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Abstract:

The aim of this paper is to provide a historical background of the collaboration between Richard
Wilhelm and Carl Gustav Jung on The Secret of the Golden Flower (SGF). Wilhelm’s translation
of SGF had played a crucial role in Carl Gustav Jung’s exploration of unconscious. As a
psychologist, Jung tried to investigate the deeper layer of human psyche, namely collective
unconscious, through his self-experiment, which culminated in the Red Book. Wilhelm, who
worked as a missionary in China for 25 years, presented the spiritual root of China to the
Europeans through his translation and interpretation of Chinese classics. Wilhelm’s translation
helped Jung confirm the parallels between the symbols in the dreams and fantasies of his and his
patients’ and those in Chinese culture. This article attempts first to demonstrate how Jung
approached to this encounter. Secondly, it will illustrate process of Wilhelm’s translation and
interpretation of Daoism. Finally, it will demonstrate the evolution of Chinese Daoism and the

process by which the SGF turned into the point of intersection of Daoism and analytical

psychology.
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1. Introduction

In 1959, the Swiss psychologist Carl Gustav Jung (1875 —1961) wrote in the “Epilogue”
of the Red Book that after he received the German sinologist and translator Richard
Wilhelm’s (1873 —1930) translation of The Secret of the Golden Flower in 1928, he
decided to stop the making of the Red Book, since “there the contents of this book found
their way into actuality and I could no longer continue working on it” (Jung, 2012, p.
555). Jung further claimed in the “Commentary” of the SGF' that the parallels between
his and his patients’ psychological development and the Daoist mediation in China
confirmed his hypothesis of collective unconscious. For Jung, he learned from Wilhelm
“than from any other man” (Jung, 1972, p.149), and they were destined to be “the role of
two piers which support the bridge between the East and the West” (Jung, 1973, p. 66).
Although Jung continuously emphasised Wilhelm’s importance on his work, the research
on the SGF was always marginalised, which was only mentioned by a few lines.
Wilhelm was primarily recognised worldwide for his translating the / Ching, with a
forward by Jung, and contributed significantly to the spread of Chinese culture in Europe
and America. He was often referred to as the “Marco Polo of the inner world of China”,
and the spiritual mediator between China and the West. Moreover, Wilhelm had
translated a lot of Daoist texts, such as Dao De Jing (Tao Te King), Lie Zi (Lid Dsi), and
Zhuangzhi (Dschuang Dsi), all of which were the traditional Daoist texts and had deeply
impacted many European writers, such as Hermann Hesse (1877-1962) and Bertolt
Brecht (1898 —1956). Only this brief piece, originating from an esoteric lineage, had left
such a profound impression on Jung that he composed an extensive commentary for it
and arranged for his student to immediately translate it into English.

Despite being a self-taught scholar, Wilhelm differed from the traditional approach to
translating and faced frequent criticism for his inaccuracy and lack of loyalty to the
original texts. Jung firmly emphasised that the meaning conveyed by Wilhelm through
his translation accurately reflected the original texts (Jung, in Shamdasani, 2012b, p. 155).
In conventional translation studies, the translator's role was mostly ignored, although it is
undeniable that the translator had the potential to produce substantial differences in the
translated texts at different levels. Thomas Cleary was among the most severe of all
critics, and he went so far as to himself translate a “more complete” version from the Zen

Buddhism approach (Cleary 1991). Nevertheless, Cleary failed to state which specific



“authentic” version he translated from, as there were no fewer than of six editions of the
SGF (Esposito, 1998, pp. 93-94), and his rendition did not attract a larger readership.
Therefore, a historical study of Wilhelm’s translation process is highly needed to show
his importance of building the spiritual connection between the two worlds.

