PONALD HOLZMAN

Ts’ao Chih and the Immortals

s'ac Chih ¥ #§ {192—232 A.D.) has left us a number of remarks, includ-
Ting a whole essay, in which he denies the existence ol immortals (ksien
i) or of immortality in general, and he does so with such scorn that it seems
strange to find ten ballads ( yieh-fiu $#F) in his works that take immortals as
their theme and present them in a very favorable light, This anomaly has
struck generations of critics who have tried, often contradicting one anather,
toexplain it away. My aim here is to present the complete dossier, that is, all
of Ts'ao Chih's prose and verse concerning immortals, and attempt to see
which, if any, of the various explanations accounting for the existence of
these contradictory works is the right one. In other words, I will atctempt to
discover just how we are 1o interpret the ballads in question, in order to find
out what Ts’ao Chih was actually getting at. His poems of immortals have
the added interest of being one of the very first treatments by a known author
of a theme that would become a permanent fixture of Chinese poetry.

TS’AOC CHIH'S ESSAYS ON IMMORTALS

Perhaps the best way to begin our study is to read what Ts’ao Chih has
to say about immortals in a prose essay he must have written sometime
between 217, when his brother was established ag crown prince, and the
death of his father in 220. I deduce this because he speaks in the essay of “the
crown prince” and his father {*“the king”) as if they were both still alive.

My translation is based on the new (and now indispensable) edition of
Ts'ao Chih’s works by Chao Yu-wen # &3, which takes as its basic text
the standard edition by Ting Yen T & (1794-1875).2 This text, in its turn,
is actually a rifacimento by Sun Hsing-yen 32 2 #7 (1753- 1818},% who used
as his basic text the version given in Pien-cheng lun B¢ TF 3 by Fa-lin #£5
(572—640) % to which he added fragments from Kuang hung-ming chi B 3L, 95 &

THis ARTICLE has benefited from comments by J. R. Hightower, E. G. Pulleyblank, and H. H.
Frankel, all of whom [ would like to thank here,

LChao Yu-wen #8047, ed., Ts%as Chik chi chige-chy B8 B (Peking: Jen-min wen-
hsiieh, 1984; herealter cited as 7CCC 1 pp. 186-g6.

*Ting Yen, comp., T5'ac chi o' an-p'ing o ¥ 4o 2E pref. dated 1865,

*Included in Sun Hsing-yen, comp., fHsi ku-wen yian &7 5 {pref. dated 18o7), ch. g,
PP. 462-68 of the Ts'ung-shu chi-ch’eng edn.

*Included in Taishd shinshi Datedkys X [E 515 KB &, no. 2010, PP. 500c—o1a.
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by Tao-hsiian ¢ (596—667)% and from the commentary to San-kue chih
T, ch. 29.° As Ting Yen says,? Sun Hsing-yen's editing is extremely wel}
done and it is hard to see where ane text is Joined to another. Ts'ao Chih’s
essay was used by Buddhists in their polemics against Taoism, but there isno
reasen to believe that it was fabricated by them.

Here is a translation of the essay. Tt will give us a good idea of what

Ts’ao Chih thought of immortals and of the search for immortality when he
was in his late twenties.

An Analysis of Taofism ]

We find the following in the Taoists’ books about immortals: Fu Yiieh

# 27 rose up to become a starin the lunar mansion of the Tail® and the

year star (Jupiter) came down to earth to become Tung-fang Shuo
HH 18 the prince of Huai-nan, Liu An 1%, was executed in his fief,
but these books say he obrtained the Way (t20 3&) and ascended in an
apotheosis;¥ [Lady] Kou-i 45+ died in Yiin-yang and these books say
her corpse passed on, leaving her coffin empty.’* Whar is all of this but
a pack of lies!

® Tatshd, no. 2103, pp. 118c—rqh.

*Ch’en Shou [ % (233-297), San-kuo chik =@ & {Peking: Chung-hua, 1975; hereafter
SKC) 2g, p. Bos.

*Ting Yen, comp., T'as chs ek'iian-p'ing (Peking: Wen-hsiieh ku-ch; k'an-hsing-she, 1957}, ch.
9 P- 153.

#Sce Chuang-icu 6; trans. Burton Watson, The Compiete Works of Chuang-tzu (New York:
Columbia U.P., 1968}, p. 8z2. Fu Yiieh is said to have been minister of the Shang king Wu-ting
BT (r. 1324-1266 B.C.) and to0 have been translated o the heavens as a star in the constella-
tion Scorpia (i.e., Wei &, the Tail, in China). $ee also Chustz's, “Yian-yu"; David Hawkes,
trans., Ch's Tz's, The Songs of the South: An Ansient Chinese Antholagy {London: Oxford U.P,, 1539)
p- 82.

¥Sce Lieh-hrien chusn; trans. Max Kaltenmark, L¢ Lis-sien tehouan {Peking: Univ. de Paris,
Centred’Etudes Sinologiques, 1951), p. 1 38: *The scholars suspected he was the spirit, ching ¥,
of the planet Jupiter.”” Chan Yu-wen, TCCCC, p. 190, n. 3. quotes Feng-su £ung-i, which says
Tung-fang Shuo was popularly thought to have been the spitit of the planet Venus, but the
fFeng-su cannot be in Ts'ao Chih's mind here because it is not one of the “Taoist” books.

YThis is the version of Sken-isien chugn 4; trans. Sawada Mizuho iR ABH#, in Chigoku
kolen bungaku taikei § {Tokya; Heibonsha, tg69), pp. 374, 378. Wang Li-ch'i's £ |8 Feng-su
Fung-i chigo-chu B 18 B % B {Peking: Chung-hua, 1481) 2, PP- 11518, explodes this myth as
being the fabulation of Liu An's followers ashamed of the fact that their master, as secker of
immortality, had actually died. It is im possible teday to know exactly te which of the “Taoists'
books™ Ts'a¢ Chih refers in these examples; the work Lieh-ksien chuan may well have been in

existence during his lifetime, but Shen-sien chuan is attzibuted to Ko Hung & #, who lived a
century later.

"Yiin-yang | was probably another name for the Sweet Spring Palace, northwest of the
present Ch'un-yang % 8. Shensi. Ssu-ma Ch'jen SLE R (145-867 B.C.}, Shifiechi sp 23 {Peking:
Chung-hua, 1962; hereafter $C } 49 (in Edouard Chavanaes, trans., Les mémaires Aistoriguies de Se-
ma T5'ien [Paris: E. Leroux, i895-1g905; rpt. Paris: Adrienne-Maisonneuve, with supp. vaol.,
1969; hereafier MH 6, pp. 62-64) says Lady Kung-i was allowed to commit suicide there by

16

r

T3'A0Q CHIH AND THE IMMORTALS

Among the serious essayists who lived at the time of the resto‘ratiolr:
fof the Han dynasty] was one called Huan Chijn-s}lan [Hu_an T un],.
whose writings are often quite good. Liuv Tzu-chiin %] 1§ [i.e., Ll},l
Hsin &%, d. 23 A.D.] once asked him: “[f a man cvan tru.]y repress his
desires, and close his ears and eyes [to external distractions|, can he

reserve himself from physical decay?” At the time, thcttc \o\.-'.as a.n old
Elm tree in the courtyard; Huan T’an pointed to it and said: “*This tre‘e
has no sentiments it could suppress, no ears or eyes to ?losc, and vet it
will wither and rot; thus when Liu Hsin says it is possible to preserve
oneself from physical decay, he 15 speaking nonsense!” .

Huan T’an was not quite right to use the elm tree for his com-
parison. Why?# ... “I [Huan T’an] was grandee of the Director'at‘c of
Music under Wang Mang.!* There were documents on the musicians
there which said that Emperor Wen [r. 180—157 B.C.] was able to
procure the services of the musician named Aged Tou § 4%, who had
heen a musician attached to the Marquis Wen of Wei [424—387 B.C.].
He was 180 years old!® and blind in both eyes. The emperor was amazed
and asked him what he had done [10 be able to live so long].”” Aged Tou
answered: “I lost my eyesight at the age of twelve, and my parents,
distressed by the fact that I could not cope with any business, taught me

; feared she would dominate her young son, the future Emperor Chao (cf. Pan
: E':%;%rg:_,;hz.n], Han shu g5 3 [Peking: Chung-l*}ua, 1962, hereafier HS (9;‘?(:% Pp. 3!:::)56[1—
47]. But Lick-Asien chuen {and not Sken-fsien chuan, as said by Chao Yu-wen, TG h, pé 1 e,r 0;
f] adds that “her corpse remained warm and fragram fora momll arnd when later t ek n}-p o
i,:];uu had her reburied they found only silk slippers in her coffin” {trans. Kaltenmark, Le Li
!I'T‘I:[&faza:lfl?z'lri%{()]}l;ﬁn-shan) 185 | (& 1U) was a well-known thinker born towalrd the enld of the
Western Han; he died at the beginning of the Eastern Han. He has been slud:c;:l) by ;1‘111;&:;
'okora, Hsin-funt { New Treatise) and Other Wﬂ'ﬂ'ngs' b)‘ Huan Tan (43 B.C.—28 rli ..), ; lioﬁ.‘cr
P'apers in Chinese Studies 20 (Ann Arbor: U. of Michigan P., 1975); for 2 trans atonofa het
version of this section, see Pokora, Hyin-fun, no. 156, p. 156 and p. 162, n. 34. This s_ccm;n a out
Huan T"an is quoted and discussed in Hou \':ai-h;sﬁ)%m et alc; Cf::mg*uo ssu-fsiang tung-
M M cking: Jen-min ch’u-pan-she, 1962) 3, pp. 339—40.
! {!!F-\:Sfif H?ixf;yen E|;:n::‘1]1'us out { Hsi kf-wm  yiian), sorncthirfg has droppcq out here becafe d::{
lollowing words obviously quote Huan T’an himself. This whale section hﬁu z} aum ernd
versions all showing differences; see Pokora, Hsin-lun, pp. 74-75, n. 82, for all references a
lrdll'lfirz;:emﬂnf;cial tile given, tien-yiieh ta-fu LR K %, did not refer to the Directorate of Music
under Wang Mang’s reign but to the Directorate of Fun_:ign Affairs; cf. 5998, p. 4103 (t:;g;‘
Homer Dubs, History of the Former Han Dynasty 3 [Ba.ltmj.ore: Waverly Press 1955].IP. hl
Either there is an error in the text here or the title used is an anac?lromsm, but I believe the
relerence is to Huan T'an’s appointment in the Direcrorate of Music. e 8+ B.C
"*He was at least 200 years old. If he served the marquis in the last year of his life, 3ld, . h.,
and the emperor in the first year of his reign, 180 B.C., he would have been zo7 vears old at the
time.
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to play the zither. I do not know Taoist gymnastics (fag-yin i #[),'® nor
do I know what strength has enabled me to live so long!”

Huan T’an discussed this and said: “He was helped by the fact that
he was rather young when he became blind. He was able to concentrate
on his inner self and not let his feelings be influenced by exterior things,”
?revious!y, when criticizing Liu Hsin, Huan T an said inner concentra-
Hon was to no avail, but here, on the contrary, when discussing Aged

Cou, he invokes the fact that the latter had no external influences as a -

reason for his achieving longevity. [ just wonder what his final Jjudg-
ment on this subject was,

Huan T’an has also said: “There was a magician named Tung
Chung-chiin & & who was imprisoned because of a crime he had
committed. He pretended to die and, after a few days, his eyes sank into
his head and worms came out of them. He had died and was reborn.
Later he finally died once and for all.” A superior man knows full well
that what is born must die: why try to explain it further? Even the most
godlike of the things of the universe'” could not be greater than the
u.niverse itself; it could not make insects who hibernate in the winter
hide away in surnmer, nor produce a peal of thunder in winter. It is
seasonal changes that make the creatures in nature bestir themselves,

and movements in the [yin and yang] breaths of the atmosphere that
elicit responses in nature. Isn’t it simply too strange to believe that this

fellow named Tung Chung-chiin was able to conceal his breathing,

turn his body into a corpse, make his skin rot, and let worms come out
of him?

All the magicians that can be found today have been brought [to
the capital] by our king [Ts’a0 Ts'ao %% Kan Shih #4418 of Kan-

*Some texts say, on the contrary, that Tou did practice Taoist gvmnasii H
and Kuang hung-m{:g chi [l 8L 80 40, while two textspin the Tai—p‘fngﬁ-!a? ;Ié:; (;ﬁgglaﬁ'{dt ?I:’
ppl.?5a—b, agree with the version translated here. , e
; _Accord:_n%‘to the “Hsi-tz’}l" {the “Great Trearise™ commentary to the [-ching), it is the

Sh?g thac is “the most god-like thing under heaven™; see James Legge, teans., The ¥7 X ing
r(n e:hoar:i;tﬁltﬁ:d:?dl:czsr;i ‘:ng), g) gfho. In these sentences Ts'ao Chih is presenting a
pr?;;;sscs claiomed by oy r:::; ;:a ::: as no place for the occult or for the supernatural

an Shih shares a three-line biography with two other magicians in Fan Yeh 75

{398—4&5), Hou Han-shu ﬁﬁ@jﬁ_ﬁ (Peking: Chung-hua, rg6s; hcrcglf'ter HHS} 82B :)h 22}?5?
Trans. in Ngo Van Xuyet, Drivination, magie et politique dans la Chine ancienne {Paris; Prc;scs Univ.-
de _F T, 13;5), PP- 14! =42, and Keaneth J. DeWaoskin, Dactors, Diviners and Magicians of Am’mé
Chfna: Bxc"g::ap&m of Fang-shik (New York: Columbia U.P., 1983), pp. 87-88. The portion of
Es ;‘? (f{l_nh s essay copt_:erning Kan Shih is quoted in the commentary and is translated in

cWoskin, Qacmrs, D:uufm', PP- 151-52. Scholars from the Hunan Provincial Museum and
from the Inscitute for Chinese Medicine, writing in a hooklet devoted to the painting found in
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ling {Hopei}, Tso Tz'u A7 #* of Lu-chtang {Anhwei), Ch'ich Chien
#5182 of Yang-cheng (Honan). Kan Shih knows how to circulate his
breath through his body and perform Taoist gymnastics; Tso Tz'u is
versed in the arts of the bedchamber; Ch'ieh Chien excels in abstaining
from eating grain. All of these men declared they were centenarians
many times over. The main reason they were gathered together in Wei
was 1n fact because it was feared that they and men like them would
band together with wrengdoers and liars to cheat the masses, and carry
out their magical evil to befuddle the people. That is why [Ts’ao Ts'ao]
has gathered them together and restrained them from action. It is not
that he too, [like the First Emperor of the Ch’in dynasty], wanted to see
the immortals on the Isle of Ying or seek An-ch’i on the seashore,? or
that he rejected the royal golden carriage looking for an [immortal’s]
coach made of clouds and threw away the six coursers [used by a king)
in envy of the flying dragons [used by immortals]! From the king in our
family [Ts'ao Ts'ao] and the crown prince [Ts'ao P’i # 5] down to me
and my brothers, we all consider these men to be laughable and do not
believe in them ar all!

But Kan Shih and the others know that they can depend upan
regular treatment from the authorities: their salaries will not exceed
those of the lowest officials and they will receive no rewards without
rendering services. [They know that at the time of the First Emperor of
Ch’in the men he sent out found it] hard te swim to the isles {of the
immortals] in the sea, and that it would be hard to wear the six cords for
official seals {like those given to Luan Ta by Emperor Wu of the Han
dynasty],?® and so in the end they have not dared present their empty
and fallacious words to the throne or hold forth any extravagant

discourses.

