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Presenting a new model that explains the links between our extraordinary vessels and organs,
this innovative guide shows how they relate to Daoist cosmology. Offering new insights into the
unity within Chinese medicine, it helps practitioners and students of Daoism improve their
theoretical understanding, as well as their practice.
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VesselsReferencesIndexAcknowledgmentsFOREWORDFor starters, I believe this book
presents groundbreaking material, rooted in good Chinese medical thought. Not reproductive
knowledge, but rather this is a creative piece which possesses the spark of genius. I am not
certain which day the muse visited Thomas, but it clearly took place.I see this book as part of
the second wave of conscious evolutionary work in Chinese medicine in the West. The first
was when this medicine exploded in the USA during the 1970s. Then the field dug into
translational work, building knowledge, credibility, and improvement of the educational systems
for Chinese medicine in the United States. These developments have led us to this juncture
where syncretic works like this are a possibility.Thomas and I met in the spring of 2006. The
setting: a school of Chinese medicine surrounded by koi, lilies, a gazebo, a bridge, and oak
trees. It was an environment conducive to inspired dialog, and our musings wandered over the
matters of theory and practice.While I served as president, I was insistent that I keep my skills
as a practitioner and teacher. Thus, Thomas and I worked together in the clinic and the
classroom. He attended my intensives on pulse diagnosis and eventually assisted. Upon
leaving school, his practice was immediately successful.I developed insight into mentor–
mentee relations while attending the University of Southern California program on medical
education. The program director’s research area was mentor–mentee relations. The core factor
in the process is that the mentor has to ensure the safe harbor of the relationship as the
mentee attains professional standing and makes contributions to the field. This experience
sensitized me to the need to nurture and support my relationship with Thomas, which has
proven fruitful, as can be seen by the contents of this book.Before turning to this book and
Thomas’s work, in particular, I would like to situate the conversation into an American history of
acupuncture since this syncretic work is that of a white male practicing in the USA.Benjamin
Franklin’s great-grandson was one Dr. Franklin Bache, who was born in Monticello, Virginia, in
1801. He graduated from the medical department at the University of Pennsylvania in 1823,
ultimately serving as medical director and Commodore for the US Navy. Franklin Bache had a
great passion for acupuncture, gaining access to the French practitioners who brought the
practices back to Europe. He actively promoted acupuncture and its research early in his
career circa 1825.By the end of the 19th century, one of the four founding professors of Johns
Hopkins Hospital, a Canadian by the name of Sir William Osler, promoted the use of
acupuncture for lumbago. He further developed an appreciation for acupuncture and Chinese
medical thought among the Johns Hopkins community in his lecture series which became the
book Practice of Medicine, published in 1897.As the story goes, in 1971, James Reston, a
reporter for The New York Times, received surgery for appendicitis while on Nixon’s China trip.
His postoperative pain was relieved by acupuncture at the Anti-Imperialist Hospital in Beijing.
Nixon’s physician, Dr. Walter Tkach, was so impressed with the treatments he saw in China



that he encouraged the National Institutes of Health to set up the Ad Hoc Committee on
Acupuncture, with an acupuncture research conference held the following year. The high-level
governmental focus on acupuncture created a wave of interest, whereby research began at
Los Angeles medical schools at the University of Southern California and University of
California, Los Angeles (UCLA). That interest soon faded as the physician-researchers
untrained in acupuncture had difficulty getting it to work. These activities were a prelude to the
advent of schools for acupuncture shortly to come.Dr. Homer Chang chartered the Sino-
American Rehabilitation Association in 1969 which became SAMRA University and operated
as a training center for Traditional Chinese Medicine (TCM) missionaries in 1972. A little later, a
group of disbanded researchers from UCLA gathered under James Tin Yau So in Boston to
form the first state-approved acupuncture school at the New England School of Acupuncture in
1974.During the “decade of unrest,” acupuncture exploded into the consciousness of northern
Americans. Youth experimented with mind expansion through chemicals and meditative
practices. The idea of acupuncture enfolded into a period focused on conscious evolution.The
wave of acupuncture as a discipline in the West gained licensure, and in 1996 the US Food
and Drug Administration reclassified acupuncture needles from the investigative category to an
“accepted medical instrument.” These changes led to another explosion of acupuncture and,
subsequently, more focus upon translation of texts and a further professionalization of the
practice.Arriving now at the current moment, I believe the practice of acupuncture as an
American discipline is experiencing a recursion of the spiritual impact of acupuncture, and
Thomas Richardson is an agent of this social movement as medicine.When Thomas
introduced his idea about connecting the eight extraordinary vessels with the cycling of nutrient
qi, his palpable excitement struck me fast and hard. I made a determined effort to encourage
the inspiration Thomas expressed. I encouraged him to root the citations within the Han
Dynasty lore, which provide the canonical locus of such thought. He pursued that
recommended focus, and throughout the years I have participated with him in his creative
explorations of this work.Thomas engages creative inquiry with passion and discipline. I
wanted to encourage his creative efforts, as Chinese medicine in the West often takes on the
values of direct translation and accurate reproduction of the knowledge transmissions across
cultures. Contrarily, creative inquiry requires discipline, which requires operating from a
transdisciplinary perspective.Extraordinary Chinese Medicine is a pearl ground in the currents
of inspiration, literate discourse, and practice. The poetic passages drew me in, and the images
explicate deep problems of theory with beauty.This book presents a refreshing exercise born of
realization. It is a powerful book borne of the internal practices that Thomas has engaged in
combination with his continued studies of Daoist thought at Harvard Uni-versity. This bricolage
has brought new perspectives upon the problems of theory and practice in Chinese medicine.
The ideas contained herein are rooted in classical lore and as such bear the imprint of a
research discipline that I call “contemplative hermeneutics.” Distinct from a hermeneutics of
contemplation, where the study focuses upon materials arising during a meditative state,
contemplative hermeneutics denotes the focus upon textual passages during
contemplation.The contemplative hermeneutical practices in which Thomas has engaged to
develop the contents of this book take place at the intersection of contemporary practice,
Daoist thought, and the Han Dynasty canonical lore, thus qualifying this book as a
transdisciplinary effort.Thus, Thomas has approached this book with rigor, openness, and
tolerance. He has expressed rigor in his thesis, taking into account existing information in the
field and exploring the resources available at Harvard, and his openness demonstrates an
acceptance of the unknown, the unexpected, and the unforeseeable.William Morris, PhD,