The authorship of the SGF book is historically ascribed to Lii Dongbin (Lii Yan, Master
or Patriarch Lii) during the Tang Dynasty in the 8th century. Lii was venerated as one of
the eight Daoist immortals. As this book was transmitted verbally, many Daoist sects
tended to create variations on it and transmit it. During the Song Dynasty (960—1279),
the Inner Elixir (Nei Dan) of Daoism established to be a significant system for promoting
spiritual development through Daoist meditation. This stood in contrast to the Outer Elixir
(Wai Dan), which was used to create a golden elixir for prolonging life or even acquiring
immorality. It was during this period that Confucianism, Daoism, and Buddhism had
mutually penetrated each other. Consequently, this text contains a substantial amount of
Buddhist teachings and some Confucian aspects interwoven throughout it. Therefore, it
is feasible that Wilhelm, with his deep knowledge of ancient Chinese culture, could
effectively communicate this complicated literature to western readers in a
comprehensible manner (Wilhelm S., 1956; Zhou, 2023; Zhu, 2009).

A thorough examination of the link between this work and Jung’s practice is crucial for

grasping the reciprocal comprehension between Wilhelm and Jung.

2. From the Red Book to The Secret of the Golden Flower

Following a 7-year period of intense and productive partnership with Sigmund Freud
(1856 —1939), Jung ultimately ended their relationship in 1913. Freud’s concepts of the
unconscious motivated Jung to conduct study in order to validate Freud’s theory of
repression. But Freud’s sexual theories and reductionist inclination caused Jung to
separate himself from him. In 1909, he took his resignation from the Burghdlzli, where
he had been employed as a physician since 1900, in order to focus on his expanding
clinical practice and research pursuits. According to Jung, Freud’s treatment of dreams
and unconscious led him to elevate his own authority over truth, therefore distorting the
psychological process and hindering the deeper investigation of the psyche. Meanwhile,
his research focus turned to the examination of mythology, folklore, and religion, which

he latter asserted were manifestations of the collective unconscious. These studies



reached their climax with the publication of Transformations and Symbols of the Libido
in 1912. In essence, this work may be seen as a reconnection with Jung’s intellectual roots
and his cultural and religious interests. Jung differentiated between two separate types of
thinking, namely directed thinking and fantasy thinking, in this work. The former was
characterised by verbal and logical approaches, while the later exhibited passive,
associative, and imagistic qualities. Science is an exemplification of the former, whilst
mythology represents the latter. Jung said that the ancients lacked the capacity for
directed thinking, a skill that rather evolved in contemporary society. Jung pointed out
that fantasy thinking emerged when focused thinking stopped working. In his subsequent
writings, he referred to this technique of ceasing critical thought and allowing things to
happen as active imagination, a concept closely associated with Daoist Wu Wei (non-
doing). This book offered a comprehensive examination of the mental processes involved
in fantasy thinking, as well as the continuing existence of mythical motifs in the dreams
and fantasies of modern people. Jung reaffirmed the anthropological equation including
the prehistoric, primitive, and young people. He maintained that the clarification of
contemporary fantasy thinking in adults would equally illuminate the mental processes
of children, savages, and ancient cultures (Jung, 1956). Jung had discovered universal
strata within the realm of human psyche. However, he still had to discover the way to
encounter them and thereafter establish a connection with them.

In 1912, Jung encountered several significant dreams that he struggled to fully
comprehend. He paid special attention towards two of these dreams, which he said
exemplified the limits of Freud's views on dreams. The first dream portrayed his
encounters in a town followed by his meeting with an elderly Austrian customs guard and
a knight from the Middle Ages (Jung, 2012, pp. 40-41). The second one showed a bird
changing into an 8-year-old girl, then turning back to a bird and disappearing (Jung, 2012,
pp. 42-43). He tried various methods to understand these dreams, but not successful.
Therefore, he concluded that these dreams were “was the beginning of a conviction that
the unconscious did not consist of inert material only, but that there was something living
down there” (Jung, 2012, p. 42). He was unable to figure out a way for entering the depths
of the unconscious. Hence, Jung patiently waited and closely observed his fantasies and
dreams. While travelling by train to Schaffhausen in 1913, Jung had a waking vision of