Ma-wang-tui showing Taoist gymnastics, called Tae-yin-£'s lun-chi 35 [H 3 % (n.p.. Wen-wu
ch'u-pan-she, pref. dated 1978), p. 13, refer to Ts'ac Chih’s remarks on Kan Shih, whom they
cite as an example of a Han dynasty practitioner of Taoist gymnastics.

W Ts0 Tz'u's “biography” is also in HHS 82B, pp. 2747-48. [t contains nothing but examples
of bis magical powers; trans. in Ngo, Dfvination, pp. 138—39 and DeWoskin, Doctors, Divtners,
pp. 83-86.

p“‘The name Ch'ich # or # is sometimes written Hsi #l. There seem to have been two men
of this name. One was governor, £&'#-s4ih, of [-chou {Ssu-ch’uan) who was killed in 188 A.D.,
before Ts'ao Chih was born. The other is our magician who appears in the commentaries to SKC
I, p. 54 {which quotes Chang Hua’s Po-wu chik) and 29, pp. 805-06 {guoting Ts'ac P'D’s Tien-
fur and this sssay).

9 The Isic of Ying and An-ch'i refer ta the search for immortals by the First Emperor; see MH
3, pp- 465-66.

RMH 3, pp. 481-82.
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I once tried to test Ch’ieh Chien to see if he could refrain from
eating grain for one hundred days. I personally stayed with him [even]
while he slept [and saw] that he was able to live normally [withoyt
eating|. Now, a man dies when he doesn’t eat for a week, but Ch'iek
Chien was actually able (o [live on] as described! This does not mean,
however, that he was necessarily able to live any longer, even if, by his
art, he could cure his sicknesses and not fear hunger during times of
famine. Tso Tz'u excelled in the practice of the arts of the bedchamber,
which should enable him, more or less, to accomplish his allotted span
of life. But one cannot carry out [these arts] if one does not want it with
all one’s might. '

The man named Kan Shih was old, but he locked like a young
man. The other magicians all looked upon him as their master. Kan
Shih ralked a lot but had little real accomplishment to show for it. He
was quite a weaver of tall tales. I once got rid of the people around us
and talked to him téte-a-t8te, asking him questions about his activities. I
made myselfas pleasant as I could to draw him out, leading him on with
fine words. Kan Shih told me the following:

“My first master was named Han Shih-hsiung 2 i #. [ once was
with him at the Southern Sea making gold. All in all, from the begin-
ning to the end of our work, we threw tens of thousands of pounds of
gold into the sea.” He also said: “At the time of the Liang 22 [influential
family around 150 A.D.], a foreigner from Central Asia presented belts
of perfumed wool and knives that cut jade to the court.? At the time I
regretted not having taken them.” He said again: “In the Western

Country of Chii-shih F 5,2 when a boy is born, they open his back and

take his spleen out, so that he will eat less and work harder.” 2 He
said again: “Take a pair of carp around five inches long and put a drug
in the mouth of one of them; then throw both of them into boiling oil.
When the one that has swallowed the drug is still wriggling its tail and
working its gills, swimming about up and down as if it were jn a deep
pool filled with water, the other carp will be cooked and ready to bite
into.” At the time I asked him: “Can all this be tested?”” He answered:

#This is the famous #'un-y B E knife; see Joseph Needham et al., Science and Clottisation in
China 3 (Cambridge: Cambridge U.P., tg54), pp. 656, 667-68.

** Chii-shih was a canfederation of six states in what is now Sinkiang.

¥The idea that the removal or shrinkage of the spleen permits men or animals to run fast
seems to be very old and may actually have come 1o China from the West via Chi-shih; see
Pliny, Natural History 26.83.13. It would seem that at the end of the 16th century Surgeons
attempted to remove the spleens of dogs 1o see if they would run faster!
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“This drug is over 10,000 {t from here, beyond the frontiers. Only [
could getit.”” And that’s not all he said; it would be very diflicult to writf:
down all ofit, so 1 have sketched in only the most extraordinary of.h:s
stories. If Kan Shih and the ochers had lived during the times of the First
Emperor of the Ch’in and Emperor Wu of the Han, they would have
been followers of Hsii Shih and Luan Ta.? [The arch-villains] Chieh 4t
and Chou #} lived in differen: pericds but were equally bad; the
dynasty may change, but dishonest behavior is equally fal.se whatever
the period, and so it is with these [charlatans of aur own times|!

And, now, we have theories about immortals based on thin zir.
What is an immortal? [s it a kind of ape? Are men who obtain the ‘g0
transformed inte immortals? When pheasants go into the sea they
become clams.?” When, [before their transformation], these birds few
around, flapping their wings together,? they recognized one another
still. But once they had plunged headlong into their spiritual and
material transformations and become members of the race of turtles,
how could they remember the joy they had soaring over the forests or
nesting in hedges and roofs? Niu Ai fell sick and became a tiger. When
he met his elder brother, he ate him.? When confronted with such
examples, what can we find to esteem in such transformations?

Now an emperor’s position is higher than that of any of his in-
numerable vassals; his riches comprise the entire universe; his majesty is
clear to all, his brilliance the equal of the sun’s and moon’s. His palaces
and courtyards sparkle like the stars in heaven. Why should he long for
the palaces of the Queen Mother [of the West] or the K’un-lun region
[where the immortals’ palaces are found]? Her three [blue] birds on

*Hsii Shih #7f7 (SC 6; MH 2, pp. 151-52, 180, 190} and Luan 'I“a B (SC o8, MH 3,
pp. 477-81} were both magicians. The former tried to delude the First Emperor, the latter
mnperor W of the Han dynasty. ‘

#These two transformations are typical prescientific attempts at explanations of naural
penomena; there is some confusion as to which bird becomes which bivalvc,_and I doubt that
it would serve any useful purpose to try to clear up the confusion. The Huai-ren-izu 5 p- 1a
{SFTK edn.) says ““a pheasant entering the sea becomes a clam #;." The Chu-tzu chl-chlcn_g
el of the Huai-nan-tzu {Peking: Chung-hua shu-chi, 1954), p. 79, has “sparrow.” Th_c Li chi,
“Yiichling™ section (trans. 8. Couvreur, Li KY, ou mémoires sur les bienséances et les cérémones, 2nd.
rdit. [Ho Kien Fou: Impr. de la Mission Catholique, 1913] 1, p. 385) aiso says “sparrows . ..
hecume clams.” It isin the apocrypha quoted in the TCCCC notes to Ts'a0 Chih’sessay that we
lind confirmation of his statements. There is an interesting discussion of similar theories of
'ransmutation by Joseph Needham and Lu Gwei-djen, “Ancieat Chinese Occology and Plant
Geography: The Case of the Chit and the Chit,” in F. Aubin, ed., Etudes Song, Sér. IT (Civilisation)
(Maris: Ecole des Hautes Etudes en Sciences Sociales, 19B4), pp. 249~65.

*'These lines are near quotations of $hik ching, Pocm 28,

B CL Hugi-ran-tzu (Chu-rzu chi-ch’eng edn.), p. zo.
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mission are not as fine looking as the whote corps of his offictals:® the
White Girl or Ch’ang-0 were not as beautiful as the [women] in the
Pepper room [of his palace];3 cloud robes and feather skirts cannot
compare with the fu-fu B§&k embroideries that ornamented [imperial
uniformsj; to drive a horniess dragon bearing a rainhow [as a flag| is not
so spiendid as to ride in the imperial carriage; carnelian pistils and Jjade
flowers are not as pure as jade scepters. And yet [emperors| let them-
selves be duped by ignoramuses, accepting falsehoods, giving credence
to misleading theories. They heap up presents to invite men who are not
their subjects,’ and dilapidate their goods to seck for vanities. They

distribute royal titles to glorify [these charlatans] and clean great halls

to house them. This they do year in and year out, with nothing to show
for it. One of them, [the First Emperor of Ch’in], died at Sha-ch’iuy
[Hopei]; another, [emperor Wu of the Han}, died in the Palace of Five
Oaks {Shensi). When the time came, [the emperors had these char-
latans] put to death with their entire families, causing the whole empire
to laugh out loud!

If the various colors of the spectrum are there to delight the eyes,
if there are musical sounds to give pleasure to the ears, if there are
beautiful wives to perpetuate our family lines, meats of grass- and grain-
fed animals to please our palates, why must we satisfy ourselves with
tastes that have no taste, listen to music chat has no sound, or look at
beauty without color?®2 But the truth of the matter is that each person’s

¥ Hsi-wang-mu 7§ £ & is a famous figure in Chinese folklore; in his commentary to Shaa-has
ching 16 (SPPY edn.), P- 3b, Kuo P'u says the three “blue birds” on the Wang-mu mountain
of the West were all in attendance upon Hsi-wang-mu's messengers. In ibid., ¢4, t2, p. ta, itis
said thar three blue birds nourished Hsi-wang-mu; see also the references by R. Mathieu, Etude
sur la mythologie ot Vethnologiz de la Chine ancisnne: traduction annolée du Shankai jing, Mémoires de
PIHEC 22 {Paris: Coll. de Fr., 1983} 1, p. 100, n. 3. to which should be added Homer H. Dubs,
“An Ancient Chinese Mystery Cult,” Harvard Theolsgical Revizw 35 (1542), PP- 221-40.

" The Whirte Girl, Su-nii %, and Ch’ang-o f are both well-known Taoist immortals;
the former was famous as a musician (see Ch'u-£2’w, “Chiu huai” and “Chao shih™; trans.
Hawkes, Ch'u T'u, p. 145) orasa specialist in the bedroom arts (cf. R, H. van Gulik, Sexual Life
in Ancient China (Leiden: E.J. Brill, 1961], pp. 74~75). The latter (originally Heng-o 48 %} was
the Lady in the Moon (see Huai-nan-tzu 6, p- 98 and Edward Schafer, “Ways of Looking at the
Moon Palace,” AM 3rd ser. 1.1 {1988], pp. 1-14). The “pepper room” was a bedchamber in
the palace in which the walls were plasteced wih mud and pepper, creating warmth and a
pleasancodor. See HS5 66, p- 2883, n. 8 by Yen Shih-ku, who treats the term as the name ofa Han
palace,

#This is an allusion to SC 28 (MH 3, pp. 478, 481}, aceording to which Luan Tz, who said
he was despised by the immiortais he mar “because he was a subject” (and thus not an absolutely
free man), was given an official seal in a strange night ceremony “to show that he was nor 2
subject.”

*¥These are of course allusions to Taoist mysticism as found in Lae tzu 63 and Chuang tzt 12
{Wason, The Completr Works of Chuang-tzu, p. 128, atc.)
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longevity has a predestined limit, just as his body has just so much
strength. Those who nourish themselves inteiligently will reach the
Hmit allotted to them; those who tire themselves out or are dissolute,
will cut that limit in half; and those who neglect to use what was given
to them® die young. This is the truth of the matter!

1t would be difficult to write a more thorough, or a more contemptuous
demolition of the idea of Taoist immortality. Whatever we may think of the
literary quality of this essay,3 Ts’ao Chih here shows not only that he does
not believe in the possibility of achieving Taoist immortality, but that the
very idea of transformation into some sort of winged creature, half~human,
half-ape, is distasteful ro him. He is contemptuous, too, of the “miracles”
performed by Kan Shih, although he does seem to believe in Ch’ich Chien?s
ability to go without eating. Furthermore, he extends this aversion to his
whole family, insisting upon the fact that Ts’ao Ts'ao’s assembling of the
magicians in the capital had been for political reasons — to keep them from
fomenting the kind of disorder that had occurred under the Taoists’ Yellow
Turban Rebeilion just before the writing of this essay. He insists at such
length, that indeed some critics have seen this disavowal of imperial interest
in immortality-seeking as the main motive for writing the essay.

Actually, we know from other texts and from some of Ts’ao Ts'ao’s own
writings that his interest in the quest for immortality was more compiex than
Ts'ao Chih’s essay would have us believe, and we will soon see that Ts'ao
Chih’s attitude toward immortals became more complex and less cate-
gorically negative as he grew older.

Complaints against immortality-seeking were already commonplfuce
by Ts'ac Chih’s time, as were immortals in literature. Seeking immortality,
in fact, although often decried, had become a legitimate aim in life. Just

M Chao, in TCCCC, suggests that g A is inspired by $C 30, p. 328¢: “Too great usage X A
of the spirit brings on exhaustion.” [ believe Ts'ao Chih's usage of the word [§ is c,l'05er to that
in Li-shik ei'un-ci’iu 3, “Yian-tao” (see Ch'en Ch'i-yu mﬁ&t_. {.ﬁ-s@k ds‘un‘-::_ﬁ o chiao-shik
BEHFE BB [Shanghai: Heiich-lin, 1984], p. r72), in which it is said th_at it is wrong to
concentrate on only one of man’s ‘nine orifices’ [organs of the senses and private ?aml to the
exclusion of the cight others; to leave them g, ‘empty,’ ‘unused,’ leads to jd:ath.

*Liu Hsieh 338, Wen-hsin tiao-lung 7.0 B 8, rpt. of the Fan Wen-lan mj(% c?mmcn.te::i
version (Hong Kong: Commercial Press, 1¢60) 18, p. 328, is extremely harsh: Ts ao Chih's
‘Analysis of Tacism’ is no more than a series of extracts from other_books; when one’s talents are
ot up to holding an argument, it is better to step, and not o write at all! ) )

#Chao, TCCCC, and Ch'ing Hsi-ta'i 1 # %, Chung-kus Mo-gf;m;a .:su-h.uasng sﬁzﬁ?kwttgl qug;
i B Ch’eng-tu: Ssu-ch'uan jen-min ch'u-pan-she, 1981} 1, PP- 167-71, insisi upo
Eiik._f,.anf (ﬁ’{ang-jug%“ BB, Wei Chin Nan-pei-ch’as shih-fun skik-i SR AT L9 52 S5
(Peking: Chung-hua shu-chii, 1983), p. 219, on the basis of Ts'ac T_s ao's poetry, statcs ngh_tly,
[ believe, that Te'a0 Ts’a0’s motives in assembling the magicians in the capital were not just
political. See also Ngo, Divination, pp. 61—62.
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when men began to pursue immortality it is hard to say. There is evidence of
it as garly as the end of the fourth century B.C., aithough the word for
“immortal,” Asien [§ or {, seems to appear for the first time in the CA’x-t2'y
and there seems 10 be no evidence of a cult of the immortals much earlier
than the earliest of the poems in that collection, The word does not appear
in "Li-sa0,” although the end of the poem sees Ch’i Yuan off on a quest for
immortals and long life; but in the later poems in Chu-tz’s the word
“immortal” appears frequently, as do the names of the most famous of them;:
Wang Ch'iao 35, Chih-sung-tzu # 4, and the others. At the very
beginning of the Han dynasty, Chang Liang #E {d. 189 B.C.), one of the
dynasty’s most important founding generals, said late in life: ~I would like to
put aside the affairs of men and spend all my time following Ch’ih-sung-tzu.”
Pan Ku B[, the author of the fan shu, adds: “He then studied the 0 with
the desire to rise into the air” as an immorcal.? Moreover, it is well known
that Emperor Wu of the Han and many other emperors were fervent
immortality-seekers. In fact, since its inception and until the time of Ts’ao
Chih, searching for the immortals accelerated rather than diminished.
Proof of this acceleration of interest in immortals can be seen in the
importance given to them in tomb decorations and more clearly siill in the
images and inscriptions on the bronze mirrors that abound during the Han
dynasty. Most of these inscriptions are in verse, and some of them can be seen
as forerunners of the baliads by Ts’ao Chih that [ discuss here. Former
Han mirror inscriptions do not mention imrmortals and limit their interest in
immortality to wishes of long life for the recipient of the mirror. But begin-
ning with the Later Han we find more and more mirrors that supplement
these wishes with evocations of the immortals, in particular of Hsi-wang-mu
and, later, Tung-wang-fu & ¥ 4 (or Tung-wang-kung 43).% In fact the end
of the Later Han dynasty would seem to be the most flourishing period for
mirrors that depict immortals, and the period that corresponds with Ts’ao
Chih’s essay and other poems that doubt the existence of the immortals

¥ There is a good résumé of the origins of the cult of the immoruals in Needham, Science and
Crutlisation 2, pp. 93— 113. See also Yii Ying-shih, “Life and Immeortality in Han China,” 748
25 (1964-65), pp. BB-107.

