned literary scholars and street shamans, the
official state cult and private individuals—have at one time or another consulted the Yijing.
The Yiying is not a religious book. but rather a book of profound wisdom that describes
nature in terms of linear symbols. The method used in the Yijing analyzes every phenomenon
into six stages. The symbols of yin and vang indicate the process of change. No matter how
complex the event, the Yijing can trace the past, explain the present and predict the future. The
Great Treatise or Dazhuan (/%) describes the wide applicability of the Yijing.

“The use of the ¥i is wide and great! 1f we speak of what is far, no limit can be set to
it; 1f we speak of what is near. it is still and correct: if we speak of what is between
heaven and earth. it embraces evervthing.”

From the above comments, we can see that the domain of the Yijing is as profound and
all encompassing as the universe. Not only does it explain the relationships among people in
society, but it also can provide an explanation for the ever-changing phenomena of the natural
world. Within the changing processes of the universe, the Yijing searches for the unchanging
truth of the entire process of origin, development and outcome.

The Chinese character yi was created by combining svmbols for the sun (H ) and the
moon ( /). The sun symbol representing the vang force was placed on top of the moon symbol
indicating the yin force. Based on the principles manifested in such natural phenomena, yi has
three meanings: the easy, the changing. and the constant.

The book starts with the observation of natural events and daily life. These things are
simple and easy to understand, e.g.. a decaved willow sprouting flowers. Dazhuan, one of the
oldest commentaries on the Yijing, describes the results of following the way of the easy and
simple.

“Qian knows through the easy.

Kun does things simply.

What is easy 1s casy to know.

What is simple is simple to follow.

He who is easy to know makes friends.

He who 1s simple to follow attains good works.
He who possesses friends can endure forever.

He who perforis good works can become great.”

The Yijing also describes the constant and the changing as follows: The wind changes
the mirror image of a whiie cloud reflected in a stream. but the substance (i.e., the white cloud
itself) is still unchanged. Although this change appears natural and simple, it is complicated in
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change. You might think that the opposite of change is rest or standstill; however, these are but

aspects of change. According to Chinese philosophy, the opposite of change is the growth of

what ought to decrease, the downfall of what ought to rule. Change, then, is not an external
principle that imprints itself upon phenomena; it is an inner tendency by which development

naturally takes place. Although the phenomena of the universe are continually changing, un-
derlying their changes is the principle of constancy. For example, if there is lightning, thunder

must follow: after the moon is full, it must wane; if a decayed willow produces flowers, they will

not last long.
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The concepts in the Yijing are based on the taiji, which, as described earlier, develops
into the two forms, which lead to the four symbols, which precede the eight trigrams. From the
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eight trigrams the 64 hexagrams are formed, as shown in Figure 2.4a.
Every pair of trigrams has its mutual relationship and purpose; put together, the two

trigrams become a hexagram and form a logical whole with a unique meaning and developmen-
tal process. For example, if earth is below and heaven above, the proper balance is symbolized.

If the position of the two trigrams be reversed, the opposite of the natural order, the meaning
attached to the hexagram is weakness (See Figure 2.4 b).

Earth

Mormal

Heaven

Hexagram

Heaven

Abnormal

Figure 2.4b

—— ]

Figure 2.4c
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126 The Dao of Taijiquan

As illustrated in Figure 2.4c, the name for the lower trigram is the inner trigram
(P:ER), while the upper one is called the outer trigram (#+£h).

The inner and outer trigrams can be understood in terms of the development of a par-
ticular phenomenon. For example, when a stone is thrown into the water, ripples of concentric
circles spread outward from the point of contact. The force of the throw determines the speed
and size of the resulting ripples. Like the stone in this example, the inner trigram represents
the foundation of a particular phenomenon. Like the ripples, the outer trigram illustrates the
outward development of an event. The way in which an outside situation develops depends on
its basic inner foundation. The inner trigram then is the cause, and the outer trigram the effect
of each particular phenomenon.

Each trigram has three positions called yao (%) for the arrangement of yin or yang
lines. Since each hexagram has six positions, each has six yao. The yao in a hexagram are de-
scribed in order from bottom to top as first, second, third, fourth, fifth and top yao. The six yao
indicate the six stages necessary for the development of a phenomenon. According to the tradi-
tional commentaries on the Yijing.

“The yao speaks of the changes.

The lines of yao correspond to the movements taking place on earth.

In the trigrams, these lines are in high and low positions, and we
designate them from their component elements; yin or yang.

The lines are mixed together and elegant forms arise. When such
forms are not in their appropriate places, the ideas of good and bad
fortune are produced.”

The yao in a hexagram follow the same pat- ———  Toplw Heaven Posiin
tern as in a trigram, except that each of the three pow- S Fifth Yao
ers or images consists of two yao. Their positions
are shown in Figure 2.4d.

As mentioned in the passage above, the upper ——  FouthYao TE
yao contains the image of heaven or sky, the lower yao — . Humaniy Position
the image of earth, and the middle yao the image of e
the humanity or man. These three images are called
the three powers (=) as indicated in Figure 2 4e. — Second Yao Fuck Pk

The Treatise of Remarks on the Trigrams or —— Fra Vao

Shaokang (1>[§%) explains the development of the tri-
grams and hexagrams in the following way: Figure 2.4d
“When the ancient sages described the Vi, its
figures conformed to the principles underlying the nature of men and things, and the ordinances
appointed for them by Heaven. They exhibited the way of Heaven, calling the lines yin and
yang; the way of earth, the weak (soft)

and strong (hard); and the way of men,
Upgper Yan O Hesvons ; benevolence and righteousness. Each
trigram embraced those three powers,
e O e M Thoe Powers AN, Deing repeated, comprised the full
' form consisting of six lines. A distinc-
tion was made between the yin and
S 180 . e / yang lines, which were variously occu-
Figure 2.4e pied by the strong and weak forms.

“hAO© £k, 2012, BH% 9, &,



Chapter Two Philosophy 127

Thus, the figure of each hexagram was completed.”

Taijiquan was developed from these basic principles of the Yijing. In taiji, the inner
trigram represents your state of mind and the outer one the condition of your body. These two
sets of trigrams represent a series of continuous movements that incorporate the constant
change between yin and yang. The principles of yin/yang changes apply to the visible outer
movements as well as to the changes occurring inside your body and mind. In addition, bal-
anced, harmonious movements and psychological well-being are interrelated. Compare your
body to a car carrying passengers (the inner organs and the nervous system). If the driver of
this car goes smoothly, the passengers will feel comfortable. Jarring movements, on the other
hand, will disturb the passengers. Therefore, your mind needs to direct your body in the prac-
tice of smooth, continuous movements. At the same time, if you take care of the outside (1.e.,
the movements), the outside will automatically take care of the inside. Following taiji princi-
ples in your outside posture promotes a feeling of mental “stillness.” This inner calm will help
you deal more easily with your life in general.

The principle ideas underlying taijiquan are easily grasped, but the movements need
constant practice. Gradually, the physical and the psychological aspects of this art join in mu-
tual harmony. You will eventually be in perfect accord with heaven and coexist peacefully with
the way of nature.

2.5 Applying the Philosophy of Taijiquan. The starting stage of taijiquan can be compared to
a seed being planted in the ground in the spring. Something inside this seed is changing to a
sprout. In much the same way the concept of practicing taijiquan 1s formed in the very first mo-
ment of change; everything is mobilized in a physical as well as in a mental sense. This transi-
tion from outer stillness to readiness for movement is called going from wuji to taiji

(TR TR,

To assume the starting stage or position, stand erect facing north. Keep the head, neck
and torso in one line, perpendicular to the earth, but relax. Avoid any nervous or muscular ten-
sion, any conscious facial expression. Empty your mind of thought. The result will be a look of
serenity, representing the state of wuji. (See the beginning stance in Figure 2.5a).

Once you assume the starting stage of taiji, you have a strong intention to practice taiji-
quan. The weight of your body rests squarely on your feet; in other words, you are rooted to the

rﬂ L

L1 i

‘.h_i'
Figure 2.5a

“hEO© £k, 2012, &H% 9, &,



128 The Dao of Taijiquan

ground. The Chinese say, “The root of the body is in the feet” (HAR7EH); this rootedness
evokes the image of the earth. In order for the spirit of vitality or shen (##) to ascend to the top
of your head, hold your spine straight and your head as if it is suspended by a string from the
ceiling. The image of the sky is evoked by the saying, “The shen reaches to the top of the head”
or xulingdingjing (BERIA%)). Witha relaxed sense of alertness, “open” every bone and mus-
cle. This allows your intrinsic energy or qi to sink to your dantian’s center, a point three fingers
below the navel, and two fingers' width inside your abdomen. This principle, represented by the
image of humanity, is described as “the qi sinks to the dantian” (“7J#+HH, See Figure 2.5b).
The idea of the three powers is very important in that it shows humanity living between
earth and sky. When you practice taijiquan for years, gradually you will feel that every move-
ment of taijiquan is the movement of the universe. You will feel as if you are moving like the

| ] Sky O Yang

I | Humanity O Taiji

| ] Earth Yin

Figure 2.5b

branch of a tree, blown every which way by the wind. Your breathing will be part of the move-
ment of the universe as well. The awareness of the environment being engaged in a gigantic
cosmic dance will suddenly dawn on you. You and the universe will become identical, like the
taiji diagram. You are then the taiji and the taiji will be you; you will be the universe and the
universe will be you.

This taiji philosophy eliminates dualism. If the universe is you, then everything the
universe reveals is you. Therefore, you suffer if others suffer; you are happy if others are happy.
This is the foundation of universal harmony and world peace. Only after you achieve this real-
ization can you feel that the universe is beautiful and life meaningful, and the starting stage, ex-
ecuted correctly, is the foundation of this realization.

Once you begin the form, yin and yang emerge from every action. Solidity and empti-
ness (3 3 ) or substantiality and insubstantiality start to separate. The stretch of your arms is
yang, the withdrawal yin; in general, the expansion in movement is yang, the contraction yin;
forward is yang, backward yin, etc. Nothing exists without its opposite; there is nothing that
does not change in order to be permanent. Again, this duality is the so-called “two forms” of yin
and yang.

Remember that the circular taiji diagram is composed of two fish-shaped designs that
fit perfectly together—the yin and the yang. Consequently, all patterns and designs of taijiquan
consist of arcs, circles and curves of all sizes, each which balance yin and yang. Like a scale in
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Chapter Two Philosophy 129

which one side must be up when the other side is down, taiji movements contain yin and yang in
balance.

Since yang has the image of substantiality or solidity, it follows that yin must have the
image of insubstantiality or emptiness. Solid and empty, although opposites, are not in opposi-
tion; although different, they complement each other. Continuous movement occurs between
them, without beginning and without end. When yin reaches its final moment, yang is created;
when yang is completed, yin begins again.

It is important then in practicing taijiquan to distinguish solidity from emptiness
(5r7&@E®). Within solidity there must be emptiness, just as there is yin in yang and yang in yin
(see Figure 2.5¢).

The development from the four symbols into the eight trigrams is the next step in taiji-
quan. The eight trigrams (/\£f) represent the eight basic postures of taijiquan, also called the

. Emptinafss in Solidity in
Emptiness Solidity Emptiness Solidity
Great Yin Lesser Yang Lesser Yin Great Yang
Figure 2.5¢

eight gates or bamen (J\[9): ward-off or bing (), roll-back or /uo ($5), press or ji (¥f), push or

an ($%), pull-down or cai (#£), split or lie (3), elbow or zhou (i), and shoulder-strike or kao

(3%). The relationships between the eight gates and the eight trigrams are shown in Figure 2.5d.
Ward-off, roll-back, press and

push are associated with the south, north,

west and east, respectively. They are Ward-Off
named the four directions or sizheng Qian
(F91E). The positions of pull-down, split, E]hqw — Pull-Down

elbow and shoulder-strike are associated Dui 7 S
with the southwest, northeast, southeast and /

northwest, respectively, so these are called

‘\\\ Sun

the four corners or siyu (F4f%). A more
detailed explanation of the eight gates will Pﬁh |: ‘ E W : : PIEZ%S
be given in Chapter 6.

According to Zhangsanfeng's The-

ory of Taijiquan, “the five steps” or wubu of N 4
taijiquan are: advance, retreat, look to the Split :‘b N 4%/ Shoulder

left, gaze to the right and central equilib- Zhen == Strike
rium.” As shown in Figure 2.5¢, these five Roll-Back Gen
steps can represent the five elements: metal, Kun
wood, water, fire and earth.

Figure 2.5d
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Advance

Retreat
Figure 2.5e

The eight gates plus the five steps are termed the taijiquan thirteen postures (-+=34),
the basis for the different styles of taijiquan. Thus, taijiquan applies ideas from the taiji dia-
gram, the five elements, and the Yijing. Total in concept. taijiquan is a synthesis of movement
and function. The eight gates, constituting a regular octant, have four directions and four cor-
ners. Both are squares. This octant generates the hand and upper torso movements. The five
steps form a circle, generating the leg and foot movements. The squares or octant and the circle
are connected by the body. You could imagine the square and the circle as cardboard figures
connected in the center, your dantian, by a string.

In fact, the circle and the square may be interchanged. That is, the circle may generate
the square and vice versa. According to the Yijing theory, there is unlimited interaction. Yet all
of these changes are confined to the domain of the changing eight trigrams, which themselves
are derived from the four symbols. The four symbols, however, come from the two forms that in
turn, return to the taiji. The development from nothing to something and the return from some-
thing to nothing describes a basic concept in taijiquan and Daoist philosophy. Everything in the
world is involved in a cyclic process, from wuji to taiji and then back again to wuiji.

The relationship between this cyclic process and taijiquan is clearly reflected in the pos-
tures themselves. While practicing taijiquan, you should not use even the slightest awkward
force (fiti /1), but rather be light and natural. You should move like the white cloud passing
across the sky or like a clear mountain spring forming a running creek. No one knows where
the cloud and the spring water come from or where they will be going. Moving from wuji to
taiji, you are to perform taijiquan just as nature creates the cloud and the water. Your outside
movement or taiji seems to have no starting or ending point or wuji. In addition, the mind dur-
ing practice should be like a hawk slowly circling high up in effortless flight, but falling like a
stone upon the rabbit it spies below. Stillness is concealed within the constant flying action.
The development of bodily relaxation with strong mental intention after constant practice illus-
trates how taiji may return to wuji. Action is to be hidden behind apparent stillness, just as a cat
that 1s waiting motionless in front of a mouse hole is poised for a deadly pounce the instant the
mouse appears. Thus, you should be totally concentrated at all times without using outer force.
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Finally, although the movements are large and stretched at first, they become subtler during the
more advanced stages. The emphasis shifts from the outside form to the inside one. During the
final stage, no outward movement can be detected; yet a master, when touched, can throw an op-
ponent across the room.

The result of long practice and proper execution of taijiquan comes into sight when the
practitioner achieves an internal cleansing which is manifested as a clear flame or fire. This
flame is the image of unity within the individual, resulting from disengagement from the confus-
ing and distracting physical surroundings. Eventually, while practicing taijiquan time and space
are no longer relevant. The practitioner does not even perceive the presence of other people.
Neither sight, sound, nor the passing of time pierce concentration on the taijiquan. When this
stage occurs, you are no longer a separate unity but mix with the universe and become recon-
nected to the unity of everything. You progress from achieving personal unity, the first great
achievement in the practice of taijiquan, to the next step of synchronicity with the universe.
Thus, the environment of the fourth dimension is near,

What is the meaning of the fourth dimension? From a geometric point of view, a point
has no dimensions. Nevertheless, everything in the universe, even the universe itself, is a set of
points. In reality, the point is taiji. A straight line has only one dimension—its length. A di-
rected line, however, possesses positive and negative directions representing the two forms, yin
and yang (See Figure 2.5f).

A plane has length and width bringing us to two dimensions. If a rectangle's coordinate
Is set, there are four quadrants, which represent the geometric equivalent of the four symbols. A
hexahedron, having length, width and height is of a three dimensional nature. If a space coordi-
nate is set, eight octants appear, providing the geometric equivalent of the eight trigrams (See
Figure 2.5g).

In order to conceptualize the fourth dimension, add time to length, width and height.
We call this the space-time dimension and represent it with the vectors [x, v, z and t].

In general we live in a three-dimensional world but are continually in contact with the
flow of time. Therefore, our domain of thinking always reaches into the four-dimensional world.

Einstein's theory of relativity
provides us with an example of | Taljl Two Forms
how our thinking extends into ) g
the fourth dimension. Since
relativity theory deals with the ®
discovery of secrets relating PO O
time and space, it is difficult to
understand and accept for most Figure 2.5

Yin o Yang

of us. Studying the Yijing dili-
gently and practicing taijiquan
regularly will open the essential Y
harmony between Eastern wis-
dom and Western science.

Let us who live in a
three-dimensional world take a
look at something in a two-
dimensional world and begin to
understand the differences be-
tween dimensions.

height

Three Dimensions

Figure 2.5g
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132 The Dao of Taijiquan

Consider the following example of the two-dimensional world: a shadow has only the size of its
shape but no thickness. Then imagine for a moment that this shadow has the ability to think
and feel as we do. Under these circumstances what would the shadow's perception be of an ap-
ple falling from a tree? From our point of view it is so easy to describe and to talk about, but
since the shadow lives in a two-dimensional world, lacking the sense of height, it will not know
anything before the apple reaches or after the apple leaves the plane where the shadow exists. In
other words, the shadow experiences only the intersection of the apple with the plane of its exis-
tence (See Figure 2.5h).

t
shadow
Figure 2.5h l

At first, when the apple begins to touch the plane, the shadow can see a point of contact
on the plane. When the apple falls further, the shadow will see a continued series of circles,
which are the intersections of the plane and the bottom part of the apple. The further down the
apple comes, the larger the circles will be until the maximum size is reached at the point where
the middle of the apple intersects with the plane. After the intersection with the largest part of
the apple, the circles seen by the shadow will steadily decrease in size. Finally, a point appears
which is the intersection of the top of the apple just leaving the plane where the shadow exists.
The above explanation is worthwhile to study since it gives us an understanding of the experi-
ence of a falling apple from a two-dimensional perspective, shown in Figure 2.5i.

M > 2
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The “ real” situation, as we see it from a three-dimensional point of view is shown in Figure

5 a

Successive Cross-sections

Ol

Figure 2.5j

The shadow has no way of understanding as we do the entire process of an apple's
falling from a tree, nor does the shadow realize the entire shape of an apple since it has no
sense of height. Its experience is limited to the width and length of the plane. Even if it were
possible to tell the shadow what the shape of an apple is and that it first grew on a tree and then
fell to the ground, it would not change the shadow’s perception of the apple since its under-
standing is limited to two-dimensional concepts. For similar reasons, Einstein's theory of rela-
tivity is difficult for most people to comprehend. Since we are living in a three-dimensional
world of length, width and height, we are not cognizant of the dimension of time, just as the
shadow is ignorant of height. 'No person has ever seen the future; no shadow perceives any
form before the apple reaches the plane where the shadow lives. No one has caught the past,
nor is the shadow aware of how the apple came to penetrate its plane of existence. We can per-
ceive only a continuous series of moments (the present), much as the shadow can “see” only the
points and circles of the intersections of the apple with the plane of its existence. We are unable
to grasp the meaning of this continuous “present,” just as the shadow cannot understand what
the shape of the apple is like. No one knows where this continuous present came from and
where it will go (See Figure 2.5k).

We cannot catch the
Present
We don’t know ; 7 We don’t know
about the : about the
Future ; Past
--------------------- b— :- ‘-—

What is the meaning of this continuous present?
Figure 2.5k

One way to answer this question would be to find someone who lives in the four-
dimensional world. S/He could tell us the truth since s/he would not be confined by our limited
concept of time. S/He would be to us as we are to the shadow, and his/her understanding of
time would be like our grasp of the concept of height. In other words, s/he could see the process
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unfolding in time as we see the apple leaving the tree, traveling down and lying on the ground.
Anyone living in a four-dimensional world knows the future and the past as well as the present.
S/He perceives us as space travelers, being born here, moving through life and finally staying in
one place at the time of death. In this sense then, someone who lives in a four-dimensional
world is really a god or goddess, defined in the most modern and scientific manner. Likewise, a
person living in a three-dimensional world would be a god for the shadow with its limited two-
dimensional existence.

Time and space, which can be seen as two different systems, must be discussed in more
detail. Time is one phase of the universal phenomena that change with respect to space. Theo-
retically speaking, from a four-dimensional point of new, space and time are equivalent. In our
world time has three aspects: biological, psychological and physical.

Biological time is defined according to the biological changes in the human body dur-
ing its life span. For instance, some people may turn gray while still in their twenties; others
may not have a single gray hair even though fifty years old. Biological time differs for each in-
dividual.

Psychological time is defined by the activity of human consciousness. Examples of this
kind of time include the speed with which time seems to pass whenever you are happily em-
ployed, and the feeling of time going slowly when you are kept waiting.even for a short while.
Psychological time changes with your reactions to the environment.

Physical time is shown on a clock for structure and calculations in everyday life. Mod-
ern physics knows that if a rocket is traveling near the speed of light, time will pass relatively
slowly. If the rocket's speed increased to match the speed of light, time would be motionless.
Theoretically, time would flow backwards once the rocket passed the speed of light. It is inter-
esting to think that the passengers on a rocket traveling faster than. the speed of light would ap-
parently become younger and younger. Although this theory reveals that time is changing rela-
tive to speed, in reality we have not yet been able to build a rocket capable of moving at speeds
that high. Time is not something that exists objectively by itself. It.is a part of the universe,
Space and time form a complex continuum that is undifferentiated, just like the. relationship be-
tween height and the two-dimensional world. In the undifferentiated continpum of space and
time, time occurs in relation to the process of change. Once it becomes possible to change the
structure of the phenomena in the universe, it will also become possible to influence the speed of
me.

More than two thousand years ago, a Chinese philosopher Zhuangzi () discovered
that the shadow of a flying bird is actually still. Few people would immediately accept such a
statement. However, using present-day scientific approaches, we can explain how Zhuangzi's
description is accurate. What happens when a bird is flying can be compared to what the human
eye perceives when viewing a cartoon filmstrip. In a cartoon, individual still frames that differ
slightly from each other are shown sequentially at the speed of 24 frames per second. This se-
quence of stills is perceived by the human eye as movement. The shadow of a flying bird in one
instant is actually only an image projected from the bird to the ground. In itself, it is motionless,
but because the bird is flying at a certain speed, these images follow each other at a rapid rate
and produce the illusion of movement. A bird's flying from position A to another position B
requires a certain mount of time. However, although the shadow of the bird follows the bird's
movement from A to B, it has no real activity of its own. Instead the shadow, a series of instan-
taneous motionless projected images, is in no way affected by time.

The most important principle in taijiquan is to seek stillness in movement (§F:kzh).
The outside appearance of taijiquan has soft and natural movements, like the bird flying in the
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sky, but the mind governs the body. Play taijiquan as if it were the continuum of a series of pro-
jected images. Although each perception is a still image, a continuous series of these images
creates the illusion of movement. This is “movement without movement.” Since space and mo-
tion cannot be separated from time in relativity theory, your body while performing taijiquan
will, like a flying bird, emerge in physical time. But like the projected image of the flying bird,
your inner body is always keeping still. Therefore, it is not influenced by the current of biologi-
cal and psychological time. In other words, the speed of biological and psychological time ap-
proaches zero as a limit, creating a state of emotional stillness. For this reason then, the persis-
tent practice of taijiquan will imbue you with full spirits and rejuvenation. Taiji will, in fact,
become a revelation showing the relationship between time and space, creating a gate through
which the four-dimensional world can be entered.
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CHAPTER THREE
FOUNDATION

A strong foundation is the key to building a lasting structure—one that continues to
increase in value as you renovate or refine it. The look and feel of the structure may change
over time, but the essence of the building—the foundation—remains intact if it was laid with
careful thought and hard work.

So, too, should you lay the solid groundwork when committing to taijiquan. By under-
standing and applying the basic principles to your taiji, your taiji will get better and better as
you continue to refine it. If, however, you do not master the underlying principles, your refine-
ments will be mere window-dressings; they may look good; you may sound knowledgeable but
your taiji will be empty.

You will not reap all of the potential health benefits, maximize your martial capabili-
ties, or achieve spiritual answers. Building the proper foundation is crucial to your future de-
velopment as a taiji practitioner, and this chapter is devoted to explaining why and how you can
build this foundation.

To begin, you must understand the roots of taijiquan. According to Chinese medical
theory, special forms of exercise can both prevent and cure illness by facilitating the unob-
structed circulation of qi and blood. Perhaps the most famous of these is the five animals exer-
cise, where the exercises imitate the movements of the tiger, bear, ape, deer and crane. Daoyin
(5:5 |), the name given to the forms developed by the Daoists, affects both the outside and the
inside of the body. Outside, the movement of every joint promotes good blood circulation. In-
side, the qi and breathing are eventually brought to every part of the body.

Tuna (I+4]) refers to qi exercises or gigong. Literally translated, ru is “the exhalation
of carbon dioxide,” and na is “the inhalation of fresh air.” Tuna encompasses two major areas:
the practice of the training itself and the method of letting the qi penetrate into every part of
your entire body.

Taijiquan combines tuna and daoyin and incorporates the benefits of both. To reach
the highest level of achievement in taijiquan, follow a special plan of training both these skills.
Otherwise, your achievement will be limited even after twenty or thirty years of diligent prac-
tice.

3.1. Taiji Qigong. Qigong (.Ih) s the development of the qi for special purposes, such as
fighting or healing. Over the centuries, gigong exercises have been reduced to exercises that
focus primarily on the use of the breath for qi development. Although breathing methods such
as deep breathing can have noticeable effect on your body, there is a limit to what you can
achieve by only focusing on the breath. This is analogous to a piano player who spends his/her
entire life complacent with only playing piano with the fingers. Over the years, the most impor-
tant point of gigong became the least mentioned—the use of the dantian.

Although sadly overemphasized, there are traditionally eight different types of breath-
ing methods used in elementary qigong exercises. Below is a basic description of these methods
to acquaint you with the way qigong is in practice today.

Some of these methods happen spontaneously: natural breathing, natural deep breath-

BEO© £k, 2012, BH% 9, &,



138 The Dao of Taijiquan

ing, sighing (a type of cleansing breath) and inhaling extra air for more energy (a type of tonic
breath). Other methods require special practice: alternate breathing, post-birth abdominal
breathing and pre-birth breathing. Cleansing or tonic breath may occur spontaneously or be
practiced voluntarily in combination with pre- or post-birth breathing. The ultimate stage in
breathing is called the tortoise breath. When reading the descriptions below, notice the differ-
ence between those methods that you do without thinking and the tortoise breath that you
should strive to accomplish.

Natural breath. The regular breath you take constantly without thinking about it.

Cleansing (i§ ) breath. Inhaling through the nose and exhaling through the mouth. This kind
of breathing emphasizes exhalation. Expelling the air takes longer than inhaling. The purpose
of this type of breathing is to relax inner tension or to lower a fever. Sighing is a spontaneous
manifestation of the cleansing breath.

Tonic (#+) breath. Inhaling through the mouth and exhaling through the nose. This kind of
breathing emphasizes inhalation, which is longer than exhalation. Through this method you
can gain energy and improve blood circulation. Examples where tonic breathing tends to occur
spontaneously are when you lift heavy weights and when you prepare to dive into a swimming

pool.

Alternate breath. Inhaling through one nostril and exhaling through the other. At first this
technique can be practiced with the aid of both index fingers. The right index finger closes the
right nostril as you inhale through the left nostril. Then the left index finger closes the left nos-
tril, and you exhale from the opened right nostril. Later practice without using the fingers.
Eventually the breath, controlled by this method, becomes long, slow and deep. Achieving such
control is easier said than done.

Alternate breathing might be used to relieve the pain of a headache. If the pain is on
the right side of the head, inhale through the right nostril, hold and imagine the air mixing with
the pain, then exhale the mixture through the left nostril. This breathing may also be used to
relieve dizziness or states of emotional worry.

Natural deep breath. You do not need anyone to explain what a deep breath is, Wherever you
find fresh air and open space, you automatically stretch your arms wide open and take a deep
breath, be it on the top of a mountain or at the seashore.

Long breath or abdominal post-birth breath (fFXI¥Ak ). The long breath is a form of ab-
dominal breathing. When inhaling, the lower abdomen expands because of the air coming in;
during exhalation the lower abdomen contracts.

Pre-birth or prenatal breath ($£K8F0f). According to traditional Daoist theory, pre-birth
breathing imitates the general breathing pattern of the fetus in its mother’s womb (f58.).
Through the umbilical cord the fetus receives oxygen and food, and eliminates carbon dioxide
and other waste products. When the umbilical cord is cut, pre-birth breathing ceases and post-
birth breathing from the mouth and nose begins. Pre-birth breathing is most commonly under-
stood as the contraction of the abdomen upon inhalation and the expansion of it during expira-
tion. Hence, this breathing pattern is sometimes called “reverse breathing.”

After more than 30 years of researching qi development in my practice of taijiquan, I
have made a breakthrough in the understanding of gigong. Several old Daoist writings mention
the phrase “breathing without breathing” wuxizhixi (5 8.2 8.). At first, this phrase looks like
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nonsense—after all, either you breathe or you do not!

Yet, the old Daoists were very clever. It is sad that their valuable information is lost
simply because people did not understand it. Indeed, the key to developing the qi with pre-birth
breathing lies in understanding the secret of “breathing without breathing.” To better under-
stand this old eastern philosophy, let us explore a more contemporary albeit mundane analogy:
“money without money.”

The phrase “money without money” also seems like nonsense, until you think about
how you do business today. What is a check, if not “money without money”? On the check,
you write the payee's name, the amount of money and sign your name. Technically, the paper
that is the check is worthless. That which is behind the check holds the real value. Perhaps,
then, if you agree to the reality of “money without money,” you can begin to open your mind to
the concept of “breathing without breathing.”

How can you begin to learn the value and the technique of breathing without breath-
ing? Think of how you might learn to sing. When you first learn to sing, you concentrate on
the requirements of the mouth: how to shape the mouth properly, where to place the tongue, etc.
As you progress through your musical training, however, you are taught how to use your throat
and then your diaphragm: how to push air through the vocal chords, how to increase your
range of pitch, how to produce vibrato sounds, etc. When you reach the stage where you are
concentrating on your throat’s contribution to your singing, your mouth’s responsibilities be-
come secondary—more natural and effortless—and the use of the throat becomes more impor-
tant.

Breathing without breathing is just like singing a song without focusing on the mouth.
To advance to a higher level of singing, you must put more emphasis on that which is behind
the mouth, that which truly adds value to the song and to your development. Similarly, a
gigong practitioner must learn to put more emphasis on the dantian and less on the respiratory
system. To learn breathing without breathing, start by continuously practicing the contraction
and expansion of the dantian. If you truly have all of you mind focused on the movement of the
dantian, you will not be conscious of breathing and “breathing without breathing™ will happen
naturally.

Look at this from the point of practicality. Focusing on your dantian makes more
sense than focusing on your breath. After all, your dantian houses the physical center of your
gravity and is the energetic source of your qi. The dantian controls your respiratory system;
your respiratory system does not house or encompass your dantian.

You may ask, “When do I inhale and when do I exhale? How do I coordinate exhala-
tion and inhalation with the abdominal movements?” The answer is simple. Reflect on the
singer that does not emphasize singing from the mouth: when the focus is 100% on the throat
and diaphragm, the mouth functions naturally. So to will your breathing if you focus on the
movement of the dantian. In short, if you feel like you need to inhale, then inhale! If you feel
like you need to exhale, then do so. Let it go. When you forget your breath, then you will have |
broken through and mastered one of the most important underlying concepts of taijiquan.

Arguments concerning the concept of pre-birth and post-birth breathing—and there
are many!—exist because people are still focusing on the nose, mouth and lungs, rather than on
the abdomen. The conflict between pre-birth and post-birth breathing plagued me at one time
too. When I paid attention to inhalation and exhalation, there were still times I found myself
short of breath. Once I started focusing only on the movement of my abdomen (thus, letting
breathing occur naturally), I was not short of breath anymore—even during physical chores or

fajing exercises.