Europe being destroyed by a devastating flood. This vision was then repeated two weeks



later, during the same trip. At the same time, Jung perceived an inner voice that convinced
him that all he had seen was real and he could not reject it (Jung, 2012, p. 44). Therefore,
Jung went back to his brown notebook, which he had put away in 1902, and started
writing in it (Shamdasani, 2012a, p.20). Jung carefully wrote down every aspect of his
visions and regarded them as real events in his life. Subsequently, he undertook a
psychological assessment of himself, specifically employing introspection as a primary
mode of psychological inquiry, an essential method in the discipline of psychology.
However, Jung’s approach was somewhat distinct since he refrained from using any
psychological theory to analyse the results. He aimed to discover ways for creating certain
changes in awareness that could transform a personality, including its attitude and actions.
Starting in December 1913, he continued with the same method: intentionally invoking a
fantasy while awake, and then immersing himself into it as if watching a live
performance. These imaginations might be interpreted as a kind of dramatized thinking
expressed through visual representations. He continued to write all the visions and dreams
down, which consisted of the contents of the Black Books. Within the Black Books, Jung
recounted his fantasies in chronologically appropriate notes, accompanied by
contemplation on his mental condition and his challenges in understanding the fantasies.
Therefore, Jung continuedly did “frequent exercises in the emptying of consciousness”
(Jung, in Shamdasani b, 2012, p. 24). His method was evidently deliberate, with the
objective of facilitating the spontaneous manifestation of psychological contents.
Underlying the threshold of consciousness, he remembered that all things were alive. The
project undertaken by Jung was his self-experiment, which he later referred to as “active
imagination,” exhibiting resemblances to the Daoist meditation shown in the SGF.
Upon the outbreak of the First World War, Jung confirmed that his fantasies actually
reflected the collective psyche of Europe, and that these common events might manifest
in the mind of an individual. Consequently, Jung proceeded to transcribe the majority of
the fantasies recorded in the Black Books into the Red Book. Additionally, he included a
portion in each of these volumes that elucidated the importance of each situation,
accompanied with a poetic elaboration (Shamdasani, 2012a, p.30). After that, Jung added
some paintings, historiated initials, decorative borders, and margins to the text.

While doing his own experiment, Jung discovered that his patients also started developing

something similar to what he was going through. Jung invited his patients to engage in



similar types of self-experimentation. The patients received guidance on the practice of
active imagination, engaging in inner conversations, and expressively painting their
fantasies. To them, Jung’s personal experiences served as the model. For Jung, his
patients served as ongoing sources of material for the discoveries and resolutions he
uncovered during his exploration of the unconscious.

While engaged in his self-exploration, Jung endeavoured to construct his theory, which
he acquired through his own experiences. In 1916, Jung wrote a paper titled “The
transcendent function,” which was only published in 1957 (Jung, 1959). In this essay, he
illustrated the process of evoking and cultivating imaginations and elucidated its
therapeutic justification. As Jung observed, the new attitude acquired through analysis
became outdated. Supplementary resources were required to complement the conscious
attitude and cure its one-sidedness. However, due to the low energy tension during sleep,
dreams were considered to be relatively inferior manifestations of unconscious material.
Therefore, it was necessary to seek alternative sources, specifically, spontaneous fancies.
Jung articulated that the training primarily involves methodical activities aimed at
reducing critical attention, thereby creating a vacuum in consciousness. The first step was
focusing on a specific mood and making an effort to become as aware of any dreams or
associations that surfaced in relation to it. The idea was to enable unrestricted imaginative
play in a free associative process without deviating from the initial affect. This resulted
in an observable or symbolic manifestation of the mood, which made the effect more
understandable by bringing it closer to consciousness. Taking this action might have a
revitalising impact. There were two conceivable outcomes from the production and
embodiment of these fantasies: understanding and creative formulation (Shamdasani,
2012a, p. 53).