# HS$ 40, p. 2037. Chang Liang is said to have been the eighth-generation ancestor of Chang
Tac-ling (2nd century A.D.), the founder of the T"ien-shih sect of Taoism; see MH 2, p. 137,
o I

#See Tamada Tsugio % ([ & i#, “Kandai ni okeru gafu no shinsen kaji to kyomei” - Sl
£ 5HFDMBIRE & 588, Risumeikan bungaku [Shirakawa Shizuka (5 /)| # Festschrifi]
430-45 (1981}, pp. 310—36. Translations from two of these poems engraved on mirrors can be
found in Michacl Loswe, Ways ts Paradise {London: Alien and Unwin, 1479), p. 200.

24

TS'A0 CHIH AND THF, IMMORTALS

represents a sudden, sharp decline.?* The end o.f the Han was surely the
crucial period in the formation of the Tuoist religion, and we should not he
surprised to find reflections of this religious activity in contemporary poetry.

Ts’ao Ts’ao #i% and Ts'ao P'i & R, Ts'ao Chih's father and elder
brather, both wrote poems about immortals, and both show a certain
ambiguity 1n their attitudes. Ts’ao P'i in his Tien fun 83§ insists, like his
brother, that the idea of human physical immortality is a myth.t! But Ts'ao
P’i devotes the first half of one poem, sometimes called “Breaking Off a
willow Branch” and sometimes called “Wandering Immortals,” to the
description of his transformation into an immortal, and the last half 10 a
complete negation of immortality-seeking, ending in an affirmation of the
“Way of the Saints” of Confucianism.2 Ts'ao Ts'a0’s ambiguity seems even
more pronounced. He surrounded himself with magicians and immortality-
seekers, but his poems sometimes show him sympathetic to the search for
immortality and sometimes show him hostile to it. Ch'en Tso-ming B #k 87
{fl. 1670} contrasts the two by saying that Ts'ao Ts'ao “pondered seriously”
about immeortals, while Ts’ao P'{’s usage of them in his poem is decorative
and insincere; he has, therefore, produced inferior poetry.+

Ts’ao Chih is equally ambiguous, and, to compiicate matters even
more, he seems to have mellowed later in life and to have written an essay
called “Resolving Doubts,” “Shih-i lun” BEEEZR, in which he refutes many
of the ideas he put forward in his “Analysis of Tacism.” This essay is found
only in Pao-p’u-tzu T F by Ko Hung Bt {fourth century) and it contains
a certain number of anemalies, but let us read it before attempting to decide
whether or not it is trustworthy. I begin with Ko Hung’s prefatory remarks
on Ts’ao P'i.

Emperor Wen of the Wei {Ts’ao P’i) had seen all there was to see
and heard all there was to hear and said there was aothing he did not
know. He said there was no such thing as a knife that cuts Jade or a cloth

“Tamada, “Kandai,” pp. 332—33, believes the falling off in the number of inscriptions
describing immortals should be attributed precisely to the kind ofskepticism found in the works
of Ts'ao Chih, Ts'ao Ts'ao, and Ts'ao P'i.

it See Yen K'o-chiin #5115, Ch'iian shang-ku san-tei Ch'in Han San-kuo Liv-ch’ac wen *EH
ENRENZE ML (rpt. Peking: Chung-hua shu-chii, 1958), ck. 8, pp. 5a—7b.l _

“Reproduced in Lu Ch'in.li 3§ §% 37, Hien Ch'in Han We Chin Non-pei-chiao shih R EE
& 154t ¥ 1% (Peking: Chung-hua shu-chii, 1683), pp. 393-04. ) o

“Ch'en Tso-ming, Ts'ai-shu-t'ang ku-shik hsiian B E 3% %, & 5; quoted in Ho-pei Shih-fan
hsiieh-yiian chung-wen-hsi ku-tien wen-hsiich chiao-ven tsu /oj J& 67 K Bz op o % ﬁnﬁ b3
WA, comp., San Tr'ae tzu-lian hui-pien = B & KL M4R (Peking: Chung-hua shu-chii, 1g80;
hereafier, Sat Ti'as), p. 7g.
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cleansed by fire,* and then included both these declarations in his Tien-
{un. Before long both these objects arrived [in China). The emperor
sighed and hastily destroved his essay on the subject. One may apply
here [the prescriptions of Confucius in Analects g, 4): “Be not obstinate;
have no foregone conclusions.”

The Thoughtful Prince of Ch’en [Ts’ao Chih] said in his **Shih-i

lun,” “At first 1 said that it was certain that the arts of the Taoists were

simply words without meaning aimed at fooling the unenlightened

common people. But when I saw Emperor Wu [Tsao Ts’ao] experi.
ment with Tso Tz’u and the others, keeping them in an enclosed space
and having them stop eating cereals for a whole year, and when I saw
that the color in their cheeks did not diminish, nor did their vitality, and
that they said repeatedly that they could go on like that for fifty years,
then really what doubts could I'still harbor that these arts were not
real?”

He said again: “He [Ts'a0 'Ts’ao] had Kan Shih give medicine to
live fish and then had them fried in boiling fat. When those fish who
received no medicine [and were fried at the same time] were cooked and
ready to eat, those who had absorbed the medicine were sl happily
swimming about as if they were in water. [Kan Shih] also fed silkworms
onmulberry leaves powdered with medicine and the silkworms lived for
ten months without becoming old (i.e., without turning into chry-
salises]. He also gave a medicine that stops aging to chicks and new-
born puppies and they all stopped growing. A medicine for changing
the color of white [hair] was fed to white dogs whose fur turned
completely black in one hundred days.

“Thus we can see that we cannot know all there is to know in the
world, and that we cannot allow ourselves to decide arbitrarily whether
things exist or not. My only regret is that I cannot renounce the
pleasures of the flesh and give myself up wholeheartedly to the study of
the way of fong life.”

These two Ts'ao [bro thers] had read ail there was to read and were
famous in their generation for their talents, and vet they both first said
all these things did nor exist, admitting late in life that they did. This
shows how difficult it is “to get to the bottom of all truths and exhaust

“Ts'ao P'i"s skepticism about the existence of a jade-cutting knife (see n. 23, above) seems to
appear only in Pao-pu-tzu; for the fire-cleaned cloth, see Yen K'o-chitn, Ch'sian San-kuo wen 8,
P t4b, and n. 47, below.
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all that can be known of human nature.” % Itis not surprising that men
: 1 ini 1 46
whao do not come up to these two do not helieve in immortality.

Can we believe Ko Hung? Did these two Confucian rationalis[s.aclually

nt later in life and become “believers in immortality’™ Tt is obwou.s that
rCCaHung has got much of his information wrong. Ts'ao P’i did not himself
i{;troy his essays on asbestos and the jade-cutting knife; it v\.ra.s his son, Ts'ao
Jui &, Emperor Ming B8, who in 239 had the engravmgs. of the c:s;y
concerning asbestos scraped off the tablets that had been set up in front of the
Ts'ao family ancestral temples when real asbestos was brough.t to the court
as tribute from the Western Regions.?” We have seen, too, tl.lat it was not Tso
Tz'u who refrained from eating grains, but Ch’ieh Chien, and for ong
hundred days, not “a whole year.”” ¥ Ts’ao Chih also seems tc.; have been
skeptical of Kan Shih’s “fish preserver,” and in.general of all h)lS nosfrums.

But are these anomalies sufficient to invalidate Ko Hung’s testtmf)ny
altogether and prove the “Shih-i lun" an out-and-m{t‘forgery.? Cer‘talnIy
Ts'ac Chih’s firsthand observation of Tso Tz'u’s ability to live without
eating grain (which probably means without eating at all) must have been
striking. It is possible that he was haunted by the thought t‘en years or so
later, even to the extent of accepting many of the “miracles.’ he' refused t.o
believe earlier; but Ko Hung’s judgment as to the value of historical u'zxts' is
so manifestly bad {as can be seen by his belief that Liu Hsin wrote Hsz.-dzmg
tsa-chi FE T EE L), that it is probably better to treat this text with caution.®®
But let us not condemn the work utterly. Ko Hung has not macle. an
immortality-seeker out of Ts’ao Chih, as he mast probably wou.ld have if he
had created this essay out of his own mind. The essay does not ring false and
“only shows us that Ts’ao Chih mellowed when he became older.

& [-ching, “Shuo-kua,” sect. 1; Legge, The 71 King, P 422. o ] ‘

“;ioizgu-tzu 2, p. 15; cf. James Ware, Alchemy, Medicine, and Refigion in the China of 4.D. 32;.
The Net Piem of Ko Hung (rpt. New York: Dover Publications, 1981}, pp. 39-40, and [ii?ln a
Watary [ &, Hobokushi Fa#pF, in Chirgoku koten bungaku taikei 8_~, Ep, to-11, but a\fr_c
followed the Tun-huang ms. given in Wang Ming F B8, Pao-p'u-tzu net-pien Ckm""f&‘ﬁ 2| ib A
W ErM (Peking: Chung-hua shu-chii, 1980}, pp. 14—15 and notes pp. 28-29, which makes my

lation differ from the others at a few places. ] ) .

lﬁ:’:’-g:: g::ln;ld Holzman, “Literary Criticism in China in the Early Third Centry A.D.,
Etudes Asiatiques 28.2 (1974), p. 126. . .

"‘ Ii isﬂtahcw';'un-hu;ng ?ns‘ version of Pas-p'u-izu that reads “a whole year” #%; the other

ersions read “one month” — F. ) ‘
) ::lg!hung Yu-min $§§ B, Tra0 Chit hsin-t'on 8 8 555 ( Ho-fc_lz Huang-shan shu-she, Igsfq.),
PP. 73~77, thinks the “Shih-i lun" is an ouc-and-our forgcry, typical of Ko ‘Hung, ‘and he r;gfs
o a similar attempt to enroll a dyed-in-the-wool Cont‘umanist_, Chung-ch ang T, _ungk ﬁ’ A
(179~219), in the immortality-seckers’ ranks (see Pao-p'u-tzu 5; in Pav-p-u-tzu nei-p’ien chigo-shik,
P. 104; and Ware, Alckemy, Medicine, and Religion, pp. 107—a8).

27



DONALD HOLZMAN

In fact, aside from this essay, Ts’ao Chih seems to have been an
unbeliever, All his works show him to be a rationalistic Confucianist ang
there are couplets and phrases denouncing or rejecting immortality, The
most famous is probably the coupletin the last stanza of his masterpiece, “Ta
Piao, Prince of Pai-ma,” dated 223, in which he says: “Tt is in vain that WCE
search for the immorrals; / [Ch’ih]-sung-tzu has cheated us for a long time” |
RE MR FUN /B2 F R B £, In another, probably fragmentary, work called
“Ch'iu-ssu fu” (“Autumn Thoughts™), he ends with the lines:

We live in a single generation,
The days of our youth pass on.

It is hard to emulate [Chih]-sung-tzu and [Wang-tzu] Ch’iao:
Who can become an immortal?

Our destiny has a certain length;
Who can add o iP5t

It is possible that in his essay he is particularly severe against the Taoists
because he is eager to disassociate himself, his father, and the dynasty in
general, from the taint of immortality-seeking that had been associated with
the imperial court since the First Emperor of the Ch’in and Emperor Wy
of the Han. But the fact is that Ts’ao Chih in all his works that treat the sub-
Ject, except the “Shih-i lun” and those we are about to read, is hostile to
immortality-seeking, and we must take that hostility into account when we
read his ballads on the theme of the immortals,

TS’AO CHIH’S TEN BALLADS ON IMMORTALS

The ten ballads on the theme of the immortais are written within a
fairly tight-knit tradition which stems from the Chu-t2’u and in particular
from the poem in the CA%u-£2'u entitled “Distant Voyage” (“Yian yu” %),
Whatever date is ascribed to that poem,’* Ts’ao Chih probably thought the
original attribution te Ch’i; Yiian correct, and he knew that the poem was,
by his time, many centuries old.

Did he believe in the traditional interpretation of the poem by the
compiler of the CA’u-tz’n, Wang I ¥ 3%, who died fifty or so vears before Ts’ao
Chih was born? That is something more difficult to determine. Wang [ telis

B TCCCC 2, p. 300.
S TCCCC 3, p. 471.
% The most complete and best discussion is in Yves Hervouet, Un poéte de cour saus lex Han: Sseu-

ma Signg-jou, BIHEC 19 {Paris: Presses Univ. de Fr., 1964), pp. 288- 302, who suggests an early
Han dacte.
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us, in his preface to the poem,»® that the “distant veyage” is only :r.r.l allegory.
ch'ii Yuan, he says, although pure and honest, was calumniated a‘nd
rejected from the court. Although he still “wanted to save the ?vorld, he felt
frustrated in his heart and, with baroque splendor, set forth‘hls marvellous
thoughts. He pretended to accompany the immaortals in their playful wan-
derings, traveling through the entire universe, visiting every ‘comcr..B.ut he
kept his native country of Ch'u in his heart and thought longlng.ly of his :::{d
friends and relatives: he was truly loyal, thoroughly good and righteous.

When we read the poem today we find some support for Wang I's
interpretation, but aiso room to wonder if he has not “Confucianized’j what
is, at bottom, a mystical, Taoist voyage of the soul to the absolute. Itis true
that the poet begins with a rejection of the corruption of the world and turns
toward a mystical leap into the heights as an escape, and that later in the
poemmn, when the poet is close to his mystical goal, he remembers his loved
ones with sadness,* but the rest of the work is in a purely mystical vein, and
itends in a true apotheosis, a state of union with the cosmos. It is hard for us
today to agree with Wang [ and see “Distant Voyage” as a pure a[lejgory
showing Ch'ii Yiian as a politician manqué out on an imaginary jaunt
simply to proclaim that he wants to keep out of the corrupt world of politics.
Did Ts’ao Chih see the poem as we do, or was his understanding closer to
Wang I's? Perhaps it would be better to attempt to answer that question
when we have studied his own adaptations of “Distant Voyage.,”

In a way, this whole “tight-kait tradition™ of ballads taking immortals
as their theme is made up of adaptations of “Distant Voyage,” just as that
poem itself is a mystical version of the shamanistic, heavenly wandcrings
described earlier in the “Li-sa0.” Originality shows up {as is often the case in
Chinese poetry) only as small variations that only the reader practised in
the genre can appreciate. Just how many poems on the theme existed when
Ts’ao Chih sat down to write, and just when the first were written, are of
course impossible to know. The earliest ones stilt extant in which elements of
the tradition can be ohserved seem to be the sacrificial hymns composed for
Emperor Wu and conserved in Han shu, ch. 22.55 A few of these poems o.nly
hint at the theme here and there, but the filiation with the later tradition
seems clear. It can be seen in such poems as “Hymn No. Ten,” which
celebrates the capture of “Heavenly Horses™ in the Western Regions in tot

*In Hung Hsing-su @it 8 (f. Sung), ed., Ch'u-t2'u pu-chu W 3, rpt. of SPPY edn.