DAOMFebruary 2018, British ColombiaPREFACEWhen I began studying acupuncture and
Oriental medicine at the Academy of Oriental Medicine at Austin (AOMA) Graduate School of
Integrative Medicine, I quickly fell in love with it. For the first time in my life, I felt as if I had been
given a user’s manual for this body that I had been using (and abusing) for 25 years. It was a
user’s manual not only for the body, but for the emotions, the mind, and the spirit. It was
amazing to see how connected everything is, and how by simply pushing (or needling) a point
on my body I could instantaneously change what I was feeling physically and emotionally, that I
was able to instantly shift my state of consciousness. At the same time that I began studying
Oriental medicine, I began practicing qigong and meditation intensively for the first time in my
life. For several years, I was practicing qigong, yoga, and meditation for 4–5 hours a day, at the
same time as I was learning the acupuncture points and channels.This naturally developed into
using the points and channels as a focus of meditation and qigong—not only as a means of
shifting my state of consciousness but also (and perhaps more practically) as a means of
studying. I began to study and memorize the points by bringing my awareness into and through
the points one at a time, while repeating (verbally or silently in my mind) the point categories
and primary functions and uses of each point. Most often I would follow the daily flow of ying qi
in the primary channels—starting in the Lung channel with zhongfu LU-1, moving to yunmen
LU-2, and all the way down to shaoshang LU-11, and then moving into the Large Intestine
channel and traveling from shangyang LI-1 all the way up to yingxiang LI-20, and from there
into the Stomach channel, and so forth. More nights than I can count, I fell asleep to this
meditation of feeling the flow of qi through the primary channels while reviewing the points. As
time went on, this helped me to heal and balance myself on many different levels, and it also
led to many insights into the placement of the various acupuncture points, their associated
categories, and their functions.One day during this period of time, I went out for a run. As I was
running, I decided to begin this meditation on the flow of qi through the channels. Soon after
starting at the beginning of the Lung channel, I reached lieque LU-7. As my awareness moved
into the point, I thought to myself, “Luo-connecting point. Command point for the back of the
head and nape of the neck. Confluent point of the ren mai.” As soon as I thought, “Confluent
point of the ren mai,” I felt the entire pathway of the ren mai light up within my body (see the
Appendix for a chart showing the pathway of the ren mai). I suddenly became curious about
what order the other extraordinary vessels would be activated as I followed the flow of qi
through the primary channels, and from there this work was born. I realized that there was a
deep connection between the flow of qi through the primary channels, the placement of the
confluent points of the extraordinary vessels along the primary channel system, and Daoist
conceptions of the evolution of consciousness.Being a student at the time, and not having very
much depth or experience with the classics of Chinese medicine, I was not sure if what I had
stumbled upon had already been written, or if it was actually meaningful, or if it was really
nothing at all. The next day in clinic, I shared some of what I had experienced with Will Morris,
my clinic supervisor and mentor. He immediately replied enthusiastically that I should put it
down on paper, and write an article about it. And so I did, and he graciously edited it, as well as
suggesting which parts needed more support (and where to look for such support), and what
parts may be a bit of a stretch. That was the beginning.The more I began researching these
relationships, the more other aspects revealed themselves to me—including direct
relationships between the extraordinary vessels and the extraordinary fu, as well as direct
relationships to the primary channels and zangfu organs themselves. But more than anything,
what became clear is that the entire channel system demonstrates a deep, underlying, and
continuous connection between the individual and their environment, a continuous connection