MEO £k, 2012, BH% 1, KB4,



140 The Dao of Taijiquan

Assiduous study and practice of breathing without breathing has also led me into a
more complete understanding of pre-birth breathing. Pre-birth breathing is how nutrients and
waste products are exchanged between a fetus and its mother. A “drawing in” force occurs at
the fetus’ connection to the umbilical cord and nutrients enter its abdomen. This is then dis-
tributed to all parts of its body. When waste products are eliminated from the fetus to the um-
bilical cord, an “expanding out” force occurs as waste from all parts of the fetus’s body collect
to its abdomen and exit via the umbilical cord. The significance of understanding this process
is that when you pull in the abdomen, you must open all parts of the body from the dantian out-
wards to bring the gi to all parts of your hody. Likewise, when you expand the abdomen to push
out, you must close all parts of the body from the outside inwards to the dantian. By completing
the cycle in this way, the effect of the pre-birth breathing spreads throughout your entire being.
If this method seems difficult or esoteric, it is not. This is how we all breathed before we were
born.

The ability to practice pre-birth breathing lies within each and everyone of us. No
complicated classes, books or great teachers are needed. On the other hand, merely discussing
it will accomplish nothing. You must reflect back to what it must have been like when you
were a fetus and then practice...and continue to practice. Daoist philosophy is easy to under-
stand, but difficult to apply.

Remember: the progress of our lives in time can be compared to a boat floating on a
river. If no special methods of locomotion, such as oars or motors, are used, the boat will follow
the river’s current downstream until the end of the river, just as our lives naturally follow the
path from birth to death. If we can row the boat, we may be able to slow the boat's movement,
but the current is too strong for us to move the boat upstream. A more powerful kind of energy,
such as that of a motor, is needed before the boat can progress against the river’s current. In
taijiquan, pre-birth breathing is designed to provide the special kind of energy required for reju-
venation. According to Daoist theory, a number of different methods, such as diet, exercise and
special breathing techniques, can slow the natural progress of life from birth to death. How-
ever, post-birth breathing cannot change the direction of this natural current. Only when the
pre-birth breathing becomes the normal breathing pattern can the aging process actually be re-
versed.

Tortoise breath (&1 &). Even pre-birth breathing alone will not enable you to reach the ulti-
mate breathing stage. Forgetting the pre-birth method after its mastery over many years leads
you to the tortoise breath. Even I did not believe that the tortoise breath was a meaningful de-
velopment when I began the study of taiji. After many years, I have not reached this stage yet,
but I have found profound changes and improvements that I did not expect. My normal breath-
ing is slow and calm, like that of an athlete: 3 to 4 breaths a minute, as contrasted with 16 to
18 breaths for the average person. When I work very hard for one or two hours or sporadically
perform very strenuous work, shortness of breath does not occur.

As mentioned above, taijiquan uses the pre-birth breathing method. Over the years,
the importance of discovering the dantian’s mysteries was abandoned, and the qigong literature
put more and more attention on respiration instead of the breathing of the dantian. For your
knowledge, the following section describes the viewpoint of the more popular gigong literature.
In my opinion, too much emphasis is on inhalation and exhalation, and thus the primary impor-
tance of the dantian is diminished.

Popular literature's emphasis on breathing. According to popular literature, the atmospheric
pressure and gases present in the abdominal cavity and inner organs of a fetus are known as the
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pre-birth qi, or xiantiangi (%) which is yang. The air
which the lungs bring into the chest capacity once the child is
born is called the post-birth qi, or houtiangi (JG&KS,) which is
yin. The diaphragm becomes the divider between the two
above-mentioned layers of gi as shown in Figure 3.1a.

The pre-birth breathing method can be described in
terms of the combination and separation of yin and yang.
Upon inhalation, the post-birth qi, which begins to fill the
lungs, gradually approaches the diaphragm at the same time

&« Diaphragm

as the lower abdomen contracts and the pre-birth qi pushes up o "'“3"“‘ Qi
towards the diaphragm. Thus this type of inhalation combines _ ang
the two qi’s into a whole, or taiji, which is represented by the Dantian

taiji diagram (see Figure 3.1b, left side). During exhalation, Flra Al

the two qi’s separate; the post-birth qi leaves the body through
~. the nose, while the pre-birth qi

sinks to the dantian, a point found
three finger-widths below the navel
and two finger-widths inside, caus-
ing the lower abdomen to expand
\ (see Figure 3.1b, right side).
The term for this kind of breathing
is gitong (“=3/#). Tong means “to
permeate and mix.” Thus qitong
describes the diffusion and mixture
of the pre-birth and post-birth qi.
After long practice of the
“breathing without breathing™ pre-
birth qigong, a tremendous energy called jing is produced by the reservoir of pre-birth qi in the
lower abdomen. This energy is the source of force for the torso-bow or shengong (5, see
Chapter 4.1). The development of jing is shown by a condition described as an “inner ball” or
neidan (JF3); when pushed or punched, the abdomen of a person with neidan feels like an
elastic ball. After long and diligent practice, conscious control of this inner ball will lead to
extremely strong, possibly unlimited jing. An example of jing’s power can be seen in Yan-
gluchan who, with a minute swelling of the abdomen at the instant he was hit, could throw the
strongest boxer across the room.

Two sounds are incorporated in the practice of the pre-birth breathing: Heng (%) and
Ha (#5). These sounds were kept secret for many years, appearing only in an old song on taiji-
quan from the reign of Qianlong (§z[&, 1736-1795 AD). The translation follows:

Figure 3.1b

“Hold your dantian to practice qigong.
Hengha—the two qi’s are very wonderful.
When they are in motion, they separate.
When they remain static, they combine.
Bend and stretch.

Let nature take its course.

Respond slowly and follow quickly.

Then you know everything from the truth.”
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The song also emphasized that this secret must be taught verbally, however, I wish to write an
explanation at this point. The first step is to practice the hengha sounds while breathing natu-
rally. When Heng is sounded, pull in the dantian; when saying ha, push it out (See Figure 3.1c).

Practice three to five minutes at a time, at least three times a day. After approximately
two weeks, start the second step. The procedure for the second step is as follows:

* Hold your dantian lightly with your
hands.

When saying heng, pull in the dantian.
Continue to pull in and let the move-
ment expand throughout your entire
body. This process enhances the tonic
effect and lets the pre-birth gi and post-
birth qi mix together to form a taiji dia-
gram.

e Push out and say ha, thus enabling the
post-birth qi to exit, while the pre-birth
qi sinks to the dantian. The dantian will
expand, and yin and yang are separated.

Abdomen
expands

The goal of the first stage of the taiji Figure 3.1c
gigong is to be able to use the pre-birth
breathing automatically. As the foundation of taiji qigong, this method must become an inte-
gral part of your life; take advantage of countless moments during each day to practice it. After
about one year of practice you will find the qi beginning to accumulate in the dantian, very
much like brooks, rivers and streams collect in the ocean.

The second part of the breathing method consists of letting the qi penetrate every part
of the body. The Daoist term for this technique is daoyin, which literally translated means “to
lead out.” Daoyin is the complement of tuna. Like a small pilot boat guiding a larger ship into
or out of a harbor, daoyin embodies the process of moving the qi both from the outside to the
inside and from the inside to the outside. In the former, you pull in, stretch the inner organs,
and lead the movement of the qi by your outer movement, such as opening your arms. In the
latter, the will and the movement send the qi from the inside of the body to the outside through,
for example, the hands and arms. In meditation, you practice controlling the gi by using the
will without body movement. Yet, if meditation and movement are combined, as in taijiquan, it
will be much easier to control the qgi.

3 2. The Practice of Taiji Qigong. Once the foundation for correct taiji qigong is established
by practicing the hengha sounds and synchronizing them with the appropriate abdominal move-
ments, you are ready to learn the taiji qigong itself.

The type of breathing in the taiji qigong is identical to that in taijiquan. In both, your
dantian’s movements rhythmically combine the tuna and the daoyin so that your body's move-
ment guides the breath.

Learning the taiji qigong will facilitate learning taijiquan. For someone who has al-
ready practiced taijiquan, the diligent practice of the corresponding qigong may transform you
into a tiger with wings (#0273 ). By practicing the taiji qigong, you will progress more
rapidly. In addition, you will gain greater understanding of the three ingredients necessary for
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the mastery of this art: balancing the qi and the blood, building up inner energy, and knowing
the secret of taijiquan known as the taiji gigong.

The taiji qigong, unlike purely physical exercise, is specifically designed to invigorate
every internal organ of the body as well as to strengthen the general musculature. For the el-
derly and the infirm, the taiji qigong holds the promise of great reward, even when done only by
itself. The exercise has the power to improve and fully rejuvenate your general state of health,
and furthermore, to arrest the aging process. In short, benefits from its regular practice are
valuable beyond description; it can truly transform your experience of aliveness to that of joyful
self-expression.

Before leaning the specific movements and their sequence, you are well-advised to ob-
serve and to cultivate each of the following principles of the taiji qigong.

Be natural, quiet and relaxed. In the usual waking state, both body and mind are generally
more or less active. The relationship between activity and relaxation is reflected in the yin and
yang of the taiji diagram. You cannot be fully relaxed while even partially active. Relaxation
requires stilling both the body and the conscious mind; you must learn to relax the body and
allow the conscious mind to assume a state of relaxed alertness. In the taiji qigong, the spirit of
vitality or shen is also stilled. Thus you can avoid becoming tired, achieve a sense of well-
being, and conserve energy.

Combine the will and the qi. The qi is released through combining the pre-birth and post-
birth qi, a process developed by visualization and practice. Control over the qi is achieved by
the practice of consciously leading the qi so that eventually the conscious mind will automati-
cally control the qi's movement within the body. When the internal and external movements
become fully integrated, the breath naturally becomes slow, soft and deep.

Establish solidity in the lower body and legs. According to the Chinese medical tradition,
the pre-birth qi is the source of all vital activities. It has important functions both in the cre-
ative processes of birth and growth and in the destructive processes of sickness, aging and
death. When an infant is born, the lower body is quite solid or full in relation to the upper
body. As the child grows to maturity, this fullness becomes displaced to the upper torso and
arms. The instability exhibited by many older people while walking illustrates the weakness of
their legs and feet supporting a relatively solid upper body. Practicing the taiji qigong will slow
and even reverse this aging process, making the lower body more solid and stable, and reserv-
ing more qi in the dantian.

Move slowly and cultivate stability. All movement in the taiji qigong must be deliberate,
slow and even-paced. Such control allows the breathing to become long, soft and deep. You
must learn to expand and contract the dantian without conscious effort. During practice, the
mind moves the limbs with minimal internal exertion and minimal externally visible force.

Practice diligently and regularly. Mental concentration on physical movement is necessary
throughout the exercise. The mind must be disciplined to focus on the activity at hand and
thereby to exclude other thoughts. The deliberate cultivation of the virtues of patience, perse-
verance and regular daily practice are essential to achieving the goal of conscious control of the

qi.
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Observe moderation in the extent of movement. Limit the extent of individual movements
so that excessive strain is not felt. Otherwise the gradual increase in range of motion to its nat-
ural limit ultimately will be retarded. For example, when bending forward at the waist, it is
wise not to let your arms hang any lower than feels natural at the moment. Persistent practice
without straining will soon enough allow your hands to reach the floor. Since the time needed
varies greatly among individuals, it is not wise to attempt to compete with others in this respect.
In the effort to achieve the purpose of the taiji qigong, such variations among individuals are
irrelevant. What really matters is perseverance with intent toward mastery. Always do your
best, but do not over do it.

.

Wuiji Taiji

The following describes how to practice the movements in the
taiji qigong.

Posture 1.

e Place feet shoulder-width apart with knees naturally
straight, arms at the sides.

o The body is relaxed; the head and spine are straight.

e Let the breath go, and concentrate on the dantian.

Posture 2.

» While you say the sound heng, pull
in the dantian and open the body in
order to slowly raise the arms, palms
facing down, fingers gently stretched
and wrists slightly limp (Posture 2a).

» As you say ha, push out the dantian,
sending movement out and straight-
ening your hands at the wrists. Fin-
gers should point out and palms
should face the earth (Posture 2b).
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Ha Posture 3.

e While you say the sound heng, pull in the dan-
tian. Gradually let this movement move the
hands horizontally to the front of the body as
you cross the right wrist over the left, palms
facing down (Posture 3a).

e As you say ha, push out the dantian and allow
the hands to drop at the wrists, palms facing
the body (Posture 3b).

3b

Posture 4.

» While you say the sound heng, pull in the dantian, lower the hands and turn them inward,
keeping the wrists crossed (Posture 4a).

» Simultaneously bend the knees as if to sit, but keep the spine straight. Breathe naturally.

o As the arms are unfolding and moving to the sides, gradually straighten the knees. At the
same time, pull in the dantian (Posture 4b).

¢ Say ha as you close the body and push out the dantian. Sit down slightly and lift the palms
upward and outward extending the arms to the front of the body (Posture 4c).

Posture 5.

e Say heng and contract the
dantian. Hollow the chest
and continue to pull in as
you move your arms apart
horizontally 180 degrees,
palms facing up and legs
straightened (Posture 5a).

e Say ha and expand the dan-
tian. Simultaneously
straighten the arms, open
the hands and point the fin-
gers out as far as possible
with palms up (Posture 5b).
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Posture 6.

Say heng, pull in the dantian and bend your knees as if to sit, keeping the spine and head
straight as you pull in. The loose fists are brought next to the head, palms first facing to-
wards the ears and then turned gradually to the front (Posture 6a).

Say ha while pushing out the dantian. Let your lower abdomen expand. At the same time,
straighten the legs and lower the arms to shoulder level, opening the fists and extending the
fingers, palms down (Posture 6b).

L ]

Posture 7.

Say heng and contract the lower abdomen, Repeat Posture 6, except that as you pull in,
bring the fists first next to your ears and then straight above the head (Posture 7a).

Say ha as you push out the dantian, open your fists, extend your legs, standing on your toes
and raising the arms and hands. Cross your hands over your head with palms facing for-
ward (Posture 7b).

Posture 8.

[ ]

Remain on your toes as you say the sound heng. Pull in the dantian and gradually lower

the arms. As you lower your arms, describe a circle so that they come naturally together

with the hands in front of the lower abdomen, the back of the right hand on the left palm
with the thumbs touching each other (Posture 8a).

Hold the above position, then when you say the sound ha, push out the dantian and lower
your body so that your heels are on the ground (Posture 8b).

%O & ik, 2012,



Chapter Three Foundation 147

Posture 9.

« Holding the body still when you say heng, pull
in the dantian and turn your head to the left
looking down over your shoulder at your left
heel (Posture 9a).

¢ When you say ha and push out, hold the body
still while turning the head gradually to look to
the front (Posture 9b).

¢ Repeat Postures 9a and 9b, this time looking to
the right and then to the front. The left and
right forms of Postures 9a and 9b are counted as
OME Sequence.

oa ot  This sequence may be repeated three to five

times always ending on the right.

Posture 10.

Hold your position while you say heng and contract the abdomen in order to pull in the
dantian. Lift the joined palms to chest height (Postures 10a and 10b).

Say ha and push out the dantian while you turn the palms face down and bring them to the
floor, bending at the waist and keeping the knees straight, but not locked. (Posture 10c).
This up-and-down series may be repeated three to five times. Ideally, the palms should

be touching the floor in the last posture of the series.

10¢

Posture 11.

Say heng and pull in the dantian. Bend the knees as if to sit, crossing the wrists in front of

the chest (right over left), palms facing the body (Posture 11a).

Say ha and push out the dantian, straighten the legs, lift the left (inside) palm to the sky

and push the right (outside) palm to the earth (Posture 11b).

Repeat Postures 11a and 11b, this time using their mirror images, as follows:

e Reverse Posture 11a, so that the left wrist
is over the right, the left hand on the out-
side and the right hand on the inside.

e In the mirror image of Posture 110 lift the
right palm to the sky and push the left
palm down to the earth.

e This combination is repeated three times,
ending with the right palm to the sky.

Heng

i1a
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Posture 12.

o Hold the body still, say the sound
heng and pull in the dantian. Asyou *
pull in, lower the right arm and raise
the left, bringing the arms to
shoulder-height with the palms fac-
ing down and the wrists bent
(Posture 12a).

e Say ha and push out the dantian, Ex-
tend the hands and fingers, palms
down (Posture 12b).

Posture 13. -

o Say heng and pull in. As you pull in
the dantian, gradually move the arms
to the front of the body with the right
wrist crossed over the left, palms fac-
ing down (Posture 13a is the same as
Posture 3a).

e Say ha and push out the dantian, let-
ting the hands drop at the wrists, with
the palms facing the body. (Posture
13b is the same as Posture 3b).

Ha

13b

Posture 14.

e Say heng and pull in the dantian. As you pull in, lower the hands and fold them inward,
simultaneously bending the knees as if to sit but keeping the spine straight. After the arms
have dropped and unfolded in front of the thighs, the back of your right hand lays on the
left palm, the thumbs touching each other (Posture 14a is the same as Posture 8a).

*  While straightening the legs, gradually move the joined palms up to the chest (Posture 14b
is the same as Posture 10a).

¢ Say ha and push out the dantian, as you turn your joined palms downward. Separate them
and allow them to float down, ending with the arms at the sides (Posture 14c).

o Hold the body at rest for a couple of minutes and feel the whole body gradually calm down.
This is taiji returning to wuji.

14a Tab
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Taiji Wi

3.3. Taiji Meditation. The main purpose of practicing taiji meditation or jingzuo (§#4 ) and
qigong is to cultivate qi,(£%%,) or pre-birth qi in the dantian. If you persist in practicing medi-
tation and qigong two or three times a day, the pre-birth qi will overflow in your abdomen. The
qi will then heave and subside with your breathing like waves beating against the shore. For
this reason, the Daoists called the lower abdomen “the ocean of qi” or gihai (53§ ). When you
reach this stage, your abdomen becomes very pliable, yet like a balloon filled with air tending to
expand. You then will have great vitality and should learn meditation to let the pre-birth qi cir-
culate to every part of your body. If you learn gigong and meditation at the same time, they will
complement each other.

Like taijiquan and other exercises or sports, meditation requires not only an under-
standing of basic principles and methods, but more importantly, energetic practice. Your body
is the laboratory used for investigating and researching meditation. The purpose is to cultivate
your physical and mental abilities according to meditation techniques. As a result, the pre-birth
qi flows to every part of the body, improving your health and sense of vitality. Furthermore,
with the help of natural ability to elevate your awareness and wisdom, meditation, like taiji-
quan, can lead you to the world of the fourth dimension and ultimate enlightenment. Although
you begin meditation from the most elementary level, you must not forget its ultimate objective.

Meditation has different branches, each with its own special method of practice. Since
taijiquan is a fruit of Daoism, elementary Daoist meditation methods will be introduced in this
chapter. Both standing and sitting meditation techniques will be discussed.

The Chinese term for standing meditation is zhanzhuang (54 ), “to stand” (zhan) like
a “stake” (zhuang). You should use your consciousness rather than your strength to let the soles
of the feet softly touch the ground. You must imagine that the foot or feet bearing your weight
sink into the ground and connect to the center of the earth. Stand twenty to thirty minutes at a
time every day.

Beginning posture or hunyuangong (& JCIh ). Stand straight and place the feet parallel and
shoulder-width apart. Feel comfortable and easy without tension or strain. Hold your head as if
suspended by a string from above. Keep your shoulders low and loose so that the neck and back
are free of tension. Your chest is neither pushed up nor hollowed out. Your abdomen must not
protrude nor over-contract. Hang your arms naturally with your elbows loose and your palms
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facing downward. Your legs are straight with flexible knee joints.
In short, no joint is stiffened or locked (see Figure 3.3a).

Breathe naturally through the nose, and keep your lips
and teeth lightly shut. The tip of your tongue touches the upper
palate just behind your teeth. Your eyes look forward and focus
with a quiet and steady gaze on something green, such as a tree or
hill. To help eliminate thoughts of outside problems and facilitate
concentration, think of how firmly you are standing. Slowly and
gently expand and contract the dantian, letting each movement
spread through the body. After a long period of practice, you will
gradually feel the pre-birth qi starting to flow. Experiencing this
process—the development of non-action or wuji into action or
taiji—is the purpose of hunyuangong standing meditation.

Single whip or kaizhan (FJ& ).

The posture Single Whip is called “expanding” gong. Expand the
Joints of your whole body and let the pre-birth qi flow to the
limbs. In the right form, approximately eighty percent of your
weight is shifted onto your left leg; do not extend your knee be-
yond the toes. Your eyes are focused on your left hand, and your

R

Figure 3.3a

right hand 1s hooked to the rear. The left form is the mirror image of the right. Practice both

the right and left forms (see Figure 3.3b).

Lift Hands. In fighting with an opponent, you will

3.3¢).

always use this posture for readiness; therefore, it is
very important in taijjiquan. Rest all of your weight
on your left leg with your right heel touching the
ground in front. Your right hand should coincide
with your right foot, your elbow with your knee, and
your shoulder with your thigh. These correspon-
dences are called the three outside coordinations or
waisanhe (¥+=%). In addition, coordinate your
awareness with your intention, your intention with
your qi, and your qi with your active use of energy.
These correspondences are called the three inside
coordinations or neisanhe (PN =4). Practice these
lift hands in both right and left forms (see Figure

Figure 3.3b Practicing the posture Holding a Jug or
baogang ($3§F]) develops your sense of stillness
within motion. In this posture as in Lift Hands, your

weight is placed on your left leg. In this posture, however, turn your shoulders forward, and
hold your arms out as if wrapped around a very large jug. Move forward slowly until about
eighty percent of your weight falls on the front leg. The left heel or toe should remain on the
ground. Return slowly to the original position. This sequence is repeated for about five min-
utes in the left form and then five minutes in the right form (see Figure 3.3d).
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Figure 3.3¢c Figure 3.3d

The sitting form of meditation, usually just called meditation, has three different postures:
Loosely sitting with the legs crossed or sanpan (#i#). Cross the calves of your legs and
place your heels under the middle of the thighs. Place either the right calf outside of the left or
vice versa. When you meditate, hold your body erect, relax your shoulders, drop your elbows
naturally downward, and place your palms lightly on your knees as shown in Figure 3.3e.

Half-lotus or danpan (88&). Cross your right leg over your left with your right toes placed on
top of your left knee and your left heel under your right thigh. With practice and increased flex-
ibility you can tuck the right heel into the left thigh. To avoid numbness when sitting a long
time, you can alternate the position of the legs. Your hands should be formed into a taiji knot
and placed on your leg nearest the abdomen (see Figure 3.3f).

The way to make a taiji knot is as follows:

e Put the tip of your left thumb at the second joint of your left fourth finger; form a hollow
fist with the other four fingers.

e Put your right thumb into the
hollow fist of your left hand so
that the tips of your two thumbs
touch together,

e  Cup your right hand over your
left so that the fingers of your
right hand wrap around your
hollow left fist, and each finger
of the right hand lies on top of
and in line with the left fingers
in one-to-one correspondence.

Full lotus or shuangpan (RY£L ). Figure 3.3f
Cross both thighs and place your

heels on the knees of the opposite

B0 £k, 2012, #H« 9, & s,



152 The Dao of Taijiquan

legs so the soles of both feet face upward. Advanced students may be able to tuck their heels
into the thighs of the opposite legs. Place the back of your right hand on your left palm, palms
upward with both thumbs connected, on your legs near the abdomen. In this posture, the cen-
ters of your feet, hands and tongue (which touches the roof of your mouth) total five, and are
called five centers face the sky or wuxinzhaotian (F1/§87K, see Figure 3.3g).

To begin meditation, the start of the meditation and the finish should be slow and
steady. Before meditation, give up all thoughts. If you cannot do so, take a walk in some quiet
place, such as a park, seashore, or the backyard, until you feel nothing in your mind and you
reach the stage of wuji. Then come indoors to meditate. Exhale through your mouth gently and
continuously a couple of times. Toward the end of each exhalation, bend your body forward and
downward slightly to drive out more air. Exhale either when
sitting with legs crossed while pressing the lower abdomen
with your hands or when standing with your arms hanging
down naturally. If standing, shake your arms and hands as fast
as possible, relax your shoulders and, with awareness, sink your
weight to your feet.

Nearly everyone knows how to best drive a car. It should be
accelerated slowly, kept at a constant speed, and finally,
brought gradually to a stop. This way of driving is good for the
car and makes the passengers feel calm and comfortable. Med-
itation is similar. It needs the three steadinesses or sanwen
(=38).

When you meditate, sit with sanpan, danpan or

Figure 3.3g shuangpan, choosing the sitting position most comfortable for

yourself. The posture of the hands needs to match the sitting

position. If you sit outdoors, use a blanket to warm the shoulders and knees, which are the
places most sensitive to chill. If you do not have a special meditation stool, which is designed
to keep your buttocks about three inches higher than the place touched by the calves, siton a
thin cushion to keep the spine straight. Keeping the tip of your nose and your navel on a verti-
cal line will release the tension and pressure on your central nervous system. Close your mouth
with your tongue touching the roof of your mouth lightly. Breathe through your nose. Your
breathing naturally tends to become slower, deeper and lighter as practice progresses.

During meditation it does not matter whether your eyes are kept open or closed. If you
fall asleep easily, keep the eyes open, but keep in mind that visual distractions make it difficult
for most people to concentrate.

It is helpful to have a taiji diagram on the wall at eye level. If you open your eyes, you
can look at the diagram in order to understand how yin and yang blend harmoniously. If you
close your eyes, you can concentrate on an image of the taiji diagram in the dantian. (Women
who have pain or sensitivity during menstruation should focus on a point centered between the
breasts instead of the dantian.) Burning incense during meditation can help to purify your
mind.

It is not advisable to practice meditation when you are tired. The best time for medita-
tion is in the early morning after you have had a good sleep or before you go to bed. If you have
spare time, an extra meditation can take place in the afternoon. It does not matter how long you
meditate—fifteen minutes, half an hour, or more than one hour.

Reaching the state of mind called ruding (A JE) is a wonderful experience but very
hard to describe. You feel nothing in the mind, like blankness; your whole body seems to be in
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a vacuum, and your breathing almost stops (2.{¥). Both the outside and inside of your body
feel very comfortable. This state could be described as a small amount of yang within yin.
There is no response to sound or other distractions, but you are not asleep and still know a little
about yourself. For an approximate comparison, imagine what it is like to concentrate so deeply
on reading an interesting book that the outside world is forgotten.

When you reach a meditative state (before ruding) the mouth secretes more and
sweeter-tasting saliva. The ancient Daoists felt that the emergence of this saliva or sweet dew
(£ ) resulted from the qi produced by the combination of water or energy with fire, or aware-
ness. This phenomenon itself was described as “water and fire already present” or jiji (BLHT).
Jiji, a hexagram in the Yijing, represents fire below and water above, symbolizing what is al-
ready present (see Figure 3.3h). The following is the Yijing's explanation:

“Jiji intimates progress and success in small matters. There is an advantage in being
firm and correct. There has been good fortune in the beginning, but there may be disorder in
the end.” Jiji implies that while you have progressed to a certain level of achievement, you can-
not stay there permanently. Like fire changes water into vapor, you continually develop to-
wards ruding, although it comes to you as if a sudden realization. This experience is a big step
toward entering the door of meditation, reserving pre-birth gi in the dantian and increasing
your inner energy. All of these events are very important in
taijiquan. Yet if you confine yourself to this stage there ——
may be disorder in the end, as is explained in the Yijing,
because the water or energy will dry up and be exhausted.
The next step is to channel the pre-birth qi and reserve it in
lhn_:'. dantian. The path, tﬁfnnesd small heavenly :.:ircie qr Figure 3.3h
xiaozhoutian (#)»[&7), is composed of ten points. Since
each point has a Chinese name that is difficult to say in En-
glish, we will substitute the numbers shown in Figure 3.31
for the original Chinese words.

It is advisable to learn this method in per-
son from an experienced teacher because it is too complex to
explain completely in words. Otherwise, some adverse reac-
tions may occur. In short, you can reach a certain level of
achievement with the basic taiji form, but especially to pur-
sue xujing (EE#, see Chapter 5.3), you need to meditate.
Once you elevate your pure awareness or awareness without
thought, during ruding, you can finally come to the thresh-
old of the four-dimensional world. This process depends on
diligent and correct practice. It is also important to observe
certain points after meditation:
e Stop and stand up slowly, avoiding any vigorous
physical or mental activities immediately after meditation.
» Shake your body, chatter the teeth and massage parts of your body which feel
stiff or tingling, such as your palms and the arches of your feet.
¢ Since meditation improves the circulation of the qi and blood, your body temper-
ature may rise higher than usual, and you may even sweal. If this happens, rest
awhile until returning to your normal condition.
e After meditating, practice taijiquan as a continuation of the practice of meditation.
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If you neglect the points mentioned above, adverse reactions may occur and affect your
next meditation. You may feel anxious and impatient. Perhaps you will not be able to sit as
long or to feel as good as the previous time. Remember: when you meditate during the first
stage, your legs become numb easily and your thoughts will wander. These phenomena are un-
avoidable for the beginner. Only practice can make perfect. The Daoists have additional meth-
ods to deal with these conditions, but they are beyond the scope of this book. I wrote about
them in another book on meditation called The Dao of Meditation: Way to Enlightenment*.

3.4. Chansijing (4§£2%) ). Of the three schools of taijiquan, only the Chen School discusses
how to apply the silk cocoon jing or chansijing. Chenxin (&%, 1849-1929 AD) wrote an ex-
cellent book, Theory and Pictures of Chen's Taijiquan, which describes the chansijing’s basic
principles. In order to explain the importance of this exercise, we will refer extensively to
Chen’s work in this chapter.

One of the classical theories on taijiquan (see Chapter 4.3) mentions that the manipu-
lation of the flow of inner energy or jing (§f) is like the movement of a silk thread when pulled
from a cocoon. As the thread is pulled, the cocoon turns. Thus the thread’s movement can be
analyzed from two points of view: its translation by the pulling force and its rotation by the re-
volving cocoon (see Chapter 3.7). In much the same way, the chansijing seeks to unify the
curved and the straight (#925k{E ), which are opposites. Like a bullet that revolves on its own
axis and simultaneously follows a trajectory, or like the earth that turns both around the sun and
on its axis, the chansijing operates by forming a spiral line in space.

The flow of movement characteristic of the chansijing is applied to taijiquan as a
whole. People are usually only aware that taijiquan is comprised of circular movement. More
than that, however, taiji is figuratively propelled by a big moving screw inside of the body.
Zhengmanging (3& 5, 1901-1975 AD), perhaps the greatest taijiquan master known by
Westerners, always reminded his students to make their hands and head move as part of the
body and not independently. Sometimes he said with utmost emphasis, “If you move your
hands arbitrarily instead of having them follow the body, you are just doing exercise and are not
really practicing taijiquan.” Additionally, you are still only doing exercise if you do not match
all parts of your body as described by taiji principles. What do I mean by “doing exercise™?
Since exercises such as dance, sports and other martial arts do not talk about the principle of
chansijing, practicing taijiquan without using this principle is the same as doing other exer-
cises. Chansijing makes it easy for you to avoid and neutralize a force acting from the outside.
This is because the chansijing works like a screw, transforming the motion from any force act-
ing on its thread into a spiral pattern.

Early in 500 B.C., Sunzi () said in his book, The Art of War, “To fight and con-
quer in all battles is not supreme excellence; supreme excellence consists in breaking the en-
emy’s resistance without fighting.” Taijiquan uses the same principle, i.e., to break your oppo-
nent’s resistance with wit and skill, not by comparing your strength. The chansijing teaches
you the application of this principle.

Basically, there are two main kinds of chansijing: clockwise chansijing or shunchan
(IM4& ) and counterclockwise chansijing or nichan (3¥i48). The shunchan is related to the arm
in the following way: Starting from the dantian the shunchan ascends to the shoulder, winds
around the arm clockwise by going over the right shoulder from the outside of the shoulder to
the inside, passes the elbow and is transmitted to the finger with the palm turned out. For the
left arm and side of the body, the movement of the shunchan is a complementing counterclock-
wise.

*You may find this book under its former title, The Tao of Meditalion. Way lo Enlighlenment
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The shunchan, which is used for attack, is an energy of ward-off or bingjing (i§€))). The
nichan, opposite of shunchan, starts from the fingers, winds spirally along the right arm, passes
over the elbow, ascends to the shoulder and returns to the dantian. The nichan, which is used to
neutralize, is an energy of roll-back or /uojing (£7%)). As far as the legs are concerned, the
jing starts out from the dantian and comes to point six (see Chapter 3.3); it then moves along
both thighs toward the inside of the leg and circles down across the knee, around the calf, ankle,
heel, the center of the foot, sole and ends up at the tip of the big toe. This whole process is
called the shunchan of the leg. The reverse process, starting at the big toe and circling back to
the dantian is called the nichan. In general, the nichan is associated with retreating and the
shunchan with advancing. For example, driving a screw into wood is like the shunchan, and
retrieving it is like the nichan. With respect to the rotational aspect of the jing, remember that
in order to rotate your palm, you must rotate your whole arm. To rotate your foot, rotate your
whole leg. Finally, to rotate your waist, originate your intention from the dantian. When all
three rotational processes take place simultaneously, the movement becomes a spiraling curve in
space (see Figure 3.4a).