{Taipei, 1978) 3, pp. ta—bh.
M CWu-12"n pu-chu 11, pp. Ggh—71b; f. Hawkes, Ch'u T2'u, p. 85.
% MH 3, pp. 6o5-29.
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B.C. At the very end of this poem the horse and its rider are said to “‘reach
the K'un-lun, ... wander in the gates of Heaven and see the Jade Terrace”
of the Emperor-on-High.% In these poems the immortals do not actually
appear, but the desire to reach their abodes {the K'un-lun or P'eng-lai} anq
wander through the heavens is very much the same as in the later ballads, |

Such ballads are extremely difficult to date, our earliest text for s0me of‘i
them being the monograph on music in Sung shu (c. 500 A.D.)* and some
of them are found for the frst time only in the Northern Sung Viek-fu shif.
che SEIF R4 They show us the immortal Wang-tzu Ch’iao, mounted on a
carriage pulled by a white deer, riding among the clouds over the Four Seag
and the Five Peaks (“"Wang-tzu Ch’iao”),% or another unnamed immortal,
mounted on a white deer, who distributes drugs in a jade box that give health
and blacken white haijr (“Ch’ang ko-hsing™ 2}, or a hermit who, to.
gether with Ch’ib-sung-tzu, can drive us up to heaven {“Pu ch’u hsia-men
hsing™) .8 These are all themes that appear again and again in the “wan.
dering immortals” poems and, whether they are older or younger than Ts’ag
Chih’s poems, they are surely written in the same tradition. In their rusticity
and naiveté they seem closer to Ts’ao Ts’ao’s ballads of immortals than to
Ts’ao Chih’s, which makes me feel that they are earlier.

These different themes that appear and reappearin Ts'ao Chih's poetry
could probably be traced to their origins and catalogued. This would
provide us with a convenient method of formal analysis.® Bug an analysis
will not tell us encugh about just what Ts’ao Chih is getring at. L know [ am
treading on delicate ground even to suggest such a question, but [ believe I

*®MH 3, pp. 620-21. For 2 discussion of these early “immortals” ballads, see K.onishi Nobom
-7 B, “Kandaj galushi o shinsen shiss” BROCHERFF L mal = {8, Mekada Makoto hakase
kanreki kinen: Chagoky gaku ronshil B 41100 8% 14 TEERzhESRE (Tokyo: Daian, 1g64),
PP. 137-60, esp. pp. 140-4g; and Sawaguchi Takeo iR (7@ %, “Kan no galu ni okeru shinsen
déka no shisd"” #E M KAF 12 511 5 F 8 0 BB Tohs shikys B H7 5% 8 27 (1966), pp. 1-
22.

* From the observance of the taboos for the names of the late Ch'j and early Liang emperors,
it can be seen that the mOnograph o music in the Sung shu was not completed in 488 with the
biographical part of the work: see Sy Chin-jen 8% { and Hsiao Lien-tzu 0 -, Sung-shu
Fiieh-chif chinn-chu RBELERT {Shan-tung: Ch'i Lu shu-she, rg82), p. 4.

®Trans. in Sawaguchi Takeo, Gagfu St p3, Chiigoku koten shinsho {Tokye: Meitku shup-
pansha, 196g), pp. tz4—17. Sawaguchi {p. 117} suggests thar this poem dates from the time of
Emperor Wu of the Han. The text can aiso be found in Lu, Hsien Ch'in, pp. 26t-82.

L, Hsien Ckin, p. 262; trans. in Ob; Kaichi - B %% — and Okamura Sadao B £ 5 e,
Kogafu o5 B KT ({Tokyo: Tokai daigaku shuppansha, rg8o), Pp. 130—31.

®Lu, Hsien Chin, p. 267 (under the tcle “Lung-hsi hsing” 87 f7); Obi and Okamura
discuss the problems this Pocm presents in Kogafu, pp. 158—63, and translate it on pp. t63-65.

*! This has been done by Funazu Tomihiko 3 & EE, “S5 Shoku no ylsenshi ron: Toky nj
setsuwa no tenkai o chishin ni shite™ LB o S 1k AEDBMEALIILT),
Tgy3 bungaku kenkyit HHETETR 14 (1965), pp. 49—65, in order to date the poems, without
much success in my opinion.
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¢can prove, in the words of the poetry isell, that Ts'ao Cl‘.lih‘s interest in using

;1{3 theme of the immortals is not always simple or era.lghtf_ur\‘fvard, th.at he
ils pot always interested in immortals as such, and that his main lllICl‘E‘ISt in the
(heme is complex, sometimes satirical, sometimes personf..tl and emotional. [t
is only by a close reading that we can arrive at a conclusion, and althmfgh I
agree that extraneous biographical material cannot be used to e.\fpl.am or
c;—en to contradict what the poem itself tells us, T do believe thar it 1s‘ onl‘y
against what we know of Ts’ao Chil’s biography and what he .tells us in his
other poetry that we will be able 1o approach the true. meaning or, more
exactly, the true “feeling” of his ballads that deal with immortals.

. About half of Ts’ao Chih’s ten “immertals™ baltads seem clearly to be
satires, that 1s, they seem to use the Ok u-iz’u tradition to describe not ‘_a
mystical journey or wandering immortals, but the political concerns Of[hFIP
au‘thon The clearest of these is the only one of the ten that cz,m 13)& dated with
any assurance. It is a ballad describing a trip to Mount Tai in Shan-tu,ng
which, as Chao Yu-wen has shown, can only have taken place after Ts'ao
Chih had become Prince of Tung-a § ] in 229, and probably shortly after
he was granted the title.’2 Only the last six lines of the ballad conform to the
“immortals” poetic tradition; the first twenty-two lines are concerned more
with a description of Mount T'ai and a history of the feng #f and shan &

ceremonies held upon it.

{ Speed in My Carriage

I'speed in my carriage, urging on my aging nags,

And in the east arrive at the walls of Feng-kao.

How divine is Mount T’ai,

The most preeminent of al] the Five Peaks!
5  Its exalted heights thread the clouds and rainbows,

And jut into the Vast Purity of the heavens.

A dozen watchtowers surround it completely,

And twelve relay stations are placed at intervals about it.

y d shan rituals on
& TCCCC, p. 406, The poem concerns the perforrnlance of the g‘reatﬁng.an : i "

Mount T’ai which had beea suggested by Chiang Chi #§ #% to Emperor Ming in 228 -..S'K'Ciz;,,
p. 717). Ts'ac Chih became Prince of Tung-a in 229 and would caly then have been close
enough to have been able 16 voyage 10 Mount T'ai, some 53 miles ezltstofTung-a, although even
this voyage would have been considerably longer than the “thi_rt)r i allowed to feudal lords ic;r
their hunting expeditions. (For this see Fian-tzv 8 F, quol‘cd in SKC 20, pp- 59192, tr;nii .
Fang, The Chronicle of the Three Kingdoms 1, Harvard-Yenching II:‘lStltulc $mdu:s 6 [Cambridge,
Mass.: Harvard U.P., 1g52], p. 114; also p. too.} One gets the impression fmr_n SKC that tEc
discussion of the opportunity for holding the ritual on Mount Tai was haited in 230 with the
death of the Empress Dowager, Mme. Pien ¥, Ts'ao Chih’s mather, 50 that 229 is the most
probable date for this poem.
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Above and below sweet springs gush forth,
1o Where rough jade stones shine brightly.
[From?| the northeast we look toward the wilds of Wy,
And [from?] the west we contemplate the sun’s rays far away.
Itis here that our souls will be beund;

So that those who Pass away feel moved that they too will voyage
hither.

15 Itis here our rulers place their trust in heaven
And here they [announce] that their great work has been achieved,
For dynasty after dynasty all have followed this custom,
Their rituals and sacrifices performed according to proper number
and order,
Here the divining sticks may predict a long or a short life:
20 Only the virtuous will enjoy advantage and constancy.
Seventy emperors have performed the feng ceremeoeny,
But the first and only to become a spirit was the Yellow Emperor.

He ate rosy vapors and rinsed his mouth with midnight dew;
Feathers covered his body.

25 He rose up and trod upon the void,
Straightway ascending to the empyrean.
His longevity was like that of the Father of the East,
Prolonging his life for generation upon generation.5

Feng-kao # =, literally “offering to the heights,” was located 1o the
east of Mount T?aj in Shan-tung. A sacred hall, Ming-t’ang 8%, was located
there, for imperial sacrifices to the sacred mountain.™ The description of the
mountain emphasizes its height and circumnference (since the watchtowers
and relay stations were placed at regular intervals, to say there were twelve
of each presupposes a circumference of something like 120 #). I do not
understand why Ts’ao Chih, in lines 11 and 12, speaks of the “northeast’
and the “west.” [ have attempted to account for this in my translation by
implying that Mount T ai is to the northeast of Wu (actually it is to the
northwest}, and that the sun’s rays are looked at from the west, for the
tradition (still observed) is to watch the sun rise from the top of Mount
Tai.% But T fear I have not understood something here; Chinese poets
seldom confuse their directions in this way,

= TCCCC, pp. 404-0b. MMH 3, pp. 510-11.

*See the Han kuan-i RERE and Tai-shan chi E LI, quoted in Tai-ping yit-lan g0,
PP- 6a—b. Different “observatories” or “towers," kuan ], are mentioned from which one can see

Ch'ang-an, Wuy, Chi, and the Yeflow River.
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Beginning with lines 13-4, Ts'ao Chih describes the spiritur:;.l rc;l(lt o_f
Vount :["ai, which housedt the souls of the dea.d“ a.nd. was t}{e scene | me.wio
A 1) of the all-important feng and skan ceremonies, during which emper.or:.i "
: ded a dynasty or achieved great peace were to announce their dee .s
fzutrl:c gods.®” According to one account, Emperor Wu of the Han had :l:
e told while on Mount T’ai (line 1g): he learned he would live ano:t e
f{')r:lt:en years.% Line 21 refers to a remark atiributed to Kuan Chung & {f
;gSﬁi-fe-chi where he says that seventy-two men had perf‘ormefl tht?fmg and
he shan sacrifices.®? The following line also refers to a passage in this chapter
LfSkz'k-ck:"’ which says {contradicting the prcvi?us passage) that t}clle E’sljlrow
Emperor was the only one of the scvcnty-tw,o ‘kmgs who performe . the e;g
and shan sacrifices to do so on Mount T all. The passage continues by
ibi is apotheosis as a Taoist immortal.
dcscr"lfb}i:gl,a}slisli?is of the poem ostensibly describe the Yellow Emper?r, I?ut
can be taken as a form of Hactery for Ts'ao Chih's nep:h'cw, who. wasﬁl}mkmg
of performing the feng and shan sacrifices on Mount T aiat the time this Rc::g
was probably written. Tt is possible, ofcoursnt:, that the poer,n wz(ijshrfgt wnte iy
during an actual trip 1o the sacred mountain and that Ts'ac Chib wro .
before he became Prince of Tung-a, but unless the feng .artd {ﬁanlccrem;:udmbe
were envisaged at some other period during Ts’ac_) Chih’s life, ILWD':I X
hard to imagine that this poem could have been written at any other time o
er reason. .
o E“Ilr)i Z]tn?te of its “wandering immaortal” ending, thcn,‘ “1 Spee(:].m NI[r)i
Carriage’” is not basically a poem that takes immo.rtals as its real su Jl:ct‘ l
the following poem, on the contrary, it is the endmg tha't showi ust de rf:a
meaning; the rest, including the tite, is in fact, strictly in the “wandening

immortals™ tradition.

Immortals
[

The immortals hold the six counters in their hanc.is
And play face to face on the slopes of Mount T"a1.

O, the nymph of the Hsiang, strums the zither,

As the Princess of Ch'in blows the reed organ.

The jade jars are filled with osmanthus wine;. .

The Count of the Yellow River has offered divine fish.

n

* See Edouard Chavannes, Lz Tai Chan: Essai de monagraphie dun cuite chinois (Paris: Ernest

L . 1010}, ’ e o 6s.
c:?uD}::scghct)'i in 8C 28; see M 3, pp. 413-519. "8 feng-su t'ung-i chigo-chu, p. b5
% MH 3, p. 423 WAMH 3, p. 487
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2

How narrow the confines of the Four Seas seem to me!
There is nowhere to ga in the Nine States!
Han Chung and Wang Ch'iao
to  Invite me on the road to Heaven.
[ cover infinite distances in less than a pace
As I float upward, high into the Grear Void.

3

Flying in a single leap beyond the many-celored clouds,
I am blown about by the winds on high,
t5 T turn my carriage to pass through the celestial region of Tzu-wei
Where 1 will join my magic tally to the Emperor’s.
The Heavenly Gates Jut high into the firmament,
Their two towers looming up without end.

4

Jade trees grow on either side of the road;
20 White tigers Aank the hinges of the gate.
Driving the wind I wander over the Four Seas;
In the east I pass before the hut of the Queen Mother.
Looking down among the Five Peaks,
The men there seem to be no more than passing guests.