to Heaven above and Earth below, and, perhaps most importantly, an underlying drive of the
channel systems to continually, experientially bring us back to the transcendent unity that we
are always a part of. While I had understood for a long time that the body has an innate
capacity to heal, what became clear is that there is also an innate drive to return to the natural
state and to experience unity, even while existing as individuated humans at the level of
duality.As all of this work unfolded, eventually becoming a series of many articles over multiple
years, Will was always there—guiding, editing, suggesting, and giving constructive criticism. He
offered a perfect balance of support while lending a critical eye of wisdom and insight gained
from decades of working with this medicine. Without Will’s help, support, and guidance, none
of this would have been possible, and I am eternally grateful to him for graciously spending so
much of his precious time to work with me on this project that I am so passionate about and
inspired by. He has been the greatest mentor I could have asked for, and this work is what it is
because of him.INTRODUCTIONLife is extraordinary. Life is never static; it constantly moves,
transforms, and evolves. At times smoothly, seamlessly, while at other times drastically, even
seemingly catastrophically. Throughout it all, however, there is always an inherent integrity
present, underlying it all, holding it all together, and assisting in the times of transformation and
evolution. Within the human body, the eight extraordinary vessels (qi jing ba mai YG}“Qk•�) are a direct
reflection of this simultaneous oneness, multidimensionality, integration, and transformation
that is an integral part of life.At the level of humanity, we exist in duality, yet we are inherently
connected to, and constantly strive to experience, unity. The practice of medicine is the art of
healing, the art of “making whole”—this refers to becoming whole not only at the micro level
(within self) but also at a macro level (the connection between the individual and the rest of
existence). This is also the art of humanity, to experience wholeness within self and connection
to Heaven above, Earth below, and to all that exists at the level of manifest reality. When the qi
flows freely through the body, yin and yang, Heaven and Earth, inside and outside, and body
and spirit are smoothly integrated into one dynamic, unified state of being; thus duality is
transcended and the state of oneness can be experienced within self. This is a state of being, a
state of experiential awareness, which can be contrasted with various states where the qi does
not flow freely through the body (e.g. when blockages exist), and one experiences a sense of
separation.The experience and act of transcending duality, of experiencing unity, is truly
extraordinary. In fact, it is precisely the moments of transcendence within life that make life
extraordinary, that bring meaning to life. Whether we call the all-pervading presence the dao,
God, Absolute Oneness, or any other term, what we are often referring to is the underlying
unity that creates a continuity from one moment in time to the next, from one physical space to
another. This presence transcends the dualities of time and space, and creates continuity
across all dimensions of being and experience; by the very nature that it transcends duality, it
cannot be grasped or truly understood through the mind. It is this all-pervading presence which
experientially allows each individuated being to connect to all else that is present, and thus to
live and exist in the natural state.Throughout history, many cultures have seen an overlap
between spiritual practices, healing practices, and medical practice, and the physician was
often considered a holy person within the community and vice versa. There may be numerous
reasons for this, but I believe one of the primary reasons to be that the intent and aim of both
spiritual practices and the practice of medicine is to assist in making us whole, to help us
transcend the limitedness of duality and rediscover this natural state of wholeness and
connectedness.When a patient comes in with a primary complaint or imbalance, simply
treating the symptoms is often enough to make them feel more comfortable. However, when
the underlying imbalance that gave rise to the manifest symptoms begins to resolve, it is the



patient themselves, and not simply the symptom, that begins to shift. It is a change of their
perspective, how they view themselves and the world around them, and it changes their
experience of reality. In other words, it is a shift of consciousness. And whenever
consciousness shifts towards a greater state of unity, it is an experience that transcends the
mundane. Similarly, many spiritual practices have such a shift of consciousness as either a
goal or a direct effect. Whether it is prayer, yoga, meditation, qigong, chanting, or ritual, all of
these tend to lead to a shift in the consciousness of the individuals involved, and often it is a
shift that helps them feel more integrated within self as well as more connected to something
transcendent, to something that transcends the limited, individuated self. It is this shift in
awareness that leads one to feel re-connected to something divine, to the all-pervading
presence.When there are blockages within the body—whether energetic, physical, emotional,
mental, or otherwise—then one feels disconnected, dis-integrated, and therefore one does not
feel whole. It is when these blockages are removed and the qi flows freely through the body
that integration, healing, and connection can occur, for it is only through the qi flowing freely
that body and spirit can be completely integrated with each other. Thus, with the removal of
each blockage, the individual moves closer to being whole, and heals at a new level. Such
moments of healing are extraordinary experiences, because they bring us successively closer
to the natural state, where we are more completely connected within self as well as connected
to Heaven above, Earth below, and the world around us.In this book, I examine relationships
between Daoism and Chinese medicine, and in particular the ways in which the extraordinary
vessels may be considered “extraordinary” precisely because they enable us to call up the
reserves necessary to reconnect to the knowledge and experience of oneness within
ourselves. I also propose a model that expands upon the existing body of theoretical
knowledge in Chinese medicine by examining ways in which the extraordinary vessels and the
extraordinary organs may be deeply and intimately connected to each other as well as the
primary channels and zangfu. Through such connections, they create opportunities for us to
transcend duality and the mundane reality and reconnect with the ever-present, all-pervading
unity, allowing one to be more fully, experientially present.Within the meridian system, the
primary meridians correspond relatively more to duality and the mundane reality; thus they are
organized into yin–yang pairs and relate to the daily functioning of the body. On the other hand,
the extraordinary vessels exemplify the process and experience of transcendence, the shift of
consciousness that occurs in both healing and spiritual practice, and correspond more to
oneness. For this reason, the extraordinary vessels have often been used for various Daoist
spiritual practices, meditations, and qigong, and this is due, in part, to the ability of the
extraordinary vessels to effect deeper, transcendent healing within self and with patients.What I
offer in this book is a theoretical model that examines the ways in which the extraordinary
vessels and the extraordinary organs have relationships to Daoist cosmology, and the ways in
which they may have relationships to the transcendent, creative, spiritual, mystical, and
extraordinary aspects of humanity. This model is simply another way of organizing information
on the extraordinary vessels and organs—and their relationships to the primary channels and
zangfu—in a manner that creates a new perspective; it is my hope that this perspective may
enable a fuller understanding of the ways in which these vessels function. As with all
perspectives and models, it has its limitations, and is not meant to be something that is applied
all the time, in all cases. However, I do believe that it has a great deal of usefulness, not only in
presenting a framework for gaining a theoretical understanding of the extraordinary vessels
and the extraordinary organs and their relation to the primary channel and zangfu organ
systems, but more importantly for affecting the way in which we perceive the individual patient