In 1921, Jung published a comprehensive monograph titled Psychological Types. His
exploration of the inner psyche in relation to the exterior world was expanded in this work
to encompass the concept of unity of opposites, which was a prevalent subject in Daoism.
The aspect that captured Jung’s interest in his Psychological Types was Lao Zi’s
exploration of Dao as the middle way between opposites like man-nature and heaven-
earth. The primary aim of the Daoist sage is to achieve a state of harmony with the Dao,
thereby avoiding any inclination towards extremes, which precisely corresponds to

Jung’s aim of analysis, which is to overcome the one-sidedness of personality. Drawing



upon this theoretical framework, he claimed that an entity existed—the self, the
wholeness and the centre of personality—that stood in contrast to the I, the centre of
conscious.

Attempting to overcome the challenges of integrating his own experiences with his
theories, Jung sought inspiration from Gnosticism. Nevertheless, he struggled to achieve
significant success. Upon receiving Wilhelm’s translation, he eventually established a
significant link and thereafter pursued a comparative study of psychotherapy in his later

years.

3. Richard Wilhelm’s Translation of Daoism

In 1899, Richard Wilhelm was sent to China as a missionary by the General Evangelical
Protestant Missionary Society and worked there until 1924. Upon his arrival in China,
the country was faced with unparalleled attacks from the western powers. Following
repeated failures of the Qing government’s defence, peasants in northern China, stirred
by occultic thought, partly influenced by Daoist occultism, formed secret groups to
engage in mysterious ceremonies in order to combat the foreign army. It inevitably
resulted in the mass massacre of ordinary Chinese people. According to Wilhelm, the
spiritual power that was stimulated but exploited by the authority to target foreigners
instead of pursuing self-improvement inevitably led to disaster (Wilhelm, 1928, pp. 25-
28). Following this intermezzo, he dedicated the most of his time to the study of
Confucianism. Wilhelm held the view that Confucianism, venerated as the official
doctrine, had profoundly shaped the Chinese culture. Although Wilhelm visited the
Laoshan, which had a connection with Daoism, and engaged in some Daoist activities,
he did not fully immerse himself in the teachings of Daoism as he had undergone for
Confucianism. In most of his early writings, he regarded Daoism as a form of occultism
that thrived among the general public. His primary emphasis was on the prevalent
superstitious element of Daoism and its widespread acceptance among ordinary people.
According to Wilhelm, Confucianism was mostly associated with the upper class,
whereas Daoism was seen as a religion that facilitated the attainment of immortality
through the practices of meditation and magic (Wilhelm, 1928). He claimed that
Confucius preserved the tradition by editing the ancient texts and spreading his teachings,

yet Laozi just retreated from the world.



Nevertheless, Wilhelm had multiple setbacks in his endeavours to secure official
acknowledgement of his school by the state in 1910, which prompted him to grow an
increased awareness of the merits of Daoism. In ancient China, whether faced with
political losses or personal hardships, a large number of Confucian officials would seek
comfort in Daoism as a means to regain peace by withdrawing from the world and
contemplation. As his understanding of Daoism increased, Wilhelm’s familiarity with
ancient Chinese culture and philosophy likewise broadened.

Following the publication of his translation of The Analects in 1910, Wilhelm
commenced the translation of Dao De Jing by Laozi. Meanwhile, he sought to establish
an organisation aimed at fostering interaction between German and Chinese cultures. An
essential aspect of his undertaking was the translation of major German literature into
Chinese. Consequently, he translated several of Immanuel Kant’s writings into Chinese
with the help of his friends. Published in 1914 under the title On the Capacity of Human
Mind, these works included “Von der Macht des Gemiits” and “On Eternal Peace (Vom
ewigen Frieden)”. According to Wilhelm, the concepts of mind and body articulated in
these two essays echoed Laozi's thinking. This was the first translation of Kant's writings
into Chinese.