5

25 I'will hide my light and try to grow my wings,
And proceed slowly, slowly,
Until I see the Yellow Emperor
Corne out from Cauldron Lake mounted on a dragon,
I'shall pace back and forth above the Nine Heavens,
And await his coming as long as it takes.™

This poem divides itself nicely into five sections of six lines each, The
first section describes a scene commonly depicted on Han bronze mirrors and
bas-reliefs which Ts’a0 Chih must have seen since his childhood: two men or
(more often) immortals surrounded by other mortal or immortal person-
ages,” playing at a game which superficially resembies backgammon, called

L TCCC, pp. 263-65.
"#See the two articles by L. 8, Yang, “A Note on the So-called TLY Mirrors and the Game

lis-po,” HFAS o (1947}, pp. 20206, and “An Additional Note on the Ancient Game of Hu-po,”
HFAS 15 (1952}, pp. 125-30; rpt. in Yang's Excursions in Sinology, Harvard-Yenching Institute
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{iu-po 7<1§. Here the accompanying figures are ancient gods and gf)ddﬁsscs:
i, the nymph of the River Hsiang #l, was the elder da?ghter of IYao and
Q‘[‘ (;fShun who, after his death, drowned with her sister in the Hsiang ansi
. Z.mc a goddess or nymph.” The princess of Ch’in was named Lung-yii
b;;cf and \;as the daughter of Duke Miao (659-621 B.C.}, wha m:.irricd her
to the virtuoso of the panpipes, Flsiao-shih # 4. They were carried off b();
phoenixes." The Count of the Yellow River, Ho-po il {4, is a famous an.
fearful ancient deity who appears in many texts.? B )
The sight of this idyllic group of immertals and deities };ccms t? pr.ovo e
an episternological shock: Ts’aoc Chih realizes that ordinary life in the
ordinary world is narrow and useless. He decides to attempt to fol]owl the
immortals and roam with them to the ends of the universe. Han Chung %ﬁﬁ
(also written k) was an adept at the time of the First Emperor of the Ch in
and Wang Ch'iac (or Wang-tzu Ch’iao} we have alrea..dy seen. They will
teach Ts'ao Chih to navigate in the heavens where he \‘.vlll be ibie to see the
celestial emperor who resides in the region of Tzu-wei % #, “Purple Sub-
tiety,”" north of the Big Dipper {thus including the Pole Star). The. ta?ly he
joins to the empernr’s is the proof of his status as a vassa.l. 'I:he description of
the heavenly scenery is stereotyped; suill, ic is strange, in line 22, 1o see the
Queen Mother, Wang-mu ¥ £, presumnably Hsi # Wangmu, t.he Quce,n
Mother of the West, in the east. Chao Yu-wen quotes Wu-yieh ming-shan !,u
A A URE, otherwise unknown to me, which says that thfe Queen Mott:er 5
palace was in the eastern corner of the K’un-lun Mounta.ms‘. But the K un-
lun are in the west and this lire is obscure unless Ts’ao Chih is atte.m!atmg to
show that his cosmic view of the universe is so all-enfolding and unifying that
west no longer have any meaning.
= a';‘l:e first four stagnzas present no real problems: Ts’ao Chih dcclar.es that
he is opting for the life of a Taoist immortal in order to leave t%u: imper-
manence and relativity of the ordinary world. But the last stanza is strange.

i i : . 138-65. L. 8, Yang quotes the first
Cambridge, Mass.: Harvard U.P., 156q), pp 138- g L,S g | s 1
LS\:rL-;dliif:sc: ﬁf(thzn];ocmgby Ts'ao Chih en p. 206 of his carlier article. Ts ao Chih is crc_dmi-d with
the invention of a fit-po gameboard in Hsi shik-shit % 48, quoted in Hu San:hsmgss cn:u]-n-
maentary to the Teu-chit #ung-chien (Peking: Chung-hua shu-chii, 1956), 4. 162, p. 5006, Se¢ also
, Ways to Peradise, pp. 145-46, nn. 40—46. . ~
Lo’c";:i: lh?:lumemus re!lzzl:cnces to O found in Mathieu, Etude sur la mytllmiogte 1, pp. 36% @4,
and Yiian K'o & B, Chung-kuo shen-hua ch'uen-shuo o i 35 (M 3 {Peking: Chung-kuc min-
hien wen-i ch'u-pan-she, 1984}, p. 272, n. 17, p. 296. .
) :fgec Ka]tcnmz:f, Le Lig-sien tehovan, pp. 125-27. Ts'ao Chih has presented her here as 2
mouth organist, while her hagiography mentions her only as a panpipe u:lrtuoso, ]
b Givcg in Mathiew, £mde sur la mythologie, p. 492, n. 1, and Yian K'o, Chung-kuo shen-hue
cKuar-shue, p. 306, n. 6, and other references in his index.
™ MH 1, pp. 167, 180.
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His conversion, which seemed complete and sudden, here becomes some-
thing to be achieved slowly and in secret, and it is only after he sees the
apotheosis of the Yellow Emperar, described in Shif-chi,?? that he will cease
his “pacing back and foreh,” that is, his inactivity far above mundane
existence, above the highest heavens. However we interpret the earlier
stanzas (his journey to the celestial court could be wishfu! thinking, ap
imaginary journey to his brother’s or nephew’s court), this waiting and
pacing back and forth in the last stanza suggests some kind of aliegory. Ts’ag
Chih is saying he will retire from politics and wait until a wise sovereign
appears who will be worthy of his services.” This poem would thus be very

much in the allegorical tradition of the Ch'u-tz’u, and the “religious” quality -
of Ts’ao Chih’s “conversion” should accordingly be taken with a grain of ’

salt, although it would be wrong to discount the religious element entirely,

The previous poem, “I Speed in My Carriage,” with its allusions to the
Jfeng and shan ceremonies could, I believe, be dated; can this poem? A Ch’ing
critic, Sung Ch’ang-pai % & @&, rather incongruously, gives the date as
“when Ts’ao Chih moved from Jen-ch’eng 10 Tung-a.” Ts’ao Chih was in
Jen-ch’eng in 221 and moved to Tung-a only in 229, after three other
removals.” Chao Yu-wen assigns it to the middle of Ts’ao P*¥’s reign when
the latter put into force his restrictions against his brother.8® These dates
seem fairly convincing. One would expect Ts'ao Chih to have written such
a poem when he realized that he could €Xpect no cooperation from the
reigning monarch and that he would have to wait for a succession before he
would be able to serve. I doubt that one can get closer than that. He was
disappointed by both his brother and his nephew, but would he have had the
courage and the hope to serve another sovereign after the death of his
nephew?

The following poem is in irregular meter and rhyme. I think it is also a
statement of Ts’ao Chih’s feelings about his place in the world of politics.

Hard Thinking

The green creeper hugs the tree of Jjade;
They shine together, glittering brightly.

" MH 3, pp. 488-8g.

*3ee Chu Ch'ien % &, Yieh-fu cheng-{ BT IF 3, quoted in San Trao, p. 202, Wang Yiin-hsi
TAE, Yieh-fu shin lun-ts'ung ERTTELM (Shanghai: Ku-tien wen-hsiieh ch'u-pan-she,
1958), pp. 137-138, criticizes Chu Ch'ien’s foreed readings of these texts, but still concludes that
his work is the rickest in material and in insights among ail the works dedicated 1o the study of
the yiieh-fi written during the Ming and Ch’ing dynasties,

*3Sung Ch'ang-pai, Lu-ting shikohuo B B35 15 ch. 2, quoted in $an Trav, p. 172.
* TCCCC, p. 263,
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Below there are two Perfect Men ' .
Who raise their wings to beat them and fly in the heights.

= How my heart leaps up for joy!

1 would like to climb the clouds and follow them.
How verdant is the summit of the Western Peak
Whose dark blue stone caves reach to the heavens!
In one of them lives an ancient hermit

Whose beard and hair are all shining white.
Leaning on his staff he follows me as [ roam,

To teach me that I must “forget about words.” &

The first two lines of this poem may simply be a short descr?tio‘n that
introduces the world of the immortals with its eternal “jade trees,” or it n'.lay
be more significant, a metaphor (Asing ®) that gives the clur‘:‘ to the mfanmg
of the whole poem. Ifit is the latter, then I suspect that the “creeper, 't'o EE;‘
in line 1, whatever it may be in the natural world (perhaps‘sm:ne 'kmd 0
dodder — which is not green — or spanish moss?) has symbolic s1§nlﬁcancS
derived from Poem 217 of the Shik-ching. In that poem the’ creeperir
symbolizes a sovereign’s brothers or close rel.atives who cling to h.lm as the : ;
clings to the pine tree, These first two lines, :fth.ey are metaphorical, would
thus be a message to his brother or nephew, saying that the emperor wou
gain added luster by surrounding himself with his brothers and uncles.

The Perfect Men are immertals whom Ts'ac Chih does not seem to be
able to follow when they fly off to heaven {or the imperial court?}. Instead
he finds an ancient wise man on Mount Hua (the Western Peak) w}llo teaches
him Chuang-tzu’s lesson that “words are there to preserve meaning; ‘\;h;n
you get the meaning, you rust forget the words.”” 82 But_ in .the io:text 0 t e
poem, and especiaily of a poem entitled “Hard Thinking, ‘ forge?tm%
words” must mean ‘“‘learning to keep one’s mouth shut to avoid cal:m:uty.”
In fact it is these two characters that give the poem its “hard” or bitter
meaning, as the Ch’ing critic Cho Erh-k’an £ @ (F’ao-hsmng shfan-—
jen P& A) has pointed out.?® The title is a yieh-fu t1tlf: and tl-:u;rc or;
may not actually be meaningful, but, since it is the only}ue‘fl-fu wit su(;1
a title,® it is probable that he chose it to tell us somethiag about the

1 TCCCC, p. 316; previous trans., George W. Kent, Worlds of Dust and Fade (New York:
Ph;i?fﬂmﬁuﬁz:‘:r&gig;? }E‘Compkte Works .-:1‘," CMg-tzu, p- 302. ap—
2 Quoted in San Tsze, p. 165. See also Chang Ch ao-%Eﬁ, quotf:d in Chao oy
Ts'ev Wei fu-tzu shih-hsion % 34 F 55 3R (Hong Kong: Joint Publishing Co., 1982} 63, p. 205

#Kuo Mao-ch'icn ¥57% 8, comp., Vieh-fu shib-chi S Ff5# (mod. edn.; Peking: Chung-
hua shu-chii, 1974), ck. 63, p. 919.
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poem. A straightforward reading of the poem, seeing it as a description of 5
man who yearns to follow immortals, but makes do instead with an ancient
professor of Taoist philosophy, simply does not live up to the title. The first
two lines, if my theory is correct, hinting at the joy of fraternal union ag
described in Poem 217 of the Shik-ching, are contradicted by the end of the
poem. There the poet must learn to keep silent. The subtlety of the allusion
inline 1 isalready an application of “disguising,” if not exactly “forgetting,”
his words,

The last ballads exalting immortality which I believe not to be ““pure”
poems both have the title “Ascending to Heaven.” 85 They should be treateq

as separate poems, bur they both concern mythological themes and share 3
slightly melancholic mood.

Ascending to Heaven

I

I will mount on my stilts to follow the magicians

Far away to Mount P’eng-lai.

On the sacred waters white waves fly up;

The magnolias and osmanthus grow to the heavens,
5  The black leopard roams at the foot (of the mount],

And soaring cranes play at its crest.

Rising on the wind I suddenly leap into the sky

And it is as if I could see the immortal throng.

2

Where the Fu-sang tree grows,
Is in the Morning-bright Torrent.
The tree’s trunk rises to the blue heavens;
Its leaves cover all to the ends of the earth.
5  When the sun rises, it climbs the eastern trunk,
And as nighe falls, the sun sinks into the western branches.
I would like to be able to turn the reins of the sun’s [chariot]
And make it rush back toward the east!®

8 'T"lvo lines of the ﬁt_'s: poem, reduced to tetrameters, under the title “K'u-han-hsing™
= T are quoted by Li Shan in Wen-hstian, rpt. of a Sung edn. (Peking: Chung-hua shu-chii
1974), ch. 21, p. 27a. ’

* TCCCC, pp. 266-67; previous trans., Kent, Worlds of Dust and Fade, p- 8o, and Ronald C.

M:ac;, Sunflocuer Splendor {Garden Gity, N.Y. Anchor/Doubleday, 1975}, p. 42 (second pocm
only},
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The “stilts™ of the first poem are ck’iao §% which all the commentators
anderstand as some kind of seven-league boots or magic sandals.®” Whatever
they are, they allow the poet 1o travel to the legendary haunts of the
imﬁwrtals in the Eastern Sea. Here he sees fantastic plants and animals
and seems to see the immortals themselves. It is in the “seems” thar the
melancholy of the poem lies, for the word reminds us of the attemnpts made
py the First Emperor of the Ch’in and Emperor Wu of the Han to reach this
isiand mountain, which they “seemed” to see floating on the sea bur were
always unable to find.#8

The second poem is even more melancholic. kt begins with an innova-
tive description of the famous mytholegical Fu-sang tree, which the Shan-iai
ching and all other sources consulted claim to have been in the east, “where
the sun rises.” However, Ts’aoc Chih wants us to believe it is a tree whose
leaves reach to the eastern and western ends of the earth and in whose
branches the sun both mounts to the heavens in the morning and sinks to the
parth at the end of day. The “Morning-bright Torrent™ in line 2 also seems
original; the Fu-sang is usually said 1o rise in T’ang % or Yang 68 Valley.®®
The belief that the Fu-sang has more than one trunk is, however, not unique
to Ts’ao Chih, for it appears also in Hai-net shik-chou chi ¥ -+ 3c, a work
attributed to Tung-fang Shuo, but probably by an author from the Six
Dynasties period; there the Fu-sang is said to have two trunks on a single
root,#

But the most striking part of this poem is the last couplet. It is wrong for
the true Tacist immortality-seeker to want te turn back the sun, to alter
nature in any way. His immortality comes from living in harmony with
nature, not from stopping the sun (and time). If Ts’ao Chih wants to turn
back the sun {and the clock) it can only be, as Chao Yu-wen says,?* because
he felt ““the times were against him.”” His plea to set back the sun is one made
by a positive, active man who desires to accomplish something in society, not
by a religious spirit attempting to save his soul.

# They refer to Pao-p'u~tzu 15 (nei-p'ien); cf. Ware, Alchemy, Medicine, and Religion, pp. 258—59.
See also the excellent remarks on this subject by Kaltenmark, Le Lie-sien :dwm:;, [2:2 fﬁ._‘”'
111—14, and his “Un procédé de vol magique dans le taoisme,” in Suzuki hakase koki kinen (Fydgaku
ronsd 55 A L BB 50 4 2 3 3 (Tokyo: Meiwoku shuppansha, 1g72), pp. 5-13-

B MH 3, pp. 436—38, 465-66. 8 Cf. Mathiew, Etude sur la mytholegie, p. 439, n. 6. )

% (. Shih-chou chi as quoted in Wen-ksitan 15, p. 6a. For the date of the composition of the Hai-
nei shik-chou chi, see Ssu-'u ch'sian-shu tsung-mu i-pao 142, p. 71 (Wan-yu wen-k'u edn.). T accept
the emendation made by Chao Fu-t'an, T5ae Wei fu-tzu shik-hstian, p. g2, of B intc # of the text
of the Shiki-chou chi quoted in Wen Asian; the original has /& @ 6 1B.