According to The Theory of Taijiquan (see Chapter 4.1), “The jing is rooted in the
feet, bursts out in the legs, is controlled by the waist and functions through the fingers. From
the feet to the legs, legs to the waist; all should be moved as a unit.” If you do not yet know the
basics of taijiquan or have a method of practice, then wait to practice the chansijing and only
when the chansijing is understood and is practiced correctly can you reach the above-mentioned
unity. The next section of the book will get you started.

Figure 3.4a

3.5. The Practice of Chansijing. Although Chen’s book on taijiquan discusses the general
principles behind the chansijing, it does not provide a clear explanation of the relationship be-
tween the chansijing and the taiji diagram or of the method of turning the palm according to the
yin and yang changes in the taiji diagram. It is necessary to delve into this information in detail
so that you can begin to practice and develop the chansijing. The latter part of this chapter will
explore several of the philosophical implications of this exercise.

Figure 3.5a shows a series of relationships between the earth and the sun. The earth
moves around the sun and that movement causes daily and seasonal changes. In Chinese terms.
day is yang and night is yin; hot weather is yang and cold weather is yin. These yin and yang
changes occur gradually because of the rotation of the earth on its axis and its movement
around the sun. In the practice of the chansijing, it is assumed that the taiji diagram represents
the sun; the black part represents yin and the white represents yang. With respect to your hand
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which represents the earth, your palm is yin and the back of your hand is yang; just as the earth
moves around the sun, the palm of the hand is made to trace the shape of the taiji diagram. In
order for the palm to be tangential to the taiji diagram, rotate your hand so that its movement
matches the yin and yang in the taiji diagram. The following three-part plan allows you to un-
derstand these yin/yang changes and know how to practice them.

Fixed-standing-position practice for the hands

Face the wall, where a taiji diagram is fixed at about the height of your chest. Stand erect
with arms at your sides. Place your feet parallel and shoulder-width apart. Bend your el-
bows slightly. Turn down your palms and raise your fingertips, keeping them relaxed.
You should feel comfortable and relaxed without tension or strain, but with awareness.
Rotate your right palm and arm counterclockwise until your arm twists and your palm is

Direction of rotation
causing day and
night

Earth's yearly path around the sun

Figure 3.5a

turned upward. Aim your index finger at point A (shown in Figure 3.5b). Both your right
hand and the taiji diagram are now in the extreme yin position. Rotate your arm clockwise
in the shunchan; your index finger will trace along the arc from points Ato Bto C. As
shown in Figure 3.5b, the yin and yang changes of your hand vary with the proportion of
yin to yang in the taiji diagram. When your index finger reaches point C, both your hand
and the taiji diagram are in the extreme yang position, palm down.

Continue to rotate your right arm clockwise still in the shunchan with your index finger
tracing along the arc from C to D. Your palm, which has not changed yang into yin, is fac-
ing to the left just before reaching point D. Rotate your arm and palm clockwise to main-
tain the tangency of your palm to the second nichan half of the curve. Trace your index
finger down from D to A, moving your palm in a counterclockwise direction. At point A,
your palm is again facing upward; point D is an inflection or turning point, as shown in
Figure 3.5¢c.

Continue to rotate your arm counterclockwise, and trace your index finger from point A
through points E, C, and B, traveling the whole circle and returning to point A. Face your
palm downward when your hand reaches the extreme yang position at C and face it upward
when your hand is at the ending point A—with your arm and palm again twisted counter-
clockwise. This whole process is the nichan, as shown in Figure 3.5d.

B3O £k, 2012, #H« 9, & s,



Chapter Three Foundation 157

C (Yang)
B
A (Yin) A
Figure 3.5b | Figure 3.5¢

In summary, start from point A, with your arm twisted counterclockwise and your palm
facing upward. Rotate your arm clockwise with the index finger tracing along the curve
from points A, B, C to D. Face your palm downward at point C and to the left at point D,
moving in the shunchan. Then rotate your arm clockwise 180 degrees, and trace the index
finger downward in a slow counterclockwise movement from point D to A, E, C, B, and
return to A. Face your palm upward when it reaches A the first time, downward at the
point C, and upward again at the ending point A, with the arm twisted counterclockwise.
This whole process constitutes one cycle (see Figure 3.5¢). Practice this sequence repeat-
edly.

The process of using the left hand to practice this chansijing pattern reverses the method
described above. Start from point A with your left palm facing upward and your arm in
normal position. Trace the arm clockwise in shunchan so that the index finger traces along
the curve following points A,B,C (palm down) and D (an inflection point with the palm
facing left). Then rotate the arm 180 degrees clockwise in nichan and begin tracing down-
ward in a clockwise movement with the index finger from point D to A (with your arm
twisted and palm facing upward), E, C (palm facing downward), B, and A (palm facing
upward). Practice this cycle repeatedly.

The taiji diagram has two forms: clockwise and counterclockwise (see Figure 3.5f).

If following the counterclockwise taiji diagram, your hand must trace the mirror image, or
reverse of the clockwise taiji diagram. There are three major changes from the clockwise
form:

G
ABCD ——» Shunchan
DAECBA —* Nichan
D: an inflection point
E
A
Figure 3.5d Figure 3.5e
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* The right hand begins in the palm-up position and the arm in normal position; the left
hand begins with the arm twisted and the palm up.
* The index finger traces the taiji diagram by first moving to the right, as the arm rotates
counterclockwise.
e The shunchan becomes the nichan and vice-versa. Figure 3.5g explains the path
which the index finger should trace.
A most important point about the practice of this exercise is that it is so deceptively simple, you
might make the mistake of not spending sufficient time and energy on it. For the standing-
position practice, you need about one month of daily practice. During this time, the taiji dia-
gram will become etched in your mind. As your study progresses, the next stage involves the
proper rotation of the arm so that your hand indicates the yin/yang change with a smooth, or-
derly flow from the shunchan to the nichan and vice versa. At first your index finger should
trace as large a taiji diagram as possible. Gradually, as your shoulder joints are loosened and
the yin/yang changes are smoothly exe-

cuted, trace a smaller figure in the air. At
this point, you may understand of how the
shunchan is like the rotation of a right-
hand threaded screw. When you turn a
screw clockwise it is driven in; with the
clockwise motion in the chansijing, you

are screwing in forward toward the oppo-
nent, or attacking. Conversely, the
nichan is similar to retrieving a screw; Figure 3.5f
Just as counterclockwise turning causes
the screw to come out, so the nichan
movement describes retreating from the
opponent. Notice how this motion is just
like the rotation of the propeller of a ship
or an airplane which turns in one direc-
tion to move the ship forward and in the
other to send the ship backward. When
properly executed, the tracing of the taiji
diagram combines both of these directions
in one complete movement. Because of
this combination, you must learn the sig-
nificance of the center or turning point of
the taiji diagram where your arm and
hand change from the shunchan to the nichan and vice versa. After one month of daily prac-
tice, progress to the second stage where the taiji diagram is traced by the feet and legs.

Please keep in mind that once you understand how to move your arm in the spiraling
chansijing patterns of the taiji pattern, you must advance to the next stage—the torso method.

You must still the arms and let the body move to trace the arms in the chansijing patterns.
Fixed-standing-position practice for the legs.

e Stand in the same posture as in the fixed-standing-position practice for the hands except
clasp your hands behind your back with your forearms against each other in the small of
your back. Each hand holds the opposite forearm just below the elbow:.

e Start with the clockwise taiji diagram. Stand on your left leg, and trace the diagram hori-
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zontally with your right foot and leg a few inches above the floor. The yin/yang changes of
the foot are the same as for the palm in the hand practice. Repeat this exercise until your
leg feels tired. Then change to the left leg; trace the same clockwise taiji diagram as shown
in Figure 3.5h.

e Reverse the exercise by tracing the counterclockwise taiji diagram first with your right leg
and then with your left.

 Change the orientation of the taiji diagram so that your foot traces the circle vertically in
front of your body. Use the same technique of alternating right and left feet with the
clockwise taiji diagram and then practicing the counter-
clockwise taiji diagram. These methods are depicted in
Figure 3.51.

« One month practice of the fixed standing-position exercise
for the legs will teach you a most important fact. This ex-
ercise contains every possible kick (front, side, crescent,
etc.) that can be made. By practicing this exercise over a
long period of time, you will develop the ability to kick in
every direction naturally and without effort.

e Now practice this move with the torso method.

Moving-step practice. To begin the exercise, place a pic-
ture of a clockwise taiji diagram on the wall in front of vou.
Starting with your feet shoulder-width apart, take a step
forward with the right foot, bending the knee like a bow.
Approximately seventy percent of the weight of the body
rests on this leg, and the knee should not extend beyond the
toe. The left leg is straight like an arrow.
This kind of step is called the Bow and Ar-
row Step. Using this stance, the right arm 1s
stretched upfront and twisted counterclock-
wise. Using the index finger to trace the
whole path, start from point A at the bottom
of the taiji diagram, pass over the points B,
C, D, A, E, C and return to the point A.
Rather than moving only the hand and arm
as you did when learning the standing-
position practice, turn your waist, adjust your
legs and shift the weight of your body from
one leg to another to follow the motion of the
index finger. The entire body must move as
one unit. Always keep the body and head
straight, Following is an example of how to
perform the chansijing of tracing a clockwise
taiji diagram with the right arm.
Figure 3.5i e Begin with your right arm twisted counter-
clockwise so that your palm faces up.
e Your right leg is forward. Shift your weight
onto the back (left) leg. Your arm is at poinl
A of the taiji diagram.
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As your body advances to equal weight on both legs, rotate your body slightly to
the left. This will cause your arm to move to point B of the diagram and your arm
to twist slightly clockwise so that your palm faces to the right.

Advance most of your body weight forward onto the right leg, and rotate your en-
tire body to face forward again. This will cause your arm to move to point C of the
diagram and your arm to twist slightly clockwise again so that your palm faces
down.

Slightly rotate your body to the right and then, facing forward again, retreat back
to equal weight on both legs. Continue to twist your arm clockwise so that the
palm faces left. You are now at point D of the taiji diagram.

Rotate your arm counterclockwise so that your palm faces as far to the right as it
can.

Slightly rotate your body to the left and then face forward again to retreat onto the
back leg. Continue to twist your arm counterclockwise so that your palm faces up
and your arm is not twisted. You are now at point A of the taiji diagram.

As your body advances to equal weight on both legs, rotate your body slightly to
the right. This will cause your arm to move to point E of the diagram and your
arm to twist slightly counterclockwise so that your palm faces left. Advance and
turn the body forward. The arm is at point C with palm down.

Retreat to equal weight on both legs, and slightly rotate your body to the left. This
will cause the arms to move to point B of the diagram again, and your arms will be
twisted slightly counterclockwise so that your palm faces to the right.

Finish the cycle by retreating onto your back leg. Rotate your body to face forward
again and, as you do so, twist your arm counterclockwise again with your palm up.
You are now at point A, the same position at which you first began.

You can also do this exercise by beginning with the weight on your forward leg, rotat-
ing your body left when the weight is equal on both legs (to get from A to B), then rotating your
body to face forward again, and then finally retreating completely onto the back leg (to get from
B to C). Try this exercise in different combinations of these variables:

a4 & & & @& & & @

Right arm forward

Right leg forward

Left arm forward

Left leg forward

Advancing to get from AtoBto C

Retreating to get from AtoBto C

Clockwise taiji diagram

Counterclockwise taiji diagram

Matching the movement of your body with expansion and contraction of your dan-
tian

Learn to perform these combinations for yourself—to do so will help you develop your
mind with taijiquan. First take time to fully understand the one variation that is described in
detail above. Once that is completely familiar to you, then all of the other combinations will

come easily.

In addition to teaching you how to connect the joints and move the whole body as a
single unit, the chansijing exercise trains the internal organs to develop an intense inner
strength, which the Chinese term jing. This jing, which is unknown in any Western form of
exercise, becomes a reservoir of energy in a pure form and enables you to have seemingly end-
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less endurance. Let us look at an example from nature to help us understand the development
of this jing or energy source. The tornado is a vortex of energy, which begins forming slowly
with small whirling breezes. As the tornado develops, the winds swirl and build momentum.
Obviously, as the rotation accelerates, the energy increases and the vortex grows. Finally, the
outside of the tornado looks very still as it moves in a unit; however, the whirling edge and the
vacuum in the center have tremendous power. The same phenomenon occurs with the practice
of the chansijing. The practitioner appears very still but builds an internal rotatinal momentum.

To develop taijiquan as a martial art, you must become aware of, understand and incor-
porate the chansijing practice. The incorporation of jing involves two steps: 1. tingjing (/%] )
which means “to listen” or become aware of jing in your own body and later, for martial arts
skill, in your opponent’s body, and 2. dongjing ({#%)j ), which means “to understand.” No lit-
eral English translation of dongjing exists. To accomplish dongjing means that you can realize
an experience and can incorporate that understanding at a basic level. You must first know
yourself and develop your own dongjing and then understand the jing from your opponent. It is
therefore necessary to practice the solo exercise diligently and apply the chansijing to every
movement of taijiquan. Later, apply the chansijing to the martial arts through the practice of
push-hands (see Chapter 6.3).

Through the practice of the chansijing, you may understand and realize some of the
most important Chinese philosophic concepts related to taiji, concepts not easily understood
through language alone. One such concept is called “seeking stillness within motion™
(#hsk#EF). In the standing-position practice, it appears that you trace the taiji diagram by
moving only your arm. To perform the moving-step practice correctly, however, your arm must
not move independently. Your arm is moved by the adjustments or movements of your entire
body and, in fact, your arm remains quite still, only following the body’s movement. It is im-
portant that the stillness embodied in the movement incorporates your mind as well as your
body. To further elucidate the concept of inaction within action, imagine the experience of slip-
ping on ice. When you begin to slip on the ice, you lose your balance, and your mind takes
charge of your body on an almost totally subconscious level. Your mind is cleared of all outside
thoughts, and your body intrinsically tries to re-establish balance or stillness. When you prac-
tice the chansijing and/or taijiquan, you must always seek this inner stillness or non-action.

Another concept involves “seeking action within non-action” (F#3Zf]). As men-
tioned above, in the moving-step practice, your arm cannot move independently of your body—
an example of seeking non-action within action. Upon further investigation, however, your arm
has a very subtle, inner rotating movement which is generated again by the adjustments and
movements of your entire body. Thus your arm is seeking action within non-action.

The third concept to understand for progress in the practice of the chansijing is known
as “going from nothing to something,” or “wuji’s generating taiji” (FGtRMAtk ). The learn-
ing process provides an example of this concept. Students of the chansijing know nothing or
wuji, before beginning to study. First, students must learn the standing position practice. Then
they begin the moving-step practice and gradually work to incorporate all of the principles pre-
viously discussed. They have moved from knowing nothing or wuji, to knowing something or
taiji, about the chansijing.

A final principle to be realized is “returning from something to nothing,” or
“returning from taiji to wuji” (Fffmfk). This concept can be clarified by watching the
development of the chansijing practice. At first, practitioners trace the path of the taiji diagram
with very large, disconnected movements. Gradually, they internalize the chansijing, thereby
making the movements smaller and smaller. The final goal is reached when the movement

“hEO© £k, 2012, BH% 9, &,



162 The Dao of Taijiquan

continues but appears to be inactive or still. This essentially formless stage indicates that you
have “returned from something to nothing,” or from taiji to wuji.

Note: In the classes I teach at Tai Chi Farm (Warwick, NY), we are always seeking to
improve our chansijing experiences. When I believe a very effective system of chansijing exer-
cise has been developed, I will publish again.

It is also important for you to think about how to merge the chansijing and the gigong
practices. In the qigong exercises, where can you pull in and push out the dantian? This is the
type of exploration and improvements [ work on with my classes. These discoveries I will also
share in a future publication. Until then, please always work on these principles yourself. If
you find a good way to practice the chansijing and qigong principles together, while still apply-
ing torso method and maintaining good body structure, please feel free to discuss it with me.

3.6. Awakening Mental Powers. It is commonly understood that to exert a large force, you
need strong muscles or at least great physical strength. Take, for example, the process of
pounding a stake into the ground with a heavy hammer. This process has basically two steps:

1. lifting the hammer as high as possible so as to maximize its potential energy, and 2. lowering
the hammer as fast as possible so as to increase its speed of falling, or maximize its kinetic en-
ergy. Both of these steps require physical strength, and physical strength depends on muscles;
so, as it is commonly understood, to develop a great physical force you must exercise and de-
velop strong muscles. Yet, when you play taijiquan, you should use little physical strength, to
relax and to be soft. How can this result in the great strength and force apparently shown by the
taiji masters? What these masters possessed was jing (£]] ), the special kind of internal energy
developed through practice and accomplishment in taijiquan.

It is known that by relaxing and being soft you train the muscles to act only as a bal-
ancing and supporting mechanism, so that the whole body becomes poised and ready to act in-
stantaneously. But what is it that is used to power actions? It cannot be physical force as you
understand it, since that would violate all of the principles of taijiquan. In fact, it is a type of
energy. Everyday we use many kinds of energy that were only suspected or imagined a hundred
years ago. Electricity and magnetism are the most basic types of invisible energy used daily in
machines. The liberation of energy by the fission of an atom or by the fusion of hydrogen is
becoming more common as more nuclear power stations are built. You can definitely infer that
there are many more forms of energy with which you may be much less familiar, or which at
this point in time are merely unknown.

For 1,000 years or more the Chinese Daoists have experimented and concluded that the
body is a most wonderful machine, which may act as a generator of many types of energy and
force. To the Daoists, however, the primary generator is the mind (:(»). Since the mind gener-
ates consciousness (&, ), with direction and exercise consciousness can develop and create.

This power of consciousness, a form of concentration, is the primary goal in the practice of the
taijiquan. As an example, when you practice the posture push, you imagine that you are actu-
ally pushing an opponent, but without force. Develop the energy or jing from the feet, through
the legs, the waist, the arms and finally to the hands. If you persist in such concentration, per-
haps after a year or two, you will notice heat or vibration in the palm during the practice of
push. When this kind of concentration is developed and practiced throughout the whole taiji
solo exercise and combined with daily practice of the taiji qigong, taiji meditation and chansi-
jing, after five or ten years you manifest an energy perceived as great strength and power. This
energy is called spiritual or psychic energy—or jing. Whereas muscular energy is definitely
limited, both as to your strength and endurance, no such limit is imposed upon jing. In fact, the
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power of this form of energy increases with practice and, furthermore, does so without limit.

So the question arises: How do you develop this jing? More than just concentration is
required. Observe the difference in behavior between a young kitten and an old mother cat.
Even though she has the benefit of experience to carry out her intention more efficiently and
effectively, the mother cat has to some extent lost her former drive to respond and react to a
stimulus. The young kitten, in contrast, is ever ready to act and does so synchronously with its
intention; its nervous energy is available for action, even without a stimulus. Human beings
have the same problem; young children have a spirit or shen (¥#) which tends to diminish with
age. Therefore, developing this jing is a matter of shen, or motivation to act immediately ac-
cording to intention. Furthermore, feed your progress back to the mind which monitors the in-
tended action to completion.

To develop jing, you must practice both its internal and external aspects in such a way
that they complement each other and become one harmonious whole, as indicated in the dy-
namic movement represented by the taiji diagram. This principle applies not only to the perfor-
mance of taiji, but also to walking, driving a car, or riding a bicycle, as well as waiting for a
hus, sitting at the dinner table, or even sleeping and simple activities. A state of relaxed alert-
ness should be maintained at all times, just as is the case with the young kitten. Only when you
learn to feel at home with such a state are you ready to develop the jing to reach ever higher lev-
els of awareness and effectiveness.

It is a simple enough matter to understand what is presented here. However, to be use-
ful, relaxed awareness must be practiced. Succeeding is a question of the will. One starts to
feel alert, but soon tires and forgets. This response is natural enough. However, it is important
to renew the effort every time it occurs to you to do so. With diligent practice, you can make
progress toward maintaining a state of relaxed alertness all the time. Such a state is a prerequi-
site for the further development of your psychic energy, and especially for middle-aged and
older persons, for becoming once again like a young kitten.

In the Single Whip posture, the right hand forms a hook with all four fingers touching
the thumb. This configuration, which according to the Chinese represents the crane’s beak, has
a variety of effective applications in the martial arts. You can peck at an eye or other vulnerable
spot on an adversary, or grasp open-handed, etc. The following is a translation of an old Chi-
nese song about this posture:

“Putting the five fingertips together,

Create the image of a mountain peak,

The culmination point of the pre-birth qi,

Especially when total awareness is concentrated there.”

Meditating on this image is valuable in developing the jing. Hold the crane’s bill
about ten inches away from the body with the fingertips pointing toward your face. Relax your
elbow joint and the arm. With the fierce look of a soaring falcon, fix both eyes on the crane’s
beak; concentrate intently on the fingers as long as possible without blinking the eyes. At the
same time, use the expansion and contraction movement of the dantian to activate the qi. Imag-
ine the jing, stored in the dantian, rising from the lower torso through the back to the eyes as
well as to the shoulder, arm and finally to the hand. Like a magnetic field between two opposite
poles, the jing connects the eyes and the crane’s bill formed by the fingertips. Perform this
method of sitting meditation three times a day, alternating the hands each time. After much
practice, you can meditate up to ten or more minutes for each hand. Eventually the fingertips
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can be felt as definitely warmer than normal, following some novel or unique feeling.

You can also practice enhancing your spiritual force during the chansijing exercise.
Instead of using an open palm in the arm movement, switch to the crane’s bill configuration.
As the crane’s bill moves clockwise to trace the taiji diagram, imagine that energy is sent forth
to the fingertips from the dantian, as if advancing a right-hand-threaded screw. With counter-
clockwise motion, energy is absorbed in the body to be stored in the dantian, as if driving the
screw backward. To understand this movement of energy, however, is only the beginning. The
only way to achieve high skill is to practice it regularly. Practice makes perfect!

Although Yangluchan, the greatest known taiji master, did not look at all like a boxer
since he was short and of small build, he could lift and easily throw adversaries twice his own
weight. How did Yangluchan achieve such power? The answer lies in the long and arduous
development of his psychic energy. According to Chenyanlin’s (f% %5 %) taijiquan book, Yan-
gluchan could use a loud Ha to throw his students without touching them. Yang, moreover,
could make a candle flame flicker or go out from a distance of one foot. He could pull the flame
towards him, hold it, and then send it back and put it out. Yang's skills are in fact proof that
the individual may generate and control energies that can affect both people and objects.

Today, no one is capable of such an achievement. The reason is clear. Just as you can
easily learn to ride a bicycle at a very fast speed, you can strengthen your muscles in a relatively
short time. However, developing the psychic force, like maintaining balance on a bicycle at a
very slow speed, necessitates much patient practice over a long period of time. While such an
achievement is definitely possible, very few persons will ever take the time, patience and effort
required. To do so is strictly a personal matter,

3.7. The Key to Taijiquan. Consider the following situation: a tumbler toy, such as a small
solid sphere connected to a large one, will always right itself regardless of attempts by forces
from the side to change the toy’s original position of static equilibrium. One wonders why such
a response occurs. It seems that the tumbler should fall over so that both spheres would touch
the platform on which it originally rested. However, an analysis of the physical principles in-
volved uncovers the mystery. The tumbler has a sufficiently low center of gravity to keep its
body upright. The problem of a body’s static equilibrium breaks down into three cases. Con-
sider a solid cone supported by a platform. In case A it rests on its base, in case B on its vertex,
and in case C on its side, as shown in Figure 3.7a.

Case A represents the condition of stable equilibrium. Note that two factors contribute
to the cone’s stability: 1. the center of gravity is relatively low, and 2. the line of the center of
gravity, or direction of the gravity field connecting the cone with the center of the earth, re-
mains within the area of the supporting base. It would take considerable force from the side to
upset this static equilibrium condition.

In case B, the reverse is true. The center of gravity is relatively high, and the line of
the center of gravity is too easily moved off the point of support, thus upsetting the condition of
equilibrium. This case is therefore called unstable, or precariously balanced.

Case C has an important characteristic. However unevenly the cone may roll on its
conical surface, the two critical aspects never change. The distance between the center of grav-
ity and the platform remains constant, and the line of the center of gravity continues to go
through the area of contact, although this area itself continues to change if the cone rolls.

To maximize the stability of static equilibrium in case A, therefore, two distances
should be considered. The vertical distance between the center of gravity of the body and its
platform should be made as short and the base area as large as possible.
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Most of the martial arts strongly emphasize the Riding Horse Step, or mabu (&) as
a model stance; the legs are spread far apart with the knees bent and the body’s center of gravity
is made as low as possible (see Figure 3.7b). Such a posture is very stable for movements to the
left or right in the vertical plane; the center of gravity is relatively low, and the line of the center
of gravity is always well within the base between the two feet. However, such a posture is rela-
tively unstable in the fore-and-aft vertical plane. The condition of static equilibrium is rather
easily disturbed by a push or pull from the front or back. Since the base area is very narrow (the
length of the foot at most), it is relatively easy to move beyond the center of gravity.

An alternate model stance is called the Bow and Arrow Stance, or gongjianbu
(5%545). The front foot points forward with the knee bent like the shape of a bow, and the
rear foot points slightly outward with the knee naturally straight like an arrow (see Figure 3.7¢).
This stance contrasts sharply with the mabu. The gongjianbu, which provides more stability in
the fore-and-aft vertical plane is somewhat weaker in the lateral direction. However, it also has
a relatively greater base area than the mabu.

The art of taijiquan deliberately limits the use of the mabu and emphasizes the more
stable gongjianbu. In addition to having a larger base and better fore-and-aft stability, you can
more easily shift your front or rear foot to execute the circular taiji movements when yielding or
attacking.

In the original Yang Long Form of taijiquan, the Cross Hands posture, which uses the mabu or
double-weighted stance, occurs only at the beginning and end of the form. More recent varia-
tions have used an explicit Cross Hands at the end of the first and second sections of the Yang
taiji, between the forms of
Withdraw and Push
(fin£HLIF]) and Embrace the
Tiger, Return to Mountain
(#feHLL). Even if the ex-
plicit Cross Hands is omitted,
you must pass through Cross
Hands between sections of the
long taiji. This transitional
move provides an example of a
taiji and meditation philosophy
described as action with the
intention of non-action, or
wuweierwei (ILATMA ). In
meditation, for instance, you
cannot be too yang—tense and

Figure 3.7b Figure 3.7¢
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aware. Nor can you be too yin—relaxed and forgetful of yourself. You must balance aware-

ness with relaxation to achieve a true meditative state.

In taijiquan as a martial art, the basic principle is to upset the balance of your adver-
sary while maintaining your own. This principle is implemented by keeping the weight, or the
line of the center of gravity, through one foot at a time. You may ask how stability can be
maintained with such a small area as a base. This question relates to the central principle of
taijiquan and the reason for taijiquan’s name. Chapter 2.1 explained that the taiji diagram rep-
resents a dynamic three-dimensional sphere, not a circle in a plane as it is regularly depicted.
The purpose of taijiquan is to train the individual to become like a dynamic taiji or rotating
sphere which, for the martial arts, is the most balanced and beautiful of all shapes. Note that
the center of gravity and the point of support are always aligned with the line of the center of
gravity in every possible orientation of the sphere; that is,
the point of contact and center of the sphere are always per-
pendicular to the supporting platform at the point of contact
and, hence, no instability can be induced (see Figure 3.7d).

Trained to become like a sphere, the individual who
cannot be caught in a position of unstable equilibrium can
also return immediately to a position of improved stability
when attacked. The outside of this sphere is static and rela- A
tively soft while its inside is moving and hard. Imagine at- Figure 3.7d
tempting to strike a blow directly at a solid rotating sphere.

The sphere’s reaction has two distinct components: the rotational inertia deflects the thrust side-

ways in the direction of the thrust’s motion at the point of contact, and the elastic surface causes

the energy of the thrust to be used for its own repulsion. When encountered by a specialist in
any other martial art, Yangluchan reacted like a solid rotating sphere. Any attempts to attack
him proved ineffective.

How then can you be trained to become like a rotating taiji sphere? A candidate should
have natural talent, cleverness, good intuitive understanding, diligence and good physical en-
durance. You must be highly motivated to submit to the discipline of arduous training. Liyiyu
(ZEFRE 1833-1892 AD), was a taiji master in the Wu school who said with great emotion that
in 100 years only one or two individuals ever achieved total mastery in taijiquan. Today, how-
ever, combining what we can learn from not only taiji’s experts and classical theories but also
the application of modern scientific methods, I am trying to design a direct, efficient training
program to attain such mastery. This training program contains the following:

o Know where the center of the taiji sphere or the center of gravity in your body is located.
According to the Daoists, this point is the dantian (see Chapter 3.1). The beginner is al-
ways instructed to sink the qi to the dantian and to concentrate the mind and will in the
dantian. This principle is emphasized so much that you learn to keep this awareness at all
times, even in sleep. The purpose of focusing on the dantian is to become centered within
your being, not only to promote proficiency in the martial arts, but especially to maintain a
serene, peaceful demeanor. So taijiquan attempts to unify the three aspects of taiji; the
physical movement, the mental attitude and the philosophical concept.

o Consider a sphere moving as shown in Figure 3.7e. The line PQ, traced by the center of
gravity as the sphere moves along the point of contact, or line AB, will always be at a con-
stant radial distance which is directly above and parallel to the point of contact. If the di-
rection of the sphere’s motion changes, the curve traced by the center of gravity will still
remain in a plane parallel to that traced by the point of contact.
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Figure 3.7e

« A basic feature of training in taijiquan is that you learn to think of yourself as a sphere with
the dantian as the center. Moving in any direction (without being affected by an external
force), advancing or retreating, you must keep the dantian at a constant vertical distance
from the floor or ground. You may not, when not reacting to an externally applied force,
greatly raise or lower the body.

» The head should be positioned as though suspended by a string from above, and the coccyx,
the tail bone of the spine, should also remain in the normal standing unbiased position, that
is, not rotated or tilted. These two points are always emphasized in the classical theories of
taijiquan. Consider the trunk of the body as a
cylinder with a vertical axis. The purpose of pay-
ing attention to the head-to-coccyx axis is to keep
the body’s position straight (see Figure 3.71).

» There are two types of movement to be analyzed:
translation and rotation. Translation of a cylin-
der from position A to B (see Figure 3.7g) shows
that both the cylinder and its axis are moved
equally. During the translation, the axis must
remain parallel, not wobbling between extreme
positions. Rotation is defined as motion about Figure 3.7f
an axis in which the axis itself remains unmoved
(see Figure 3.7h), e.g., the rotational movement of a flywheel whose axis is stationary.

According to Wuyuxiang (.5 %), “When going back and forth, you should draw into
folds. When advancing or retreating, you should turn the body and vary the steps” (see Chapter

4.3). In terms of translation and rotation, folds refer to bending the knees to ensure the proper

translation of the body axis and to maintain a constant height of the dantian above the floor

e

Translation rom Ato B Rotation around the axis
Figure 3.7g Figure 3.7h
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(when no externally applied force is present). During such motion the whole body, and espe-
cially the legs, must be totally relaxed, yet completely aware. Otherwise correct movement is
impossible. As for “turning the body,” the Yang school’s principle is to consider the body as a
mill stone, turning on its vertical axis, yet the axis itself remains motionless.

The line of the center of gravity starts from the dantian and is parallel to the axis of the
body. As mentioned before, a sphere makes contact with the floor at only one point. Imagine
yourself as a sphere with one foot as the point of contact. Now align your center of gravity to
pass through that foot. When this posture is not possible during a movement, keep the line of
the center of gravity between the two feet and in a position where you can move the weight as
easily as possible to one foot.

