Pao-yi and Parsifal:
Personal Growth as a Literary Sub-structure

- Lewis S. Robinson

Introduction

Imaginative writers are valuable colleagues . . . . In the knowledge of the
human heart they are far ahead of us common folk, because they draw on
sources that we have not yet made accessible to science.

—Freud?

Since time immemorial, “fiction,” whether orally transmitted in the
form of folklegends or transcribed as a written genre, has been one of the
richest and most profound sources of man’s psychological understanding of
his existence. One aspect of that “understanding” (or, more aptly, quest to
understand) lies in the particular culture’s view of personal growth — the
process by which the individual achieves “wholeness” within the framework
determined by that culture. The first task, then, is to analyze the culture’s
understanding of “wholeness.” Therein lies the value of literature for the
psychologist: the author is able, in Freud’s words, to “draw on sources .. .
not yet made accessible to science.”

Since Freud’s time, however, C.G. Jung and his adherents have made
giant strides towards defining “wholeness” for western man through classical
Greek and Roman mythology, later myths — such as the legend of Parsifal
and his search for the Holy Grail —and even some Chinese philosophical
sources, such as “The Book of Changes,” “The Secret of the Golden Flower”
(T’ai I Chin Hua Tsung Chih) and “The Book of Consciousness and Life”
(Hui Ming Ching). Jung draws upon these Chinese “Books of Life” for
western man’s edification on the basis of his belief in the “collective uncon-
scious.” He still recognizes the fact, however, that western man is basically
at a loss to understand the complete detachment which is the end result of
the uniquely Buddhist sense of wholeness. Andrew H. Plaks’ analysis of The
Dream of the Red Chamber uses the term ““total vision” (Ta-kuan) to depict
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the ultimate state of consciousness that Pao-yii achieves in his final transcend-
ence; on the other hand, Jung uses the term “individuation” to describe the
final integration of Parsifal’s subconscious elements at the end of his search
for the Holy Grail. In both cases, a literary classic (Ts’ac Hsiieh-ch’in’s novel
and Chrétien de Troyes’ poem) is examined from the perspective of the hero’s
quest for personal growth: symbolically, through Parsifal’s many adventures;
allegorically, through Pao-yi’s life within (and without) the “Garden of
Total Vision” (Ta-kuan Yiian). In studying the many parallels, a case can be
made that the underlying quest for wholeness, whether in the sense of
western integration or eastern transcendence, serves as a sub-structure for the
surface narrative. In the following pages, we will focus primarily on the
hero’s relationship to himself and, specifically, his “anima,’? as projected
upon the women around him: in Paoc-y@’s case, the “Twelve Beauties of
Jinling — and Tai-yi (the “Crimson Pearl Flower”) in particular; in Parsifal’s
case, a host of fair maidens — and Blanche Fleur (the “White Flower”) in
particular. To set the stage, however, let us first consider the different type
of “animae” through a brief look at the Greek goddesses of old.

Goddesses in Our Midst

Just as the human body shows a common anatomy over and above all
racial differences, so, too, the psyche possesses a common substratum
transcending all differences in culture and consciousness.”

—C.G. Jung

Limited space compels us to deal with only the five principle goddesses
of Olympus: Aphrodite, Hera, Demeter, Artemis and Athena. These five do
not form a neat quaternian typology, like Plaks’ analysis of the five Chinese
elements, nor do they stand in any consistent pattern of opposites, as in
Plaks’ treatment of “bipolarity” in The Dream of the Red Chamber, but
they do offer a kind of typology of the feminine: they are all connected in
one way or another with the earlier Great Goddess, the archetypal feminine.
Each one stands as an ancient mode of the feminine which may manifest
Herself in women, men, societies. . . even fairy realmsi®

Many women; and the anima of most men, are not of a single type,
but some combination of two, or more, of the goddesses. As we shall see,
Parsifal’s task is to better understand the nature of his anima, thereby inte-
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grating her into consciousness, with some awareness of her characteristic
behavior, moods, strengths and dangers. Pao-yi’s problem, on the other
hand, seems to be one of reconciliation; his personal growth is arrived at not
through suppressing one or the other of the Jinling Beauties, but in con-
fronting each one squarely. When viewed from this higher perspective (Plaks’
“Takuan,” so to speak), the goddesses portray something of the totality of
that which is forever feminine and forever mysterious.