" FCCCC, p. 267,
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These two poems, then, both seem to be the kind of “*distant roaming®
that Taoists like to describe, full of extravagant braggadocio and eXotica,
they are lamentations, the first for a paradise impossibje
to find, the secand for time, which leaves Ts"ao Chih hehind. It SEEMS (o me

But, more precisely,
that Chu Ch'ien js reading too much into the second poem when he says that
Ts'ac Chih shows his “unflagging devotion to his sovereign.” But I think he
isrightin underlining the fact that Ts’ao Chih is lamenting his lack of succegg
in the world of politics {and thus his failure to achieve merit for the dy.
nasty}.*® Or has Chu Ch'ien put his finger on an explanation of Ts'ac Chihg
innovative mythology: that Ts’ao’s extended Fu-sang tree is a symbol of
uztiversal sovereignty?
In the six remaining poems one looks in vain for the kind of “aliegor.
or satirical elements seen in the preceding poems. Here Ts’ao Chih
speaks the language of immortality-seekers, as if he were one of them,

‘The following transtation i the first example; in it his conversion is still
conditional,

ical™

Wandering Immortals

The life of man does not last a century.
And year after year his Jjoys diminish,
I would like to stretch out the shafts of my wings
And pushing aside the mist, rise up to the purple void.
5 I would slough off my old form as Ch’ih-[sung-tzu] and [Wang-tzu]
Ch’iap did,
Leave behind all traces of my former self and rise u
Lake,
Soaring above the Nine Heavens,
Loosening the reins to undertake a long wandering.
In the east I will observe the brightness of the Fu-sang tree;
1o In the west approach Jo River’s current;

In the north I will go as far as one can go and climb up the Dark
Islands;

It the south I will soar and mount Cinnabar Hill 3

p from Cauldron

The first line is a near quotation of line 1 of Poern t5 of the Nineteen
Old Poems and, in the reading I have followed, the second line seems to be
a comment, or a revision of the second line of that “old poem” {*“And vet

*Chu Ch'ien, Yieh-fu cheng-t 12, quoted in San T+'as, p. 201.
M TCCCC, pp. 265-66; previous trans., Miao, Sunflower Splendor, p. 48.
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we keep within us one thousand }:ears”of woe'’}). A textual variant would
“ ive i 1 ith few joys.
ffadl wf Ez;::sf:o:ifl::: ::::1 tfwojwzrds in line g, i-yi TR, litcra_liy, “In
: lc;l 1 would like to...,” that I have put parts of the poem into .tht‘:
i m’“ al tense. We have already seen almost all the elements in the lll:lcs
wndmond' eCh’i.h-sung-l:zu Wang-tzu Ch’iao, Cauldren Lake, the Nine
o fb“-('nl:. here the Fu-sa;g tree regains its traditional site in the east, and
Hea"?m‘ Utwhile it has many locations according to different sources, here
o R‘lgfr{zl:em to the river of the immortals in the K'un-lun Mountains %
pmb‘[l)aryk Islands, Hsitan-chu 2;#, appear in the “Hsi-ching fu™ o.f Chang
f{:ig, ina contex’t full of allusions to immorta},haunts,” ’andjth:z Cinnabar
Hill, Tan Ck'iu F fr, in the “Distant Voyage of tht.z Chlu-tz'u. _—
’On first reading, I found the last four lines of this poem rather a Tup
and wondered if it were not fragmentary. But, altt.lough botht szo«h::a;g
han-jen and Ch’en Tso-ming think this ending partlcularly,satlsfyfng, the
5 em seems to elicit questions like the following..Why has‘:rs af) Ehl']'l cl;osin
if‘is theme for his poem? {s it, as Ch’en Tso-ming says, aga:n i;:iy a:
pretext” or ailegory?®® What in the poem tells us that Ts ‘2:10 ; S\:ne
thinking of something else when he wrote?.Llne z,as 1 ha::.'e.sal ,lm}':l. i-n €
think that this is a poem of wishful thinklr%g, but even w1s.hfu t 1nl Jagd
would be a complete reversal of Ts'ao C}uh’sj scorn of the 1mm?rta 5 -
would seem to show that he adopted a new attitude t(:'uwarcl tl:rrll’{l‘n s;)tn':- o
his {late?} poems. It may very well be that the near-misery of his 1:‘ al:cc iy
brother’s accession made him want to renounce t.he woric‘i‘and scz:” ::. el
religion, but this is not to take imm}c:rtaht;’-s:eeklr;tge:si:. pretex
M ort, but then religion o . .
gory’Ariz):::Z pboee;ll:l:\:zsthis same positivegattitudc toward immortals jm th,
asfar as I cansee, no conditional tense implied in the words of the poem itself,
This poem is in tetrameters.

The Flying Dragon
In the morning I wandered on Mount T,?:li
When the mist made all silent and mysterious.
I suddenly met two youths,
Whose faces were fresh and faiz.
A g spy i S
Volume One: Rﬁa_;sadies on Metropolises and Capitals {Princeton: Princeton U.P., 1982}, p

o . 164, 195.
* kes, Ch's T'w, p. 178, ¥ San ITr’ao, pp. 164, 19; ‘
o gl?“:ne"i‘so-ming, TV ai-shu-#ang ku-shik hsian 6, quoted in San T+'ao, p. 195
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5 They rode white deer
And bore magic mushrooms in their hands for shade.
I knew they were Perfect Men,
So 1 fell to my knees and asked them about the Way.
In the west we climbed to the Hall of Jade
10 With its golden towers and two-tiered galleries.
They gave me drugs of immortality
Prepared by the Divine Emperor,
And taught me how to take them,
And to turn backward my sperm to restore the brain,
15 Ishall live a5 long as metal or stone,
Generation after generation I will not grow old!%

Why has Ts’ao Chih given this little fantasy the ticle “Flying Dragon”
when no dragon appearsin it? Kuo Mao-ch’ien 4§ 7 % suggests that the title
comes from the “Li~sao,” and that the search for immortals is the common
bond th_a.t ues the two together.4% 5 he also suggesting that Ts'ao Chih’s
poem, like the “‘Li-sao,” has pelitical overtones? He does not say 50 spe-
cifically and it would be hard to follow him if he did, because the poem seems
5.0 stralgl?tforward and transparent, perhaps too transparent for the tradi.
Flonal criue's taste. Ting Yen says, “‘this poem is a satire against (sic) the
immortals. In the closing lines he does not speak out clearly [against them}
and that is the most remarkable thing of all: you must seek his meaning
beyond his words,” There are two fragments, one of four words, one of four
tetrameter lines, %! which do not appear in the poem as we have it and do not
seem to have much to do with it, but I don’t think they are sufficient reason
1o doubt the poem’s authenticity, or perhaps even to doubr its being com-
p:ulctc asit s.tands. The poem does not present any difficulties, except perhaps
line 14 which refers to sexual techniques aiming at preventing emission of

K 1 . .

semen (“essence”) and sending it back up through the body to the brain.102

" TCLCC, pp. 397-98.

W% Yiseh-fu shike-chi 64, P. 926.

¥t Found in the commentary 1o the Wen-hsiian o8 ; i 3

' F ¢ - . P. 14b; and in Pei-fang shy-ci’ i H

{T;;pﬂi Wen-ﬁa: ch'u-pan-she, tge2), c4. 138, p. 23a. * metee L ERS
y lel's an Chlh’_s Ilme appears verbally in Pao-p'u-t7u 8, P- 137, and 3, p. 101; of. Ware Alchemy
G eufam, and Refigion, pp. r40, 103, [t is briefly discussed by Henri Maspero, L¢ Tanisme (Paris;
P:: :rtnan:l‘, 1971}, p. 575 The poem has been translated by Hugh Dunn, Cas hi: The Life of a

nid)fkmafel’ic! (Peking: New World Press, 1983}, pp. 51-52. Line 8 does not mean {as Dunn
Lvou_ ave it) “long knelt,” but refers o kneeling wich the torso crect, less honorific than
aﬁw:_ng _thc head to the ground from a kpeeling position on the floor. He has not caught the

usioninl rq, which he translates, “to renew yourspirit and remake your mind.” He gives the
second haif of the poem, from |, 9, as the answer of the two youths to the questions “about the

ay' in l. 8 his is clever and can be defen ed =
¥ . end . buz the fi 4 i
W : | ! ‘ € Ors person pronoun n I t1 and 13
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The poems that I have put into the next group present the same
scraightforward, unsatirical descriptions of immortals as were seen above.
The next short poem in irregular lines speaks twice of “flying dragons,”
making that phrase much better suited logically to be the title, ironically

unlike the case of the previous poem.

East of Ping-ling

The celestial gates unfold

Opening the Road 1o Heaven.

I don my feathered robe and mount the flying dragon.

I mount the flying dragon

To meet with the immortal.

In the east [ climb P’eng-lai and gather magic mushrooms,
Gather magic mushrooms that can be eaten

To make our years, like the King Father [of the East’s), without

end, 108

The title of this poem is taken from an old ballad which, according to
traditional commentaries, describes the sadness of the local population when
an official loyal to the Han was arrested by Wang Mang’s policemen. As far
as I can see, the title has nothing to do with this poem, although the prosody
of the two poems shows some similarity.}** The poem, like the preceding, is
a fantasy showing the poet’s achievement of Taoist immortality.

The following poem in irregular lines is again exactly in the same vein.

Isabelle Robinet, La révélation du Shangqing dans £'héstoire du Tasisme, Publications de 'EFEQ
137 {Paris: Ecole Frangaise d’Etréme Orient, 1984) t, p. 158, n. 1, remarks that this line and
other lines of poetry from this period date some of the Taoist practices for the first time. She here
and elsewhere (e.g., p. 151, n. 2) takes me to task for ignoring the esoteric meanings given to
terms used by poets of this period {Chi K'ang in particular}, But many of these meanings appear
only centuries later and she is wrong 1o attempt to extrapolate them anachronistcally, The
term nick-ching B, as she would have it, is not used in a mystical sense by Chi K'ang or by
Ts'ao Chih. [n the latter’s “Ch'i-eh™i™ 4 B%, for example { TCCCC, p. 9}, it is used in reference
to the huot, exactly as it is in Chi K'ang's poem. (Erwin von Zach, Die chinesiiche Anthologte,
Harvard-Yenching Institute Scudies (8 [Cambridge, Mass.: Harvard U.P., 1958], p. 621,
translaces: “Plotzlich galoppieren wir so schnetl, wie wenn die Sonnensirablen verfolgien.™}
This proves, to mein any case, that Chi K’ang's use of this term is not mystical and that his poem
at this point describes a hunting scene. The term is also said to have been the name of one of the
horses of the First Emperor of Ch'in {see Ts'ui Pac B 5 [ca. 300], comp., Ku-chin chu & & IF,
chung, Pai-tzu ch'ilan-shu edn. [Shanghai: Sao-yeh shan-fang, 19317, p. 2b), again underlining
its original hunting overtones. We are in for some surpeises if this kind of naive interpretation of
early terms by later esoteric usage carches on.

188 TCCCC, p. 400.
%t Chu Ch'ien would have us believe that Ts'ao Chih is using this title to tell his brother {or

ncphew) that if the court (“celestial gates™) were open to him {and he were not taken away, as
the official in the old ballad was), he and the emperor would protect one another and preserve
their longevity. See his Yiieh-fu cheng-i 5, quoted in Sen T¥as, p. 1g6.
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The Osmanthus Tree

The osmanthus tree,
The osmanthus tree,
How beautiful it has grown!
Unfolding crimson blooms and blue green leaves
5 It wafts its fragrance to the ends of the earth.
In its branches nests the phoenix
And at its foot coils the dragon,
At the osmanthus tree
The Perfect Men who have attained the Way all come to discourse
on the immortals
10 And to teach us how to swallow the sun’s rays.
The essence of the Way is very simple, uncomplicated:
Tranquility, inactivity, spontaneity.
Riding on stilts we go beyond the longest distances,
Leaving or staying according to the heart’s desire.
15 Either in the highest spheres, reaching beyond all things,
Or in the lowest, reaching to the ends of heaven and earth.19

I have translated “osmanthus” instead of “cinnamon® or “cassia,”
because in line 4 its flowers are described as “crimson,” 1% whereas cassia
flowers are white, Why has Ts’ao Chih chosen this tree for his poem? Chu
Ch’ien, Chu Hsii-tseng % # &, and Huang Chieh? all believe Ts’ao Chih
is alluding to the poem “Seeking for the Hermit,” “Chao yin-shih” BiE L
in the Ch'u-£7’u in which the first line refers to the osmanthus (or cassia)
growing in the recess of the mountains. Wang ! glosses this by saying that the
osmanthus’s fragrance symbolizes Ch’ii Yuan’s loyalty and steadfastness,
and the fact that it grows in the wilderness, his exile from the court, It is
impossible to prove or disprove this kind of symbolism, but it is very possible
that Ts’ao Chih had both “Chao yin-shih” and such personal matters in
mind when he chose his title.29 But does this “explain” the whole poem? Are

98 TCCCC, pp. 399-400; previous trans., Kent, Worlds of Dust and Jade, p. 77.

198 This is also the reasoning of Itd Masafumi {7 B |F AF in his translation of this poem in 5§
Skoku WHH, Chigoku shijin senshil iz [F 3 A B % 3 {Tokyo: Iwanami shoten, tg58), p. 138.

97 The first quoted in San Tras, p. 100; the second in [t5, 57 Shoku, p. 185; the last in Huang
Chieh %85, Tv'ao Tzu-chien shik chu T # 3 (Peking: Jen-men wen-hsiich ch'u-pan-she,
1957}, p. 100,

1% The title of this poem is said by Chao Yu-wen { TOCCE, p. 400) to be based on a ballad of
the Pri-wu ko-tz’u B B ¥k & category named “The Osmanthus Grow before the Hall” {Tien
ch'ten sheng kuei-shu B} §1 4 B8, 2 poem Ts’ao Chih had aiready imitated, according to
Sung shu 22 {Chung-hua eda.), p. 626, with his “Ling chih pien” & ¥ #, a poem on filial piety
in regular pentameters.
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the references to Perfect Men, Taoist philosophy, and all the rest simply
allegorical statements of the fact that Ts'ac Chik has left the world of
olitics? 1 find it hard to believe this,

“Swallowing the sun’s rays” in line 10 refers to actual Taoist regimen,
to the adepts’ penchant for nibbling the rosy vapors of the early morning,
and the other references to Taoist practices and thought in the poem are
equally coherent. There is a serious, meditative strain, and the last four lines
seem pathetic in the contextof Ts'ao Chih’s life. Soon after the establishment
of the dynasty in 220, Ts’ao Chih and his brother princes had been assigned
to their fiefs in what amounted to house arrest, surrounded by spies sent by
the central government.'% As he said in a famous memorial: “T live like a
bird or 2 beast ...,” like an animal fed in a pen.}® The absolute liberty of
movement expressed in the last two couplets takes on added meaning in the
context of his life, and the “Taoism” in lines g—r2 becomes more credible as
a true search for some kind of liberation when we know he was a near-
prisoner at the end of his life.

The following poem is again one that sings of freedom of movement; it
seems to continue the last poem.

The Five-fold Wandering

The Nine Provinces are too small for my steps;
I want to be able to soar in the clouds
And wander beyond the world’s eight directions,
Letting my eyes roam over the distant wildernesses.
5 I puton a tunic made of rosy clouds
And a skirt made of a colorless rainbow.
My flowered parasol embalms the air about;
My six dragons raise their heads and gallop toward the heavens,
And before the sun moves its bright rays
10 We have, in a twinkling, reached the blue sky.
The Gates of Heaven open their vermilion doors;
The twin jade towers shine with a reddish glow.
I walk to and fro in the Wen-ch’ang Palace
And ascend to T'ai-wei Hall,
t5 God on high leans upon the railing
While his vassals gather in the eastern chambers.
They give me a sash of precious jade

10 See Ydan-izu, cited in n. 82, above.
U TCCCC, p. 370; memorial dated 228,
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And have me rinse my mouth with midnight dew.
I dally, playing with magic mushrooms

20 And loiter, handling perfumed flowers,
Wang-tzu offers drugs of immortality,
Hsien-men presents rare nostrums,
By taking them I will enjoy a long lifetime,
Longevity prolonged without end. 11!

The “five” or “five-fold” of the title can be explained by the first
couplet: the four directions of the known world are not enough, so the poet
decides to leave in a fifth direction, straight up into the sky. Almost all the
critics are agreed that here Ts'ac Chih is imitating the “Distant Voyage” of

the C#’u-tz’u and that his interest in immortals is only allegorical.*? In the .

very first line they find evidence that Ts'ao Chih, unable to find satisfaction
in the world, has written this poem to tell us his sorrow. The whole poem,
according to this view, should be read “ironicaily,” that is, with opposite
intent, just as Wang 1 would have us read “Distant Voyage.” Such an
attitude can only be held by men who have a very monolithic view of life,
who feel that we can realize our lives only by devoting them to public service,
to the state, to the emperor. Once we have been obliged to renounce such
service, fout e reste n'est rien, and whatever solace we attempt to find is not
even second best; it is misery, failure, a kind of moral suicide. Ts'ao Chih’s
sidereal swooping would thus be his way of telling us how sad he is not to be
able to participate in the government. As improbable as this sounds, it is not
impossible, especially since, from all we know of Ts'ao Chih, he was a very
single-minded, Confucianist, “monolithic,” committed public servant, and
such an interpretation would explain away nicely what we know to be Ts'ao
Chih’s low esteem of immaortals.