Wilhelm’s translation of the Dao De Jing came out in 1911. Wilhelm noted in the preface
that “the mysterious qualities and difficulties of the text are a challenge to thought and
reflection” (Wilhelm, 1928), which is why no other ancient Chinese classic had attracted
such interest and prompted so many efforts at translation into European languages.
Despite the abundance of previous translations, he offered two reasons for his work: first,
that the book had a profound impact on Chinese religion and philosophy, and second, that
he wanted to provide Laozi a platform to speak his mind by leaving the text in its original
form, allowing him to express himself more clearly (Wilhelm, 1928).

Dao De Jing, albeit including only around 5000 Chinese characters, has profoundly
shaped the entire Daoist tradition, including Daoism as a philosophy, religion, and occult.
It had attracted numerous Chinese and Western scholars to meticulously study it, in
pursuit of the intrinsic universal truths it conveyed. The most extensively debated topic
among them was the significance of the term “Dao” and “De”, which appeared
prominently and permeated the whole work. In 1870, Victor von Strauss completed the

first German translation of the Tao Te Ching. Due to the lack of an equivalent term in the



German target language, he had to using the phonetic translation of “Tao” in order to
translate “Dao”. Before to and after Wilhelm's translation, when this notion was discussed
in occasional German literature or translations, it was alternatively referred to as Gott
(God), Vernunft (Reason), Weg (Way), Wort (Word), and so forth, using various terms.
However, according to Wilhelm, the main issue lay not in the means of articulating this
notion, as Laozi himself interpreted these two terms as mere symbols that represented
something ineffable beyond verbal expression. Crucially, from an aesthetic standpoint,
one would want a German term to be present in the translation that corresponds to it.
Therefore, Wilhelm rendered Dao as “Sinn (meaning)” and De as “Leben (life)”. Wilhelm
explained that his use of the German term “Sinn” was primarily informed by a particular
passage from Goethe’s Faust (Part I), when Faust spoke the words “Im Anfang war der

Sinn (In the beginning was the meaning)” (Wilhelm, 1928 p.13). The Chinese character
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Dao contained several connotations such as “way,” “path,” “direction,” “state,” “reason,”
“truth,” and “to address,” “to communicate,” “to guide” (Wilhelm, 1928 p.13.).
According to Wilhelm,

The German word “Sinn”. also has the original meaning of “way”, “direction”. In
addition, it implies: (1) “the inner man’s directedness towards something”; (2) “the inner
man as the seat of consciousness, perception, thinking, reflection” (cf. “der innere Sinn”,
i.e. the intrinsic meaning); (3) “bodily sensation”, predominantly- used in the plural (“die
Sinne”); (4) “meaning, idea, sense of words, images, actions”. ... Among all these
meanings only the one mentioned under (3) should be rejected as inapplicable to Dao; in
other respects, though, the concurrence of meaning between the words “Sinn” and Daois
very comprehensive (Wilhelm, 1928, p.13).

To exemplify his selection of the German term Leben for De, he supplied a passage from
John 1:4: “In him was life, and the life was the light of Man” (Wilhelm, 1928, p.14)
Wilhelm contended that translation the original significance of De into German would
conflict with the commonly used terminology in Confucianism. The translation of “Dao”
as “Meaning” by Wilhelm left a profound impression on Jung (Jung, 1972, p. 145). Upon
reading the text of SGF, Jung promptly associated “Dao” with his own experience and
his self-exploration as a way of pursuing Dao or Meaning.

For Wilhelm, Laozi and Confucius had a lot in common in their spiritual beliefs. Contrary

to Confucius, Laozi had no intention of founding a school. Instead of disseminating a



particular belief system, Laozi personally explored the vast expanse of the world and
articulated his observations, allowing others with comparable perspectives in later times
to analyse his indications and references and reveal the truths he had discovered. Thus,
individual minds have persisted throughout history, directing their attention beyond the
fleeting natural phenomena of human existence towards the eternal significance of cosmic
powers whose grandeur surpassed all understanding.