APHRODITE was closely related to earlier Great Goddesses of the Near.
East, such as Ishtar, Astarte, or the lovely Minoan Goddess of Wild Things.
To the Greeks, she carried the power, the glory, and the magnetism of sexual
beauty and sexual love. In the myths, Aphrodite was brutal to those who,
like Hippolytus, tried to repress or ignore her. Yet she was extremely
difficult for those who gave her complete homage. One of the marks of
Aphrodite in the legend of Circe was her power to emasculate wild beasts.
She longed to control those whom she fascinated; she excited sexuality and
then demanded her lovers to be sacrificed. Generally speaking, she is
manifested in a character like Wang Hsi-feng who uses her charm as power,
not to love but to dominate. As Chia Jui discovers, she is a peril to men, and,
to Tai-yl’s utter distress, has little loyalty to other women. The point in the
novel where Pao-yl’s anima is most closely projected upon Hsi-feng (and,
consequently, the Aphrodite nature) occurs in chapter twenty-five when
they both suffer from the same “scalding curse.” Thus, one aspect of
Pao-yU’s anima shares her “spicy-hot temper,” “jealous rage” and “searing
indignation.”® This particular Aphrodite element of Pao-yii’s anima is most
apparent in his violent attempts to destroy his stone. Overall, however, his
anima tends to lean towards the other goddess-types of the feminine.

HERA® was a queen, a consort, and, basically, a restless matriarch
in a patriarchal world. She stands for an aspect of the feminine which is
essentially related to the male world, but impersonally, almost institutionally,
rather than intensely and individually, as Aphrodite is. ‘She provides a kind of
steadiness, quite unlike the storms in which the followers of Aphrodite live.
Once committed she is loyal — not a strong quality in Aphrodite’s world.
It was this steadfast commitment that made her patroness of communities
and institutions, marriage and the family. Obviously, Grandmother Chia is
the perfect example of a Hera woman. The matriarch’s stirring support for
Pao-yu in standing up to Chia Cheng is reminiscent of Hera’s ongoing fight
against Zeus for her own significance as queen and protection of her creative
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offspring, Hephaestus. Pao-yd’s anima is blessed with this nurturing quality,
originally manifested in his preincarnate watering of the “Crimson Pearl
Flower.” In fact, he'is often possessed by this one aspect of his anima, for
he lacks Hera’s legalistic side which protecis her from emotional diffusion.
As we shall see, a chief element of Pac-y@’s psychological growth is his
learning to avoid “anima possession,”” which results in his sullen moods
and irrational outbursts. :
It should be emphasized at this point that all the goddesses are linked
in much the same sense that Plaks uses the term “multiple periodicity” in
- reference to the interaction of the five elements, as represented in the
following diagram:® \
North K (water)

Multiple Periodicity: The logical f x

relation of ceaseless closed-circuit Pao-ch’ai

alternation of five or more terms West & * =] Taiyu
corresponding to that of com- (metal) '\v,.z A East (wood)
plementary bipolarity on the level A/

of conceptual pairs. (Plaks, \

op. cit., p. 50)

South (fire)

Plaks contends that all of the female characters in the novel can be
positioned on this diagram, circling Pao-y who is, significantly, placed in the
middle. The placing of Pao-yu in the center of the novel’s “goddesses”
implies his need to determine the composite nature of his anima — a pre-
requisite for his eventual self-realization. This desired balance of outer
masculine and inner feminine for a healthy male psyche was recognized by
the Chinese long before Ts’ac Hslieh-ch’in:

Woman, in her capacity as container of female potency (yin), supplies to
man elements that are indispensable for his self-realization. Hence most
of the sexual practices were aimed to enable the man to preserve his
potency and male principle (vang) intact, while at the same time enabling
him fo incorporate the mysterious powers of the female.’