Ending the theoretical explanation above, we follow with an application of the theory.
Four basic postures for the student to practice are provided below:

e  Start with the gongjianbu, right foot forward. The body is totally relaxed, the
mind fully aware, and the head held as if suspended on a string with the coccyx in
the natural standing position. The line of the center of gravity is as close to the
heel of the right foot as possible. The calf of the right leg must be vertical, or per-
pendicular to the floor, as shown in Figure 3.7i.

e Maintaining a constant height, translate the body backward until the entire weight
is on the rear (left) leg. The right leg is now totally relaxed or empty, with no
weight on it, but the sole is touching the floor and the right knee is slightly bent.
Since the line of the center of gravity passes through the left foot, the left leg now
becomes solid (see Figure 3.7)).

o Rotate the vertical body axis to the left, up to about fifty degrees. Turn the body
only around this axis without moving or changing the center of gravity from the
left foot (see Figure 3.7k).

¢ Return to the position shown in Figure 3.7j, keeping the line of the center of grav-
ity through the rear foot.

* Return to the position shown in Figure 3.7i. This move completes one cycle,
which can be repeated a number of times until you feel the strain in your legs.
Then the entire sequence is done symmetrically in the Bow and Arrow Step with
the left leg forward.

The steps for training to be like a taiji sphere are summarized below:
* You become aware of your body as being like a homogeneous solid sphere with the
dantian as the center of gravity.
o All movement 1s done in such a
way that, when no externally ap-
\ plied force is present, the dantian
moves only in a horizontal plane.
" e The body’s axis falling from the
I head through the coccyx remains
vertical throughout.
» The line of the center of gravity
always falls through one foot, or as
close to it as possible, and always
remains within the base of the two

feet.
Figure 3.7i Figure 3.7] Figure 3.7k o All body movement is a transla-
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tion or a rotation of the vertical body axis.
Following these principles is like doing what is said in The Classics of Taijiquan (see
Chapter 4.2): “Stand like a poised scale and move actively like the wheel of a cart.”

3.8. The Thirteen Torso Methods. The Chen and Yang schools of taijiquan base their meth-
ods of practice on the principles of taiji's classical theories. The Wu school also emphasizes the
torso method (53%). This method provides a concrete step-by-step approach to understanding
the applications of the classical theories, which alone are too refined and abstract for the begin-
ning student. The torso method gives the student a series of techniques which are easy to apply,
allowing for gradual and obtainable achievement. Wuyuxiang (i, 5 #% ), the founder of the Wu
school, developed eight of the torso methods; Liyiyu (22778 ), Wu's nephew and student, de-
scribed the other five. The thirteen torso methods are explained below.

Method 1: Hollowing the chest or hanxiong (i#%fig). The chest above the heart should be re-
laxed downward, not lifted up as soldiers do when standing at attention. Keep your shoulders
very slightly forward. Properly cultivating this posture can let the mind’s awareness lead the qi
to every part of the body. The tendency to store excess tension in the chest area explains the
sense of deep relaxation after a heavy sigh and the importance of hollowing the chest during
meditation as well as taijiquan. By applying the torso method for hollowing the chest, you can
release tension, lose inner anxiety and meditate longer.

Method 2: Lifting the back or babei (1§{7). While practicing taijiquan, you should pay atten-
tion to three aspects of the posture for the back: a. showing an upward and outward tendency of
the spine between the shoulders, b. letting the shoulders be relaxed, flexible and agile, and c.
not allowing the head to droop forward but rather keeping it erect. Since this concept of lifting
the back is hard to understand, here is a method to help you practice it. Stand erect with arms
stretched forward and the palms extended outward and overlapping. Next, drop your arms with
your hands still together. Finally, slowly separate your arms to your sides. You can feel by
moving the shoulders alternately forward and back, that your arms are connected through the
back, in effect forming one articulated unit. When practicing taijiquan, keep an awareness of
this connection between the two arms.

Method 3: Intent to protect the crotch region or guodang (B¥#5). Always at least slightly
bend your knees; that is, do not ever rigidly lock them. The intention is to protect the crotch
region with an awareness that keeps this vulnerable area tucked in and unexposed. The Chi-
nese characters for guodang imply that it is more of a mental intention than a physical action.
If you protect the crotch by too much rolling inward of the legs, the physical structure of the
correct posture will be distorted. In this method you should be aware of the connection between
your legs through the coccyx.

: In postures where the line of the body’s center of gravity goes through one leg, that leg
is referred to as substantial, or solid, while the other, carrying no weight at that moment, 1s
called insubstantial, or empty. However, when one leg is solid and the other is empty, continue
to imagine that both legs are connected as though they were one leg. Imagine that the legs are
hollow inside and that the body weight is like a liquid that can flow through the legs as the
weight shifts from one leg to the other (see Figure 3.8a). In this way, you realize the inter-
change between solidity and emptiness. Guodang makes this interchange smooth and con-
nected.
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Method 4: Intent to shelter the stomach or huzhun (37 fifi). To keep the rib cage protected,
imagine that the lower ribs come together and the higher ones fold slightly inward (see Figure
3.8b). As with guodang, it is more of a mental intention than a physical action. This posture
gives a feeling of relaxed comfort. In contrast, an overly-expanded posture would open the rib
cage, leaving the torso vulnerable to a frontal attack so that a blow above the stomach would be
felt as much more severe than in huzhun.

Method 5: Lifting up the head or diding ($£]71). The head and neck must be kept erect as if
hanging by a string from above; do not let your head nod or hold the jing too high. In this natu-
ral and relaxed posture, the vertebrae carry the entire weight of the head. The shen is felt to be

Figure 3.8a Figure 3.8b

pulled straight upward through the top of your head, as though your body were a fish net being
raised from above.

Method 6: Rounding the groin or diaodang (7%3). The lower the area of the body control-
ling the movement, the more relaxed the upper parts of the body, thereby preserving maximum
stability. Thus for shifting the body weight, focus from your feet up your legs and then to your
body. Furthermore, have the intention to keep the space between the legs rounded, the pelvis
tucked under (so that the buttocks do not protrude outward) and the lower abdomen a little bit
forward and upward.

Method 7: Leaping or tengnuo (B&3#). Like a cat waiting for a rat, assume a state of relaxed
intention, as if preparing for action, yet holding back for the right moment. Then with precise
timing, leap to accomplish your goal. This method is characterized by relaxed concentration.

Method 8: Blitzkrieg or shanzhan (JA]5%). Unity in action characterizes the body, limbs and
waist. The mind is kept alert and coherent, prepared at any moment to release energy, or jing,
like an arrow ready to leave the bow. The mind and body are both prepared for action, as swift
as a sudden clap of thunder. Just as an eagle swoops down to catch its prey, move with direct
intention as if no opponent could block your way.

Method 9: Relaxing the shoulders or songjian (§2/F). When broadening the shoulders but
remaining relaxed, allow the qi to sink downward. [t is important to seek inner stillness and to
use your consciousness rather than a stiff posture.
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Method 10: Sinking elbows downward or chenzhou ({J(i7). To allow the elbows to sink nat-
urally, first will the qi to your arms. Keep your shoulders loose and relaxed and your wrists
flexible and agile. By adhering to these principles, you will develop a sense of the elbows’ natu-
rally downward inclination.

Method 11: Positioning the coccyx (B8] [F). Normally the coccyx is inclined and pushed
outwards but in taijiquan it is tucked inward. To correctly position the coccyx, locate your cen-
ter of gravity and allow the coccyx to be in a central stable position. This process is almost to-
tally directed by the mind. You must develop a sense that the coccyx cradles the dantian.

Method 12: Sinking qi to the dantian (5,{J[1H). When you have mastered Methods 11, 1,
4, 9, 6—in that order—you can direct the qi to the dantian. The practitioner should concentrate

on keeping the gi in the dantian area rather than allowing it to float upwards toward the chest.

Method 13: Distinguishing Emptiness and Solidity (77/&5 35 ). Since some yang exists
within yin, an empty leg must still have some kind of solidity. The empty leg, therefore, must
be connected to the ground through the sole of the foot, which adheres to the ground with full
awareness. At the same time, imagine and concentrate on the connection between the upper
end of the leg and the rest of the body so that the whole body is flexible. If you lack this sense
of the connection at both ends of the leg, you practice a fault called partial sinking, or pianchen
({&170). The solid leg, accordingly, must be loaded with the entire weight of the body. In addi-
tion, introduce emptiness into the solid leg by putting your will there and letting the shen as-
cend freely to the top of the head. Not distinguishing between empty and solid results in the
fault of maintaining double-weightedness (XY E ). At the same time, if in an attempt to avoid
double-weighting, you sink all the weight onto one leg without the mental awareness of yin
within yang, you still do not distinguish between empty and solid.
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CHAPTER FOUR
CLASSICS

To most people, the Chinese “classics” are how-to books containing all the mysterious
secrets of practicing taijiquan. That thought is only partially true. The classics do explain all
of the fundamental principles of taijiquan. The value of these explanations, however, is realized
only when you discover and understand that the underlying principles of taijiquan are also prin-
ciples of an entire culture. The health benefits, the martial applications and the spiritual
achievements attainable with the diligent practice of taijiquan are only possible if you integrate
the principles into all parts of your life.

For your taijiquan to truly be taijiquan by classical definition, you must research, medi-
tate on, and use your whole mind and body to apply what is said by our wise teachers of
yesteryear. In this chapter, quotation marks notate the direct translation of taiji principles from
original classics. I have included explanations or paraphrases to help you understand them bet-
ter. Study them carefully, and commit these principles to memory. Do not be complacent in
only memorizing the words, but rather, be able to be a living example of what is said. For ex-
ample, the principle of the torso method is covered in Wuyuxiang's statement: “Remember that
when one part of the body moves, all other parts should move; when one part of the body is still,
the rest of the body should be still.” Everyone can memorize these simple words. The real
question is, “Can you really SHOW this principle?” Do not be misled by the simple phrases
that make up the classics—it may take you years of diligent practice before you can master these
principles. You must understand them with your whole mind, body and spirit. They are sim-
ple, yet they are complex; remember the Daoist philosophy: “The simplest is the highest.”

4.1. The Theory of Taijiquan or Taijiquan Lun (##&%i¢) by Zhangsanfeng. Zhangsanfeng
identified a number of practices and principles of taijiquan while he lived on Wudang Moun-
tain. The Theory of Taijiquan relays his knowledge to those interested in enjoying a long,
healthy and happy life, not simply to those studying taijiquan as a martial art. This section is
devoted to his key principles.

“In any action, the whole body should be light and agile or ging and /ing. You should
feel that all of the body’s joints are connected with full linkage.”

(—E#g) ASEEER » LARS )

Every movement of taijiquan is expressed from pre-consciousness to consciousness or
from wuji to taiji. Movement is never initiated merely by your hands, arms or legs; instead,
your mind directs your body to function as a single unit with every joint linked. Keep your body
agile and natural; your movements, continuous and constant like the mountain spring flowing

unceasingly into the stream.
“Qi should be stirred. The spirit of vitality or shen, should be concentrated inwards.”

(SEHED  WENHK )

Understand how the qi is stirred by practicing the taiji qigong (see Chapter 3.2). This
will eventually lead to the circulation of the pre-birth qi throughout the entire body.

The practice of meditation helps you realize how to concentrate and internally cultivate
shen. The Daoist theory of meditation describes several one-to-one correspondences: the energy
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and the kidneys; the spirit and the heart; the soul ( £8) and the liver; the “unconscious soul” or
po (8%) and the lungs; and awareness and the spleen. You must cultivate a connectedness be-
tween them. The energies must build and flow among each other. If all of these vital energies
and organs were free to relate as was naturally intended, you would experience a wonderful
kind of communion with the natural way of Dao. However, five thieves (F18%) can disrupt the
natural interaction of your organs and energies, thereby disturbing your meditation and/or daily
life: the eyes, ears, nose, mouth and mind. If too active, these thieves will steal the inner energy
from your body. Therefore, certain precautions have been suggested in order to keep them con-
trolled. You should hold the ears beyond hearing so that the energy will be concentrated in the
kidneys. The eyes should be closed beyond seeing so that the conscious or waking soul will be
concentrated in the liver. You should shut your mouth beyond talking so that the spirit will be
concentrated in the heart. The nose should be held beyond smelling so that the po will be di-
rected to the lungs. You should hold the mind still beyond disturbing so that the awareness will
be concentrated in the spleen.

“Do not show any deficiency, neither concavity nor convexity in movement. Do not
show disconnected movement.” (F{# B&IERL » BHF BMAL » BEFHLEER <)

Understand the meaning of this concept through the practice of the chansijing, in
which the body guides the hand to perfectly trace the curve of the taiji diagram. A “deficiency”
means placing the hand sometimes inside and sometimes outside of the curve (see Figure 4.1a).
Having a deficiency can be compared to trying to fit a square object into a round hole or trying

&

Normal Deficiency (wavy, not smooth)
Figure 4.1a
Normal Deficiency (choppy, interrupted)
Figure 4.1b

to thread a screw improperly; the application of force will be of no use. A deficiency in the
chansijing will weaken the bingjing (see Chapter 6.1) causing you to lose your chance to entan-
gle your opponent.

Concavity and convexity will also disrupt the proper movement, as illustrated in Figure
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The path of the chansijing should be like nature, soft and smooth, but elastic like a
lasso. Your body should be like a soft tire being filled with air. If you are not soft, elastic and
smooth, you will resist your opponent’s force and be unable to rotate like a screw. The chansi-
jing should be smoothly connected from one movement to the next. When movements are dis-
connected and gaps show, your opponent has an opportunity to strike.

“The jing is rooted in the feet, bursts out in the legs, is controlled by the waist and
functions through the fingers. From the feet to the legs, legs to the waist, all should be moved
as a unit. By moving as a unit, you can advance or retreat with precise timing and the most ad-
vantageous position.”

(FARTER » R THR » o F48 » B mERMER » 8 ATE—S » MALES » JhE
#EE <)

The concept of body unity is delicately intertwined with the very important principle of
moving the body continuously. The question is, “How do you move your body continuously?”
The answer can be found in the practice of the chansijing. Look at the movement of the jing
through the lower body. Whereas the qi moves directly from joint to joint, the jing spirals
through the leg like a turning screw. Starting at the heel of the foot, the jing passes through the
ankle, winds around the leg to the knee and then continues winding up through the thigh to the
buttocks. The jing can spiral only if the leg moves as a unit; if the leg does not move as a unit,
the jing lacks continuity, jumping from joint to joint.

“If precise timing and good position are not achieved and the body does not move as a
unit, then the waist and legs need more development. They may not be strong or flexible
enough. This often shows when moving up or down, backwards or forwards, left or right.”
(ETENABEL  SEREL  ERLTEERRZ - L TEGIBER )

If you are unfamiliar with the practice of the chansijing, you are probably inclined to
move your waist without moving your legs, your legs without moving your waist or even your
hands without moving your waist or legs. The ancient taiji experts were able to remedy this
situation by learning to sink or chen (7J() their bodies as though the full weight of the body
could flow through to the feet. In order to strengthen their waist and legs, they trained in Horse
Stance or mabu (&;35), and Bow and Arrow Stance or gongjianbu ( 5&j77). When studying
the taiji form, they also practiced the chansijing and ward-off, roll-back, press and push until
their minds could totally control their forward and backward steps. Today, because many taiji
players take shortcuts and do not diligently follow the principle of waist-leg coordination, they
could conceivably practice taijiquan for twenty or thirty years without being able to keep the
waist and legs moving in continuity.

“Use internal consciousness, not external forms.” (fLH 2B » DIEME =)

Taijiquan stresses internal elements such as mental awareness and concentration.
Outer movements merely express your internal consciousness. Be conscious of your movements
to control those movements. For example, you must concentrate on the movement of your hand
when pouring water from a glass into a small hole. If you do not concentrate, the water will

ill.
2 “Where there is something up, there must be something down. Where there is some-
thing forward, there must be something backward. Where there is something left, there must be
something right. If you intend to move up, you must simultaneously show a contrary tendency
(downwards), just as someone who wishes to pull a tree up pushes downwards first to loosen the
roots, so that it can be easily uprooted.”
ELEIET » BXBELE  BiREE » nEam L - BIETE » EHPInE - minkd
Wz 21 SREH » THRZEMERE )
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According to Laozi in the Daodejing:

“What is to be shrunken is first stretched out.
What is to be weakened is first made strong.
What is to be thrown over is first raised up.
What is to be withdrawn is first bestowed.”

Yang represents up, forward, right, etc., and yin represents down, backwards, left, etc.
These opposites coexist and are inseparable in character, as illustrated by the taiji diagram.
Taijiquan is based on the yin/yang principle; when practicing taiji if you show an upward ten-
dency, simultaneously show a downward tendency. Remember, to drive a nail into the wall, you
must first withdraw a hammer before swinging it forward.

“You must distinguish substantiality from insubstantiality. Where there is substantial-
ity, there must be insubstantiality. In all ways, you have to distinguish one from the other.”
(EREHEY  —ERERX » SEEG—ESR <)

Think of substantiality as solidity and insubstantiality as emptiness, and compare them
to right and wrong for just a moment. Consider two men discussing the weather. If man A
states, “Tomorrow will be sunny,” but man B asserts, “There will be a rainstorm,” it may seem
that only one of these men can be correct, however, tomorrow may be a sunny day with nearby
clouds bearing rain. In this discussion, both men are correct in their statements; however, they
are also both wrong. If you think of the body in terms of this discussion, then you can clearly
see that the body can be both “right™ and “wrong” or solid and empty at the same time. Theo-
retically, you can imagine your body as the taiji diagram, in which half is yang and half is yin.
Yang represents solidity and yin, emptiness. The body must remain equally balanced in terms
of yin and yang. When one part of your body is solid, another part must be relatively (but con-
versely) empty. If you put 70% of your weight on your right leg, then your right leg is consid-
ered 70% solid and 30% empty. Your left leg, therefore, becomes 30% solid and 70% empty as
demonstrated in Figure 4.1c.

& Right leg

70% 30% 30% 70%
YANG YIN YANG YIN

30% Yang

Figure 4.1¢

In every movement of taijiquan, concentrate on differentiating between the solidity and
emptiness twixt your arms, hands, legs and feet. Similarly, you must differentiate solidity and
emptiness between the left hand and the left leg, the right hand and the right leg, etc. When the
left hand is solid, the left leg is empty, and so on. To distinguish between solidity and empti-
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ness, start with large steps, then gradually make your movements smaller and tighter. In this
way, learn to internally distinguish the difference between solidity and emptiness, and thus al-
low your external movements to become unidentifiable to your opponent. One of the taijiquan
practitioner’s ultimate goals is to make movements that cannot be outwardly differentiated as
solid or empty.

“The whole body should be linked together through every joint; do not show any inter-
ruptions.” GEST TR & » HSLZEEE <)

[t is important to exercise nine groups of bone joints in the body: the neck, spine,
waist, buttocks, knees, ankles, shoulders, elbows and wrists. To link them all together, combine
the waist and spine into the center for unifying the body. The waist-spine combination is essen-
tial because the waist controls the axis for twisting to the right and left and the spine is the basis
for bending forward and backward. Think of the spine as a row of small beads and the qi as the
string that holds them together. Because the qi has the natural inclination and awareness to
stay straight, balance can be maintained throughout the body at all times. The waist-spine com-
bination, which is the most important linkage of the nine joints, thereby frees the qi to circulate
throughout the entire body.

The concept of body unity must also be applied to the practice of the chansijing. The
reverse is also true; by practicing the chansijing, you can find body unity.

“Long Quan, like a great river, flows unceasingly.” (683 » fH&/T
A EEA A )

Actually, taijiquan has only eight postures. Why then is it called Long Quan? Re-
member that according to the theory of the Yijing, the taiji produced the two forms (yin and
yang), which in turn created the four symbols, leading to the eight trigrams (see Chapter 2.3).
Taijiquan can thus be performed infinitely by combining different movements based on the
eight gates and the five elements (described below). The subtlety of taijiquan is founded on the
continuation of one posture into another rather than many separate postures. The movement
cannot be stopped nor interrupted. Like the taiji diagram, the movement should have no begin-
ning and no end. Even if you practiced a form of a thousand postures without this continuity,
the form would not and could not be considered Long Quan.

“The eight gates or bamen of taijiquan are: ward-off, roll-back, press, push, pull-down,
split, elbow and shoulder-strike. The first four gates represent the four directions: south, north.
west and east. The last four gates reflect the four corners: southwest, northeast, southeast and
northwest (as shown in Figure 4.1d).

The five steps or wubu of taijiquan are advance, retreat, look to the left, gaze to the
right, and central equilibrium. These steps equate to the five elements: metal, wood, water, fire
and earth. The eight gates plus the five steps are termed the taijiquan thirteen postures (#f - 7
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4.2. The Classics of Taijiquan or Taijiquanjing (##%:4%) by Wangzongyue. “Taiji is born
of wuji. It is the origin of dynamic and static states and the mother of yin and yang. If they
move, they separate. If they remain static, they combine.”

CKiEE » TEME > Rzl BEE8H - 28l BZAlE )

Review Chapter 2.1.

“Neither overextend nor underextend. The crooked should be made straight.”
(BN E » FERLEF )

Overextension of movement, meaning “strong yang, weak yin,” is as incorrect as un-
derextension or “strong yin, weak yang.” The only natural and desirable condition is balance
between yin and yang as indicated in the taiji diagram. Therefore, when practicing taijiquan or
push-hands, maintain central equilibrium. Whenever you over or underextend, you are off bal-
ance. In order to restore equilibrium, use either withdrawal or extension. The same principle
holds true for many aspects of daily life.

“To overcome the strong and the hard by the gentle and the soft way is described as
“leading by walking away" or zou (7£). To remain in the most advantageous position and let
your opponent be at a disadvantage is called “sticking” or nian (¥5).” (ABIFFTIEZE »
IRARRZHE °)

One of the main principles of taijiquan is that the small can overcome the large, the
weak conquer the strong and the soft defeat the hard. How can these apparent contradictions be
reconciled? The answer is to apply the methods of zou and nian.

If two persons fight using only techniques of strength and force, the stronger one will
undoubtedly win. By withdrawing or applying zou in such a situation, you respond like the taiji
sphere, diverting and changing the direction of the applied force. By staying close or nian, your
opponents will be prevented from moving wherever or whenever they please. In this way, you
keep your balance and good position but cause others to lose theirs.

A striking example of this method was provided by the Vietcong during the Vietnam
War. Compared to the U.S. Armed Forces, the Vietcong were outnumbered and under-
equipped. However, the Vietcong used the principles of zou and nian in accordance with
Maozedong’s strategies of guerrilla warfare to separate U.S. soldiers and then attack with only a
handful of men. When U.S. soldiers attacked, the guerillas left their camps, led them to the
mountains (zou) and then countered with small and numerous attacks. The U.S. soldiers were
defeated by overextending themselves in response to the Vietcong strategy in much the same
way as a taiji player who is overextended is easily toppled. When the U.S. soldiers retreated,
the guerillas stayed with them along the way, applying nian. The Americans used a similar
strategy during the revolutionary war with the British. Keep this combination of zou and nian
in mind as an excellent strategy in taijiquan.

“Fast responses to fast actions and slow ones to slow actions. Although the changes
are numerous, the principle remains the same.”

GhERIEN » HERAEM - 2L A% - MEA—R )

Force consists of three elements: magnitude, direction and point of application. If one
of these three elements is lacking, you no longer need to deal with force. Taijiquan promotes
agility in movement so that your opponent cannot find a point of application. Once you attain
this agility, your opponent will be thrown off balance even if s/he applies one thousand pounds
of force. S/He will travel in the direction of the original force since no point of contact was
made. How can you achieve this sensitivity to change? The only way is to follow your oppo-
nents closely; no matter what their speed, you respond at the same rate. Implementing this un-
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changing principle takes a long time unless you practice the chansijing as a shortcut.

“Understanding the jing or dongjing ({&%)) is attained through keeping in practice.
Only continuous practice will eventually lead to this sudden illumination or a godlike stage.”
(F3 20TTOWT 15 1830 » RiESy Mk Rad8A | RIEANZA » TEERATER ! )

How is it possible to learn to move exactly in sync with your opponent? Only by dili-
gently practicing the solo exercise of taijiquan. Years of experience will teach you how to pre-
vent an opponent from finding any point of application on your body. Once this is mastered,
even the strongest opponent will be thrown off balance for lack of an application point. This
skill called dongjing is achieved by:

1. Practicing the chansijing and the taiji qigong with “breathing without breathing”
2. Understanding the application of each posture of the solo exercise
3. Knowing the technique of push-hands (which is particularly valuable in teaching you
to understand your own jing as well as the opponent’s).
Only continuous and diligent practice allows you to perceive all three aspects of your oppo-
nent’s force.

“The spirit or shen reaches the top of the head, and the qi sinks to the dantian.”
(RIS - SOUHHE )

Review Chapter 3.7.

“Keep the central position; do not show anything substantial or insubstantial to your
opponent. When s/he brings pressure on your left side, that side should be empty; this principle
holds for the right side also. When s/he pushes upward or downward against you, s/he should
feel as if encountering nothingness. In advancing, let him/her experience the distance as in-
creasing drastically. When s/he retreats, let the distance seem exasperatingly short. The entire
body is so light that a feather can be felt and so pliable that a fly cannot rest without setting it in
motion.” (BT » WEYER » EENAR > AEUET » ZABRE
2 BIEREE » #Z IR » B2 BRI » —227EEDD » SR BAEERE )

This directive shows that you attain the taiji sphere when you become acutely sensitive.
You neutralize and render harmless the applied action, regardless of its speed. Think about
this. Since a fly cannot find a point of contact when you are so sensitive, how can somebody else
attack you?

“Your opponent cannot detect your intentions, but you can anticipate his/hers. If you
can master all these principles, you will become a peerless boxer.” (AAHNFK » 3K
AN » KEEFEEY » SEefR )

Taijiquan is a superior way of boxing. Yangluchan was called “Peerless Yang™ be-
cause he could detect everyone’s moves, yet no one could detect his. In order to implement this
technique, acquire “adherent tenacious energy” or zhannianjing (#5¥5%m). This kind of jing,
sometimes called spiritual energy or inner strength, is manifested in the ability to stay close to
the opponent without using force. The expression “stick like glue” would be relevant here,
since zhannianjing involves neither pushing nor employing any force. This energy can be ac-
quired through diligent practice of push-hands and chansijing,

When first practicing push-hands with a partner, you will have little or no awareness
of the zhannianjing; the hands and arms may feel wooden. Gradually, starting from your hands
and proceeding through your elbows, chest, back and the entire body including the skin, your
sensitivity will develop. Once you acquire zhannianjing, nian to the opponent is possible, and
you will conquer your opponent. With time, the zhannianjing will accumulate on your skin.
The more advanced your technique, the thicker the jing and the larger the area it covers. This
condition enables you to detect whether or not your opponent has the same zhannianjing. If
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not, the meaning of “your opponent cannot detect your moves, but you can anticipate his/hers”
becomes clear.

“In boxing there are many teachings about combat. Although they differ with respect
to postures, they can never go beyond reliance on the stronger defeating those who are weaker,
or the swifter conquering those who are slower. These, however, are the result of physical en-
dowments in many cases and not necessarily of practical application and experience.”

(W35 J#ES » S BHRS » HATFALEKT « 18IL RE
BIOIEN  FELFR  BRECKERZE  ERZHTMENDL )

Although other types of boxing each teach different postures, they are similar to each
other because they depend on physical strength and swift motion; they aim at overcoming those
who are less powerful. Since strength and speed are related to your physical condition, your
efficiency will probably decrease with old age. The refinement of taijiquan techniques, on the
other hand, leads to development of the qi, jing and shen, which are enhanced with practice and
age. Practitioners of other forms of boxing usually lose their youthful force and speed as they
grow older. Because taiji emphasizes the mind’s control over the body and stresses internal
mental training, it allows you to maintain a strong body, a clear mind and the ability to with-
stand attacks by many opponents—even when you are well into your seventies or eighties.

“The strong and the quick, however, cannot explain nor implement the deflection of a
thousand pounds’ momentum with a force of four ounces, or an old man’s defeating a great
number of men.” (BIUFHETT2 4 » BIEHM » WESEMHA LT » (RITEENY o)

Most types of boxing stress strength and speed, not technique. The reverse is true in
taijiquan. The technique is to train your body into a taiji sphere, so that anyone who applies
force to this sphere will have that force deviated by a slight turn of your body. Just like a bull-
fighter who deflects a charging bull through moving his/her body and cape slightly, the taiji
practitioner does not compare forces with the opponent.

“Stand like a poised scale and move actively like the wheel of a cant.”

(GLANTE4E » TELIES <)

The person who becomes a taiji sphere is very active (see Chapter 3.7). To illustrate
what is meant here, [ would like to give you an example from personal experience. In 1966,
shortly after I had begun to study taijiquan, I visited the taiji expert, Zhengmanqing. I watched
him pushing hands with his advanced disciple Chichangdao. Zheng told Chi that he would not
attack him, but would deviate the “tenacious energy” or huajing ({t5]). Zheng was short and
non-athletic looking, while Chi was tall and thin, with long arms and legs. The latter attacked
Zheng vigorously but was unable to even touch his clothes. This then is an example of perfect
balance where a taiji player becomes like a taiji sphere easily set in motion but not necessarily
in the expected way, at least as far as the opponent is concerned.

“With your center of gravity displaced to one side, you can be fluid. If you are double-
weighted, you become stagnant.” ({R@77TRIBE » RYE A o )

If you are substantial on one side, rotate your body along the axis. To avoid being top-
pled easily, keep your axis in line with one foot and lower your center of gravity. On the other
hand, if you have a habit of always spreading your weight evenly on both feet, you may feel bal-
anced, but actually you are double-weighted, and you will find it hard to move.

Taiji is based on the Yijing, so the unchanging must be seen as controlling the chang-
ing. Anything contrary to the taiji sphere is incorrect.

“Many persons who have studied taiji for a number of years have not developed prop-
erly and continue to be subdued by others because they have not realized the error in double-

weightedness.” (B RIXFLLY » THE JBMHE » REAK » WEZAAIEH -)
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Double-weighting is a term with two distinct definitions in taiji literature. Unfortu-
nately, this term has been misunderstood by thousands of taiji players, even Chinese players.

The first definition of double-weighting deals with a physical situation. Here, double-
weighting means that the weight of the body is equally distributed on both legs. This stance
occurs naturally as a transitional mid-stage when you shift your body weight from left to right
or from forward to backward. There is nothing wrong with this stance when you are con-
sciously applying the yin/yang distribution of your body weight in an appropriate situation.

The second definition of double-weighting has a negative connotation and implies a
lack of understanding of yin and yang principles. For example, if you are in a stance in which
the forward leg carries 70% of your body weight and the back carries 30%, you may still be
double-weighted if you do not properly understand the structure of the posture. Your awareness
of the yin/yang is double-weighted.

Another example of how the second definition of “double-weighted” is used is easily
seen in situations of war. If a general plans a poor strategy of attack and loses a battle because
s/he did not fully understand the enemy, then his/her strategy was double-weighted. S/He did
not understand the yin/yang patterns of the enemy and therefore the attack failed.

Both definitions of “double-weighting™ are so vague that they may seem to overlap.
For example, if you play taijiquan and have much movement from the waist up, but your legs
remain quite still, you have no torso method. Without torso method, you are not really playing
taiji. In this situation, there is no awareness of yin and yang in the movement, and therefore
double-weightedness occurs. Avoid this type of double-weighting when studying and practicing
taijiquan.

The concept of double-weightedness is so confusing that many people misunderstand 1t
and think that is bad to ever have their weight equally distributed on both legs. This is far from
the truth. To think this way is double-weighted, because it means that the relationship between
yin and yang is still not fully understood enough to apply to your practice of taijiquan.

Although many people study taijiquan, they do not necessarily understand its theories.
Instead of following the basic principles, they try to compete in force and speed. If they would
train themselves into a taiji sphere, they would not continue the practice of double-weightedness
which invariably leads to defeat.

“To avoid the fault of being double-weighted, the relationship between yin and yang
must be understood. Nian is zou, and zou is nian. Yin cannot be separated from yang and vice
versa, When yin and yang complement each other, you will interpret the tenacious energy or
dongjing correctly.”