After its initial release in 1911, Wilhelm's translation of Dao De Jing gained widespread
distribution and by the 1920s, it had emerged as the most popular and significant edition,
being reissued six times from 1911 to 1941. A further two Daoist treatises, Liezi and
Zhuangzi, were published by Wilhelm in 1911 and 1912.

During the period of the translation of the / Ching, which was started from 1913,
Wilhelm’s understanding of Daoism was deepened. Wilhelm proposed that the / Ching
might serve as the foundation for both Confucianism and Daoism. This text represented
the meeting of the sagacity of Laozi and Confucius. Wilhelm argued that Daoism and
Confucianism embodied two distinct types of ancient Chinese culture in China, namely
the southern and northern regions (Wilhelm, 1928, p. 3). The two cultural traditions
dynamically intertwined, assimilated, and ultimately consolidated to create a unified
culture that endured for millennia. The Yellow River basin housed the northern form of
civilisation, identified with continental culture and represented by Confucius. The
southern variation of Chinese culture was largely concentrated in the Yangtze River
basin, which was more affected by the ocean. Laozi was the most prominent figure
representing this culture. According to Wilhelm, Confucianism established the
fundamental basis of Chinese social structure, whereas Daoism profoundly imbued the
Chinese psyche and shaped the inner world of Chinese people. Laozi proposed the idea
of returning to nature, since he believed that nature served as the external expression of
the world's meaning, therefore embodying the enduring principles that originate from this
meaning, known as the Dao.

Thus far, Wilhelm remains firm in his commitment to Daoism as a philosophical thinking.
However, as history unfolded in China, particularly during the First World War when the
Japanese army captured Qingdao, Wilhelm observed the breakdown of the social
structure and the degradation of moral values among individuals. Consequently, his focus

shifted towards the mystical Daoism, specifically the Inner Elixir of Daoism. He visited



many Daoist temples and participated in Daoist ceremonial rituals and meditation
practices.

During his second visit to China in 1922, Wilhelm served as a scientific adviser at the
German Embassy in Beijing. He established communication with his Daoist friends in
Beijing and became a member of the esoteric groups convened by them. Following the
New Cultural Movement in the late 1910s, Confucianism was overthrown, but the society
descended into a state of complete disorder. Wilhelm indicated that the religious
reawakening in China emerged as a response to the pressing political and economic
circumstances. There had emerged a succession of clandestine groups whose objective is
to attain, by the implementation of secret rites dating back to ancient times, a mental state
that elevates them above all difficulties of existence (Wilhelm, 1928, p. 3). However,
alongside these activities, there is an esoteric movement that has fully dedicated itself to
the psychic approach, namely contemplation, or the practice of Daoist meditation. Thus,
Wilhelm perceived this esoteric movement as a rediscovery of the Chinese spirit by re-
establishing connection with the Dao.

Wilhelm was deeply moved by the SGF and made the decision to translate it into German,
given that Germany was likewise searching for its soul amid the damaged realities after
the First World War. In 1920, Wilhelm attended a conference at the Darmstadt School of
Wisdom when he first met Jung. The two quickly became close friends. Jung asked
Wilhelm to give several talks at the Psychology Club Ziirich after he returned to Germany
in 1924, Wilhelm came to believe after many deep conversations that Jung was
investigating the soul problem facing contemporary society. For this reason, he made the
decision to ask Jung to contribute a European commentary to this work. Jung was
immediately captivated by the substantive material of the books he had been
painstakingly seeking for a long period of time. In 1929, Jung quickly completed the
commentary and published it, together with the text, in the journal, Europdsche Revue,
titled “Tschang Schen Schu: Die Kunst das menschliche Leben zu verlangern” (Jung,
1973, p.67), which corresponded to the title of the Chinese version Wilhelm used. They
subsequently chose to publish the work under the original title, Geheimnis der Goldenen

Bliite.