that presents to us in clinic. My hope and intent is that this model will inform the perspective
and internal state of practitioners—the way in which they see themselves, their patients, and
this beautiful, extraordinary medicine that we work with.It is important to state at the outset that
this is not a clinical manual, per se. Within these pages you will not find defined treatment
protocols or guidelines of what points to use, in which order, for various imbalances. Nor will
you find detailed presentations of each of the extraordinary vessels. While there is some
discussion of acupuncture points and their uses, this is intended primarily to illustrate some of
the theories and principles found within these pages. The reasons for this are simple. First,
information and presentations of the extraordinary vessel pathways and points can be found
elsewhere in various books from the classics to more contemporary authors. Second, it is my
belief that medicine in general, and acupuncture in particular, is more of an art than a science—
even while having characteristics of both. But when it comes to the individual practitioner
practicing the medicine, they are practicing an art. And any art form, by nature, is an
expression of the artist’s perspective and sense of humanity and the cosmos. Art is an external
expression of what is experienced internally; it is creativity that transcends the mundane and
leads to the extraordinary moments of life. As written in the Bhagavad Gita, “It is better to walk
one’s own path poorly, than to walk another’s path exquisitely.” I have no desire to give
treatment protocols for others to practice by rote; I prefer to share a perspective that may be of
use as each practitioner practices this art of medicine in their own independent, fully embodied
way.Therefore, what you will find in the following chapters is a perspective, a way of organizing
information, a way of seeing—of seeing yourself, your patients, the medicine, and the
interaction between these various aspects. It is a perspective that sees each individual as
inextricably linked to Heaven and Earth, as well as to their environment and others around
them. A perspective that sees medicine as a practice that not only helps to alleviate suffering,
but also has the capacity to enable each individual to live a more fully developed and
actualized life, to move through life’s trials with a greater degree of grace, understanding,
growth, and wisdom, and that can be utilized to help patients move closer to the natural state,
towards a greater degree of enlightenment. One of the extraordinary aspects of Chinese
medicine is that it is a medical model that still offers a relatively integrated perspective of the
various aspects of humanity—including physical, emotional, mental, social, and spiritual—and
is thus aptly suited for treating everything from physical injuries to spiritual crises, as well as for
seeing the connection between seemingly disparate afflictions and imbalances.A fundamental
component of this viewpoint is the assumption that the art of medicine cannot be separated
from some form of transcendent perspective—whether it be simply a sense of
interconnectedness or a more fully developed cosmology/spirituality/religion—without often
becoming dehumanizing, or at the very least not being as capable of helping individuals to live
more actualized lives. This is not intended as a condemnation of practitioners or patients who
do not have a spiritual belief structure or spiritual practice, nor is it intended as a directive that
one must be spiritual to practice medicine. It is simply an acknowledgment that any institution
that deals with the fundamental questions of humanity—whether it be medicine, economics,
education, or other—will have a tendency to become dehumanizing if it is not informed by a
model or perspective that can account for all of the various dynamic aspects of humanity—
particularly the physical, emotional, mental, social, and spiritual.Herbs, acupuncture,
bodywork, dietary therapy, and qigong, as well as pharmaceutical agents and surgery, are all
methods that can be employed to help “fix” imbalances in the individual. What may be even
more important, a priori, is the internal state of the individual who applies any of these methods
—the practitioner’s own humanity, and cultivating this humanity so that we can be more fully