GOBEIE » B + #5EDRE o EELRKS ARSI - FEAREERA - PAFRARGY » Al

)

The relationship between taiji and the yin/yang principle was demonstrated in Chapter
2.1. Like yin and yang, zou complements nian, and each contains some of the other. “Zou"
describes an ability to retreat with a soft movement when a stiff force is applied. This response
prevents your opponent from finding any point of contact on your body. Then, since zou without
nian would be losing your advantage, the person who was originally attacked will nian to the
now off-balance attacker and, if necessary, attack. Conversely, if you only do nian without zou,
a mutual attack will occur. The two opposites must combine and occur simultaneously as in the
taiji diagram. With repeated and prolonged practice, you will eventually be capable of zou and
nian at the same moment, resulting in an even smaller circle that will eventually disappear. At
this point, you can throw anyone touching you while you appear to be still. The opposites will
be in harmony.
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“Comprehend the dongjing; the more you practice, the more wonderful will be your
development. You understand in silence and experience in feeling until you may act at will.”
(205 M OHT » BURIEE » T ZEHNOUEREL - )

By using the techniques of zou and nian and by practicing push-hands and chansijing,
you will gradually understand the zhannianjing. Then you will be at the main entrance of taiji-
quan. Train with your mind. When meditating, imagine someone kicking at you with the right
foot. In response, imagine using your entire body to make the movements of brushing the oppo-
nent’s knee, twist-stepping and using your right palm to push your opponent’s chest. Meditate
this way, and you will improve.

“Forget yourself and yield to others. Learn these techniques correctly, for the slightest
divergence will take you far off the path.”

(FERFOCHMA » ZIREGERE » FEEZEE » BUTE » EERTREER )

Practice preventing your opponent from contacting any point on your body. To do so
without resistance, you need to lead your opponent away from the direction of his/her move-
ment. The basic principle is to keep a low center of gravity and so confuse your opponent.

“Every sentence is extremely important and every word in it necessary. Understanding
comes easily to those who devote themselves to these lessons.”

(R YIE » WE—FEATEER - EEFE ASHED  RHAEEE
EMEAN » FEERIDIKE )

4.3. An Internal Explanation of the Practice of the Thirteen Postures (+ =#47zh..>#%) by
Wuyuxiang. “The mind directs the movement of the qi, which must sink deeply. Then it (the
qi) can be gathered into the bones. When the qi circulates the body freely, without any obstacle,
it can easily follow the mind.” (LLUMTE » £40F » JheEldr AB » USES »
FLNE + TIREE RIAL - )

If both taijiquan and meditation are combined with the taiji gigong on a daily basis, the
mind will gradually become capable of directing the qi. Controlling the qi will result in a pro-
cess of circulation called the “Small Heavenly Circle” (/)»J& %, See Chapter 3.3). This circula-
tion of qi should be gentle and harmonious. Concentration is required so that the mind and the
movement of qi will match each other.

“If the qi is cultivated, the spirit of vitality or shen will be raised. You can feel as if
your head is suspended from above; thus you can avoid any slowness and clumsiness.”
CREHPRERISE » MITDREZ B » FrBmLa&d - )

The suspension of your head can be explained with two different examples:

e« By imagining a thread connected to the top of your head whereby you could be

lifted like a puppet controlled by a string

By visualizing yourself carrying an object on top of the head without dropping it.

Both methods serve the same purpose of focusing the attention on keeping the vertical
body axis in a perfectly straight position while rotation or translation occurs. Raising the shen
to your head can then be viewed as a series of smooth and harmonious movements resulting
from focused awareness on a perfectly straight spine.

“The mind and the qi must coordinate and blend with the interchange between the sub-
stantial and the insubstantial, so as to develop an active tendency.”

(BB R » JTEREZY  JrifEHERW )

Substantiality implies yang, representing solidity without stiffness. Insubstantiality, on

the other hand, implies yin, representing softness or emptiness, but not nothingness. Changing
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from solidity to emptiness can promote balanced movement and stabilize the lower part of the
body. Solidity prepares for emptiness and vice versa. They seem to be each other’s opposites,
yet they depend on each other. An example of how substantiality and insubstantiality of move-
ment are controlled by the mind can be seen in Single Whip. Since you concentrate on the left
hand, it is substantial, while the right hand is considered insubstantial. In short, substantiality
and insubstantiality come into existence through changes in body posture. Force yourself to
concentrate your mind on the understanding and control of every such change of movement.

“In attacking, the energy should be sunk deeply, completely released, and aimed in one
direction.” (RHATERES » THE—F °)

Releasing chansijing is like throwing an object. Do not hesitate in your aim; if you do,
your mind and the flow of energy are interrupted. Be sure of yourself in order to sense the op-
ponent’s qi, concentrate, sink and watch the opponent, not the ground.

“In standing, the body should be erect and relaxed, able to respond immediately to an
attack from any direction.” ((ZSZBHIELEF + I%/\M - )

Learn to apply the taiji sphere to stand up and remain balanced. Practice even more
diligently, however, to respond to an attack from any direction. You must put the foot solidly
against the ground, as if you were going to step into it. Day after day, like a sphere’s axis, your
foot must be rooted to the ground so that you can rotate in any direction.

“The qi is to be directed throughout the body as if passing a thread easily, without hin-
drance, through a pearl having nine zig-zagging paths. The energy is mobilized like steel re-
fined a hundred times over, enabling it to destroy any object.” (T UNJLHEIEE
T AE  EShmE M » TTEAE <)

A pearl with nine zig-zagging paths is hard to pass through unless the thread is like
blown air. Therefore, the gi should be directed by the mind, as if blowing air throughout the
body. Physical force needs guidance; the chansijing of taijiquan needs spirited concentration.

“Your appearance should be like a hawk swooping down upon its prey; the spirit
should be like a cat mousing.” (Eimi6 > 85 » LR % - )

When you practice taijiquan, it is helpful to imagine being a hawk or a cat. Both these
animals appear completely relaxed on the outside but act with total concentration. In the same
way, you should seek stillness when in motion, movement when motionless and thus be totally
concentrated at all times while using no physical force.

“It rests as a mountain; it flows like the current of a river.” (F2NLLI& » ShEETLE| - )

The movement should be sunken and quiet, the foot rooted as quiet and strong as a
mountain, as flowing as a river.

“Reserving the potential energy or jing is like drawing a bow; releasing it is like shoot-
ing an arrow. Seek the straightness in a curve; reserve jing before releasing it.”

(FHFK S » EZHAAET » fPKRE » FMEA )

The taijiquan schools of Chen and Wu mention that a taiji player should have five
bows. The torso represents one bow, each of your arms and legs form the four additional bows.
All five bows should be united as a whole, then the stored energy can move actively throughout
the body.

The tips of the torso bow are the coccyx and the four prominent cervical vertebrae.
The dantian is the midpoint of the bow. The mingmenxue (ffif'97C), which is on the back di-
rectly opposite the navel, represents the “notching” point or the point of maximum tension
where the back of the arrow and the bow string meet.

It is possible to pull the bow by means of the taiji qigong. During the pulling in of the
dantian, the bow is pulled, and the bow and the arrow tip (which approach each other) are each
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connected to a kidney. The kidneys will then act like pistons. During the pushing out of the
dantian, the bow is released allowing the bow and the arrow tip to move away from each other.
In the next cycle, the bow and the arrow tip are again connected to the kidneys, but on the oppo-
site sides.

The two bow and arrow tips of the arm are formed by the wrist and shoulder’s connec-
tion with the collarbone; the elbow is the midpoint of the bow. How do you draw the arm bow?
Maintain a curved line between the wrist and shoulder, imagining the arm as a bow complete
with string. Keep your awareness on the elbow, which is sunk and relaxed but always con-
trolled. The motion of the elbow must always follow the motion of the body. Once the arm
bows develop, the two arms will move as a unit and your sensitivity in perceiving the oppo-
nent’s energy increases. You will then be able to control, avoid, or attack as the situation re-
quires.

The knee is the midpoint of the leg bow, the tips are located in the thigh joint and the
Achilles’ tendon. When the leg bows are developed and properly connected to the waist energy
that is rooted in the feet, the qi can expand through the legs, and under control of the waist,
function through the fingers.

Of the five bows, the torso bow is of primary importance; the arm and leg bows are of
secondary importance. However, they are all interdependent. That is to say, unless the arm and
leg bows are developed, the torso bow cannot store up its energy. The torso bow, whose tips are
the coccyx and the cervical vertebrae, must be supported in such a way that the torso remains
vertical at all times. Maintaining a vertical torso becomes possible when both arm and leg bows
are developed and kept slightly bent in the shape of a bow. Then the five bows can operate as
one, and the energy is transmitted without interruption.

“Strength comes from the spine. The steps must be changed following along with
changes in the position of the body.” (h 1% » S - )

Do not use your hands to release your strength; instead use your spine and waist to re-
lease the shen that is developed from the pre-birth qi and the chansijing. As if resting and re-
laxed but remaining concentrated, move your leg and foot as well as your body.

“To withdraw is also to attack and vice versa. The jing is sometimes broken off but
must be immediately rejoined.” ([§B[-R7k + BCEPRU » BT EE )

Withdrawal is a kind of neutralization or yin. Attack is a way of advancing or yang.
Withdraw in preparation for attack, and—by attacking—prepare for withdrawal. Just as yin
and yang in the taiji diagram are inseparable and form a unit, so must withdrawal and attack
always be close to each other. Withdrawal without attack is too weak, too yin. Attack without
withdrawal is awkward in action or too yang. Either extreme is not recommended in taijiquan.

A story about Yangjian provides an example of the balance between withdrawal and
attack. One day a student approached Yang, who was sitting in an arbor smoking a pipe, with a
question on how to release the jing. Master Yang instructed his student to punch him in the
abdomen as hard as possible. Being struck, Yang smiled and said “Ha,” whereupon the student,
attracted and repelled by the matched speed and force of Yang's energy, was thrown far away.
Yang, meanwhile, continued smoking his pipe leisurely.

“When going back and forth, you should draw into folds. When advancing or retreat-
ing, you should turn the body and vary the steps.” (FR MG S » HHBMA N - )

When exiting from a highway, you use a gradual bend or curve because a ninety-
degree turn might cause injuries to the passengers. If there is a large space between the high-
way and the side road, a slow curve will suffice. If not, you make several small S-shaped curves
as 1f you were winding up a mountain.
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Like the highway and the side road, any two movements in taijiquan must be linked by
a transition. The Chinese call the connection of two movements by one large curve or several
small S-shaped curves the “drawing into folds” or “plait” technique. To move from ward-off
right into roll-back, for example, fold up to the right, then to the left, and connect smoothly and
continuously to the subsequent downward and backward movement. In other words, apply a
folding up of the body between forward and backward action. In addition, employ a curved
transition rather than a straightforward advance or retreat, between one step and the next.

“Extreme softness leads to extreme hardness.” (f:ZEEK » SREHEER] - )

Westerners often question how hardness can come out of softness. However, study the
taiji diagram and see that, at the point of maximum yin or softness, yang or hardness is born.
To apply this principle in the practice of taijiquan, first avoid all stiff and rigid movements.
This method of practice is especially difficult for those who have trained in hard martial arts,
such as Shaolin, karate or Western-style wrestling. People with such backgrounds must remem-
ber to free themselves from habits acquired in their previous training,

At first—generally for one to two years—perform the postures without rigid exertion.
You should appear to be completely relaxed below the surface. The softer and gentler your
movements, the easier it is to observe their defects, such as rigidity, force or incorrect postures.
With softness goes slowness. In slowly executed movements, incorrect postures can be detected
much more easily. Movements done quickly always look good because erroneous technique 1s
easily hidden in speedily executed forms. Break yourself of the habit of using rigid force and
execute the movements slowly and continuously; calmness and lightness are the inevitable re-
sults.

When you have learned to perform the movements without force, it is time to go on to
the next stage for which the softness is a foundation. Begin to mobilize your internal movement
to extend and prolong postures. To do so, have the intention to stretch and extend all parts of
your body, such as your legs, arms, and trunk, etc. For example, sinking the qi to the dantian
while your head is suspended from above implies that the spine is stretched. This first example
concerns internal movement, but an even clearer example of extension is the posture Separate
Right Foot. Here you extend your arms and right leg in a stretch that incorporates the arm and
leg bow. Of course, the principle of extending postures must be applied to every movement.
The extension of the body will eventually result in “elastic hardness,” a natural resiliency that is
only felt, not seen.

Another relevant analogy is the tip of a whip. It is soft while it is swung, but hard at
the instant it is cracked, then soft again. Execute the movements of taijiquan in the same man-
ner, keeping yin and yang in mind. When you withdraw, you are soft; when you push, you are
like the whip. A whip is soft until the last moment of the movement, at which time it becomes
completely yang or hard; afterwards it becomes immediately yin or soft again. It follows then
that to be perfectly yin all the time is only the beginning stage. Once you are capable of being
perfectly soft, then build a structure of hardness. However, like the tip of the whip, make your
movement hard for only an instant. With the application of this principle, you will develop an
inner elastic energy. Continuing to practice soft movement, however, will fail to produce this
elastic energy. The technical term for the soft part of the movement is “circle™; for the instant
of hardness, it is “square.” Thus, it is said that the circle generates the square and the square
generates the circle. This alternation of hard or square and soft or circle is diagrammed in Fig-
ure 4.3a.

Simply put, taijiquan is the art of developing the hard out of the soft. Taiji is like a
house: the better the foundation, the larger the structure which may be built on it; thus, the
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softer you can be, the more power you can develop. This principle is the secret of such great
masters as Yangluchan who was able to defeat all other fighters. This hard energy, however,
must be shown only at the last instant, or else yin/yang balance would be destroyed.

“Alacnity comes about when your internalized respiration is exact.” (FEFFIRIRJSEE
RiE-)

Practice taiji qigong and meditation. The pre-birth qi will become imperceptible and
will match up with action. All movements, although active, will be undetected by your oppo-
nent.

“Qi should be cultivated naturally so no injury will occur.” (SLLEFMTE - )

The act of sinking the gi into the dantian is directed by the mind. If the qi is not sunk
slowly, cultivating the qi will be very difficult. You must allow your breath to become
“slender”—long, quiet, and slow—keeping your mind and qi calmly with the dantian at all
times.

“Jing is stored by moving in Circle

curves.” (FHLAMIET AL - ) o

The movements in taijiquan Yin
should be neither too straight nor too bent. Yang Square
If too straight, the jing will be broken; if
overly bent, postures will be unsupported. S9quare Yang
A natural curve can store jing in the bone e T

joints for later use. "

“The mind is the commander, the Circle
qi the flag, and the waist the pole.”
(DAL SN0 [ERNE )

Your waist, an important hinge, Figure 4.3a
should be relaxed and loose, so it can turn
easily. When your waist turns easily, the spine is flexible and the gi circulates through your
entire body. The mind, however, is in charge.

“Movements should be stretched at first and become tight later. In this way, the move-
ments will be perfect.” (SERKFTfE » faREE » JIe[ HREER 1)

While practicing, relax your entire body. Initially make big stretching movements and
then small compact ones. Compare your moves to decreasing the size of the circle. Wait until
the internal mind can match the external movement and eventually reduce the movement to no
circle at all.

“The following is also said, ‘Concentrate your mind, then your body. Keep the belly
completely relaxed; let the qi adhere to the bones. Always bear these facts in mind.”™ (M. H :
AL JF1ES RS SENE - WEFIEEF » ZIZELD - )

To repeat once more, the mind comes first, then the body and next the arm and leg
postures. The mind and qi should linger around the dantian. Relax and be at ease.

“Remember that when one part of the body moves, all other parts should move; when
one part of the body is still, the rest of the body should be still.”

(e —sh XAARS » — BB TLHEREE - )

This concept is the epitome of the torso method. The movement in taijiquan can be
compared to the gears in an engine. When one gear moves, all connecting gears also move, but
not randomly. Standing still is meant as an aware stillness. Still movement does exist but may
not be perceivable.

“In all movements to and fro, the qi adheres to the back of the body and gathers into
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the spine. Inwardly you concentrate the shen, and outwardly you appear peaceful.”
(EBER » KIEH > RANFH » WEHM - SRR )

According to traditional Chinese medical theory, daily practice of taijiquan with dili-
gence and real awareness causes the qi to accumulate. Concentration and awareness will allow
you to direct this accumulation to the spine. Such activity is comparable to saving money by
regular deposits in a bank. The more you practice, the more qi accumulates in the spine.

Think about a rich person that does not have an ostentatious appearance. S/He does
not want to attract attention because others may take advantage of his/her wealth. In the same
way, when you have gathered the qi and concentrated the shen, you becomes “rich,” but you
should not show this accumulation of power through belligerent attitudes and behavior. You
should have an outwardly calm and smiling face, and not always be ready to show off and fight.
To show qi and shen to others indiscriminately is like wearing price tags all over your clothes.
The proper use of this level of achievement is merely as a foundation for the development of the
next level, or at the very least, to provide good health and well being.

“Walk like a cat;, mobilize your energy as if pulling silk threads from a cocoon.”
(BT » BEHINL - )

Walking like a cat means to be simultaneously light, agile, quiet and alive. To pull
silk threads from a cocoon, do not overdo the movement or you will break the thread. To
under-do would mean to produce no thread at all. Having lightness enables you to draw out the
energy from the internal to the external without interruption.

“Attention should be on the spirit or shen not on the breath or qi. Special care of the
breath makes you clumsy. Once you can forge the qi, your energy will be strong as steel.”

(& SEERN  RES B ARELS  TSEHR] - )

Practice “breathing without breathing” so that the respiration will naturally take care
of itself. Your attention can be shifted to the attainment of higher levels of development. The
strongest power comes from non-breathing and the greatest achievement from non-action.

“The qi is like a cartwheel, and the waist an axle.” (S UN%E%R » [EwWZEH - )

Your waist is the master part of your body. Like the axle rotating the wheel of the cart,
the waist controls the movements that will turn your whole body.

“It is also said that if your opponent does not move, you should remain still. But at his/
her slightest move, you should be ahead of him/er.” (X H : fAZ) » CAZ) s Gz C
563) °)

Think of a cat stalking a bird. The cat is motionless, but totally alert so that when the
bird intends to fly, the cat anticipates its action and pounces. In the same manner, when you
practice push-hands, focus your attention on the point of contact with your opponent. In this
way, you anticipate his/her intentions and react. You are the cat, and s/he is the bird.

“The jing seems loose, but it is not; it seems stretched, but it is not. If the jing is bro-
ken off, the attention of the mind still remains.” ({LIfEHRE » HEKE » FDTEAR - )

Before its release, your energy is not shown outwardly. After its release, your energy
cannot be detected. However, at the very instant of attack, quickly discharge the energy like
lightning and concentrate your mind against your opponent.

4.4. The Five Words' Secrets (L5 3) by Liyiyu. Following is an explanation of five key
principles according to Liyiyu.

1. Tranquility or xinjing (.(+8%). A tranquil mind is the true secret in the practice of
taijiquan. Without a still mind, concentration is impossible and so movements are aimless.
When learning push-hands, be alert and attentive to your opponent’s movement. Do not resist
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or lose contact with him/her. If s/he exerts strength, answer with strength but without force. In
this way you can anticipate force. Focusing on the point of contact with your opponent is of the
utmost importance. Bear in mind that your sole aim is to employ the zou and nian techniques.

2. Agility or shenling (5 3 ). Agility of the body is essential for smooth, fluid motions
in advance and retreat. Your body should be pliable. When your opponent’s strength lightly
touches your skin, your awareness should seem to penetrate into his/her bones. Each arm
should support the other, continuously linked by qi. If the left side of your body feels the weight
of your opponent’s hand, an attack will come from the left. In this situation, make the left side
light or qing as if giving in, and advance the right side in a seesaw movement. Apply the same
theory to the right side. Always, yield the side attacked while advancing the other. The qi is
like a wheel activating your entire body, which then moves in unison. Should this not occur
because of deficiencies in coordination and strength, find the solution in your waist and the
legs.

3. Gathering the qi or gilian (S &¢). If the qi is not stored, your movements will be
unnatural and abrupt. Qi must penetrate your bones for it to pass through your entire body. To
this end, coordinate all movements with pulling in and pushing out your dantian. When pulling
in, it is easy to raise yourself and your opponent. Pushing out enables you to lower yourself and
throw your opponent. Again, all movements are done with your mind rather than by force.

4. Concentration of jing or jingzheng (%1% ). The jing of the body should be prac-
ticed as a whole. Empty and full should be distinguished clearly. Jing must be exerted from
your heels, directed by your waist, propelled by your spine, and allowed to flow through your
fingers. Most importantly, your mind must be focused. The best time to use jing is just as your
opponent 1s about to employ 1t, neither earlier nor later. Advance and retreat as a unit in re-
sponse to your opponent. Seek straightness in the curve. Store the jing before releasing it.
Success will be achieved by using your opponent’s strength to hit back. Use four ounces of
force to move ten thousand pounds,

5. Development of shen or shenju (#3). When the previous four requirements have
been met, the spirit or shen can begin to be developed. If you concentrate on the shen, the gi
can be transferred to the shen. This transfer or liangihuashen (xS {¢.4#) results in light open-
ing or closing movements and the clear distinction of empty and solid. To empty the left is to
fill the right and vice versa. Do not equate emptiness with weakness, however. The inside is
firm, stable, controlled and strong. Similarly,
fullness does not mean force. Instead, it is the
robust movement and demonstration of great
spirit. Manipulation is generated from the
chest and waist. Qi is exerted from the spine
and combined with your opponent’s force.

How then is the qi activated from your
spine? It is pushed downward from your
shoulders to your spine; this process is called
“closing.” When the gi is made to move from
. the spine to the shoulders and fingers, the pro-
Figure 4.4a cess is known as “opening” (See Figure 4.4a).
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The process called “closing” stores energy, while “opening” uses energy. Understanding of yin
and yang is similar to comprehending “closing” and “opening.” When this stage is reached,
your skill will improve quickly.

4.5. Summary of the Practice of Taijiquan and Push-Hands (i %247 F472h¥ &) by Liyiyu.
An ancient taiji expert said, “If you can allow the opponent to lose his/her balance, then you can
use four ounces of force to move ten thousand pounds; otherwise, you cannot handle ten thou-
sand pounds.” Let me explain this further:

e If you wish to cause your opponent to lose his/her balance and hope to use four ounces
of strength to move ten thousand pounds, you must first know yourself as well as your
opponent.

» If you want to know your opponent as well as yourself, you should forget yourself and

instead try to follow your opponent.

In order to do this, use precise timing and be in an alert position.

To achieve this, move your body as a unit.

This means that your body cannot show any abruptness.

To this end, the qi should be activated and the spirit must be raised.

To do this, gather the gi in your spine.

Gather the qi in your spine with the development of strong calves and perfectly relaxed
shoulders, so that the gi can sink downwards to your dantian.

The jing originates in your heels and flows through your legs to the lower part of your
body. Above your waist, the jing that is temporarily stored in your chest proceeds to your shoul-
ders and arms; the jing is controlled by the waist. Remember the taiji diagram and the shifting
patterns of yin and yang. When one part of your body is still, all parts of your body should be
still; if one part of your body moves, all parts should join in.

Daily practice of taijiquan is necessary to properly understand yourself. With each
posture, ask yourself whether it is perfect in every detail. Obviously, practice must move at a
very slow pace in order to be effective. After thorough practice and understanding of the solo
form, practice push-hands to learn to anticipate your opponent’s intentions. The understanding
of the opponent’s moves is based on self-understanding. Precise timing and the most advanta-
geous position are helpful. Being touched by your opponent, you can follow his/her awareness.
Timing is crucial since you must match your opponent precisely. Only under these circum-
stances, can you throw your opponent off balance. A double-weighted position ensues when you
do not understand your opponent. Study more about the yin/yang and closing/opening concepts.
Your opponent can be understood perfectly if you understand yourself. This is the way to mas-
ter all adversaries.

4.6. Two Famous Songs about Taijiquan by Unknown Authors. Each of the songs on the
following pages is a collection of guidelines that are instrumental to effectively practice the
Thirteen Postures and push-hands. These “songs” are not lyrics as is sometimes denoted by the
word “song” and should be given serious consideration.

B3O £k, 2012, #H« 9, s,



190 The Dao of Taijiquan

The Song of the Thirteen Postures (4 = #8 k)
Never neglect any of the thirteen postures.
Remember that the source of the will is in your waist.
Pay attention to the slightest change, from full to empty.
Let your qi continuously flow through your body.
Know that stillness embodies motion and motion stillness....
Seek stillness in motion.
Surprising things will happen when you meet your opponent.
Give awareness and purpose to each and every movement,
For when done correctly, all will appear effortless.
Always, always pay attention to your waist.
Only with your abdomen loose and light can your qi be activated.
Your shen rises to the top of the head when your coccyx is erect.
So keep your body pliable,
And hold your head as if suspended from a string.
Be alert and seek meaning in the purpose of taijiquan.
Bent and stretched, open and closed....
Let nature take its course.
Beginners are guided by verbal teaching.
Gradually apply yourself more and more,
And skill will take care of itself.
What then is the main principle of taijiquan?
Your mind is the primary actor and your body the secondary one.
And the purpose and philosophy behind taijiquan—what are they?
The purpose is simply rejuvenation and prolonging of life beyond the normal span.
So an eternal spring.
Every word of this song has enormous value and importance.
Failing to follow this song attentively, you will sigh away your time.

The Song of Push-Hands (iT5#)

In ward-off, roll-back, press and push,

Use purpose with every action.

Support every part of the body in motion with another part;

This way there will be no “opening” to let your opponent attack you.
If your opponent uses force against you,

Use four ounces to deflect a thousand pounds.

Lead your opponent in and allow him to lose his balance.

Yield and assert at the same time.

Do not forget to use the techniques of zou and nian.
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Just as in other sports where one attains various degrees or belts, taijiquan has specific
levels of achievement. Zhengmanqing defined the level of a taiji student’s skill in terms of the
three powers: humanity, earth and sky. He then subdivided each power into three categories,
for a total of nine levels. It is not my intention to use this concept as a method of grading, but
rather as a way of defining what you should be concerned with as you begin and the how to nat-
urally progress to being a more experienced student. Thus, the following chapter uses the con-
cept of the three powers to delineate the three main stages of taiji practice.

5.1. Rules for the Human Stage. Mastering the human stage builds the necessary foundation
for mastering taiji. It is therefore essential to establish that foundation by following the rules of
the human stage outlined below. Keep in mind, however, you must be well-grounded in one
principle before proceeding to the next. Practice only one or two of the following principles at a
time rather than trying too many different ones all at once.

Lightness or ging (3). The Theory of Taijiquan expresses the first principle as follows: “In
any action, the whole body should be light or ging and agile or ling (&).” Ling is simply the
ability to nimbly maneuver, react and act. Qing helps you to be ling and is demonstrated in the
following examples:

e Imagine a mother cat swinging playfully at her kittens; she will control her movement
in order not to hurt them. (When sparring, control your movements and temper them
with lightness.)

e An old floor may creak when you step on it, but if you step lightly, no sound will be
heard. (Step with qing when practicing taijiquan to increase your ability to maneuver.)

These examples show the application of being outwardly light. Qing, however, refers not only
to your outer movements but also to the control of your consciousness or mind. If a cat has a
serious intent in mind, its bite is designed to hurt, but if it is playful with qing in mind, there
will be no pain. Mental qing is used to control the ging revealed in your outer movements.

The main purpose of taijiquan is to cultivate inner sensitivity rather than to develop
outer strength. Sensitivity is enhanced by reducing force and unnecessary muscular tension,
called heaviness. Practitioners of other martial arts often fall prey to heaviness; they may be
qing in terms of speed, but they use too much muscular tension and outer force. Using a great
deal of outer force numbs sensitivity just as fighting with clenched fists dulls the pain. There-
fore, be careful when learning to practice taijiquan not to use awkward force; instead concen-
trate on relaxing. Let your movements be light and natural like clouds passing across the sky or
branches blown by a gentle breeze.

As described in The Classics of Taijiquan, practicing qing opens the door to an ex-
traordinary depth of sensitivity; eventually even “a feather can be felt.” By applying qing to
every movement, you pave the way for more advanced techniques. The use of force or heavi-
ness, however, will prevent you from reaching higher stages of development in taijiquan.
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Slowness or man (1&). The movements of taijiquan should be executed with man or slowness.
To understand how, compare the practice of slowness in taijiquan to giding a bicycle. You
would not consider pedaling a bicycle quickly and then stopping to be “slow.” Likewise, do not
simply make quick transitions in taijiquan and then stand in postures for a long time.

To practice man regularly, walk as slowly as possible at a constant rate while paying
attention to every part of your body. Step “in the air” and be able to stop anytime. It will soon
be obvious that the application of man—even to the simple task of walking—is very difficult.
To apply man to your form requires great perseverance. You must alternate between slowness
and quickness. In other words, first practice your forms with man uppermost in your mind until
there is no possible way to do the solo exercise any more slowly without violating its fundamen-
tal principles. For example, if you take twenty-five minutes to perform Yang’s long form at a
constant rate, but going more slowly leads to technical errors, then speed up the form. But if
you feel that you are going so fast as to violate the principles, return again to man. This process
should become a regular cycle of learning. Go slowly until you can learn no more from going
slowly, then go quickly until you can learn no more from going quickly, finally returning to
man. You will eventually find that for the sake of man, the optimum time for performing
Yang's taijiquan is almost one hour. -

Man gives you three advantages: practice, calmness and awareness.

Practice. The first is evident as the use of man in athletic programs: Videotaping a

tennis player or golf student and then showing them instant replays—in slow motion—

helps to perfect their form and stance. Whereas videotaping requires money and spe-
cial technology, the implementation of man in taijiquan requires only understanding
and perseverance.

Calmness. The second advantage is that practicing slowly and peacefully on the out-

side benefits your inner thoughts and emotions as well. Eventually, slow and soft prac-

tice of the forms results in a state described as “active outside, empty inside” or “non-
action in action.” In other words, by reflecting outer calm, you become quiet inside,
still like the water in an old well.

Awareness. The final benefit is that slow and calm motion of the body directs your

awareness to the flow of qi throughout the body. By focusing attention on the dantian

and then following the qi as it radiates outward during the movements, you in fact in-
crease that flow. Practicing in this way illustrates the main principle of the daoyin.

Remember: the flying bird projects its shadow from moment to moment but without
interruption (see Chapter 2.5). Your movements in the beginning stage must be slow and con-
tinuous to lay the foundations of slowness and lightness. In the advanced practice of man, you
no longer need to keep your outer movements slow since your movements flow out of the still-
ness (slowness) within you.

Circular movement or yuan (). All movements in taijiquan are composed of circles as op-
posed to straight lines. The effects of yuan for defense and attack in a martial art are compara-
ble to the effect of pitching curves in baseball. Pitchers easily strike out inexperienced batters
with their fast balls. Yet, pitch the ball hard, fast, and straight to an experienced batter, and s/
he will easily hit it. Consequently, pitchers throw curve balls, drops, and sliders most often
since those pitches are the hardest to hit with accuracy or at all. The taiji specialist then is con-
stantly “throwing curves” at their opponents; most other martial artists throw “fast balls.”

The execution of movements in circles and arcs also generates considerably more force
than does linear motion. For example, a straight and steady wind—no matter how strong—
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does little damage, but tornadoes, cyclones and hurricanes destroy without mercy. Likewise, a
straight and steady current of water—no matter how fast—can still be navigated, but a
whirlpool or undertow is perilous.

When you start to practice taijiquan, move in the pattern of an arc or a circle. With
man and ging in mind, stretch each movement and enlarge each arc as much as you can while
still maintaining proper postures. After you practice sufficiently to develop skill in yuan, reduce
the size of your arcs. Remember to maintain the arcs, no matter how small they may be. Such
circular movements may appear easy to do, but you must continuously practice and concentrate
to develop natural and unstrained postures. /nfend to make all of your movements circular,
starting with the hands and arms. Gradually, these circular movements “seep™ into the rest of
the body so that the body eventually leads the hands and arms.

Incorporate yuan into your posture most effectively by daily practice of the chansijing.
Otherwise, when you begin to move the hands and arms in circles, you may forget to have your
hands follow the body. Practicing the chansijing will not only prevent such errors but will con-
siderably facilitate your progress.

Constant rate or yun (%]). Yun, literally meaning “homogenous,” describes the smooth pace
of taijiquan. In your daily life, where movements are usually done automatically, you have no
desire to learn to control them. But when practicing taiji, especially when first learning the
forms, learn to execute every movement slowly and deliberately. Although you may have an
intellectual understanding of yun, your movements will inevitably be performed at an uneven
rate. Therefore, one must first learn how to develop the discipline of total consciousness while
doing the forms. The proper technique involves concentrating on the movements as if they in-
corporate a series of still photos each taken a fraction of a second apart. Anyone who has ever
observed movements under strobe lighting will know exactly what to try. Through persistent
practice, visualizing a series of stills within each movement will become so internalized and
semi-automatic that conscious effort will no longer be needed.