There is, however, another explanation that has been put forward for
these poems, first by Yii Kuan-ying &% & in 1956, and in 2 more elaborate
form by Hsi Kung-ch'ih # 22 # in 1979.12? This explanation says that these
poems are actually written as drinking songs; if they speak of immortals and

1t TCCCL, pp. 400-02. There are translations of this poem in Arthur Waley, Chinese Posms
{Londoa: Allen and Unwin, 1948), pp. 8081, Hans H. Frankel, “Fificen Poems by Ts'an
Chih,” FAOS 84 (1064}, pp. 6—7, and Frances LaFleur Mechida, “Structuring 2 Second
Creation: Evelution of the Selfin Imaginary Landscapes,” in R. E. Hegel and R. C. Hessney,
eds., Expressions of Self in Chinese Literature {(New York: Columbia U.P., 1985}, pp. g7-98.

18 Tr'ao, pp. 191, 201-02.

'Y Kuan-ying, San Tv'gs shik-kidan = W& (1956; rpr. Peking: Jen-min wen-hsich
ch’u-pan-she, 197g], p. 53- Hsit Kung-ch'ih, “Ts’ao Chih shih-ko te hsieh-tso nien-tai wen-t'i'’
B W W5 R VE O R, Wenshik [Peking] 6 (1979}, pp. 158—60. It5, 57 Skoku, p. 185,

agrees with their interpretation of “The Osmanthus Tree. "
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offong life, it is a way of pledging the health of bne's guest or %1051. .Hsfj, K‘:_mg-
ch'ib singles out the preceding three poems (*“*East of ‘P’mg—lmg' , “The
Osmanthus Tree,” and “Five-fold Wandering™} as of this type, and thcre-
fore belonging to the carly period of Ts'ao Chih's life, wher.l he caroused with
his friends in Ts’ao Ts’ao’s capital of Yeh, Hsi Kung-ch’ih stn:ss%ts the facet
that the Wen-ch’ang Palace, while actually the name of a celestial, stellar
palace, was also the name of a hall in the Yeh palace.

At first glance, this theory is appealing. Some of the songs ofimmortfils
may very well have been used as drinking songs (the dream ofimmortal:t?(
goes well with intoxication}, and the poem by Ts’ao Ts'ao singled out by Hsii
Kung-ch’'ih does end in the description of guests and hosts pledging or'ur
another in the palace of the Queen Mother of the West. But is this scene in
Ts'ao Ts'a0’s poem proof that the poem itself was used as a drinking song?
One of Ts’ac Ts’ac’s three poems, moreover {(“The Osmanthus Tree,”
explained by Yi Kuan-ying as a drinking song}, does not end in, nor indeed
does it contain, wishes for long life, which seems to me to make it the least
likely candidate for a “drinking song.” One wonders, too, how Hsii Kung-
ch’ih divided these “wandering immortal” poems into “early” {drinking
songs) and “late”; surely “Flying Dragon™ is as good a candidate as any for
an “early” drinking song, and yet he declares it to be late, However ben
trovato, 1 find it difficult to admit the “drinking song” theory,

But before we look into another explanation, we have one more poemn
on immaortals to read, a poem that clearly refutes the ending of Ts’ao Chih’s
“Analysis of Taoism,” and indeed the whole of his Confucian aspirations.

Distant Voyage

On a distant voyage over the Four Seas

My eyes follow the gigantic waves as they rise and fall.
Great fish, like winding hills,

Pass one another on the billows,

5 A magic tortoise holds Mount Fang-chung on its head
As the sacred mountains rise soaring into the sky.
Immortals swoop about their crags;

Jade maidens play upon their slopes.
Carnelian flowers appease my hunger;

to Lifting my head, I suck in the rosy mists of morning.
The K’'un-lun Mountains are my native land;

The Middle Kingdom is not my home.
When I return to visit the Eastern Father,

17
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In one bound T will jump over the deserts.

15 Flapping my wings and dancing in the seasonable wind,
I shall whistle and pierce the air with my vibrant song.
Metal and stone decay so fast:

My splendor shall vie with the sun and the moon.
For one who can live as long as heaven and ecarth.
20 The wealth of an empire is as naughe.114

This poem can again be divided into quatrains. The first sets the stage:
heroic scenery on the edge of the world (which is, in traditional geography,
surrounded by four seas). The Isles of the immortals, Mount Fang-chung
(and P’eng-lai) among them, are said, in the Liek-tzu and other texts!?® to regt
on the heads of giant tortoises. “Jade maidens” are variously identified,
sometimes simply as immortal maidens, sometimes as the goddess of Mount
Hua.!8 The Eastern Father is the King Father of the East whom we have
already met, The “deserts” in line t4 are presumably the Gobi, which Hes
between the K'un-lun and the east. Metal and stone are of course things that
decay most slowly, but they are also the material upon which the most
ancient texts were preserved. Ts'ao Chih here not only renounces any desire
for political glory (in line 20), but even suggests that in becoming an
immortal he will have more lasting and more brilliant giory than the greatest
historical figures whose high deeds are inscribed on stone and bronze. In the
last couplet he rejects even the imperial rank, which previously (in “An
Analysis of Taoism”’) he said was superior to any “immortality.” The whole
poem can thus be read as a triumphant declaration of liberation from and
transcendence of the world as we know it.

Or can it? As far as | have been able Lo see, no critic sees the poem in
that light. They all insist that it is a sad poem, a poem whose title, “Distant
Voyage,” shows that Ts’ao Chih was thinking of Ch’a Yiian when he wrote
it, and that his “distant voyage” was undertaken because, as Wang I said of
Ch'ii Yijan, he was “rejected by society,” calumniated and left without any
possibility except “to throw in with the immortals and roam with them
throughout the universe.”” There can be no doubt that Ts'ao Chih's condi-
tion resembles Ch’ii Yiian’s. He has been rejected from the court and totalty

M TCCCC, pp. 402-03. There are translacions by Dunn, Cas ki, pp. 87-88, Mochida,
“Structuring a Second Creation,” P- 95, Kent, Worlds of Fadr and Dust, p. 68, and J. D
Frodsham and Ch’eng Hsi, 4n Anthology of Chinese Verse: Han Wei Chin and the Northern and Southern
Dynasties {Oxford: Clarendon Press, 1967}, pp. 44—45-

1 Ligh-tzu 5; wrans. in A. C. Graham, The Book of Lish-tzu (London: John Murray, 1960}, P
97- Cf CRu-t’a, “T'ien wen™; trans. in Hawkes, Ch's T2's, p. 51.

% 8ee the references in David Knechtges, The Han Riapsody (Cambridge: Cambridge U.P.,
1976), p. 130, n. 5.
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frustrated in political activity, but where, .in these‘six poems, does he give usq
any hint of his dissatisfaction, as he dl?l in the title and‘East two words of
«Hard Thinking,” or in the last quatrain of “Immortals,” or when h.c very
un-taoisticaily tried to stop the sun in the second of the “mountmg to
heaven” poems? Should we light on lines 1 and 2 of *Five-fold Wandering”
and lines 11 and 12 of “Distant Voyage,” as so many critics have, and'say
that Ts’ae Chih can enly be satirical when he says he cannot live in China,
which, after all, is the only civilized country in the world? The problemn may
seem an artificial one to the Western reader, and even an improper one to the
New Critic, but it is a problem we must face when we read any of the
innumerable poems of immortals that were written after Ts’ao Chih'’s times.

[ believe three answers have thus far been given to the question, “what
was Ts'ao Chih getting at when he wrote his ‘immortals’ poems?” (1} He
was satirically expressing dissatisfaction with his life, his interest in immor-
tality being secondary or of no importance. (2) He was writing drinking
songs. {3) He actually was searching for immortality and fervently hoped to
achieve it.

Those who held the second view acruaily believe in the first as well.
Yii Kuan-ying adds, after giving his new interpretation: “Ts'ac Chih wrote
this kind of poem as a means of pouring out his anguish.” 117 He, as well as
Hsii Kung-ch'’ih, adheres to traditional interpretations of these poems as
allegories mourning the sad state of the world and of Ts’ao Chih’s own
affairs in it. Thus, our three answers are actually two: either satire or
religious conviction,

As far as I have been able to see, ai the commentators except one have
subscribed to the first answer. Perhaps the very earliest critic to have
commented on this poem actuaily combines the two attitudes. This is what
Wu Ching R % (670-749) does in his work on yieh-fu ballads, Yieh-fu ku-t'i
yao-chieh S& ¥ ¥ 8 B #% (Explication of the Essential of Old Ballad Titles). Under
the title “Mounting to Heaven” he lists seven ballad titles by Ts'ao Chih:
“Flying Dragons,” “Immortals,” “Five-fold Wandering,” “Distant Voyage,”
and three others that no longer exist. He says that “all these poems,” and
another by Lu Chi, “lament the fact that man is not eternal, that the
sentiments of the common run of mankind are pernicious and dangerous;
they believe we must seek the immortals to swoop beyond the universe. The
model for these texts can be found in ‘Distant Voyage’ of the Chu-tz’u.”” 118

WYii, San Tran shih-hsian, p. 55. ) S

“Wu Ching, Yieh-fu ku-'i yoo-chiek, pt. 3, pp. 3a—b, in Ting Fu-pac T & {f, Li-tai shth-hua
hsti-pipn B {4 55 35 IR (pref. 19715; rpt. [-wen yin-shu-kuan, n.d., n.p.). The last sentence docs
nat appear in the version of this extract given in Yieh-fu shit-chi 63, p. g1g.
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Wu Ching cannot be said, when read in the context of Chinese criticism, tg
be suggesting that Ts’ac Chih's motives are purely religious, but he is at leagt
not ignaring the religious aspect of Ts’ao Chih'’s turning away from the
inconstancy of man and time. Another relatively early critic, Cho Erh-k’an,
commenting on Ts’ao Chih’s “Distant Voyage” says: “Men of superior
intelligence talk freely about death and grieve much about life, When they
think of these things, it is not simply because ‘they have been rejected by
society’ [as Wang [ said of Ch’a Yiian].”” 1* The way Cho Erh-k’an has
phrased this comment shows that he is speaking against critics who heid too

strictly to the first attitude and who attempt to reduce this poetry to pure

political allegory.

But it is the allegorists who seem to have won out during the Ch’ing
dynasty, and even in our own day. Chu Ch’ien,*" Ch’en Tso-ming, and in
our own day Chao Fu-t'an #§ig®, Hsii Kung-ch'ih, and Yi Kuan-ying
all hold this position. As far as I know, only Chao Yu-wen in the invaluable
notes to his new edition of the complete works of Ts’ao Chih has come out
resolutely in favor of a new interpretation. He has attempted to present
Ts’ao Chih’s work in a chronological sequence and places those poems that
I have considered lacking in allegory toward the end of Ts’ao Chih’s life,
after the essay “Resolving Doubts.” 121 Of “East of P'ing-ling” he says:
*“This poem contains sentiments of longing for long life (i.e., Taoist immor-
tality}.” 122 Of “Five-fold Wandering” he says, “Ts’ao Chih has taken
elements that he has assimilated from ancient stories of immortals to write
this poem, using them to express his longing for long life.” 2% Of “The
Osmanthus Tree,” he refers to the bas-reliefs of religious motifs found in
I-nan that are probably contemporary with Ts’ao Chih and says that the
poem “reflects the governing class’s ardent desire to seek long fife.” 124

This explanation seems to me to correspond very well to what we know
of Ts’ao Chih’s biography, especially if we accept the authenticity of the
essay “Resolving Doubts.” But it is not completely satisfying, In the frst
place, at the end of this essay Ts’ao Chih says he is too attached to carnal
pleasures to be able to “give himself up wholeheartedly to the study of the
way of long life” (see the full translation above). In the second place, most of
his works at the end of his life show him to have remained passionately

Y Cuoted in Sar Ti'as, p. 165, 120 See above, n. g2.
p- 105 9

"1'With the exception of “Wandering Immortals,” which he places afier “Immortals,”

TCLCC, pp. 263~66, probably because of superficial resemblances in vocabulary between the
two poems. Chao does not call into question the authenticity of “Resolving Doubts,” TCCCC,
PP- 396-97.

1t TCCCT, p. 400.

M TCCCC, p. g0z, 18 TCCCC, p. 400.

1t
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attached to political life and to have desired to seeve his dynasty to the end.
Finally, the fore of his “immortals” ballads sets them apart from his other
poems and makes them seem at first reading like set pieces {thus the appeal
of the **drinking songs’’ theory).

Komori Tkuko /" FBE F has underlined this last aspect of Ts'ao Chih's
ballads. She insists upon the fact that the tone of the poems is too glib, that
chere is no “expression of doubt about the reality of the way of the immor-
tals,” no “expression of the inevitable and natural complications in his
thinking that would accompany the change in his aspirations when he was
removed from the center of political life. . . . Itis all so single-minded. ... The
poem lacks sincerity ..." She goes so far as to say that the last couplet of
“Distant Voyage,” which is the poem she uses as her example, is “the
expression of his attachment to the values of the real world turned inside
out ... no more than an empty, vain bluff, Ts'ao Chih himself was probably
conscious of its emptiness and that is why there are no contradictory com-
plications in his ‘wandering immortals’ poems and why they lack urgency,
L &1

Komori Tkuko has done us great service in underlining the fact thart
these poems simply do not give the impression of describing a sincere
religious conversion to Taoism. But is she right in reading these poems as
meaning the opposite of what they say? Is this Taoist fantasy a proof of
“Ts’ac Chih’s attachment to the values of the real world""? This sounds very
much like the reasoning of the traditional critics who read “white” for
“black” simply because “white” agrees better with what we know of Ts'ao
Chih’s biography.'*6 Are these poems really so glib and superficial® As we
shall see, the critics have given them fairty high marks, and the poems seem
to me to express real, heartfelt yearnings for liberation. I cannot heip finding
her analysis of these poems as “empty bluff” gratuitous, not clearly enough
based upon what we know of Ts'ao Chih’s ideas and upon the poems
themselves.

'* Komort [kuko, ““$5 Shoku ron™ & {4 24, Magopa daigaku bungakubu kenkyd ronshi ( Tetsugaky )
REBAELERF RIS (Z#) 69 (1976), pp. 203—94.