present—and compassionate—with our patients. In being more fully present with them, we can
help patients to be more present with themselves, which will increase the effectiveness of all of
the other treatment modalities that we employ. For example, acupuncture can be very effective
for a large number of complaints; however, when the patient is able to relax and be more fully
present with the needles in, and bring more awareness into their body, the effectiveness and
outcomes of treatment improve dramatically. Presence is like a magnet; the more present one
is, the more it enables others to become more present.I also tend to find that there are few
things in this world that do as much damage to the human condition as guilt. It is for this reason
that I try to refrain from being dogmatic with patients, and similarly I will attempt to refrain from
being dogmatic in presenting this theoretical perspective. This is merely one perspective, one
lens through which to view the All, and it is certainly not absolute. As the first line of the Dao
De Jing states, “The dao that can be spoken is not the eternal and everlasting dao.” I therefore
encourage other practitioners and students to use the information and perspective found
herein when it is appropriate and helpful, and cast it aside when it is not. This is one of the
beautiful aspects of Oriental medicine, and of medicine as a whole—there are unlimited
overlapping and often contradictory perspectives and ways of viewing humanity, and we can
shift lenses whenever it seems appropriate based upon the presenting patient and their
condition, as well as our own personal state of consciousness at any given moment. This is an
integral part of practicing the art of medicine. Each perspective and theory is a tool, a color of
paint, to be brought in or switched out when necessary, but never to become the sole tool or
color that one uses. After all, as the saying goes, if all you have is a hammer, everything starts
to look like a nail.As stated above, I view the practice of medicine as both an art and a
science.1 We study and learn the system so that when the time comes to apply it there is a
greater possibility of successfully helping others. Yet no matter how much one studies, no
matter how well one knows the science of any given medical system, there always remain
aspects that are unknown and unknowable. The individuated human being that stands before
us as a patient is a unique, dynamic, and multidimensional entity that is equal parts mystery
and revelation. They are an impermanent, ever-changing field of paradox and complexity,
influenced by their history and experience yet always capable of experiencing freedom from
the tyranny of the past.In this milieu of complexities, we seek to understand and grasp the spirit
of the medicine, of the individual, of the moment. We seek to come to an experiential
awareness of unity and transcendence even as we exist as embodied beings faced with the
human struggle of duality—self and other, body and spirit, life and death. And yet even as the
body separates us, it provides us with the means to experience the physical, sensual world.
Embodiment gives us the means to experience both the physical and the non-physical realities.
Enlightenment, the natural state, being aligned with the dao…none of these are found
“somewhere else.” They are all accessible to us right here, right now. As it is said in Buddhist
doctrine, it is through samsara that we find nirvana. In other words, it is in the physical form that
the spirit becomes tangible, even as it slips away in the impermanence of each moment.A
critical understanding that is necessary to finding the balance between the art and the science
of medicine is the understanding of medicine as metaphor. In a very real sense, all medical
theories and perspectives are metaphors—they are metaphorical abstractions, assumptions,
and generalizations about people, our environment, and the needs of the individual human. It is
through such abstractions and generalizations that we are able to create models of how and
why disease occurs and progresses, as well as models of what it means to be healthy.
However, these models can never be exact replicas of the individual human experience. For
this reason, we can say that every medical model is, in fact, a metaphor for the lived human



experience of disease and health. They are necessarily limited by the fact that they are merely
reference points—they are “fingers pointing to the moon;” or, as Alfred Korzybski aptly stated,
“The map is not the territory.” Perhaps it can be said that the closer the metaphor comes to
approximating the individual’s experience, the more useful it is.It is because all medicine is
metaphor that medicine is both an art and a science—we need the science of the organizing
medical model, the structure of the lens through which we view each individual and imbalance,
but we also need the art of knowing that each individual is unique and of choosing which lens
to use in each moment. Often it is when the practitioner and patient do not consciously
acknowledge the metaphorical nature of the medicine that this becomes more problematic.
One of the most beautiful aspects of Chinese medicine is that it self-consciously recognizes
that it is metaphorical, that it consciously draws parallels to nature, to aspects of nature that
correspond to the human experience.When we start to believe that any given model is a form
of absolute truth, when we lose sight that it is only a relative perspective, the metaphor itself
inevitably becomes self-limiting and therefore self-defeating. It becomes a self-limiting
perspective precisely because it reifies itself, and in this way loses connection to the art of
practicing medicine and seeing each patient as a unique, dynamic individual. In order to avoid
such reification of perspective, it is vital to recognize that the moment-to-moment reality of the
individual human experience can never be fully and adequately captured by words and models
—these can never be more than approximations of the experience itself. They are merely a
means of organizing and orienting the lived experience in such a way as to make meaning of
the experience.The truth of being can only be experientially realized, not told. The etymology of
the word “doctor” is “to teach;” our job as practitioners of medicine is not only to help diminish
patients’ suffering by subjecting them to acupuncture, herbal medicine, pharmaceutical drugs,
or surgery, but to help diminish their suffering through teaching them and helping them to know
and understand themselves and their experience. Using the metaphorical lenses skillfully not
only allows us to make a difference in our patients’ experiences, but also allows us to
fundamentally shift their perspective and understanding of themselves, to help them to see
themselves as already whole. In this book, therefore, I present one more potential medical
metaphor—one that aims to present the practice of medicine in a light not only of reducing
suffering, but of encouraging and facilitating wholeness.In the first part of this book, I set up
some of the background and terminology against which this theoretical model will develop. I
review concepts of Daoist cosmology, by examining the concept of the “natural state,” as well
as the concepts of vertical and horizontal axes of integration. I then examine some of the
correspondences of the dai mai, one of the least often discussed of the extraordinary
vessels.In the second part of this book, I build the model. I start by following the flow of the ying
qi through the primary channels, to examine the relationship of this cycle to the confluent
points of the extraordinary vessels. In so doing, we will explore a possible connection between
this cycle and a relation of the extraordinary vessels to Daoist cosmogenesis. With this
foundation in place, we can then go on to explore correspondences between the extraordinary
vessels and the extraordinary organs, examining the relationship of both to the cycle of the
evolution of consciousness. Finally, I examine possible relationships between the extraordinary
vessels and the extraordinary organs with the primary channels and zangfu.Unity is
extraordinary. And it is the experience of such moments, the experience of something beyond
the limited self, that makes life meaningful. Thank you for joining me on this journey, I hope that
you may find it as extraordinary as I have!1This section was previously published as an article
in Acupuncture Today (Richardson 2015).Chapter 1THE NATURAL STATE IN DAOISM AND
CHINESE MEDICINECultivate love and compassionAnd truth will prevailBeing true to