Every day the sun rises in the east and sets in the west, apparently moving across the
sky at a constant rate. Yet who can actually see the sun in action? Only the keen observer who
has a quiet and peaceful mind and who uses a technique such as observing shadows’ move-
ments can perceive this constant rate. Learn from the sun and apply special techniques of per-
ception to yourself when doing taijiquan.

Finally, when you acquire ging, man, yuan and yun, you will achieve the appropriate
lightness, slowness, circularity of motion and constant rate of performance needed to complete
the human stage. How can you verify this accomplishment? You will have followed the rules
in the human stage when the practice of taijiquan outdoors does not disturb flocks of birds or
other animals. Then you are ready for the second or earth stage. Remember that although it
may take only ten minutes to read this description, the actual completion of the human stage
can easily take three or five years.

5.2. Rules for the Earth Stage. The attainment of the human stage is the foundation for all
subsequent achievement. Once you build this firm foundation, however, your concern will nat-
urally turn to building the rest of the structure; forget your former achievement so laboriously
gained so that your effort will be directed to the earth stage. To achieve earth stage, understand
the principles described in this section to guide your practice. Remember at first to pay careful
attention to incorporating one principle at a time into the taiji form. Finally, you will learn to
perform the form effortlessly, automatically taking all of the principles below into account.
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Agility or ling () ). Ling applies the taiji principle that yin is yang and yang is yin. In physical
terms the application of this principle means that if you try to grasp my arm, I disappear and
simultaneously grasp you, thus converting my yin to yang. Or, if you push me I elude your push
and simultaneously push you, again reversing the entire interaction. Study ling constantly and
continuously, for without it such exercises as push-hands and dalou become meaningless. Ling
is described best in The Classics of Taijiquan: *“Stand like a poised scale and move actively like
the wheel of a cart.”

In standing like a poised scale, you are ready to react instantaneously. Move like a
well-greased wheel, offer no resistance and be able to spin swiftly. Consider the following two
examples of ling:

¢ Fish in a pond with sufficient room to move will swim away swiftly if you disturb the
water. This example illustrates the usual conception of agility. Fish confined in a fish
tank, however, will wait poised and ready if you stick your hand in the water and will
move only if you attempt to grasp them. Even then the movement will be only what is
minimally necessary to elude your grasp. This is the agility of ling.

e A bullfighter stands poised waiting, baiting the bull with his cape and taunting it with
his shouts. Finally the bull charges, and with graceful, fluid and minimal movement
the matador eludes the bull. This is another example of ling.

As a result of emphasis on man and yun in the human stage, you are probably stiff.
This is allowable for a time since at least you are now moving your body as a unit. However,
this stiffness must be re-balanced by introducing the application of ling to your form. Develop
primarily by practicing the chansijing, as follows:

e Firmly root your weight in your feet,

e Control all movements by rotating your waist and whole body without independent
activity of your limbs, and

e Maintain a fluid spatial curve to your arms, hands and shoulders allowing the energy
to come to your fingers. When your whole body is mobilized with such controlled
movement, you will have entered the gate of ling and gained the freedom of action that
this implies.

To Relax or Song (§X%). Relaxation is crucial to developing your taijiquan and to attaining
earth stage. Do not bedeceived though; do not misconstrue the word “relax.” Perhaps “relax”
is the word taiji students hear most often ... and the concept most often misunderstood. This is
partly because song conveys certain ideas not found in the English word “relax.”

This problem is compounded by the fact that the average student really does need to
relax the excess tension in certain muscle groups. Moreover, most Western people are condi-
tioned to regard “relaxation” as an ultimate goal. The result of these factors is that when the
teacher says, “You must relax,” you then try to exhibit a relaxed body and mind. The teacher
then will thoroughly confuse you by saying, “No! No! You must relax!” The reason for this
perplexity is simple; you probably conceive relaxation as that which is experienced by a person
who flops down into a comfortable couch and peacefully drifts off into a reverie, totally passive,
uncaring, and unguarded. The relaxation called song is very different. Song in taijiquan bal-
ances yin and yang, integrating the hard and the soft. Although easy to say, the integration of
these opposites is hard to accomplish. For example, a stiff, tense “spear hand” exemplifies the
maximum of yang, and a limp, unconscious “dead hand,” the maximum of yin. Neither ex-
treme is correct. The proper taiji hand is song, balanced so that it can be mobilized immedi-
ately to either extreme. The hand may briefly become extremely yang to attack or extremely yin
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10 escape, but only when necessary. The next instant the condition of song is re-established.
Think of playing the piano and typing as examples of the need for conscious relaxation or song
in the hands. The same principle is needed in taijiquan, applied to every part of the body as
well as the mind.

By practicing song, energy (qi and jing) will be conserved like money in a bank. Do
not strain your posture and mood as if worrying about money hidden in a mattress, but act com-
posed and serene as if keeping substantial savings in the bank. As you conserve energy and
your body and mind become serene, energy will flow through every part of your body. Do not
make the mistake of sending this energy through your body if it is stiff. Clear your mind and
still your emotions, and your muscles will automatically relax. This is song.

Such relaxed awareness is seen in nature. The snake hibernating all winter does not
relax totally or else it would die. It withdraws consciously, conserving its energy so that it may
strike again in the spring. Another example: The tree losing leaves in the winter is not wither-
ing and dying, but withdrawing into a purposeful state of rest or song, not yielding completely
but preparing for what is forthcoming.

The ultimate goals in the study of taijiquan are to master the martial art and to attain
physical rejuvenation, or more properly, to integrate and combine both. An awareness of these
goals must be integrated with your concept of song. Achieving song leads one into the next
step, sinking or chen (JJ0). Chen is absolutely necessary for the attainment of martial arts skill,
since you fight more effectively if you relax and sink. With respect to attaining physical rejuve-
nation, you normally lose more and more of the ability to chen as you age, but song can enable
you to regain what is lost and then add more to the original store.

Finally, only by understanding and reaching the state of song can one pass to the third
aspect of the earth stage, the attainment of the three powers.

The Three Powers. To achieve proper balance at this stage of practicing taijiquan, internalize
the concept of the three powers: sink your weight down through the feet, which corresponds to
the earth; send the shen up to the top of head, which corresponds to the sky; and place your con-
centration on the dantian, which represents humanity (see Chapter 2.5). If this concept is cor-
rectly expressed, the body will be poised properly in each taiji posture, neither sunk too low or
stretched too high. In this posture, you represent the universe where, according to the tradi-
tional Chinese view, the lighter substances ascend to become the atmosphere, and heavier ones
descend to become the earth. Versions of the posture Golden Pheasant Stands on One Leg (see
Figure 5.2a) illustrated correctly by Yangchengfu and incorrectly in the other two illustrations.
The need to simultane-
ously implement the principles of
song, ling and chen seems to be
a paradox. How can you relax,
be agile and sink at the same
time? Resolve the paradox by
applying the concept of the three
powers. First sink your weight
to the earth. Then concentrate
on the dantian. Finally, send the
shen up to the top of your head, 4
becoming balanced, poised and

agile. Figure 5.2a
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Changes. The concept of change as expressed in the Yijing plays a very important role in taiji-
quan’s system. The Yijing states that everything changes or develops through certain cycles.
Nothing is constant but change itself. However, if nothing is constant but change, then the
ways that these changes or cycles occur are in fact constant. Thus, the Yijing advises you to
seek the unchanging in that which changes.

The practical applications of this principle in taijiquan are endless. Three specific
points about change follow.

1. Changing method to achieve excellence and individual development. Taiji-
quan emphasizes cyclic individual development as opposed to imitation and uniformity. In
most physical activities, teachers strive for uniformity in students’ postures, and students work
hard to achieve exact imitation of their teachers. There are good reasons for teaching this way,
but unless the concept of change is introduced, the method of learning actually becomes the
goal itself. Ballet, gongfu and many other physical activities require the endless repetition of
postures to achieve perfect uniformity. This approach is excellent, but it neglects the possibility
that the student may grow to a greater level of excellence than the teacher. Moreover, this
method ignores individual physical differences, intents and desires. In other words, it changes
something living and dynamic into something static and dead. In the practice of taijiquan, the
concept of change is integrated as the system of study. Therefore, you learn what is unchanging
and then incorporate change by varying your postures based on your own goals and physical
capabilities. For instance, in the posture Snake Creeps Down you know the principles which
must not be violated: feet flat on the floor, body upright, constant height, etc. (See figure 5.2b,
Yangchengfu's Posture). The execution of this posture is up to you as long as you maintain the
unchanging points, and this fact allows the posture to change and develop. Instead of attempt-
Ing to imitate your teacher’s posture, develop the
posture individually to best actualize the basic
principles of taijiquan. This approach also takes
into account differences in'individual goals
since the person whose orientation is to improve
health may actualize the posture differently from
another person whose intent is martial arts skill.
Both individuals will be correct no matter how
different they look if they do not violate the ba-
sic principles of taijiquan.

2. Changing speed to achieve man. Figure 5.2b
In order to correctly develop man, you must also
be able to go fast. Of course, you cannot really
go as fast as possible unless you can go as slowly as possible. In this instance, that which
changes is the speed at which you perform the form, and that which does not change is the pur-
pose: to move as slowly as possible. When you can go no more slowly, execute the posture
quickly. Keep in mind, however, that your purpose is still to change back to performing slowly.
By this kind of cyclic alternation, you return to the development of man each time.

3. Changing form to achieve formlessness. To develop formlessness, you must
first stretch and enlarge (FF & ) the postures to your limit. When you achieve this, reduce the
postures until they are “tight” and “close”(%+ ). Since further contraction would violate basic
principles, the cycle must return to expansion. In this example, the size of the posture changes;
whereas the unchanging idea is to finally contract the posture into a point or to achieve, in ef-

fect, no posture.
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The application of these three principles of change depend totally upon your own goals
and ability. So it is with all of taijiquan. Only you can really develop your own course of study;
only you can in fact teach yourself taijiquan. No one taught Zhangsanfeng but himself; he
learned through discovering taiji’s basic principles. This should be the goal of all students of
taijiquan. Seek the unchanging in change and hold firm to it. Change is the most important
tool and technique in your repertoire.

These ideas may all seem too abstract, so a final suggestion will bring then into practi-
cal application. Once you have mastered the right side of the form through long study, arduous
practice and the help of an excellent teacher, you must then reach an equal level of achievement
on the left side, but without a teacher. Only in this way can you determine what you have
learned and developed on your own as opposed to what was only superficial imitation.

5.3. Rules for the Sky Stage. The human and earth stages emphasize the development of the
taijiquan postures. In the sky stage, however, the methods focus more on mental training. The
following advanced principles are explained in this section: sensing emptiness and solidity, con-
trolling your breathing, disciplining your consciousness, and finally seeking void and stillness.

Emptiness and solidity. In the human and earth stages, your movement is restrained by the
demands of slowness and a constant rate of man and yun. The first step of the sky stage helps
calm you down through another method; you learn to simplify your focus of attention, rather
than following a large number of rules. Now you must forget all the other points mentioned
before. Give up complexity. During practice, concentrate only on distinguishing the insubstan-
tial or empty from the substantial or solid (4)7& &£ ). You are promptly aware of this princi-
ple only as applied to shifting your weight; you know that placing the whole weight of your
body on one leg makes that leg substantial or solid and the other leg insubstantial or empty.

Actually, the principle of distinguishing emptiness and solidity contains subtleties be-
yond weight-shifting. For instance, when you push, your hands are empty at the beginning of
the movement, but solid at the end. As your palms gradually stretch out until the ending point,
the center of the palm rises a little to display the chansijing which is “rooted in the feet, bursts
out in the legs, is controlled by the waist and functions through the fingers.” This stretching
results in the maximum point of solidity or the extreme yang. When you withdraw your hands
and mind from solid to empty, the extreme yang generates yin. In this process, the tensed palm
relaxes or becomes the extreme yin. Throwing a punch follows the same principle. At first
your fist must be loose or empty; only at the end does it become tight or solid. When you with-
draw your fist, it becomes loose again, and solidity returns to emptiness. So your fist is either
tightened or relaxed in accordance with the yin/yang changes which exist in every action. Most
importantly, remember to match the empty or solid condition of your hand with your waist, legs
and every part of your body. When your palm rises a little to indicate extreme solidity, tense
every part of your body.

Change the inside of your body from closing to opening. (The postures where your
body is expanded and enlarged like an open door are called “opening.” When your palm is
withdrawn and relaxed to indicate the extreme yang generating yin and your body is contracted
and condensed like a closed door, the postures are described as “closing.”) When you step for-
ward, your heel touches the ground first and then you place the sole of the foot down gradually,
be sure to match this movement with your hand’s movements and change your body from clos-
ing to opening. In the same manner, when you withdraw your step, the inside of your body
changes from opening to closing, matching the hand’s change from solid to empty. All these
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internal and external combinations of opening and closing movements are based on the chansi-
jing.

If you master the ability to sense emptiness and solidity, an adversary can offer you no
opposition or interference when you open to attack. When you close, no dodging, bobbing or
weaving is needed to avoid any attack. You simply change the direction of your opponent’s
force as if it were being applied against a screw thread.

To practice, remember the following principle: starting with strong willpower, open or
close inside the body first, then expand to display the movement on the outside of your body.
As one part of your body moves into action, mobilize all the other parts of your body to support
this action. The physical body and the mind must be totally harmonized.

In short, the manifestations of emptiness and solidity in taijiquan are complicated.
Sometimes the right side of the body is empty, while the left side is solid or vice versa, some-
times the right arm and the left leg are solid, but the left arm and right leg are empty or vice
versa. At other times, the empty appears among the solid, and the solid appears among the
empty, just as the yin/yang changes metamorphose in unpredictable ways.

The Yijing tells us to cope with shifting events by sticking to a fundamental principle.
Thus, in keeping with the principle of change discussed earlier, there is an unchangeable rule
that dominates all combinations of opening and closing changes. Since taijiquan eventually
intends to train you to be like a taiji sphere, these countless changes between opening and clos-
ing finally focus on two essential objectives:

1. Always keep the line of your body’s center of gravity passing through one foot, which is
solid, and keep your other foot empty.

2. When your body moves forward, backward, left, or right, your center of gravity (the dan-
tian) should trace a path parallel to the ground just as the center of a ball does when it
rolls.

3. If you grasp these two essential objectives, you can master the changes of empty and
solid.

Breathing. Taijiquan is based on Laozi’s philosophy that softness will conquer hardness.
The series of movements in taijiquan are designed to cultivate your physical and mental capa-
bilities and develop your qi rather than strengthen your muscles. The human and earth stages
did not specifically discuss breathing, but emphasized soft, slow movement and a gentle tempo.
Following these principles prevents short, rushed breathing. In the sky stage, however, taiji-
quan lets the breathing itself be totally controlled by the movement of the dantian. To the be-
ginner, letting go of your breathing and allowing it to be regulated by the movement of the dan-
tian seems very complicated and difficult. However, if you practice the skill of “breathing with-
out breathing” as presented in Chapter 3.1, you can allow your breathing to regulate itself by
the movement of your dantian, and let the movement of your dantain match the postures rela-
tively easily. Attempting to grasp this kind of technique by merely practicing taijiquan can take
far more than ten years.

Consciousness. When you begin to learn taijiquan, you concentrate on remembering the
movements and thinking about the correct postures—just as performers of other martial arts,
sports and dance. But taijiquan requires a higher consciousness () or greater awareness to
develop spiritual rather than bodily strength. Spiritual control gives you total control of your
physical movements. When an exercise involves speed and strength, you can have conscious
control only at the beginning and end of your movements. The movement of taijiquan is differ-
ent. It is very soft and gentle. When you move from non-action to action or action to non-
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action, you can stop, advance or retreat wherever and whenever you want—and always be 1n
total control. Practicing this kind of control is intended to use consciousness to strengthen body
movement and to achieve the transfer of physical force into spiritual power. This is called lian-
qihuashen (£xSALA9).

In order to develop consciousness when you practice taijiquan, your movements should
be imagined more than merely physically executed, that is, use your awareness instead of your
strength. For example, if you want an action to be lighter or more qing, imagine the whole pro-
cess in slow motion. This will enable you to reach a higher level of ging. If you want to im-
prove your chen (become more stable by emptying the strength and tension from the upper body
into the legs), it is important to sink your will and your mind through the line of your center of
gravity down to the center of the earth. Imagine that every action develops from there.

Using your imagination intentionally to exaggerate your thoughts can promote the ef-
fects of taijiquan. Once these principles of awareness and imagination are mastered with qing
and chen, apply the principles to all activities, such as the changes between empty and solid,
opening and closing, etc. Practicing this kind of control also helps to achieve sky stage and also
develops the good habit of performing any action, even those in your daily life, with awareness.

Void and stiliness or xujing (fE#%). To seek the empty in the solid is to find the “void” or xu
(). To seek non-action in action is to find stillness or jing (§%#). The pursuit of xujing is the
highest level and final goal of taijiquan. The movement in taijiquan, as mentioned before, em-
phasizes using awareness rather than strength. In the final stage, you must progress to the point
where your movement itself (as opposed to your strength) has an intrinsic and instantaneous
effect, such as turning opponents’ actions against them.

e First, simplify consciousness into only one idea; gather all your movements, whether
active or non-active, to embody stillness.

» Next, constantly alternate action and non-action, represented by yang and yin respec-
tively. After much practice, your concentration will direct the transition from action to
non-action—from yang to yin—and vice versa.

e Finally, aim to be peaceful inside in order to affect the outside. Gradually, the outer
movements will reflect inner direction and total awareness.

The sky stage of taijiquan uses this law of xujing. Although external changes may oc-
cur, internally you remain calm and empty without ever being affected by the changes. With
such practice, you will understand the way to attain the heaven stage and enter the four-
dimensional world. As Zhangsanfeng said, “If one emphasizes only the martial arts, s/he will
miss the most important aspect of the philosophy of taijiquan.”

One way to develop an enduring state of xujing is to select a quiet place where there is
little external interference, such as a park, seashore or mountain. Give up all thoughts and be-
come tranquil. Forget all the rules mentioned before. Return to the primal and change the
complex to the simple. Pay attention only to the yin and yang changes within and without,
from action to non-action and non-action to action. Finally, find how each movement returns to
its roots. As a result, your spirit will blossom and become peaceful. Taiji’s ultimate purpose
then is, to reach a higher spiritual level via greater understanding of its martial applications and
of its health benefits. Realizing this higher spiritual level leads to the realization of the Dao.

According to Laozi, “to touch ultimate emptiness, hold steady and still.” If you know
how to pursue xujing, you gradually learn to foretell the course of everything under the sun, no
matter how complicated. Void and stillness are the essence of the Dao and are applicable to
everyone and everything. If people proceed according to the Dao, then the origin of existence
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becomes clear, since everything returns to its roots. This principle applies to taijiquan as well.
The movement flows like the Yangtze River, fluently and endlessly, with action and non-action,
opening and closing, solidity and emptiness and numerous other pairs of apparent opposites. It
seems very complicated, but it is really very simple: all will return to the primal state or taiji,
the yang and yin. Laozi said it well:

“All things work together.

I have watched them reverting,

And have seen how they flourish

And then return again, each to its roots.
This, I say, is the stillness.

Retreat to your roots,

Or better yet, return to the will of Dao.”

All things are of the universe, so all things go back to the universe. This is a natural
law. For example, although people may be rich or poor, they have nothing when they are born
and take nothing when they die. Understanding this law leads you to an easy coexistence with
the world, but nof understanding it is dangerous. Since this law permeates all things, if you
abide by it, you approach the essence of Dao. The Dao infiltrates time and space; humanity
must follow the Dao in order to live satisfactorily. Thus, mastering xujing has effects even
greater than martial excellence and healthful living, mastering xujing brings you closer to Dao,
closer to the primal state of taiji, closer to the essence of life, of living. ..of yourself,

5.4. Practicing Taijiquan — Experiences. As stated in Chapter 1.4, Chenyanlin (f& #¢#F See
Figure 5.4a) was the tutor of Yangchengfu's children (although he carnes the surname “Chen,”
he was not related to the taijiquan Chen family). He received training in taijiquan under the
direction of the Yang family, and until his death in 1985, he had been teaching taijiquan in
Shanghai. In the 1920’s, Chen wrote a book titled, Taijiquan, which describes his personal ex-
periences. This popular work provides valuable information and suggestions for the practice of
taijiquan. The following section is directly ex-
cerpted from his book:

Excerpts from Taifiquan. “Currently, students
begin with the taijiquan thirteen postures and
proceed to learn them relatively quickly. Often
after three or four months of practice students
may finish the form and then think that they
have learned all there is to know about taijiquan.
They do not bother to consider that taijiquan was
developed by our ancestors with great difficulty
over a long period of time; so how could begin-
ners possibly learn everything in three or four
months? The fallacy of this attitude is more evi-
dent when we examine the methods originally
used to teach taijiquan as a martial art. The
course of study would begin with mabu (&4 )or
the Horse Stance, which teaches solidity and

Figure 5.4a
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rooting in the legs. This instruction would extend for at least one month and often as long as
one year. After students had learned to stand firm, they would progress to the posture, Lift-
hand (§£3F 3% ), which was practiced for at least one month to learn how to empty one leg
and root the other. After demonstrating they could use both of these postures effectively, stu-
dents examined each of the thirteen postures individually. All of the applications for each pos-
ture were explored, and each posture, again, would be studied for a minimum of one month.
Only then would students proceed to learn the complete form. After completing the form,
which would take several years, students would begin to study the advanced operations such as
push-hands, dalou and taiji sparring, and finally the weapons forms,

“Three positions form the frame of Yang's original taijiquan: high, middle and low.
Students begin with the high posture, where the knees are bent only slightly. They then follow
the middle posture, sometimes called the Four-Level Posture (7942 ) by flatiening the eyes,
hands, feet and thighs. Finally, the low posture is practiced. Each of these three positions is a
subdivision of the large, medium and small styles. The large form, which was taught by
Yangchengfu, requires nianjing (¥5%J ) postures and has a tonic effect. It is a good exercise for
health. The medium form, taught by Yangyu, requires the application of taiji philosophy and
results in moderation. In this form, concentration on the dantian prevents the flow of too much
energy to the top of the head. The small form, taught by Yangjian, requires compact postures
and swift movements. Particular emphasis 1s placed on moving the waist, arms and legs as a
unit. Of these three forms, the small one is hardest to learn, because the movement and speed
of execution are condensed so that a great intensity of inner force or jing, is developed.

“Learning all three forms takes a long time. At the beginning, daily lessons on the use
of one or two postures are sufficient. Learning too much at a time leads to incorrect execution
of the forms and superfluous steps. In addition, exercising quickly and the use of too much
force are not permissible at this time. Acquiring speed at this time is harmful to the develop-
ment of the qi, and the effort needed to do so damages the blood. If you follow the correct pro-
cedure, one can benefit from one or two postures as much as someone practicing the entire form
of taijiquan several times.

“While practicing, one should pay attention to the following details. Set the tongue
against the roof of the mouth, close the teeth and place the lips together, breathe through the
nose, straighten the body, lift the chest and back, loosen the shoulders and elbows, and keep the
neck and head erect. Begin the exercise with the whole body as a unit, experiencing fullness
and qing. Stare in front of the hands, distinguish solid and empty (yin and yang), purify the
mind, concentrate to increase your awareness, and give up all thoughts. Intend to develop per-
severance of the spirit and physical endurance, and relax any tension. With continuous and
hard practice, the breathing can be controlled. Relaxing one’s tension gets rid of awkward
force. For each movement of the posture, let the atmosphere of relaxation and softness pene-
trate from outside forms to the inside of the body. By practicing in this way, vital capacity is
enlarged, and the qi and blood are harmonized. Both body and mind are beneficially affected.
Otherwise, shen and mind are disturbed, frivolous and restless; adverse reactions occur.

“Hence, learning the set of taijiquan postures, regardless of one’s knowledge and tal-
ent, requires at least half a year, Proficiency is related closely to the frequency of practice. The
more one practices, the better one executes the postures. If someone really wants to achieve
martial arts skill, every time one practices, one needs to repeat the set of forms at least three
times. The first time acts merely to stretch one’s body; practicing more than two times develops
energy and improves skill. If someone needs an exercise for health even half a set of practice is
sufficient.
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“Beginners need fresh air and ample room when they practice. In an area which is too
small for taijiquan to be performed continuously, one cannot concentrate well and sometimes
goes in the wrong direction. However, no special size for the practice area is needed when one
achieves a high degree of skill. Even when one sits or lies down, taijiquan can be practiced. At
this time, one focuses on mental practice instead of appearances.

“Recommended practice times are twice daily: the first, a half hour after awakening
and the second, one hour before going to sleep. Each period is to last 20 to 25 minutes.

“While practicing the form, the rhythm should be constant from beginning to end. The
transition between postures should be smooth. The postures must be done correctly. Do not
show any deficiency, such as concavity or convexity in movement. Do not show disconnected
movement but perform with awareness.

“It is necessary to know the application of each posture, to know the involvement of
yin and yang in the movements. The beginner should not worry too much about the breathing,
The most important thing is to practice the form smoothly. Let the body become full of qi; keep
the mind and body in harmony. Next, practice the whole set of forms from the left side using
the opposite hands and feet for every one of the original postures. For example, the left hand
and left leg would be used for the right hand and right leg. Familiarity with the mirror image
enables one to reach a higher level of skill. Then one can learn the fixed push-hands, unfixed
push-hands, dalou, taiji sparring and the weapons forms. In any case, one should proceed
slowly so the taijiquan can have its expected effect.

“Beginners may experience bodily weakness and sore leg muscles as physiological re-
actions. Sometimes, this condition may persist for several months or more. One does not need
to worry about such reactions because they result from the rebuilding of the body; the original
physical structure is destroyed and replaced with fresh construction. Another reason for the
aches is that everyone has so much tension inside the body. Since taijiquan teaches the total
relaxation of the body, the legs tire easily. With another two or three hours of rest, such phe-
nomena will disappear quickly and be succeeded by an abundance of spirit and energy. In addi-
tion, other phenomena like a better appetite, will also appear. A tired spirit is related to over-
sleeping by beginners. Still at the same time, because of the increase in blood circulation, 8 to 9
hours of sleep a night is necessary. A normal condition eventually returns within a short period
of time, and senior practitioners need only 4 to 5 hours of sleep.

“Is sexual intercourse permitted to people who practice taijiquan? The answer to this
question is yes. We are not superhuman. However, in order to get a greater reserve of energy,
intercourse should be less than usual for people in normal health and stopped altogether for the
old or infirm during the transition stage from weakness to strength. Smoking and drinking are
permitted, but not for thirty minutes before and after the practice of taijiquan. Otherwise, be-
cause of the breathing, the inner organs are harmed.

“Beginners may experience numbness in the fingers, arms, or legs after practice from
using too much force. To recover, just shake them for a couple of minutes. Because of lack of
practice, beginners often forget the next posture when too much attention is given to correct-
ness. About respiration, it is better for beginners to breathe naturally through the nose and to
ignore, temporarily, the use of long and deep breathing in coordination with body and limb
movements. If one concentrates on interior breathing at this stage, the outer posture is easily
forgotten. In addition, when one reaches a certain level in using the movement of the body to
guide the breathing, and the breathing is smooth and continuous, the outer posture then be-
comes free and flowing. It is hoped that beginners will not hurry to sink the qi to dantian, be-
cause to do so at the wrong time may cause an adverse reaction. Ask if a posture does not feel
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comfortable. Question the teacher, and he will make the necessary corrections. Do notcontinue
to do a posture that does not fit.”

1.

2,
3.

“I entertained several wrong ideas before [ started practicing taijiquan:
The movement of taijiquan is so soft and slow, how could it benefit one’s health? How could
strength be developed?
The action of taijiquan is so gentle, how could one utilize it as a martial art?
I believed the operation of the lungs would be damaged by hollowing the chest or hanxiong

(fa).
What is meant by the dantian (7+8)? I assumed the dantian was merely the large intestine.

“After practicing taijiquan, I corrected these previous misunderstandings as follows:
As the use of one’s force becomes more effortless, one can move more swiftly. The com-
fortable posture and natural breathing, which accompany a reduction in the use of unneces-
sary force or tension, facilitate the free flow of blood and qi inside the body. In this way
one’s health is improved, and one’s inner force is developed.
How can one fight with slow movement? Slow movement is for the purpose of seeking still-
ness, but one eventually can speed up when necessary. In addition, through taijiquan, one
can develop the skills of “listening to the opponent’s energy” or fingjing and “understanding
the opponent’s energy” or dongjing (1#%f)). Strength is developed through gentleness. Po-
tential speed is hidden in slow movement, because taijiquan movements originate from the
center of the body and are controlled by the waist, not just by the movement of the arms or
legs. The main axis of a machine turns slowly, then gears allow the smaller flywheels to
spin faster. The same principle applies to the body and the limbs.

. Does hollowing the chest or hanxiong restrict the operation of the lungs? Straightening the

chest and back without relaxing the shoulders and sinking the elbows has bad effects. For
natural breathing, one might try to hollow the chest and relax the whole body at the same
time.
Are the dantian and the large intestine essentially the same? At the beginning, I sensed the
abdominal area was empty. I lacked any knowledge of the dantian until three years later
when I realized that the dantian, which is the headquarters of one’s body, could be trained to
reserve, supply and nourish the gi. If the qi is reserved, the dantian is filled. Then one can
tap the dantian like beating on a drum. The respiration of a taiji specialist who uses the
dantian to breathe instead of the lungs is different from that of other people. It is observed
that newborn babies breathe through the abdomen. However, as one grows, one breathes
increasingly farther away from the dantian. People dying of old age breathe only through
the nose and throat. Hence, there is an important relationship between life and breathing
through the dantian.

“The presence of random thoughts results from a restless mood. To eliminate these

thoughts, one ought to stare in front as if enemies were present there. Beware of any worries
arising. When one becomes familiar with the set of taiji postures, one will achieve perfect peace
of mind. Students also may experience an increased flow of saliva under the tongue after prac-
ticing four or five postures. The body benefits greatly and feels comfortable from the swallow-
ing of this saliva, which also will relieve one’s thirst. The saliva, which is tonic and nourish-
ing, is called “honey-dew.” Anyone who practices taijiquan with the correct postures, taking
things easy and using pre-birth breathing, will find that the phenomena described above will be
within reach. These experiences indicate that one is beginning to develop an inner force by
strengthening the mind and will. This process is called the transformation of yin to yang or
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“lead to mercury.” (2 S1REL + FIRAR A » FEMRPAFPHZE » FEANTD
i LIERBLeasHRiE )

“Students then start to learn the fixed-step (not moving the feet) push-hands. It is dif-
ficult at first to distinguish between the four directions: ward-off, roll-back, press and push, and
to connect them together smoothly. The student must practice push-hands with someone more
advanced than he, like an advanced student teacher, so as to be able to learn by imitation. Dur-
ing this time, the teacher will demonstrate each of four directions one by one, making all neces-
sary distinctions so that there will be no questions in the student’s mind as to their differences.
After these distinctions are clearly understood, the student must practice them in continuous
sequence so that they become smoothly connected. At the same time, the waist and legs must
be loose and active when the four directions are practiced. It is through the mobility, looseness
and fluidity of the legs and waist that the neutralizing and sticking energies are manifested.
Neutralizing or hua ({t,) is the ability to retreat from or accept the opponent’s attack. Sticking
or nian (£5) is the ability to follow so closely when the opponent retreats that one is attached
like a shadow to him. When one reaches this stage, the techniques of neutralizing and sticking
or hua and nian, are achieved, and it is time to learn na (£ )and fa (%).

“Na is the technique of locating and sticking to a part of the opponent’s body which is
called a point of application. Na is a “holding;” that is, once the point of application is defi-
nitely found it is then adhered to, but no technique is applied. After na is learned, fa can be ex-
ecuted. Fa is the application of a technique such as a push or punch through the point held in
na. Therefore, one locates and sticks to the point of application with na and then attacks
through that point with fa. These principles will never be learned by the student if he tries to
apply them indiscriminately during his push-hands practice. Before the student can apply the
principles of na and fa himself, he must observe how na and fa are used against him by hus
teacher. The student must approach push-hands practice as if it were an experimental labora-
tory where he is both the experimenter and the subject. He must watch how his teacher sticks to
him and throws him off balance. He must observe when and where the teacher applies na and
in what direction he applies fa. He must distinguish the timing of na and fa. To master the
principles of na and fa, he must choose one particular technique and practice it over and over
again with a partner who can help with the study of these principles. When the principles are
properly learned, the student will then be able to apply any technique with any part of the body.
To do all of this takes time, so the student must not be in a hurry to learn these principles. If he
tries to rush the acquiring of this skill, he will not achieve anything.