' Mochida, “Structuring a Second Creation, " Pp- 95~ 100, studies “The Five-fold Wander-
ing" and “Distant Voyage,” which she contrasts with sangs in the CA’u-t7’u 1o show how T¥' a0
Chib's atitude toward religion differs from the articude expressed there: Ts'an being an
“alchemist" “restructuring the world,” not a “shaman-poet,” like the CA’u-tz' narrators. Her
arguments arc very sophisticated actempts ar placing Ts'ao Chih's poems in the perspective of
intellectual history, but her conclusions as to Ts'ac Chib’s attitudes in the poetry are very
wraditional; for her, in Ts’ac’s wandering immortal poems, it is “conviction that is lacking™ (p.
99). Concerning Il. 11- 12 of “Dlistant Voyage,” she comes very close to Komori's paradox: “But
the mention of the Central Land beties the poct’s attachment to carth. In his vociferous denial,
he in a sense asserts it,"”
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TAOISM IN TS'AO CH'IH'S LATE WORKS

Whar do we know of Ts'ao Chih's last years? Chao Yu-wen lists fifty-

pieces as having been written after I Speed in My Carriage” (220 AD).q
find most of his datings quite convincing, the inevitable room for debata
notwithstanding. Among these pieces there are memorials that concern
current politics and in which Ts’ao Chih shows clearly that he has by pq
means lost all interest in serving his dynasty and that he remains, indeed,
very clear-sighted about the events at court and the disastrous effects they
could have in due course.!*? These memorials are hardly the work of a may’
who has turned his back on the world and who has been converted to
religious Taoism. But there is a short piece that does give us some idea of':
whart he thought about Taoism; itisa piece that Chao Yu-wen assigns, rnost:f
likely correctly, to this period. '.

Freedom from Melancholy

Suffering from melancholy, I walked along the roadside sighing. |
was emaciated and sick at heart with my sadness when Master Dark

Emptiness saw me and asked: “What malady has brought you to such’

an extremity?” I answered: “My sickness is melancholy.” “What is
melancholy that it has made you so sick?”

“Melancholy
“Is undefinable:
“It comes without calling
“And does not leave when chased away.
“Seek it and you will not see even its outline;
“Hold it in your hand and it will not even £l your palm,
“When I am solitary during the long night
“It assails me in hordes and droves,
“Comirg and going irregularly,
“Wracking havoc with my nervous stamina.
“When it comes, it is hard to chase away;
“When it leaves, it comes back so easily!
“When I eat, it makes my throat contract;
“When I am beset by worries, it worsens them with headache.
“Try to disguise it with ornaments and it will not shine;

" Extracts from two of the best known of these memorials are translated in Dunn, Czo Zhi,
pp- 7886, the complete original texts can be found jn TCCCC, pp. 436-34.

52

TS'AQ CHIH AND THE IMMORTALS

“Fine food will not make it pleasant to bear;
“Warm it with a flint, and it will not disappear;
“Massage 1t with divine salve and it will nat lessen.
“With i, clever smiles give no happiness
“And the music of strings and woodwinds only augments
sadness,
«Even if the physician Ho put all his mind to it, he would not know
how 10 set about curing it;
“How could you, Master, hope 10 be able to diagnose it?”

The master colored and said: “I only remarked idly on your
melancholy air; I did not then know for what reason you were melan-
choly, but [now] T can tell you how it came about.

“Today the great Way is hidden:
“You live at the end of an era,
“You have succumbed to the prevailing vulgarity
“And become infatuated by fame and rank.
“You have washed your hat strings and dusted your bonnet,
“And tried to acquire glory and high position.
“You were unable to sit quietly in your seat
“QOr even finish a meal.
“Restless, agitated,
“You became morose and withered.
“¥ou sought after fame
“Seized profit.
“Having long followed the primrose path,
“You have wasted away your vital breath.
“I'am going to give you the drug of Non-activity,
“Make you a decoction of Tranquil Indifference,
“Prick you with acupuncture needles of Dark Emptiness,
“Cauterize you with a prescription of Pure Simplicity,
“Place you in a room of Great Vastness,
““Seat you on the couch of Silent Solitude,
“Have Wang-[tzu] Ch’iao take you by the hand and go off
wandering,
“Or the Yellow Duke take you walking and singing.
“Chuang-tzu will furnish you with food to nourish your spirit;
“Lao Tan will give you a prescription that will enable you to
preserve your nature,
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“You will follow a long road and live hidden from the world,
“Mount the light clouds and soar on high.”
His words left me
With my spirits joited and my thoughts dispersed.
My mind and my aspirations had changed;
[ wanted to take these perfect words to my heart
And revere these arcane rules.
Then suddenly all the melancholy that had beset me
Went away without taking leave.1%#

In the opening lines of this work the vocabulary shows that the author

is thinking of Ch'ii Yiian in the brief piece in the Chu-t2’u called “The :
Fisherman,” and like Ch'ii Yiian he is going to consult a Taoist to learn how

to cope with his problems. Ch’i Yiian was worried that he was unappre.-
ciated in a corrupt world; Ts’ao Chih is more introspective and tries to find

asolution to his melarcholy. The “oh stcian Ho™ was an ancient wise doctor
y phy.

who appears in the Tso-chuan.!?® The Master, whose name and whose
remedies (capitalized in my translation) are all part of Taoist vocabulary,

mainly culled from the Lao-tzu, analyzes his sickness and prescribes Taoist

seclusion as 2 remedy. Wang-tzu Ch’iao, Chuang-tzu, and Lao-tzu are ail
well known. Chao Yu-wen suggest that the Yellow Duke could be the
mysterious old man in the Skik-chi who gave Chang Liang a book called the

Great Duke’s Art of War and said he would appear as “a vellow stone” in

thirteen years’ time,'%

If we took this piece at face value, it would prove that Ts'ac Chih had
actually been coaverted to Taoism at some time, probably fairly late, in his
life, since the sadness expressed in it certainly makes it seem to be from the
period after he realized he would never achieve his ambitions, That one
should nor quite accept the piece at face value seems clear to me from the
fragment of a fx, “Autumnal Thoughts” (“Ch’iv ssu” 2, which 15
written in the same elegiac vein, and in which Ts'ao Chihsays: “Itis difficult
to emulate [Ch’ih]-sung-tzu and [Wang-tzu] Ch’iao: who could become an
immortal?”’ 13 The conversion described in “Freedom from Melancholy”

¥ Like TCCCC, 1 have followed the version of the texrin F-wen fei-chi 35, P- 622, in those rare
cases of a variant reading.

'3 Chao 1; trans. James Legge, The Chun Tv'aw with the Tso Chuen, in The Chinese Classics 5

{Londen: Tritbner & Co., 1872) pt. 1, p. 580.
1% 5C 55, p. 2035; trans, Burton Wauson, Records of the Grand Historian of China (New Yark:
Columbia U.P., 1g61) 1, pp. 135-36. Wolfgang Bauer, “Der Herr von gelben Stein,” GF 4

(1956}, pp. 137~52, shows that the Yeliow Duke is often associated with T'aoisc immortals.
W TCCCC, p. 471,
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seems abrupt: the last six lines show Ts’ao Chih’s receiving s:.}dden t?n-
lightenment from the words of the Master, words that expressed ideas with
which Ts’ac Chih had surely been familiar since his youth, for they are a
combination of philosaphical and religious Taoism every educated .man ha(?
studied. But here Ts’ao Chih is surely imitating the “Seven Stimuli' of Mei
Ch'eng ¥L# (d. 140 B.C.), so that the abruptness is not a proof that he is
being satirical.'* By its very existence the piece does show us .th‘at Ts'ao Chih
had really become interested in Taoism. Moreaver, the way it :s'worded ar‘lcl
the appropriateness of the philosophy in relation to Ts'aoc Chih’s own life
should cause us to coasider it seriously. ‘
All of these texts, the “wandering immortal” poems, “Resolving
Doubts,” and “Freedom from Melanchely,” form a pattern and ficin so well
with what we know of Ts'ac Chih’s last years that I find it hard not to believe
they show us a man seriously considering Taoism as an answer to his anguish
and sorrows. But there is perhaps one other possibility that we should
consider before ending: what if none of these texts were by Ts'ao Chih?
Hans H. Frankel in an important article!3? expresses skepticism about
the authenticity of many, perhaps even most of the works now going under
Ts'ao Chih’s name, because Ch'en Shou PR # (233-297), at the end of his
biography of Ts'ae Chih, says that Ts'ac’s works “total a little more than: one
hundred pieces,” !* while some current editions contain close to 200 pieces
and others as many as 340. This is disturbing and would amply justify
Frankel’s skepticism. But Chao Yu-wen in the preface to his edition {which
appeared two years after Frankel’s article), shows that there must have been
at least two editions of Ts’ao Chih’s works at the time of his death or shortly
thereafter, one actually a “selected works” chosen at the command of the
emperor, and another, a complete works, assembled by the poet himself,138

28ec “Ch'i fa” {28 (Wen-hsian 34, pp. 12—t3b). This imitation does not mean t‘ha't
“Freedom from Melancholy™ is simply 2 conventional piece with no relation to Ts'ao Chih’s
life; see Hans H. Frankel, The Flowering Plum and the Palace Lady {New Haven: Yale U.P., 1976)3
pp. tB6—211, and Knechiges, The Han Rhaf]jin‘), pp. 30-33, for illuminating remarks about Mei

‘eng's work, applicabie also to Ts'ao Chih's piece. .
Ch';l;'%aﬁs Fra.nkI:.-IlJ, “The Problem of Authenticity in the Works of Ts'ao Chih,” Essays in
Commemoration of the Galden Jubilee of the Fung Ping Shan Library { 1g32-1982) (Hong Kong: Hong
Kong U.P., 1982], pp. t83~201.

MSKC 19, p. 576. o )

1#*The fact that Ts'ao Chih himself speaks of including 78 fu alone in his works after weedm§
out many mere { 7CCCC, p. 434, is already an indication that the figure aij“over one hundred
works is much too low. But in the anccdote told in Chin shu (mod. rpt.; Peking: Chupg-hlua shu-
chil, 1974), ¢&. 50, p. 1390, in which Ts'ac Chik 3, son ofTs’ao‘Chih by a concubine, is asked
by the Chin emperor to verify whether or not an essay was by his f'flthcr, the young Ts'ac goes
home to look it up in an autograph table of contents prepared by his father and proves that the
edition in the palace was not complete.
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[t seems to me that all the works attributed to Ts'ao Chih that | have
translated in this article are in fact genuine; they are of good quality and
show, in their use of vocabulary and expressions, many simitarities with his
well-attested works. They have been highly praised. Chang P'u 4§ i# , a¢ the !
beginning of his preface (o Ts'ac Chih’s works, singles cut four of the
“wandering immortal” peems for praise.!3* Cho Erh-k’an praises five of
them and says, of “Immortals,” that it makes later poems in the same
tradition superfluous, 137 Sung Ch'ang-pai sees lines 7-80of*“The Immortaly"
as having inspired Tu Fu and Meng Chiao. Fang Tung-shu # # & {1772~
1851) places “Distant Voyage” above the poems by Kuo P'u #58% (276
324) on the sare theme and goes so far as to compare Ts'ao Chih's taleng
tn it with that of the Duke of Chou and Ssu-ma Hsiang-ju.1%¥ Recen;
anthologists have included most of these ballads in their collections of Ts’ag-
Chih’s works: Yii Kuan-ying includes six of them, Chao Fu-t'an seven, Itg
Masafumi two; only “Flying Dragon,” “East of P'ing-ling,” and “I Speed ip .
My Carriage” have been ignored.

The material we have read here seems to me to describe a real and
meaningful, albeit hypothetical, evolution in Ts'ao Chih’s thinking. Hostile -
to religious Taoism and to the charlatan immortality-seekers in his youth, his
near incarceration and his despair of achieving some kind of merit in his
maturity obliged this pure Confucianist to seek spiritual satisfaction in his life
outside of Confucianism. The myth of the immortals, omnipresent in con-
temporary art and religion, represented a way to achieve a kind ofimaginary
freedom that real life denied him. Four of Ts’ao Chih’s ballads on the theme
of the immortals are allegorical complaints against his fate, but the six others
contain almost no satire. It is hard to follow Chao Yu-wen all the way in his
belief that in these poems Ts’ao Chih is expressing his ardent desire to
achieve Taoist immortality, but I do believe, with him, that these poems are
serious and that they show Ts’ao Chih more sympathetic to the immortals
than he was in his youth. In these poems he is finding release from the
frustrations of his everyday life, from what he must have censidered the
absolute failure of all his ambitions. He uses the tradition as myth, no longer
only as allegory for his disappointment in politics, but also as a release in
fantasy from the narrow confines of his fief and prison,19¢

'3 5an Ti'as, p. 144. %7 San Tx'as, pp. 164-66.

' Sung Ch’ang-pai, quoted in San Ts'ao, p. 1 72. Fang Tung-shu, Chgo-me: chanyen BEBE R E
{Peking: Jen-min wen-hsiieh ch'u-pan-she, 1984) 2, p. 72. F ang also gives similar praise to I
Speed in My Carriage” on the noxt page. (These remarks are not contained in San T+an.)

**Chu Kuang-ch'ien %3 #, “Yu-hsien shin” AL EE, Wen-ksiich tsa-chif ol 331 W)
(1948}, p. 2, divides the “wandering immortals” genreinte three categories and says Ts'ao Chih
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Isit too far-fetched to see his use of Taoist imagery as similar to Goethe’s

use of medieval Catholic imagery at the end of the second Faust? Goethe did

not believe in the doctrine hehind the imagery; Ts'ao Chih may aot have

believed in the doctrine behind the Taoist imagery he used, but it enabled

him to escape in art, much as Catholic imagery enabled Goethe to give Faust

his ultimate apotheosis. In both cases these great artists have made us
ssuspend our disbelief” and have ennobied their persona: Faust is exalted
and Ts’ao Chih convinces us of his yearnings for some kind of immortality.

These ballads, in any case, cannot be considered purely conventional works,
variations on a theme dashed off to show Ts'ao Chih's virtuosity or simply to
supply lyrics for a carchy tune. Anyone familiar with the high scriousr?css,
not to say monomaniacal obsession with Confucian values characteristic of
Ts'ao Chih’s other works, will realize that such an interpretation of these
ballads is simply unacceptable,

LIST OF ABBREVIATIONS

HHS Hou Han-shu 5=

HS Han shu £ &

MH Les mémoires historigues de Se-ma T¥'ien = 5iE
5C Shik-cht % 32

SKC San-kus chih = E

TCCCC  T¥'ao Chik chi chino-chu E i B 1T

(its into the second category of paets who, like Lu Chi, Pao Chao, and Y4 Hsiq. use the the_mc
as an “artistic fiction"™ because of its intrinsic beauty. He then refines his definitions by saying
Ts'ao Ghih and Y Hsin can also be placed in the first category of poets who express their
[rustration in allegories, without really believing in the immortals. When hf’ discusses Ts’a_c
Chih in more detail, pp. 6-7, he says Ts’ao uses “the immortals as allcgon_cs 1o express his
lrustrations.” Chu Kuang-ch’ien’s artcle is full of sensitive insights and useful information, but
[ believe he errs in placing Ts'ao Chih, even pardially, in his secand category. Cllcng;\.deng-
tung @ & % and Huang Chih-hui # % 8, “Shih-lun Ts'ao Chih ho t'a-tcshlh-ko_ HAWH
Nl @78, Wen-hsiek i-ch'an tseng-K'an LB RE W F 5 (1957), pp. 95-10, is a general
introduction o Ts'ao's verse. In the good short paragraph, pp. 103-04, c!evutcd to his
“immortals™ ballads, they, like the traditional critics, insist on the ncgari_vc side. Th::y are,
actording to them, “a form of forlorn consolation,” “a cry of anguish against oppression.” I
believe this reading goes against the tone of these poems, which are not sad, but make us feel 2
kind of retigious liberation.
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