The balance of yin/yang alluded to above is precisely the picture of psycholo-
gical health described by the Jungians in reference to the anima being well
integrated into, while not possessing, the male psyche.

There is one more point to be made before we continue our discussion
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of the goddesses. Like the five elements, the four seasons, or even the four
cardinal directions, the Greek goddesses, or Jinling Beauties, are defined only
in mutually relative terms. Just like Tai-yii and Pao-ch’ai, they do not appear
in opposition to one another, but are “complementary aspects of a single
construction.”’ The implication is that an ultimate picture of the feminine
is obtained through a synthesis of all the goddesses, or Jinling Beauties. With
that in mind, let us turn to the next of our goddesses.

DEMETER was known and celebrated as the mother who would not
cease to grieve nor let anything grow until she recovered her lost daughter.
Closely connected with Hecate, she was the august Lady of Death (her
daughter, of course, was Queen of the Underwosld). For a woman in whom
Demeter is dominant, life centers on her children, or on whomever or what-
ever she takes as her child. She cares little for convention, and totally
disregards the rest of the world if her child is lost. Tai-yd is of the Demeter
nature insofar as her life revolves around Pao-yti. The fact that she incessant-
ly grieves his “loss” (even before the event), and quickly becomes associated
with death (also well before her actual expiration) further contribute to her
archetypal identification with Demeter.

The positive side of Demeter, particularly for the man’s anima, lies in
her ability to nurture the child within. Since the mother is always in some
way identified, or even identical, with the child, a Demeter woman often
seems both maternal and maidenly (for instance, the heroine in Moon for the
Misbegotten). In either sex, the Demeter within may lead one to those deep
maternal aspects of the psyche that know the mysteries and cycles of life and
death, of death and rebirth. Such is the role of Tai-yii in Pao-yws final
awakening: he nurtures the Demeter aspect of his anima throughout the
course of the novel, symbolized most clearly by the manner in which he
retumns, or mirrors, Tai-yi’s absolute concern for his well-being.

‘Pao-yil also, however, nurtures the ARTEMIS aspect of his anima. She
was the goddess who cared for hunters, for seekers and explorers, for
dreamers and ascetics. If extroverted, Artemis may lead a man or woman
to learn an enormous amount about nature, about wild things, or about the
depths of space. If introverted — and she is enormously helpful to introver-
sion — she can lead one to the depths of his own soul. Miao-yu is an example
of an Artemis-type tumed inwards. And, of course, Pao-yu becomes a man
with a well developed Artemis anima by the end of the novel, for the goddess
is present in all solitaries. An Artemis anima may lead a man to live apart,
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either in the form of literal solitude, emphasizing Artemis’ virginity, or in the
form of intense but non-collective relationships, for Artemis does have a
distinct, vivid kind of sensuality. Thus, she can help one achieve what Chih-
yen Chai calls “the principle of enlightenment-through-sensuaﬁty” ( DI
& 35 )," a potential at the very heart of Pao-yii’s being.

The last of our goddesses, ATHENA, is seen in a woman like Pao-
ch’ai. According to Homer, she was the divinity who stood closest to Zeus
and, as his deputy, represents pethaps the true anima of the classical Greek
consciousness. As the one bom of her father’s head, Athena was concerned
with the world of consciousness, of time, of ego, of work and growth. As
witnessed in Pao-ch’ai, the Athena type is ever the source of wise counsel.
She offers not so much philosophical knowledge as a kind of practical
wisdom: shrewd, quick, intuitive and usable. She has a great urge to kick
things or people into action. Hence, typical of Athena’s practical outlook on
life, Pao-ch’ai is singularly concerned with Pao-yu’s preparation for the civil
service examination, a matter which never enters the Demeter mind of
Tai-ya,

In 2 man, the Athena anima supports the task of €go Or consciousness.
But whether experienced through the anima or through an actual woman,
she helps — or pushes — the man to realize and undertake the requirements
of manhood. Thus, Athena is positively expressed in Pao-ch’ai’s ability to be
constructive even when aggressive. Pao-yli recognizes this element of his
anima when he decides to study seriously and sit for the examinations.
Unlike most Chinese literati of his day, however, Pao-yli does not become
~ possessed by an Athena anima.