4. Daoism and The Secret of the Golden Flower



To grasp the SGF;, it is crucial to get a brief account of the historical development of
Daoism. Historically, Daoism includes two distinct traditions: Daoism as a philosophical
system and Daoism as a religious and cultistic practice, preserved from ancient times.
The former is represented by the renowned masterpieces from the 6th-4th century BC
(Laozi, Zhuangzi), while the latter was initially established as a religious movement
influenced by Buddhism by Zhang Ling (circa 150 AD) during the later Han dynasty,
following the introduction of Buddhism to China at the start of the Christian period.
Zhang worshipped Laozi as the supreme founder of his religion.

When Emperor Wu (141-87 BC) officially legislated Confucianism based on the
recommendations of Dong Zhongshu (179? —104? BC), there were already several
philosophical schools in existence, with Daoism being one of the prominent ones.
Through the implementation of this edict, Daoism was marginalised by the ruling elite,
but gained growing popularity among the general populace. The reason for this was that
the principles of Dao as non-doing (wu wei), a lifestyle in conformity with nature, and
the notion of Dao as everlasting, spontaneous, nameless, indescribable, marvellous,
profound, etc., as introduced by Laozi and Zhuangzi, could be effectively integrated with
the secularised popular form of Daoist Religion. During the later Han period, when the
monarchy faced growing threats from powerful local ruling houses and dissatisfaction
and turmoil grew among the population, both the ruling class and the common people
increasingly embraced Daoism to fulfil their philosophical and religious requirements.
Consequently, Neo-Daoism emerged as a philosophical and religious movement, and
meawhile, Zhang Ling (34—-156) established the Daoism as a religious sect. Zhang
integrated the concepts from the Daoist classics with mysticism to make a significant
impact on the people through the cure of the ill. Meanwhile, Confucianism became less
prominent as the political situation worsened in the late Han period. Chinese thought
shifted from social and political to internal. As society and government seemed
hopelessly corrupt, people rediscovered Daoism, both religious and philosophical, and
began to question the link between the individual and nature and personal freedom. This
led to Daoist religion and Daoist philosophy.

Confucianism in Han period, developed by Dong Zhongshu, highlighted the relationship
between man and nature, a core Chinese belief, and dealt extensively with natural

phenomena like interactions and miracles. However, Neo-Daoism moved beyond these



phenomena to find a reality that might supply a principle of life in times of upheaval and
confusion, and their concepts and formulations were above objects. As history
progressed, Daoist religion diversified into many sects, including the Quanzhen School
(Complete Perfection), the Jingming School (Pure Illumination), and the Longmen
School (Dragon Gate). In addition, the Daoist religion developed two methods to achieve
immortality: the Outer Elixir and the Inner Elixir. The former approach emphasised the
preparation of a golden elixir as a pill to attain the objective, while the latter approach
relied on spiritual meditation.

The compilation of the SGF took place around the 18th century (Kohn, 2001, p. 176),
initially ascribed to Lii Dongbing during the Tang Dynasty as its author. Thus, it was
embraced as a spiritual composed the work, adopted by many lineages, and evolved into
an important part of Complete Perfection school. Its doctrines were said to have
originated from the immortal Xu Xun, a third-century man honoured as the founder of a
fourteenth-century Daoist school renowned for its Confucian inclinations and referred to
as the Jingming zhongxiao dao or “Way of Pure Brightness, Loyalty, and Filial Piety”
(Kohn, 2001) Xu Xun sent Lii Dongbin and two of the Seven Perfected with the purpose
of unveiling the scripture to humanity. The primary focus lied on the radiant inner light
known as the “Golden Flower,” symbolising the primal energy of the One at the
foundation of existence. The promotion of this illumination required the identification
and acquisition of it, subsequently its dissemination throughout the organism to produce
the golden elixir that would evolve into the everlasting embryo. Through the guidance of
this metaphysical entity, the practitioner can surpass their corporeal existence and
actively participate in the essential processes of the cosmos. Throughout the process, a
rigorous degree of cognitive concentration was essential. To bolster both physical and
mental resilience, it is crucial to avoid distractions and preoccupations with malicious
entities. Ultimately, individuals began to encounter a feeling of lightness and freedom,
open to the boundless and emptiness of Dao, leading to a complete transformation of both
the mind and the body.