“In my opinion, the basis of all achievement in taijiquan is the fixed-step push-hands
so my advice to the reader is to spend as much time as possible practicing, observing and study-
ing this method. To this end, one must practice push-hands with as many different people as
possible. One must practice with those whose skills are less than, equal to, and greater than his
skills. One must practice with persons harder or softer, taller or shorter, etc. One must also
change partners often. Once one is familiar with a particular person’s skills, one will always
use the same techniques, which at this point will cause one’s development to stagnate.

“In moving push-hands (non-fixed step), the whole body—Ilegs, waist and arms—must
move as a unit; the sticking energy or nianjing must be maintained continuously, as must be
done when one is using a weapon. At least one point of the weapon must always stick to the
opponent’s. If one interrupts the nianjing, one breaks the connection that allows the opponent
to sense one’s intention or ting (B ) whether it is to attack or retreat.

“If one is really fighting with hand or weapon, the technique mentioned in the Chinese
proverb, ‘When one’s hand moves, one must see red (H43FJ12L )’ must be used; that is, every

B0 £k, 2012, #H« 9, s,



Chapter Five Experiences 207

single move injures the opponent; one draws blood each time one attacks. One’s mind must
also follow the point of this proverb. One must be serious and not indulge as if practicing and
must not be afraid since either of those moods will prevent one from attacking at the instant
there is an opening in the opponent’s defense.

“Taiji sparring is first learned as a set of movements or form. To learn the real appli-
cation of these movements, however, each posture must be practiced separately. While practic-
ing the application of a specific posture, one must place special emphasis on examining the op-
eration of three main areas of the body: the hands and arms, the torso, and the feet or step. One
must differentiate between the high and low hand, the advancing and retreating step, and the
side and front of the body. The basic principle to observe in each instance is that one takes
whatever action is necessary to put oneself in superior position, and keep the opponent in a dis-
advantageous position. To this end, the hands must keep a circular motion, and the step and
body motion must be such that one’s torso is always vertical and erect. This position is main-
tained like a closed door guarding the interior, so as not to give the opponent any chance to at-
tack. Each posture must be correct, but the whole set of movements must be smooth and flow-
ing. The empty and solid (yin and yang) must be clearly distinguished. Internal activity must
be energetic and flowing.

“Should one concentrate only on practicing the external postures in push-hands, bad
health still remains after ten years of practice. In addition, one will never achieve
“understanding skill” or dongjing because dongjing needs more internal and mental training.
Learning outer techniques is easy, but learning the inner ones is difficult.

“Some principles for health during the practice of taijiquan are described below:

1. Meals may not be taken for at least thirty minutes after and thirty minutes before
exercise.

2. Activities prohibited after practice include the following: a) deeply drinking cold
beverages and eating cold food or fruit, b) drafts of cold air or cold showers, and c)
using too much mental activity.

3. Before the pulse returns to normal, walking replaces sitting or lying down. Other-
wise, the rising of blood pressure may have bad effects.

4. A sufficient amount of sleep is needed to compensate for the energy consumed dur-
ing taijiquan. Late sleepers usually give up easily because of a corrupted spirit.

5. Do not practice taijiquan when exhausted.

“The way to success in taijiquan practice includes the following elements:

1 Perseverance: Perseverance is an essential tool for practicing taijiquan. With-
out perseverance, involvement in taijiquan is a waste of time and energy. The
initial period of practice is indescribably boring and dull. If the student contin-
ues with strong determination, attraction will replace boredom after one year,
excellence will be attained after five years and great success will be achieved
after twenty years for those who really practice daily. The three most difficult
types of situations are the following: a. the first one or two months of beginning
taijiquan, b. the occurrence of other urgent events, and c. the honeymoon or
other traveling which completely disturbs the daily schedule making it impossi-
ble to practice regularly.
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2, Concentration: This quality increases the success of one’s practice two-fold.

Weather: Continue to practice during both hot and cold seasons.

4. Studying: Study intensively. Exclude all other concerns from your mind;
greed or anxiety will result in distractions. The ultimate aims are simplicity
and expertness.

5. One step at a time: No skipping. To follow the proper sequence and make
gradual progress, do not try to obtain goals within too short a time. Hoping to
learn the next postures when the previous one is still immature or intending to
do the taiji sparring when the whole set of postures is still not finished ought to
be avoided. It is known that climbing starts from a low position, and walking
far starts with the first step. A hasty approach goes nowhere. It is a very im-
portant principle not to try to do everything at once. In this way, one can be-
come a good taiji player.

g

“Not mentioned in the above points is the importance of finding a good teacher. Be-
fore one starts learning, it is necessary to examine the teacher’s talents. Is he really well-
experienced, well-educated and superbly skilled? Can he reveal the secrets transmitted from
generation to generation? If one finds an excellent teacher, follow him instead of looking for
someone else. Otherwise, one will get nothing—it will only tire the body—and waste time and
money. Also, good teaching is useless without humility on the part of the student.

“After the student reaches a certain level, s/he ought to turn to cultivating and disci-
plining his/her capacity for greatness. The main purpose of taijiquan is mental and psychologi-
cal training, which does not teach someone to be foolhardy. Literally speaking, one ought to
open the mind like a valley, look dumb and never show off. Never try to impress people since
pride goes before a fall. Every practitioner of taijiquan ought to have a profound and complete
understanding of this principle. (This ends the passage from Taijiquan.)

The following physical signs were not noted previously in the excerpt from Taijiquan,
but I have observed them to be results of learning taiji. After one or two months of practicing
thirty minutes daily, you may hear a crackling noise between the limbs and joints, which gradu-
ally spreads all over the body. This sound signals an improvement in the circulation of the pre-
birth gi. The rumbling glu-glu sound in the belly provides a clue that the mysterious dantian is
starting to work. Practicing qing results in feelings of buoyancy when you walk. Do not dis-
continue simply because of sore and painful feelings in legs or on the back. They will subside
after one or two weeks. Signs like these do not necessarily occur in everyone, and their duration
also differs according to the individual. Beginners should not look intentionally for such phe-
nomena.

In addition, you may want to know how your health and weight change with the prac-
tice of taijiquan. After one year of practicing, thin people gain weight and their fragility turns
to strength; yin is changed to yang. Fat people lose weight and become stronger, empty is
changed to solid. The effect of taijiquan is to rebuild the body both internally and externally.
Once the body has been broken down from its former state of imbalanced functioning, the body
will then correct both external malfunctions such as excessive thinness or fatness and also any
internal malfunctions.
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Aspiring for greatness. After you master the fundamental principles, turn your attention to
cultivating and disciplining your capacity for greatness. The main purpose of taijiquan is men-
tal and psychological training; learn all that you can and continue to challenge that which you
have learned. Apply all of the taiji principles, and work your way through the human, earth
and eventually heaven stages. Regardless of what you know or how well your skill has devel-
oped, stay humble; it will keep you focused and deceive your opponents. Never try to impress
people since pride goes before a fall. Bottom line: open your mind like a valley, look dumb and
never show off.

“hHO© £k, 2012, BH#% 9, &,



210

CHAPTER SIx
PUSH-HANDS

%O £k, 2012, 4% 9, e &,



211

CHAPTER SIX
PUSH-HANDS

6.1. The Eight Gates or Bamen (/\P4). The Theory of Taijiquan contains the original expla-
nation of the eight gates or bamen. The eight gates of taijiquan are ward-off, roll-back, press,
push, pull-down, split, elbow and shoulder-strike. The first four gates represent the four direc-
tions; south, north, west and east. The last four gates, in turn, reflect the four corners: south-
east, northwest, southwest and northeast.

First examine the concept of the four directions. The first four gates with their corre-
sponding trigrams and directions are summarized below:

Eing Elbow ,,~— . Pull-down
N
S5 . SW
pol 1
NE NW
| | NG '?:?
== Split \“~___—~"/ Shoulder-
Luo strike
Figure 6.1a Figure 6.1b

Ward-off or bing (31), represented by sky or gian (§z), lies south.

Roll-back or /uo (), represented by earth or kun (359), lies north.

Press or ji (), represented by water or kan (310), lies west.

Push or an (}%), represented by fire or /i (Bf), lies east.

The four directions and their relationships are shown in Figure 6.la. While most peo-
ple understand that every movement in taijiquan is circular, they do not usually know that the
movements are square as well. For example, the diagram of the four directions has a square on
the outside, but a circle on the inside. The square and circle are tangent to each other. They
represent the outside appearance of the movements bing, luo, ji and an, which form a square at
first but later generate an inner circular movement. In the square, every movement should be
open and stretched to the extreme; in the circle, however, the movements are closed and com-

ol Clearly understanding the four directions is extremely important since they form the
basis for all techniques in taijiquan. The only way to know the meaning of the four directions is
through practicing push-hands (3, See Chapter 6.3). After one has constantly studied and
practiced push-hands, the next step is to learn dalou, (#:#3), which contains the four corners
(See Chapter 6.4), The four corners with their corresponding trigrams and directions are
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described below:
Pull-down or cai (), represented by wind or sun (EE), southwest.
Split or lie (), represented by thunder or zhen (), lies northeast.
Elbow or zhou (fi7]), represented by lake or dui (.), lies southeast.
Shoulder-strike or kao (§&), represented by mountain or gen (B ), lies northwest.

The outside shape of the four corners is a circle, and their inside shape is a square.
Their directions and relationships are shown in Figure 6.1b.

By practicing push-hands and dalou, one can gradually understand how a circle gener-
ates a square and how a square forms a circle. These transformations exemplify yin’s changing
to yang and yang's changing to yin in the taiji diagram. Practicing push-hands and dalou is
also the way to understand the more profound concepts of the Yijing.

The following section will explain the meanings and postures of the eight gates indi-
vidually, -

Ward-off or bing. It is said in The Secret of Push-hands:
“To ward against an opponent’s force, accept it and change its direction
upward; do not let the force get close to your body. The posture that is used
is called bing.”

Bing's image, qian (sky), is composed of three yang yao. Therefore, bing indicates
strength, power and untiring energy. These qualities may be seen in a ball that is inflated with
air. Such a ball is elastic and springy. When you push on it, it reacts and does not let your
force go through to its center. If you push in at one point, the ball springs out at another point
and redirects your force. If you tried as a child to sit on a beach ball, you remember how
quickly your weight (force) was redirected and you fell off. To use the posture of bing, act like
the beach ball and never let your opponent find your center.

Using the right arm to perform ward-off is called right bing (75#H§). Using the left
arm is called left bing (/=#1). Figure 6.lc shows
the posture of left bing by Yangchenfu. Thereisa
famous song explaining bing;

“Bing is somehow like the water buoying a
moving boat.

First you must sink qi to the dantian,

Then set the head upright as if suspended
from above.

The whole body should be full of elastic
energy, : .
“Opening and closing” in just one mo-

ment.
Even if there is a thousand pounds force, :
It is easy to float without difficulty.” Bing

; : e Figure 6.1c
Once you gain an understanding of bing’s

posture, take the next step and examine bingjing, or the energy of bing. The posture of bing
alone is not sufficient for practical application of its jing. The posture is only the stable balance
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point from which either defensive or offensive energy is generated. To learn how to use
bingjing, apply the understanding gained from the practice of the chansijing exercises as fol-
lows.

In bingjing, the hand that wards off must rotate from the inside to the outside. With
your palm first facing the body, twist your forearm so that your palm faces out. Stretch your
torso by sinking the qi to your dantian and pull the shen to your head. Loosen your shoulders,
lower your elbows and stretch your arms. The crotch between your legs must be rounded so that
the chansijing can develop in your legs. When all these conditions are simultaneously achieved,
bingjing may be exerted.

When attacked, simultaneously maintain the above conditions; you will automatically
manifest the defensive bingjing. This reaction occurs since your entire body is in a delicate
state of balance. Once disturbed and set in motion, your body immediately re-balances. In the
process of adjusting, the disturbing force 1s redirected.

Generate offensive bingjing from defensive bingjing by lowering your body in coordi-
nation with the rotation of the palm so that a vertical circle is developed. This movement turns
the attacking force back upon itself and uproots the attacker. In this case, re-balancing your
body controls the direction of the disturbing force, which is returned to its point of origin.

Roll-back or luo. Luo’s image, kun (earth ), is composed of three yin yao. Therefore, luo in-
dicates softness and yielding. Luo is obedience in the sense that it never opposes. When mas-
tered, luo can control a force of a thousand pounds with only four ounces. Luo has the same
effect on the opponent as the matador’s techniques do on the bull in a bullfight. A bullfighter
cannot hope to oppose the bull with his own small strength because the bull is too strong and
runs too quickly. The matador’s solution is to yield, sidestep and confuse the bull with his red
cape. In luo, however, when you yield, do not step away but maintain contact with your oppo-
nent. In this way, you control the attacker completely while holding a superior position from
which to counterattack if necessary. Figure 6.1d shows the posture of luo. The song of luo ex-
plains:

“Let your opponent come in,

Then rotate with his force.

Do not resist, but do not lose contact.
You must be light and agile.

Let his force go its full range;

Then it will be exhausted.

When his force is empty,

You may let him fall

Or you may attack if you wish, | =
But you must keep your balance }

And not give your opponent a chance to T_J‘

take advantage.”

Without understanding luo, you will always Luo
have deficiencies in push-hands. First, your oppo- Figure 6.1d
nent will always be able to find a point of application ;
against which to push. Secondly, you will always resist any attack with force. To correct these

problems, you must follow several steps to use the posture luo.

“hEO© £k, 2012, BH% 9, &,



214 The Dao of Taijiquan

Before you can apply luo, use bing for an instant. This move causes your opponent to
exert force. Once s/he is committed to the attack, rise a little, then sink and turn your body with
the legs and waist. It is important to turn your body as little as possible and to avoid excessive
use of the arms. Otherwise, you lose your balance or expose the sides of your body to attack.
Also follow your opponent with your eyes from the first instant of the attack and continue to
watch, even during the follow-through period when, for instance, s/he has fallen down. By
watching, you keep your attention on your opponent.

The energy of luo, luojing (5% ), complements bingjing. Whereas the ward-off en-
ergy expands, the roll-back energy contracts. Bingjing is yang or hard, and luojing is yin or
soft. In the chansijing, the forward generates bingjing and nichan generates luojing. In luo-
jing, your forward palm faces out; then as you execute the roll-back posture, your forearm ro-
tates so that your palm faces in. Just as yin develops out of yang, luojing develops out of
bingjing. First you exert ward-off energy; then you turn your palm inward to develop roll-back
energy.

Press or Ji. To press is to use your hand, arm, shoulder, or back to first stick to your opponent
and then press before s/he has a chance to move. Ji's image, kan (water), is composed of one
yang yao between two yin yao. Laozi (3£ ) describes water as follows:

“Nothing is weaker than water but when it attacks something hard, or

resistant, then nothing withstands it and nothing will alter its way.”

Water 1s deceptive because, although it looks soft and yielding, its inner essence is dan-
gerous. In the Yijing, kan is called “the destructive” and is listed as the hexagram indicating
the greatest danger. The familiar example of dripping water’s wearing away the hardest sub-
stances well describes water’s deceptive and dangerous nature. The attributes of water charac-
terize taijiquan in general, and the posture of ji in particular. Taijiquan’s outer appearance of
gentle, yielding movement conceals its inner nature, a most effective and dangerous form of
fighting. However, of the eight gates of taijiquan, ji is the one that most completely expresses
the nature of water. Therefore, execute the posture of ji like water entering a crack in a rock.
The water first sticks to the rock’s outer surface and then sinks into the rock to destroy it. In
the posture of press, stand as in bing, then place the open palm of one hand against the wrist to
the inside of your other forearm. If you stand in a
right bing position, the left hand is placed against
the right arm. The left elbow should sink down-
ward. Figure 6.1e shows the posture of ji. The
song of ji explains:

“There are two ways to apply ji.

The direct way is with an intention,
“Opening and closing” is just in a mo-
ment.

The indirect way is to use the reaction
force

Like a rubber ball hitting the wall and re-
bounding

Or a coin thrown on a drumhead.

Let the opponent be like the coin
Bouncing off with a tinkling sound.”

Figure 6.1e
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Press is the main action in fixed-step push-hands, which contains the four postures
ward-off, roll-back, push and press. Without correctly applying press, you do not develop the
proper circular motion for push-hands. If your opponent does not press you properly, you do
not learn how to generate the circle from the square. Conversely, if you do not press your oppo-
nent properly, you do not learn how to generate the square from the circle.

Jijing consists of bingjing in both hands and arms. The hands, which are close to-
gether, rotate slightly as in bing. However, with jijing the force is directed to one central point.
Bingjing forms the basis for gijing; therefore, you easily learn qijing after you develop bingjing.

Push or an. The posture of an looks as if one is simply preparing to push; one or two hands are
held in front of the body with the elbows lowered. An’s image, li (fire), contains one yin yao
between two yang yao. Fire is very aggressive; its heat extends outwards and its flames reach
upward. In the image of an, the two yang yao suggest two forces impacting upon each other,
but the inner yin yao represents yielding. Common sense suggests that a person with greater
force can always “push” a person with less force by using no special techniques. However,
when your opponent has a greater force, you have to employ the an technique. In other words,
if at first you apply force (yang yao) and then you find that your opponent’s force is greater than
your own, yield or relax (yin yao) for just a fraction
of a moment. During this split second, your oppo-
nent is off balance or overextended and will try to
regain equilibrium. Take advantage of this time to
apply the final force (yang yao), which will enable
you to overcome your opponent’s force. Timing is
the key to mastering an. Figure 6.1f illustrates the
proper posture for an. The following song explains

dan:
“An is like the force of the river water. 1
Gently the water flows, =
Yet how great is the strength concealed jﬁ
within?
The furious current is difficult to stop.
It envelops the high rocks with a wave; An
And downwards it drives to fill the hollow
caverns. Figure 6.1f

Water overcomes all!™

An is obviously a very significant aspect of push-hands. It is important, however, to be
conservative in your push. Your arms should move in complete union with your whole body
and should not extend beyond your knees. Always avoid awkward or abrupt force.

When practicing the moving-step push-hands, develop a vertical circle that consists
first of withdrawing the arms counterclockwise to form a neutral semicircle, and secondly, of
completing the circle by stepping forward and pushing. As you become more adept at this,
change the pattern from circular to that of the taiji diagram. An will be even more powerful.
An must be applied with direct intention. Therefore, good posture consists of holding your head
erect, as if suspended from above, and focusing your eyes in the direction of the push. Other
important points to remember include the following:
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» Uproot using the rotation present in the chansijing with awareness; do not use a
straight push.

e  Avoid sudden or abrupt movements because your opponent will see your intention
and take advantage of it.

» Leaning forward beyond your center of gravity disturbs your balance.

* Follow the movement of your legs and waist with your hands, and follow your op-
ponent with your entire body.

o Seek the moment that s/he is vulnerable.

¢ In aform of bingjing, turn your palm from downward to outward contact and push
your opponent without outer movement.

Pull-down or cai. Cai can be practiced in two ways. The first technique, essentially the same
as the posture known in the Yang school of taijiquan as Needle at Sea Bottom, is used to bring
the opponent’s force downwards. The second pull-down technique, which is used in response to
an attack to the crotch area, involves grasping the opponent’s wrist and arm and pulling his/her
body force downwards to your side. The purpose of both techniques is the same. The sudden
pull-down movement has the power to shock your opponent, disrupting concentration and bal-
ance.

Cai’s image, sun, represents the wind. The wind does not blow only in one direction,
but instead changes direction easily. It moves the flexible leaves of the tree but goes around the
solid tree trunk. The yin yao which forms the foundation of sun is topped by two yang yao.
This image indicates that the foundation of sun is free-floating; the posture cannot be fixed into
a category of yin or yang. Therefore, when your
opponent approaches with force, you respond by
pulling down in a yang fashion. If your opponent
only follows your movement, however, you simply
yield by guiding the opposing force away from your
own body, and abandoning the use of cai. In this
way, you avoid the possibility of a counterattack.
Figure 6.1g illustrates the proper cai posture. A
famous song explains cai:

“Pull-down is like a balance scale.
Heavy or light balance can be found. j:/-r \

Your partner’s force may be one thousand
pounds;

Yet your force of four ounces can over-

come. .
How can this be? Cai
The answer is found in the law of the Figure 6.1g
lever;

Increase the distance from the fulcrum
Then balance will be found.”

Cai is the main action involved in the four corners method or dalou. A number of sig-

nificant factors are stressed in the proper cai posture.
e Assume a very balanced, central stance, sitting down on the legs with the elbows
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sinking slightly downwards.

« Relax your waist and shoulders to let the gi travel easily from the dantian.

e Use your body as a total unit, relying on the weight of your body and the power of
your legs and waist. The posture will not be effective if you depend only upon the
strength in your arms, especially when you encounter a force greater than your
OWIL.

¢ Remember that cai is used to pull only one of the opponent’s arms. Otherwise,
you will unintentionally put the opponent in an ideal position to attack.

¢ Remember to watch the opponent to the last moment even after you throw him/her
off balance.

o Finally, this posture, in particular, should be attempted only with full intention,;
i.e., do not apply cai at all unless you are firmly resolved to pull down your oppo-
nent. The posture will be ineffective if employed only halfway.

You know that cai has been implemented correctly if the opponent is stunned or dumb-
founded and can be uprooted or lifted off balance by an attack. As always, it is necessary to
take advantage of this moment and follow cai with a push or press attack, e.g., the Fan through
the Back posture that follows Needle at Sea Bottom in the Yang taijiquan.

Split or lie. Three distinguishable steps combine to form the posture known as lie. First, grasp
and twist your opponent’s wrist. Then step behind your opponent, preventing an opportunity
for him/her to withdraw and thus foiling any attempt to retreat. Finally, with your opponent
trapped, use your arm to strike or push your opponent’s chest. This move causes him/her to fall
backward over the leg which previously had been placed behind. When executed correctly, lie
is designed to make your opponent fall backwards.

Zhen, the image of lie, represents thunder and suggests a roaring, tumbling and strap-
ping strength. Two yin yao press down on one
yang yao. The yang yao becomes angry because of
the pressure and reacts with a violent determination
to break through and shatter the yin yao. The yin
yao takes its own initiative and, like thunder, unex-
pectedly rumbles with rage. Figure 6.1h illustrates
lie. The following song helps to explain lie:

“Lie is like the flywheel,
Round and round it spins.
Yet far it will send you,

If you venture too close. ?@J

Lie is like the whirlpool,

With waves that roll. :
Beware the spiraling current Lie
Will sink you without hesitation.” Figure 6.1h

Lie should be used in dalou practice in
response to an attack of roll-back or pull-down. Lie is also very effective in changing the offen-
sive/defensive situation. For example, if you are caught in an unfavorable position by your op-
ponent’s use of the posture Mustang Ruffling Its Mane, withdraw the step and proceed with lie.
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By employing lie, you move from the defensive position of being pushed back to the offensive
position of pushing your opponent back. As the sayings go, “What goes around, comes around”
and “Whatever you do will come back to you.”
Several important points should be noted with regards to lie. For lie to be effective:
e Incorporate the use of your legs, waist and arms as one unit.
¢  Gauge your distance from the opponent carefully. Clearly, if you are not close
enough to your opponent, lie will be of no use whatsoever,
e Be aware of the fact you are in a vulnerable position when you attempt lie, because
your chest is left unprotected.
Imagine liejing rolled up in a tight coil, thus forming a reservoir of bingjing. To apply
liejing, allow this reserve of bingjing to suddenly release and spring forward.

Elbow or zhou. Zhou is somewhat self-explanatory because it means using your elbow to at-
tack or jostle your opponent. When you practice zhou, however, the posture should never be
obvious to an observer. Zhou should be concealed so as to disguise your intention from your
opponent. Keep the idea of the elbow attack present in your consciousness rather than in your
form.

Dui, the image of zhou, represents a lake.
One yin yao tops two yang yao. The soft yin yao
rests on top and conceals the great force of the two
hard yang yao beneath. The correct zhou posture is
illustrated in Figure 6. 1.

The following song helps explain the con-

cept of zhou:

“The circle within the square generates the
five elements. \
Yet it 1s important only to differentiate yin

and yang, above and below,

And to distinguish solid and empty.

When elbow and fist are linked like a

chisin Zhou
They cannot be resisted. Figure 6.1

The fist can blossom like a flower,

And its punch can be especially fearsome.

When roll-back, press, push, pull-down, split and ward-off are understood,
The functional use of zhou becomes unlimited.”

Because of their diversity, hands are always considered the first method of attack in the
martial arts. The fingers can be used to poke a particular point, the palm can grasp and the fist
can punch. Even the back and side of the hands have specific applications. In many instances,
however, the use of your hands is significantly limited, e.g., when your opponent crowds you
into a very tight position, At these times, use the elbow as a second line of defense. The elbow
has extraordinary power, especially when used for a blow to the solar plexus. This attack is
considered particularly atrocious because it can kill. In view of its potential for extreme brutal-
ity, the elbow posture remains concealed and is practiced only with inner consciousness.

The basic taiji concept of utilizing your body as a total unit must be emphasized in this
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posture. Your legs, waist and awareness must be coordinated with the elbow movement. Keep
your body straight and your head erect. Remember to watch your opponent, concentrating in
the direction of the elbow strike. In particular, for proper posture in zhou, check that your el-
bow and knee coincide; i.e., your elbow should not extend beyond your knee.

When your opponent is close and holds your hand during the practice of push-hands,
respond by using the elbow straight to your opponent’s chest. The elbow is also used in the
practice of dalou in response to a roll-back attempt by the opponent.

Zhoujing is the cultivation of bingjing through the elbow. When the first line of de-
fense (the hands) is blocked, bingjing is sent from the second line of defense (the elbow), and
this becomes zhoujing.

Shoulder-strike or kao. The use of the shoulder is the most obvious aspect of kao; however,
the side of your pelvis and hip should work in unison with the shoulder-strike. This technique
is especially effective when your opponent has moved very close to you. Your step is the key to
a successful shoulder-strike. If possible, place your leg between your opponent’s legs so that
your body forms a perpendicular line like the capital letter T in relation to your opponent’s
body. This position will allow you to use the full force of your shoulder.

Gen, the image of kao, represents a mountain. In ancient times, mountains posed as
great obstacles to travelers, therefore, the image of a mountain suggests staying or stopping
power. Kao prevents your opponent from continuing and poses an obstacle for any attack. Fig-
ure 6.1j illustrates kao.

As previously discussed, the hands are the first defense, and the elbows are the second.
Now the shoulder and hips are introduced as the third and last line of defense. The elbow was
explained earlier as a particularly atrocious assault, but the shoulder-
strike to the chest is an even fiercer one.

The following song helps to explain the

full meaning of kao:

“The method of kao divides shoulder and
back technique.

Within shoulder technique there is some
back;

So, use the shoulder technique in the Di-
agonal Flying posture,

But remember the back.

And, only by timing just the right mo- )
ment, —
Will the technique explode.

Like rock pounding against rock.

Beware, all is lost without balance.” Kao

Figure 6.1]

I

I

When your hands and elbows are blocked
by your opponent’s closeness, rely on the power of
your shoulder. Use the legs, waist and total body awareness when attempting the shoulder-
strike. It is crucial to keep the body erect, being careful not to lean your shoulder into the oppo-
nent. Keep the image of gen foremost in your mind, and the attack will be like a mountain, im-
possible to move.
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Two areas are left vulnerable when applying kao technique: your face and your arm.
Your face can be easily attacked if your opponent’s hands are free. Additionally, your opponent
could break your arm. To prevent this break, support the elbow with your opposite hand. The
tremendous power of the kao technique, when perfected, can be used to overcome an opponent
whose force is much greater.

Kaojing, as you might suppose, is the cultivation of bingjing through the shoulder.
When the first and second lines of defense—the hands and elbows—are blocked, bingjing is
sent through the shoulder. This jing is manifested as kaojing.

6.2. The Principles of Push-hands. As you have read, the two forces that govern the universe
are known as yin and yang. Although opposed, they cannot be divided for yin and yang cooper-
ate harmoniously. They interact as naturally as cause and effect, even though yin and yang
have a circular relationship and cause and effect represent a linear one. Yang is the origin of
yin, yin is the root of yang. Yin and yang represent complementary opposites, e.g., inaction and
action, soft and hard, empty and solid, light and heavy, or closed and open. They are intricately
connected, relying on and restraining each other’s function. They relate in total unity; each
helps the other to create perfect balance. For example, day is yang, night is yin. Day and night,
although opposite to each other, are constantly in transition. This continuous movement finally
unites them and, thus, creates a whole.

The concept of yin and yang forms the theoretical foundation for taijiquan. Yin and
yang must coexist. Where there is yang, there is yin;, where there is yin, there is yang. You
must continually seek harmony and balance between these two forces. The process of properly
combining yang and yin, known as dongjing ({#%/] ), is considered a significant accomplish-
ment in taijiquan. In the stage of supernatural accomplishment that follows dongjing, yin and
yang are like the appearance and disappearance of a distant star before your eyes. The star’s
apparent changes suggest that yin and yang do not coexist like day and night but rather exist
simultaneously. The form of the star appears to be there and yet, because it is gaseous in the
outer layers, it is not there. This highest stage embodies total oneness; yin is no longer seen as
following yang because even this sequence would imply a minute separation.

When practicing taijiquan, balance yin and yang; your movements cannot be too soft or
too hard. If you use only a single aspect of taiji, the form is incomplete and really should not be
called tayjiquan. Taijiquan is realized only when the hard and the soft are developed into a taiji.
The method for achieving the proper balance involves first developing the soft or yin to the ex-
treme. Then develop the yang—from the root of the soft—to an extreme. This method is some-
what similar to the way a blacksmith makes horseshoes. First, he heats the impure pig iron in
the fire, thereby making it amorphous. He then pounds the soft iron on an anvil to knock out
the impurities. Thus, the iron becomes hard, while retaining much of the amorphous, rather
than the brittle, structure. The blacksmith repeats this process repeatedly until he forges strong
steel with the temper and strength to withstand the weight of a horse.

It 1s important to note that although the steel is hard and strong, it can also bend. Like-
wise, when practicing taijiquan, remain totally flexible but maintain an inner awareness. A cat
sitting very still but totally alert as it prepares to pounce on its prey is a good illustration of in-
ner awareness. To fully realize the meaning of taijiquan, put together the lessons learned from
the blacksmith and the cat and incorporate the soft and the hard in your taijiquan. This realiza-
tion is crucial to building a solid foundation of taijiquan.

The practice of push-hands is vital to the full development of any serious taiji student.
To practice push-hands, stand opposite your opponent in the Bow and Arrow Stance. Join
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hands and alternately use two or more of the four directions. The purposes of push-hands are
described below:

 Like the chansijing, the practice of push-hands teaches you to fully realize what
sensitivity of the entire body means. Externally, you develop an acute sense of
touch transmitted through the skin. Sensitivity and awareness is also developed
internally,

e  You learn how to empty the body of all force. When you rid the body of force, you
can experience what it is like to be the twinkling distant star; the body is there and
yet it is not there.

e Through understanding the principles of push-hands, you learn to balance yin and
yang in daily experience. Thus, the quality of life as a whole is enhanced.

There are two main views on the proper time to introduce push-hands to a taiji student:

o Students should be proficient in the practice of the solo exercise before attempting
push-hands. Adherents of this approach believe that you should first develop a
solid background through a long period of practice in taijiquan and the use of
proper body posture,

e Push-hands should be taught along with taijiquan because they complement each
other. This approach holds that push-hands enables you to better understand the
solo exercise and vice versa.

[ used to believe in the second viewpoint that push-hands should be taught along with
the solo form practice. After 20 years of practice, I realized that this is actually not a good idea
at all. If you practice push-hands immediately with the solo form, then the push-hands practice
becomes corrupted because you have no basic foundation. The push-hands will be full of hand
movement and external force—these are the very things that taijiquan seeks to avoid! It is first
necessary to build a solid foundation in the solo form. You must be able to demonstrate this
foundation within form by using your whole body as a unit. You must show absolutely no inde-
pendent hand movement. Furthermore, it is necessary for you to master the chansijing and
“breathing without breathing” in order to cultivate the internal energy. Only when these essen-
tial requirements are met can you even begin to think about practicing push-hands.