oneselfThe energy flows freelyAnd happiness ensuesAllow happiness to flourishAnd love
becomes the natural stateBetween and amongBeings in the universeThe All requires
nothingAnd offers everythingThis is the natural stateOne of the fundamental cosmological and
medical assumptions utilized throughout this book is the concept of “the natural state.” This
concept is present in both Daoism and Chinese medicine (as well as Buddhism), and
underpins much of the Chinese medical model. In these perspectives and models, the natural
state is presented as an experiential state of being in the world that is an innate potential
accessible to all humans; in the natural state one is completely whole in oneself while being
connected to Heaven above, Earth below, and the world around oneself. In Daoist terms, this is
to be “in tune” or “aligned” with the dao; in Chinese medicine, this is associated with a free flow
of qi and blood through the body. When one is in the natural state, the body has a nearly
unlimited, innate capacity to heal—excesses will be carried off, and deficiencies filled, all
through the smooth circulation of qi and blood throughout the body. In this chapter, we will
examine the natural state as presented in Daoism and Chinese medical theory.1The Natural
StateTo begin, I would first like to explore the concept of the natural state and examine some of
the cognates that are used throughout the Daoist tradition; however, the tradition itself
frequently maintains that any words used to describe the natural state cannot encapsulate or
perfectly portray the experiential state itself. Instead, they are merely “fingers pointing to the
moon,” rather than the moon itself—or, as the first line of the Dao De Jing asserts, “The dao
that can be spoken is not the eternal dao.” From the literature, it is clear that the terms used to
describe the “natural state” refer both to the way in which one experiences oneself and the
world around oneself, and to the way one acts. Besides indicating a “state” that is experienced
by the human that exists as an individuated being, the terms often translated as “natural” imply
that this state is something that is simultaneously innate and connected to the natural world,
connected to something beyond the limited individuated being.This dual nature of the
terminology is seen in one of the Chinese character compounds that is often translated as
“natural state” in the Daoist tradition, ziran (•êq6), which can literally be translated as “to be so of
itself.”2 Ziran is often used to refer to a kind of pre-reflective spontaneity that is characteristic of
one acting from the natural state; thus it carries the dual connotation of the state itself and the
way in which one acts when in such a state. To be in this state and to act from this state are
both referred to as being in accord with the dao, attaining or embodying the dao, or flowing with
the dao.3In Daoism, the natural state and ziran are closely asso-ciated with the concept of
“non-action,” or wuwei (q!pº):In the Zhuangzi, non-action appears as a more psychological mode
and is a characteristic of spontaneity (ziran), the main quality of the embodied Dao. It means to
be free in mind and spirit and able to wander about the world with ease and pleasure (see
yuanyou), to engage in an ecstatic oneness with all-there-is. (The Encyclopedia of Taoism
2008, p. 1067)For this reason, ziran is also closely associated with the terms xiaoyao and
yuanyou.4 As stated by Sarah Allan, in commenting on the Zhuangzi:[I]ntentionless movement
is a common theme in [the Inner Chapters of the Zhuangzi]. It is most frequently expressed by
the term xiaoyao ••Y, often translated as “roaming” or “wandering.” Thus, the sage “roams freely”
or “wanders” (xiaoyao ••Y) in the dao, just as fish swim freely in a stream… Like wuwei, xiaoyao is
to be free of conscious deliberation. (1997, pp. 82–83)This image of a fish in water indicates
another important characteristic of one who is in the natural state—that they exist in a kind of
non-separation with the world around them, or an “ecstatic oneness with all-there-is.” As
another modern commentator, Rur-Bin Yang, states:What [this type of wandering] refers to is
the emergence and circulation of the spiritual energy (shenqi y^l#) together with the world in a kind
of super-experiential state. Its basis thus lies in the observer’s elevation of himself to enter into