Oral transmission of the book led to the emergence of several versions. Wilhelm,
however, did not indicate the specific version he utilised. Recent investigations had
provided further elucidation to the inquiry into the genesis of the SGF. Six to seven

significant textual editions of the work had survived. Pregadio argued that despite the



existence of multiple copies of the SGF, none of them can be counted as the “authentic”

one (Pregadio, 2019, p. 223). Esposito listed these main six versions as follows:

1.EREBEKRK—EEFERE (The Ultimate Purport of the Golden Flower of the Great One of the
Emptiness before Heaven) , inBBi&#k (Shao Zhilin), ed., B0 & & (Complete Writings of Ancestor
Lii; 1775).

2. 2 EHFRIWEFERE (The Ultimate Purport of the Golden Flower of Celestial Immortality
by the Highest Emperor, Savior of the Needy), in #&JTEE (Jiang Yuanting), ed., EEIER (The
Orthodox Tradition of the Complete Writings; 1803).

3. S REBEANZEERE (The Quintessential Doctrine of the Golden Flower of the Supreme
One of the Vacuity before Heaven), inf5% (Chen Mou), ed., B2 ZERIE (The Orthodoxy of
the Tradition of the Complete Writings by Ancestor Lii; 1852),.

4. £FERE (The Quintessential Doctrine of the Golden Flower), in #JCEE (Jiang Yuanting),
ed., BIREEE (The Essentials of the Daoist Canon; 1805-1816).

5. BHEEME R E B/BAX—EFERE (The Ultimate Purport of the Golden Flower of the Great One
of the Emptiness before Heaven by the Ancestral Master Lii), inBl—%& (Min Yide), ed., &7 Z[&
¥R E (Collection of the Ancient Hidden Pavilion of Books; Qing Xitai 1994, 2: 184-86)

6. AT (The Art of Long Life), iniSAE EF (Zhan Ranhui Zhenzi), ed., R&Eii#&drn A &
(Joint Publication of the “Art of Prolonging Life” and the “Method for increasing the Vitality”,
1921).

(Esposito, 1998, pp. 92-99; Esposito, 2008, pp. 961-62)

It is apparent that Wilhelm followed the sixth edition of the original text for his
translation. Therefore, he and Jung selected the title for the first edition in Europdsche
Revue. However, Wilhelm selected a title that closely matched the original meaning of
the title for the final edition of the book, which further matched with Jung's interpretation
of the contents.

The fruitful connection of the teachings of Inner Elixir of Daoism was achieved through
the collaboration between Wilhelm and Jung. While Jung faced criticism for his
psychologization of ancient Chinese culture, his efforts to reveal the ancient wisdom
using a contemporary scientific approach were somewhat effective. Western people have
the opportunity to engage in Daoist meditation in its own unique manner, rather than just

imitating it without knowledge.



5. Conclusion

The collaboration between Wilhelm and Jung is highly significant in the history of
communication between the West and the East. By means of his self-experimentation and
careful examination of the images presented by his patients, Jung revealed a deep realm
within the human psyche, universal unconscious, and the technique of active imagination.
Wilhelm's extensive 25-year stay in China allowed him to deeply understand the spirit of
China as well as bring his discoveries to Europe. While not occupying a key position in
the Daoist tradition, the SGF has integrated several schools of thinking. Wilhelm fully
comprehended the meaning of the work. Consequently, he and Jung were able to find
numerous similarities between their findings in two different civilisations. Ultimately,

these two cultures were profoundly linked by their mutual efforts.
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