The practice of push-hands encompasses all of the taiji principles previously discussed,
e.g., the thirteen torso methods, taiji qigong, chansijing, etc. In addition, practicing push-hands
helps you develop important aspects of taiji not emphasized in the solo exercise. The following
pages describe these additional principles in the order of their development.

Listening or ting (77). To succeed in combat, it is important to objectively assess yourself and
to know your own strengths and weaknesses. It is equally important to know both the power of
your opponent and where s/he is vulnerable to attack. In The Art of War, Sunzi ($pF ) wrote:

“If you know the enemy and know yourself, you need not fear the
result of a hundred battles. If you know yourself, but not the enemy,
for every victory gained you will also suffer a defeat. If you know
neither the enemy nor yourself, you will succumb in every battle.”

To listen or ting one acts like the spy who tries to gain access to valuable information
by being constantly alert and investigating every clue. The push-hands practitioner, however,
does not ting solely through the ears. S/He also listens through the eyes by steadily watching
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the opponent’s movement, through the skin by developing a total body sensitivity to touch, and
through the mind by awakening the intellect to foresee the opponent’s moves. Clearly, the art
of ting involves mental as well as physical training,

To understand the significance of ting, consider the following example. Of two people
reading the same book, one really grasps and remembers the ideas and information from the
book. The other reader totally misses the point. The difference between the two readers is a
matter of ting: one person has developed the ability to listen to the book, but the other has not.

The push-hands practitioner frees unnecessary tension from the body by relaxing the
legs and waist and giving up all awkward movements. In this state of relaxed awareness, you
concentrate and truly ting in order to understand yourself and your enemy. When you make
progress, your entire nervous system becomes more alert and sensitive. When you realize high
achievement in ting, you become as swift and agile as a fish or fly.

Leading by walking away or zou (j). In the classics of taijiquan, zou is explained as the act
of overcoming the strong and hard by the gentle and soft way. When your opponent offers
force, zou suggests that you give up resistance by becoming soft, thereby evading a direct con-
flict. Obviously, if you give no resistance, the oncoming force—no matter how hard—loses its
effectiveness. Zou follows the development of ting simply because you cannot hope to avoid a
force if you do not know its direction or magnitude. So, when practicing push-hands, first ting
your opponent’s force and then avoid the force by yielding and giving no resistance—zou.

Zou is used by the bullfighter who cannot hope to overcome the bull by comparing
force. The fighter’s only chance is to step aside and avoid the bull’s attack. When practicing
push-hands, be conscious of the lesson learned from the bullfighter and never compare force
with the opponent. Because your normal reaction is to resist when attacked, consciously apply
zou repeatedly during your practices. Only by practicing zou will you progress in push-hands.

Applying zou must incorporate the whole body. Relaxing the arms but maintaining
force in the body will serve no purpose because your opponent will then simply push the body.
If the bullfighter were to move his red blanket but keep his body in the path of the bull, his end
would be inevitable. Learn to turn your waist, bend your knees and coordinate the relaxation of
your whole body by diligently practicing the chansijing.

Sticking or nian (¥5). According to the classics of taijiquan, “To remain in the most advanta-
geous position and leave your opponent at a disadvantage is called nian.” Nian complements
zou. Zou is used to retreat from your opponent’s advance and to become soft when the attack-
ing force is hard. Nian is used to advance when your opponent retreats and to follow your op-
ponent as s/he tries to escape. Zou is considered yin because it involves passivity and following
a force; nian is considered yang because it suggests initiative and advancing on your own ac-
cord. Although zou and nian contrast in direction and action, they reciprocate and complete
each other’s cycle.

Just as yin is the root of yang, zou is the root of nian. Therefore, in order to use nian
effectively, you must have a good foundation in zou. When your opponent pushes, it is correct
to lead by walking away or zou with the intention of keeping the most advantageous position
and putting your opponent off balance. Yet, giving up too quickly creates too much distance
from your opponent, and you then lose the opportunity to adhere or nian.

Nian, like zou, uses the technique of ting to sense the direction and speed of your oppo-
nent’s retreat. Timing is the primary factor with nian because you will meet resistance if you
initiate movement too quickly. It is crucial to attack only at the exact moment your opponent is
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at a disadvantage. Nian can be compared to a spider catching its prey. The spider waits with
alert intention until an insect happens to approach the web. If the insect is trapped and does not
resist, the spider will attack immediately. However, if the insect tries to break away, the spider
will simply give more thread to the web and the insect will finally entrap itself with no hope for
escape. In this analogy, the web, like nian, sticks to whatever comes its way. The spider repre-
sents the mind or awareness, which controls nian. Do not forget — the spider is always in an
advantageous position!

Neutralizing or hua ({¢). The following is said in the classics of taijiquan:

“The relationship between yin and yang must be understood. Nian is
zou and zou is nian. Yin cannot be separated from yang and vice
versa. When yin and yang complement each other, one will interpret
tenacious energy, or dongjing, correctly.”

To neutralize or hua is to combine nian and zou. When your opponent pushes you,
yield but keep the intention of maintaining contact. Thus, zou is nian. As your opponent re-
treats during your thrust, adhere to him/her, while maintaining a readiness to yield. Thus, nian
is zou.

Hua—and thus zou and nian—is vital to the development of dongjing. Dongjing is
well illustrated in the way a mature cat responds to gentle patting or stroking. If you touch the
cat gently enough, it reacts by maintaining the contact ever so lightly. As soon as the cat per-
ceives your initial contact, the cat knows zou; it gently yields to your touch. At the same time,
the cat knows nian, because it maintains contact with you.

Both the human being and the cat know hua instinctively from birth. However, unlike
the cat, the human being forgets or loses this instinct. In order to remember the long-lost
dongjing, keep in mind the reaction of the cat when practicing push-hands. Once hua is mas-
tered, you will render useless overpowering forces and quick movements from your opponent.

In order to master hua, you must begin thinking of hua as circular. Beginners often
interpret zou and nian linearly, as an escape followed by a separate attack. However, hua is ac-
tually a circular movement as represented by the s-shaped curve in the center of the taiji dia-
gram. By uniting zou and nian, you can yield while holding your ground. As you gain profi-
ciency in hua, your external movements become progressively smaller. The awareness of hua
develops in the mind until there is total inner awareness and practically no external motion.

Also remember the use of the essential bingjing when applying hua. Bingjing comes
from the chansijing, the movement of your body as a single unit rather than as independent
movement of your hands, arms and/or shoulders.

Hua is characteristic of taijiquan. Neutralizing your opponent’s force requires correct
movement and timing. Yield too early, and you lose contact; respond too slowly, and you suc-
cumb to your opponent’s thrust. In each case, hua is not realized. The secret involves being
ready to apply full force, yet restraining the total release of that force as a defensive posture
against your opponent’s attack. This principle is known as the soft aspect of taijiquan.

Practicing push-hands enables you to acquire a good foundation in hua and thereby
maintain a credible defense. During practice, keep in mind the possibility of defeat so that you
eventually learn to avoid it and thus will be free to defeat the opponent. Zhengmanging con-
stantly advised his students to accept defeat from their opponents. This aspect of Chinese phi-
losophy has much to offer you. Cultivating an appreciation of defeat and loss lets you develop a
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wider perspective on the meaning of life. Realize the usefulness and beauty of cooperation that
leads to peace, harmony and relationships, and everyone wins.

Attacking or fa (3% ). In military strategy, it is axiomatic that the best defense is a good offense.
After practicing and understanding hua (the defense), learn the role of fa (the offense). Hua
without fa implies yin without yang. Hua and fa must be synthesized to produce a complete,
effective whole as symbolized by the taiji diagram. With practice of hua and fa, the initially
large circular movement is gradually reduced, and jing increases until you reach a point of such
high achievement that almost no movement is required to defeat an opponent. That is, if your
Jing is solid enough, you are able to uproot an opponent entirely and throw him/her far away.

Fa consists of three basic factors: circumstance, direction and timing. Successful fa
requires mastering all three.

Circumstance. Watch for moment when your opponent is temporarily off balance or

has become stiff in a defensive posture, and capitalize on the deficiencies in your oppo-

nent’s posture.

Direction. The realization of your opponent’s vulnerability reveals to you the direction

in which to apply a minimum of force to push him/her off balance. In other words,

push when s/he is too far back or pull when s/he is too far forward. Follow the direc-
tion of movement to uproot your opponent.

Timing. Seize the opportunity. An early thrust—even one in the correct direction—

leads to matching your force against your opponent’s force, and this and wastes your

energy. A late thrust allows your opponent the time and opportunity to correct a disad-
vantageous position and to take advantage of your now ineffective push.

Combined, all three insure an effective attack or fa that appears as effortless as the
gentle toss of a small object. The ability of the three factors to produce a desired attack is well
illustrated by a swinging door standing between you and your opponent. As you yield, stick and
neutralize a door pushed open toward you, you may successfully avoid being hit by the door.
Closing the door too early, however, is ineffective as both a defense and an attack, while closing
it too late results in a matching of force against force. Instead, control the circumstance, the
direction and the timing of your response. At the precise moment that your opponent ap-
proaches the door, with posture a bit forward and foot lifted to step, close the door and provide
the return thrust or fa that will throw him/her back in surprise.

Another factor to consider in fa is the relative height of the opponents. A short oppo-
nent is attacked naturally in the upper body, while a relatively tall opponent is attacked in the
middle or lower torso. Also, your opponent may have more, less, or equal strength in the chest,
shoulders and arms relative to that in the legs. For an opponent strong in the chest, it is best to
attack the upper body in order to uproot the relatively weak legs. For a body strong in the legs,
the attack must be low for maximum effect. For the balanced opponent, it is best to attack the
middle part.

In addition, and most importantly, apply the principle of mobilizing and releasing jing
from within as if shooting an arrow from a taut bow. When attacking your opponent, any fa
must carry with it the total energy or jing mobilized from within your body, not just a superfi-
cial attack from your arm.

Finally, for fa to be effective, it must be done with total intention to succeed. There is
no room here for any considerations regarding your opponent’s strength or resistance. You
must be convinced that, if it were a mountain before you, you would have the strength and will
to accomplish your goal of fa.
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6.3. How to Practice Push-hands. Push-hands teaches the application of the movements as-
sociated with the four directions: ward-off, roll-back, press and push. It also develops the qual-
ities of ting (I7), zou (), nian (¥5), hua ({k) and fa (%). Implementing these principles is
essential to the mastery of taijiquan.

Try to practice push-hands with as many different opponents as possible because one of
the major goals of push-hands practice is to develop sensitivity and the ability to respond appro-
priately to any force. Willingness to practice anytime with anyone widens your range of experi-
ence. If you practice with only one person, you may become complacent and adapt the practice
of push-hands to only that person’s jing. If, however, you seek out a variety of partners, tall and
short, men and women, light and heavy, etc., you will eventually be able to sense different types
of jing more quickly and adapt with facility to new situations. You will also become more
peaceful.

Push-hands is more than an exercise that helps to increase the effectiveness of taiji-
quan as a martial art. Through push-hands you see how the principles of taijiquan might trans-
form the world. When you are pushed against in a train, on the street, or more figuratively, in
your job or your life, your natural reaction is to probably to push back. When you want some-
thing, you may get angry or upset with anyone or anything that thwarts you. You probably ex-
pend a great deal of energy throwing yourself at immovable barriers and at unforeseen or
chaotic situations that frustrate you, but over which you have no control. Push-hands confers a
peacefulness, a collectedness, a calmness to your efforts. It allows you to sense when it is best
to withdraw and when to advance. Best of all, in the martial arts, which seem to imply opposi-
tion and self-interest, push-hands surprisingly imparts a spirit of cooperation.

There are two major forms of push-hands: single-handed push-hands where each oppo-
nent uses one hand; and double-handed push-hands where each opponent uses both hands.
These forms have many variations, including fixed-stance and moving-step variations. A few
variations are described below.

Single-handed ward-off/push or bing/an practice.

1. A and B stand in the Bow and Arrow Stance facing each other with their right feet forward,
side by side, and shoulder-width apart. Their right arms are held out in front, with the
backs of the wrists touching, and their left hands are held slightly behind their bodies, with
palms open, as shown in Figure 6.3a.

2. Maintaining contact or nian, A turns the right hand counterclockwise so that the palm
faces B's chest and touches B’s wrist. B assumes the bing posture. As A shifts weight to
the right (forward) leg, the hand moves toward B’s chest. The push is from the body not
the arm, and thus the arm is not extended but follows the body forward, as shown in Figure
6.3b.

3. As A pushes, B yields or zou and shifts the weight to the left leg, maintaining the same dis-
tance between the arm and the body. Once the weight is completely on the left leg, the
body turns to the right from the hips and keeps a straight axis through the center of the
body. As the body turns, the palm also turns to face A’s chest. B then shifts weight for-
ward to the front leg, pushing against A’s wrist. A must now bing and yield or zou and
shift the weight to the back leg. The cycle is then repeated so that each person alternates
between pushing and yielding.

The purpose of this push-hands exercise is to teach the application of an and bing by
developing the ability to listen to an opponent or ting. Also this exercise provides practice in
yielding to an opponent or zou; maintaining contact or nian; and neutralizing an opponent's
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Figure 6.3a Figure 6.3b

force or hua. The goal for beginners is to develop zou, nian, and hua, and eventually learn fa.
Push-hands helps advanced practitioners attain balance between hua and fa.

This single-handed push-hands exercise has four forms. The version using the right
hand and right foot is described above. The other combinations, which should also be prac-
ticed, use the following parts of the body: left hand and right foot, right hand and left foot, left
hand and left foot. Practicing all of these combinations develops jing and sensitivity.

Variations of single-handed push-hands.

1. The backs of the hands adhere to each other at all times. Shifting weight forward, A exe-
cutes the push palm up, aiming with the fingers to pierce B’s throat or chest. At the same
time B yields using the ward-off stance, but with the palm down, as described in bing-an.

2. The backs of the hands again adhere, but A attacks B’s abdomen, and B attacks A’s head.
A vertical ellipse is thus described by the hands, from the head of one partner to the ab-
domen of the other. As A shifts the weight forward to push B, the palm is vertical, as it
would be if you were shaking hands with someone, with the fingers aiming towards B’s
abdomen. B performs ward-off by bringing the arm up to the right in a semicircle, piercing
with a vertically held palm to A’s head. A’s posture in avoiding the strike to the head is
like Step Back to Drive Away Monkey; B’s posture in avoiding the strike to the abdomen is
like Snake Creeps Down. This push-hands variation teaches folding at the hips and relax-
ation in a sitting-back position.

3. This vanation is called Elbow/Single Whip/Push, or zhou/danbian/an. Since this exercise
1s complicated, involving six steps, the individual postures are described below.

a. Stand in the Bow and Arrow posture with your right arm forward, wrist at chin
level and elbow angled down. Your weight should be on your back leg.

b. Turn your body on its axis to the right about 45°, your right arm following your
body’s movement, warding off to the right with the right hand.

c. With your weight still on your back leg, turn your torso to the left. Follow the
movement with your right arm, sweeping it across the front of your body with your
right palm facing left and pushing to the left.
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d. Sink your weight downward, as if sitting in a chair, and bring your right elbow out
in front of your body, stabbing forward with it. Keep your right hand near your
chest. Shift your weight to your front leg, elbowing your opponent’s chest.

e. Extend your right arm with the palm up and pierce toward your opponent’s neck
with your fingers.

f.  With your weight still forward and your arm still extended, change from the
piercing-hand position to the Crane’s Beak or Single Whip hand position. Aim at
the chest of your opponent with the second knuckles of your right fingers.

The postures described above are practiced by two persons in sequence: as A performs

a,band c, B performs d, e and f. The movements entwine so that as A attacks, B defends, and
vice versa.

Double-handed roll-back or luo practice.

1. Assume the same stance as described for single-handed practice. Connect left wrists so that
the backs of the left hands face one another. With the left hand, A grasps B’s left wrist and
executes cai, or pull-down, drawing B’s hand down and to the left. A’s right forearm rests
just above the back of B's left elbow, controlling it with the implied intention of breaking
B’s arm. In order to avoid the intended break, B supports the inner left elbow with the
right hand, fingers up.

2. To reverse the disadvantageous situation, B must change directions by pushing up to the
left against B’s left elbow. B must also turn his/her body to the left and simultaneously—
using the left hand—grasp A's left wrist and turn A’s hand counterclockwise. B then pulls
A’s left hand downward or cai to B's left side. This move puts B in position to break A's
left arm with B's right forearm. A prevents this break by supporting A's left elbow with
the right hand, etc.

This double-handed luo practice can progress in the same manner as the single-handed
practice, with A and B continuously changing the direction of movement. The exercise should
also be begun with crossed right wrists, and you should practice the right and left forms to reach
equal skill in both. The purpose of the double-handed luo is to learn to utilize luo and to re-
spond to its application. The practice also develops cai, since both roll-back and pull-down are
performed. Be aware of and apply the principles of ting, zou, nian and hua throughout the
double-handed luo practice.

Variations of double-handed push-hands.

1. One variation is called roll-back and push or luo-an. To practice follow the directions de-
scribed in step 1 of the double-handed Iuo practice: A performs roll-back and the intended
break; B supports the elbow. In step 2, B begins to turn the waist to the left. When B has
turned the waist just enough to squarely face A, B assumes bing with the left arm. In re-
sponse, A uses the opportunity to an with both hands. B responds to an by continuing with
the double-handed luo movement, turning the waist to the left while grasping and twisting
A’s left wrist counterclockwise. This variation can be reversed and interchanged in the
same manner as the double-handed Iuo practice.

2, Another variation is known as roll-back and press or luo-ji. When A is in the most advan-
tageous position (that is, when A's right forearm is controlling B’s left elbow), A opts to
release the left hand from B’s wrist and places the back of the left hand against B's shoul-
der. A completes the posture of press by bringing the right hand up and placing the palms
together. A then presses against B's left shoulder. B must respond by making a full turn to
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the left with the waist, down and to the rear, along the line of pressure defined by A’s right

arm and by the force of the press. B then continues the double-handed luo movement by

executing roll-back and cai, bringing A’s left arm to B’s left side, and so on. Practice many

vanations on this theme, e.g., A uses luo first, and B uses ji, then A responds with ji and B

uses luo, continuing in a repeated cycle.

3. Four-directions practice is described below.

a Assume the same stance as described in the single-handed practice. To begin, A must
assume left bing (ward-off left with the right foot forward) with most of the weight
resting on the right foot. B assumes the an posture, resting one hand on A’s left wrist
and one hand near A’s left elbow. B pushes forward. See Figure 6.3c.

b A responds to B's an by first relaxing at the waist as if to sit down. Then lifting the
right arm, A connects the right elbow with B’s left elbow and turns the waist to guide
B’s movement to the left with Iuo. (See Figure 6.3d.)
¢. B maneuvers to change the direction of the movement by rotating the left palm

counterclockwise until the back of the hand is facing A’s chest. B then places the
right palm on the left, and executes ji as shown in Figure 6.3e.

d. A reacts to B’s ji by dropping the right hand so that its palm covers both of B’s
hands and turning the body right to squarely face B. A then lowers the waist, as if
about to sit in a chair, and turns the right hand clockwise, being certain to main-
tain contact with B's right hand.

e. B’s reaction is to withdraw and assume bing. The cycle of movement is completed
when A’s hands are placed in an on B’s wrist and elbow. Then the sequence is
repeated from step a with A and B switching moves.

6.4. The Method of Four Corners or Dalou.
You should begin the practice of dalou after a
certain level of proficiency has been attained in
push-hands; i.e., knowing and being able to ap-
ply each push-hand posture in a smooth man-
ner. The practice of the push-hands postures
bing, luo, ji and an, which indicate the four di-
rections, can form a square illustrating their
original nature. To understand the subtler at-
tributes of the push-hand square, you must real-
ize the circle inscribed within it. The circle is
suggested in movement by the way the four pos-
tures become a smoothly flowing exercise.

By indicating the four corners, the dalou
postures form the outline of a circle. Again, to
find the vital subtle meaning of dalou you must

Figure 6.3c find the square indicated within it (See Figure
6.4a).

The principle of mutual changes or cyclic transitions between the circle and the square
is geometric. It is possible to visualize this transition by viewing the square as a polygon. You
will find that by increasing the sides of any polygon it ultimately becomes a circle. For the re-
verse process, imagine the enlargement of a circle. As the circumference expands, you see a
circle is at each point a straight line, and the circle is, in fact, a many-sided polygon. By de-
creasing the sides of the polygon, you find the square inscribed within.

Through the changes from square to circle and from circle to square, there is absolute
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Figure 6.3d | Figure 6.3e

harmony of yin and yang; they become each other. Upon first observation, the method of dalou
appears very complex, and you may feel that its practice is too difficult to attempt. A competent
teacher, however, will simplify what seems to be an over-abundance of movement. If no teacher
is available, do not become discouraged. Make progress by persistently studying this book and
trying to really comprehend the principles presented. Most importantly, focus your concentra-
tion. When you make progress with the thirteen torso methods, arm and leg methods, etc., you
will grasp the essential concept of whole body unity. Moving the body as a unit will clear the
pathway for progress in dalou and allow you to develop in certain significant ways beyond the
practice of push-hands. Dalou can become more fun than push-hands in that it incorporates the
four directions of push-hands as well as the four corners specifically associated with dalou. In
addition, the practice of the “lightning attack” or shan (J%]) and “stick up and break off” or jue
(%) can be studied in dalou. Shan and jue are used especially in response to your opponent’s
shoulder-strike attempt. Perform shan, the use of the palm to hit your opponent’s face, when
your hand is free to move upward. Remember
that your arm must follow your body and that the
movement must be agile and quick like lightning.

The correct application of jue will break
the arm of your opponent. To use jue, place one
hand on your opponent’s wrist and maneuver
against it. Place your other forearm on the elbow
area of your opponent and move against the joint.
Your opponent’s arm, which is trapped in this
position, will certainly break if sufficient force is
applied.

It is important to remember the princi-
ples of ting, zou, nian and hua discussed in Chap-
ter 6.2. Thus, your hands must always maintain
contact with your opponent; however, it is
paramount that your touch be light without force.
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It is also necessary to use your inner consciousness to guard your own body. Each part of your
body has a defensive function; e g., during shoulder-strike or kao, place a hand on the inner el-
bow to prevent the jue attack by your opponent.

There is no way to discuss all of the combinations or possibilities that exist in the prac-
tice of dalou. A teacher is helpful in pointing out all of the different applications for attack and
defense. If you do not have a teacher, however, constantly review the principles and innovate
your own applications.

One basic method of dalou practice is discussed below. In an attempt to find a simpli-
fied system for the study of dalou, the direction of movement and appropriate postures are de-
scribed for each partner, A and B. Through practice, try to eliminate this stiff structure and
synthesize the postures into a flowing pattern of movement.

Solo practice of dalou. Reminder: In the following dalou exercises, as with all taiji move-

ments, the body follows the movement of the feet and the arms follow the body’s movement.

In the Beginning Stance, stand facing north with feet parallel to each other. Extend
your right arm up and out in front of your body at head level, keeping your elbow slightly bent
and the wrist straight but loose. Your palm is facing west. Knees are slightly bent.

1.  With your body’s weight on your right leg, pivot on the ball of your left foot, turning the
heel out to the left at an angle so that your foot is pointing northeast. Shift your weight to
your left leg.

2. Step back with right leg so that the Bow and Arrow Stance is assumed and your body is
facing northeast. As your weight is shifted to your right leg and your body turns clockwise,
your extended right arm follows your body’s movement describing a counterclockwise
downward arc that stops about waist height (left arm simply follows the movement).

3. Shift your weight to your left leg. Keeping your left foot stationary, step forward with your
right leg, bringing it next to the left foot, while also bringing your right arm upward in a
counterclockwise arc until the Beginning Stance is again assumed. You are now facing
east.

4. Step forward with your left leg.

5. Step up with your right foot next to the left foot, and close so that your feet are again in the
Beginning Stance. Shift your weight to your right leg as your left palm presses against the
inside of your right elbow. Shoulder-strike by stepping the right foot out to the side.
Remember to keep your back straight.

6. Shift your weight to your left leg. Withdraw your right leg, bringing it back to your left
leg, as your right arm moves upward in a counterclockwise arc (applying ward-off, bing)
until the Beginning Stance is again assumed.

Performance with a partner. This exercise is performed by two persons so that as A does Step
1, B responds with 4; as A does 2, B does 5; as A does 3, B responds with 6; as A does 4, B
does 1, etc. It is important to follow the movement of your partner so that the performance is
smooth and fluid.
In Beginning Stance, A and B assume this stance facing each other with the outside of
the right wrists touching.
1. A performs Step 1. B performs Step 4, stepping forward with the left leg.
2. A grasps B’s right wrist and steps back into the Bow and Arrow Stance, pulling B’s arm
down (cai). B brings right foot besides the left and then performs Step 5, or shoulder-
strike. A places the back of the left forearm against B’s arm above the elbow, hooking the
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right hand around the inside of B's right wrist, with the intention to break B’s arm, or jue.
B’s defense against jue is to push against the inside of the right elbow with the left palm.

3. A releases B's wrist and continues the counterclockwise arc up and aims to strike B's face
with an open palm (the lightning attack, shan). B simultaneously performs Step 6, block-
ing A’s strike with bing. At this point, B should be facing A. If not facing A, B may need
to adjust the left heel before withdrawing from the shoulder-strike.

6.5. Taijijing. The taiji gigong develops the qi which includes post-birth gqi and pre-birth gi.
Meditation helps to strengthen these two forms of qi and spread them to every part of the body.
When you practice the chansijing, energy is developed and the whole body works as a unit.
Practicing the taiji solo exercise blends harmoniously your qi and your awareness into jing.
Jing itself is divided into two polar opposites:

e The hard within the soft is called elastic jing or danjing (3.5}). It is illustrated by

a whip in action displaying soft, smooth energy but containing a hard sting at the
end.

e The soft within the hard is called malleable jing or renjing (%} ). It is exempli-

fied by a pliable bar of steel.
ponent take control without energy input from you. The situation is somewhat like that of the
foot soldier in the army who carries only light arms as opposed to the control exercised by the
wielder of heavy armaments.

The yin aspect of taijiquan is fluid and mobile, like clouds moved by a gentle breeze; it
is revealed in zou and hua. The yang aspect is weighted, but not solid in the sense of being firm
and aggressive. It is expressed in nian and hua; like a thunderstorm with overpowering
strength, it is indicated in fa. The taiji diagram shows how yin and yang complement each
other within a circle showing some yin in the yang aspect and vice versa. This same balance
must eventually be attained when practicing push-hands. It is easy to find. If you use yang ex-
tensively, all that your opponent has to do is neutralize this yang strength with a small amount
of hua to throw you off balance, just as the bullfighter does. If you emphasize the yin aspect in
push-hands, it is possible only to protect yourself, but never to have the chance to attack or fa
your opponent. When yin and yang are used alternately, it eventually becomes possible to con-
trol the opponent, catch him/her off-balance, open the line of defense and close in. When yin-
yang balance is established and the taijijing is developed, a state is reached whereby you cannot
be touched by your opponent, yet you can attack anytime.

Remember: jing is stored in the dantian as water is held in a reservoir. The practice of
push-hands and dalou can be likened to the generation of hydraulic power. Continued practice
leads to higher levels of achievement with the goal of total efficiency and the development of a
similar to an ocean wave in forward motion, which looks graceful but carries much momentum.
The Chinese use the image of an iron bar wrapped in cotton. This achievement when used for
health leads to rejuvenation and when employed in the martial arts will not encounter signifi-
cant opposition. It takes ten years to grow a tree; this high achievement may require more than
twice that long before it takes root. Expertise is the result of long and hard practice.

There are no secrets.
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B‘g'smﬁﬁ The Dao Series by Jou, Tsung Hwa

Wonderful Gift Books

The Tao of Taijiquan: Way of Rejuvenation. This best-selling taiji book has been re-written
for even easier reading. Now includes pinyin romanization. This must-read book covers the
following:

¢

Discussion of the taiji philosophy, moving beyond mere physical forms and including in-
formation available from no other sources—even taiji books written in Chinese!

Authentic pictures of the traditional Chen, Yang and Wu forms presented to help the taiji
community develop a “standard alphabet” in communicating and understanding the vari-
ety of taiji forms.

Detailed instruction on the practice of the gigong, including new insights on breathing
without breathing and the development of the chansijing. Two never-before explained
methods vital to students seriously concerned with advancement. For the first time, the
origin, purpose and practice of these exercises are presented as an essential part of taiji.

Translations of the Classics of taijiquan—writings of great masters provide the most au-
thentic guides possible to taiji progress and development.

Definitions of a student’s level of progress in terms of the three powers: humanity, earth,
and sky. Principles for the beginning student are described.

The theoretical foundations of push-hands and practical exercises used to develop this art.

The Dac of Meditation: Way to Enlightenment. Everyone can be enlightened by this inspir-
ing and informative book. This book now makes available the basic principles of enlighten-
ment in different forms of meditation as well as practical exercises based on traditional Daoist
methods. The book is presented in three parts:

+

Part One explains the philosophy of all forms of meditation. The uses of the taiji symbol
and the concepts of yin and yang are described.

The philosophical ideas of space and time are wocussed to open the reader’s mind to
the fourth dimension. This fourth-dimensional view of our three-dimensional world has
never been explained so clearly. It is truly the way to enlightenment. Stresses the need for
students to create their own personal discipline.

Part Two describes in detail a series of twelve qigong exercises that can be used to lead
and circulate the qi energy to every part of the body. These exercises are extremely valu-
able to serious martial arts students and to all who desire to reach higher levels of health
and self-awareness.

Part Three deals with the solo /ian jing hua gi or the transfer of sexual energy to psychic
energy. Enlightenment through meditation is taken out of the realm of superstition and
presented in a realistic, practical way. Detailed guidance to the life-long study of this tra-
ditional Chinese method, which is one of the paths leading to the fourth-dimensional
world; is provided.
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The Dao of Yijjing: Way to Divination. For the first time in English the Yijing is presented in

such a revealing light and told with such elegance through the use of pictures and vivid im-

agery to finally “raise the veil of mystery” and encourage personal, practical use of this most

valued work of Chinese culture. The book describes the following:

¢ How the meaning of yin and yang evolved from the taiji diagram. The basic principles of
the Yijing’s structure is explained so that the student can determine the meanings of the
trigrams directly from the central concept of yin and yang.

¢ Methods of divination including yarrow stalks or coins, but most importantly, the direct
interpretation of time and personal life events. You can use the Yijing to predict coming
events and to adjust your behavior to attain harmony in your daily life.

¢ Three-part divination. The principles of the five elements are used for interpretation. Spe-
cific examples and exercises to illustrate each divination method are included.

¢ Pictures of traditional Chinese wood block prints, which are used to summarize the quali-
ties of each hexagram visually instead of in words. This approach enhances the learning of
creative, nonverbal concepts in understanding the Yijing.

¢ How the traditional meanings of the hexagrams can be translated into relevant, personal
terms. Included here are also many details on the lore of divination as applied to the spe-
cific hexagrams.

¢ As a whole, this book takes the reader away from the perception of the Yijing as a series of
sayings by some wise person arrived at by a mysterious method. Instead it takes readers
back to his/her roots as a timeless method of cultivating self-awareness and improving the

quality of life.

To receive information about ordering any of the books from Tai Chi Foundation, please
write to:

Tai Chi Foundation
7199 E. Shea Bivd.

Ste 109 =225
Scottsdale, AZ 85254
Fax: 480 609 8663
Email: taichilj @aol.com
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Tai Chi Foundation

7199 E. Shea Bivd. Ste 109-225

Scottsdale, AZ 85254

Fax: 480 609 8663 email: Taichilj @aol.com

Name:

Address:

City: State Zip
_ Checkor _____ Money Order Enclosed.

Yes, Please send me the book listed below:

Qty. | Code | Title Price | Total

To1 The Dao of Taijiquan: Way to Rejuvenation $21.95
7th Edition, softcover, updated information and pinyin

system or romanization. I
To2 | The Dao of Meditation: Way to Enlightenment | $17.95 |
Softcover. Covers theory of Daoist meditation under
Northern School approach
Tod | Tao of I-Ching: Way to Divination $24.95

Probably the most complete book available on the
Yijing. A very intellectual work. Softcover

Total Order

Shipping/Handling*

Total Order

* Please add $3 shipping/handling per book. Foreign orders MUST be in U. S. currency
from a bank with a branch in the US to avoid service fees. Foreign order must add $12
per book airmail, or $4 per book service mail
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