a kind of mystical state of coexistence with the existential basis of all things. (2003, p. 113)This
is a coming together of the inner and outer worlds, of one’s inner nature being in harmony with
the world around oneself.However, this can also imply that an individual is manifesting and
actualizing their innate potential in the world, that they are fulfilling their destiny. As stated in
The Encyclopedia of Taoism, “Similarly, the ‘free and easy wandering’…of the Zhuangzi is
more specifically described as the complete harmony and alignment of the human being with
one’s inner nature and destiny” (2008, p. 1141). When an individual exists in such a state, not
only are they in harmony within and without and actualizing their destiny, they also perceive
reality as it is, for they are embodying the one true reality. “Zhuangzi 31 defines the term
saying: ‘Reality (zhen) is what is received from Heaven; it is so of itself ([see] ziran) and cannot
be altered (yi f�).’ In Zhuangzi 2…one who has attained the Dao is called zhenren” (The
Encyclopedia of Taoism 2008, p. 1265). Zhenren (w�Nº) is the true or authentic person and is
therefore another term that is often used to describe the individual who attains the natural
state.Along these lines, moving towards the natural state is often seen as synonymous with
becoming more fully human—in other words, for the individual human being to attain the
natural state is to fulfill their potential as a human. As stated by Allan, “The person who follows
the dao is simply the most fully human” (1997, p. 68). Incidentally, this ability to follow the dao is
closely linked to the function and development of the mind-heart (xin _Ã):Thus, people are not
“reasoning animals” but living things which have a certain potential for growth when they are
nurtured properly. As a species, they are defined by the uniqueness of their minds/hearts. Thus
it is by fully developing the mind/heart that a person becomes most fully human. (Allan 1997,
pp. 95–96)Further, as noted by Wang Mu:A postface to Awakening to Reality says: “If you want
to embody the supreme Dao, nothing is more important than understanding the Heart. The
Heart is the axis of the Dao.” According to Zhang Boduan, Heart and Spirit are related as
follows: the Heart is the ultimate foundation, and Spirit is born from the Heart; the foundation of
the Heart consists in non-doing and non-movement; as it moves, it is called Spirit. (2011, p.
37)This will have important implications later on, when we turn to examine the role and
relationship of the Heart to balancing above and below and the inside and the outside. To
experientially exist in the natural state is thus considered the highest expression of humanity,
and the highest expression of what it means to be human.Innate PotentialityAccording to the
writings on the dao and ziran, the natural state is an innate potentiality that all human beings
possess and have the ability to actualize. This potentiality is not about achieving or gaining
something extrinsic to oneself; it is already fully present within every individual. To
experientially exist in the natural state does not require movement towards something else, nor
does it require one to depend on or receive anything from anyone or anything else. The natural
state is something that is accessible to all of us, at all times—it is just a matter of recognizing it,
and it is the shift in one’s state of mind or perspective that allows one to access this potential.In
Daoism, it is understood that all individuals have the capacity to become a fully actualized and
authentic person (zhenren); they have simply forgotten. As Eva Wong states, in commenting on
the Daoist text Cultivating Stillness:Many people are ignorant and do not recognize their
original nature…in reality, the Tao is not far from human existence and human existence is
never far from the Tao… This means that everyone can become a sage, a buddha, or an
immortal… Although your existence is in the mortal realm, your heart transcends it. (1992, pp.
24–25)5Not only do all people have the ability to “become a sage, a buddha, or an immortal,”
but the author of Cultivating Stillness also notes: “The sage symbolizes the goodness inherent
in all sentient beings” (Wong 1992, p. 3).As stated in Cultivating Stillness, “Although we speak
of attaining the Tao, there is really nothing to attain” (Wong 1992, p. 89). In other words, we



already have everything we need, and we do not possess anything that impedes us from being
in this state. Wong elaborates on this:Although it is said that you attain the Tao, you are really
receiving nothing at all…all the treasures described are in the body and not anywhere else.
That is why it is said that you receive nothing; you possess them from the beginning. (1992, p.
90)And as written in the Nei-yeh Qgim (which is believed to predate both the Laozi and Zhuangzi):5
That Way is `not distant from us;6 When people attain it they are sustained7 That Way is not
separated from us;8 When people accord with it they are harmonious.(Cited in Roth 1999, p.
103)In commenting on this passage, Harold Roth writes:These passages do not suggest that
the Way is sometimes present within human beings and at other times absent. Rather, the Way
is always present. However, the awareness of this presence enters the human mind only when
it is properly cultivated. (1999, p. 103)Therefore, the only “work” to be done is the work of
cultivating the ability to experientially exist in this state, to experientially realize that we already
have the Way within us. Now that the Daoist foundation of the natural state has been explored,
we can turn to examine its relationship to the foundations of Chinese medicine.Chinese
Medicine and the Natural StateEvery system of medicine is built on an underlying cosmology
and philosophy, which holds certain assumptions, beliefs, and perspectives about suffering,
health, and what it means to be human; thus the concept of medicine is inherently connected
to and influenced by social and cultural constructs. For this reason, there has often been an
overlap and interplay—especially in their beginnings—between medical and religio-spiritual
traditions. It can even be argued that in many early cultures there was not a clear division
between medicine, religion, and philosophy; this is certainly true when examining the
foundations of Chinese medicine, as its foundations are deeply entwined with the roots of
Daoist philosophy and the conceptions of the natural state (Wong and Wu 1932).6 In this
section I will examine the relationship between Daoist conceptions of the natural state and the
perspective of Chinese medicine, by examining passages from the Huangdi Neijing (žÃ^�Qg}“)—The
Yellow Emperor’s Inner Classic.The Huangdi Neijing seamlessly interweaves discussions on
cosmology, philosophy, and medical practice. As stated in the Suwen, “it is said that one who
studies medicine must understand the knowledge of the universe—cosmology” (Ni 1995, p.
249). This text then goes on to draw direct correlations between cultivation of such knowledge
and one’s ability to understand the natural state. And it is through knowing the natural state that
one knows what health is, and therefore one knows what disease is: “To know the natural way,
one must continually cultivate one’s true nature. Knowing the natural way, of course, allows one
to also understand the unnatural way” (Ni 1995, p. 249). From the earliest stages of Chinese
medicine, the concept of the natural state is foundational—and it is through understanding the
natural state that one can then understand illness and disease (i.e. the unnatural state).The
connection between the early stages of Chinese medicine and conceptions of the natural state
is fundamental to understanding the perspective and goals of Chinese medicine. The emphasis
on the importance of understanding the natural state or “grasping the dao” is restated several
times, in different ways, throughout the Suwen’s 81 chapters:I have heard that one who
understands the heavens will also understand people. One who understands ancient times
shall understand the present. One who has a firm grasp of energy transformations will also
understand the myriad things… One who understands transformation and change will
understand the essence of nature. (Ni 1995, p. 258)Ultimately, by following the Tao and
implementing its life-enhancing maxims, one can expect to live harmoniously in wellness with
the ever-changing universe. (Ni 1995, p. 276)Do not forget that the myriad things of the
universe have an intimate relationship with one another. They may present as varied as yin and
yang, internal and external, male and female, upper and lower, but they are all interconnected,



interdependent, and intertranscendent. Let us take medicine, for example. As a medical
practitioner, one should master the cosmologies of heaven and earth, understand the human
mind and spirit, and grasp all sciences of nature. In this way one will have a holistic, integrated
perspective, and will grasp the Tao. (Ni 1995, p. 287)7Therefore, while the Neijing’s focus is on
medical practice, it is evident that to know what it means to be healthy, and thus how to
understand (and treat) illness, is inseparable from how to actualize one’s potential as an
individual human being (i.e. by harmonizing oneself with the “ever-changing universe”).
According to the text, health is primarily achieved by living in harmony and balance, both within
oneself and with the environment and the world around (and above and below) oneself.From
the medical perspective, when an individual exists in such harmony they will avoid disease and
live a long life:Thus the wise nourish life by flowing with the four seasons and adapting to cold
or heat, by harmonizing joy and anger in a tranquil dwelling, by balancing yin and yang, and
what is hard and soft. So it is that dissolute evil cannot reach the man of wisdom, and he will
be witness to a long life. (Wu 1993, p. 39)However, being in harmony is a complex process that
involves being aware of oneself and the world around oneself, of adapting to the world even
while remaining centered within oneself:Health and well-being can be achieved only by
remaining centered with one’s spirit, guarding against squandering one’s energy, maintaining
the constant flow of one’s qi and blood, adapting to the changing seasonal and yearly
macrocosmic influences, and nourishing one’s self preventively. (Ni 1995, p. 265)Here we can
see several main themes of early Chinese medical thought, and the relationship they share to
some of the themes of the natural state discussed above.8 In the following sections, I will focus
on the relationship of the natural state in Chinese medicine to the themes of harmony and free
flow.Harmony and BalanceThe natural state is characterized by harmony and balance between
oneself and the world around oneself.9 Earlier, this balance was examined through the
metaphor of a fish in water, where such harmony allows one to be in a state of non-separation
with the world around oneself. It is important to emphasize that the doctrines indicate that this
is a form of dynamic balance—harmony and balance do not imply a static way of being in the
world or that one does not change; it is quite the contrary. In other words, to truly be in
harmony and in balance means to adapt and change as the moment, the season, and the
setting requires; it means a dynamic, growth-enhancing state of being, a process of growing
ever more fully into oneself even while simultaneously growing even more connected to the
world.In Chinese medicine, the natural state is associated with the harmonization that occurs
through the dynamic balance of yin and yang and their constant inter-transformation; this is the
source of health and well-being. As stated in the Suwen:When yin and yang are balanced, the
five zang organs function appropriately together… The key to mastering health is to regulate
the yin and the yang of the body. (Ni 1995, p. 11)The law of yin and yang is the natural order of
the universe, the foundation of all things, mother of all changes, the root of life and death. In
healing, one must grasp the root of the disharmony, which is always subject to the law of yin
and yang. (Ni 1995, p. 17)

Extraordinary Chinese Medicine The Extraordinary vessels summary, Extraordinary Chinese
Medicine The Extraordinary vessels diagram, Extraordinary Chinese Medicine The
Extraordinary vessels pdf, Extraordinary Chinese Medicine The Extraordinary vessels tcm

Psycho-Emotional Pain and the Eight Extraordinary Vessels, The Tao of Trauma: A

http://www.neutronbyte.com/api/Wa18oYTP/e/Eaoo/OPMw/jZWVZ/Extraordinary-Chinese-Medicine-The-Extraordinary-Vessels-Extraordinary-Organs-and-the-Art-of-Being-Human


Practitioner's Guide for Integrating Five Element Theory and Trauma Treatment

Attilio D'Alberto, “Bringing ancient theories of spirituality into the modern practise. Thomas
Richardson's new book is a result of years of study and hard work, accumulating in his first
book Extraordinary Chinese Medicine. It bridges spiritual awareness together with classical
acupuncture theory, giving the modern acupuncturist a deep insight into spirituality and
humanity. Highly recommended for any acupuncturist who wants to explore the spiritual side of
Chinese medicine in themselves and in their patients.”

The book by Thomas Richardson has a rating of  5 out of 5.0. 2 people have provided feedback.

Title Page Contents Foreword by William Morris Preface Introduction 1. The Natural State in
Daoism and Chinese Medicine 2. Vertical and Horizontal Integration: The Dynamic Flow of Qi
at the Level of Humanity 3. The Dai Mai: Dynamic Structural Flexibility and Spherical
Integration 4. The Ying Qi Cycle and a Relation of the Extraordinary Vessels to Daoist
Cosmology 5. Pairing the Extraordinary Vessels and the Extraordinary Organs 6. The Ying Qi
Cycle and the Extraordinary Organs 7. Pairing the Extraordinary Vessels with the Primary
Channels and Zangfu Conclusion Pathways of the Extraordinary Vessels References Index
Join our mailing list Acknowledgments Copyright Of Related Interest



Language: English
File size: 1760 KB
Text-to-Speech: Enabled
Screen Reader: Supported
Enhanced typesetting: Enabled
X-Ray: Not Enabled
Word Wise: Not Enabled
Print length: 200 pages
Lending: Not Enabled
Simultaneous device usage: Unlimited

http://www.neutronbyte.com/api/Wa18oYTP/d