By the end of his joumey into manhood, Pao-yu has incorporated
certain elements of all the goddesses. It is the principle of mutual implica-
tion, to use Plaks’ terminology, which allows Pao-yi to stay true to his inner
vision at the same time that he fulfills his outer commitments by passing the
imperial examination. In his association with the element “garth,” Pao-yi
“paradoxically has the greatest range of possibilities of interaction with the
other elements.”** In the language of Jungian psychology, he manages to
successfully integrate the various elements of his anima in the course of his
personal growth.

Having thus defined the role of the anima through the archetypes
inherent in the Greek goddesses, let us now turn our attention to the actual
process of personal growth; for this purpose, we will examine the highly
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fluminating story of Parsifal and his search for the Holy Grail.

The Holy Grail: Parsifal’s “Garden of Total Vision”

A person who would be whole must undergo a great pilgrimage and jour-
ney — must search, often painfully, for the ground and fulfillment of his
being. It is this mysiery of wholeness, which is both the gift of God and
the fruit of great effort on the part of man, that is the great theme of the
myth of the Holv Grail. ®

—Joseph Campbell

As we have seen in the preceding section, inclusion of the feminine
element within a man is a matter of great psychological subtlety and
difficulty. Yet, unless he accomplishes this, he cannot hope to enter into the
full mystery of the self within him— Plaks would say that he is locked out of
the “Garden of Total Vision.” Jung points out that the story of the Holy
Grail emerged at a time in history when man’s feminine side was beginning
to reach consciousness in a new way. Although the story draws for its
sources upon pagan as well as Christian motifs, the actual myth did not take
shape until the twelfth and thirteenth centuries. Jung carefully analyzed
the particular elements of Parsifal’s search in order to illuminate the all-
important struggle in a man to make conscious, and relate to, his anima.
From this perspective, the story can shed a great deal of light upon the
process by which Pao-yi enters upon manhood while surrounded almost
entirely by girls. -

The myth begins with the Grail Castle, which is in serious trouble
because the Fisher King is wounded. The symbolic nature of the wound
provides us with the first fact of a man’s psychology. It occurred in his
adolescence when, wandering about the woods, he came upon a deserted
camp where a salmon was roasting on a spit over a fire. The boy naively
took a bit of the salmon to eat, but burned his fingers horribly. Immediately
dropping the salmon, he put his fingers in his mouth to assuage the burn,
thus obtaining a small taste of the salmon. The wound was serious, however,
and gave rise to his title of the Fisher King. Now, how does the Fisher ng
wound relate to Pao-yu?

The salmon is one of the many symbols of Christ. A boy in his early
adolescence touches something of the Christ nature within himself, but

413



~touches it too soon, is wounded by it, and drops it. He gets a small taste, or
insight, of a potential that he never forgets. In the psychological develop-
ment of a man, one moves from an innocent wholeness, in which the inner
world and the outer world are united (cf., Pao-y@’s initial period of bliss in
the Garden of Total Vision), to a separation and differentiation between the
inner and outer worlds (accompanied by a sense of life’s duality), and then,
in the case of Pao-ylu and Parsifal, to enlightenment — a conscious reconcilia-
tion of the inner and outer once again in harmonious wholeness. Thus,
Pao-yu starts his journey in the fairy realm and, presumably, ends his journey
in the fairy realm. What takes place in the Gardsn of Total Vision in the
meantime, however, is of prime importance for a larger understanding of life’s
psychological processes. As Plaks observes,

the configurations of change that take effect within the Ta-kuan Yian
partake of the same processes of creation, growth, decay, and dissolution
that characterize the entire phenomenological universe beyond its walls.
The analogy to the stages of human life — pre-natal self-containment,
unself-conscious childhood, maturity, marriage, regeneration, aging and
death — needs no further elal:»oration.14 .

In Pao-yii’s case, his “wound” occurs when he realizes that he must move
beyond his childhood innocence; at the same time, however, he gets a glimpse
at a higher reality. In fact, one could pinpoint Pao-yu’s first intimation of his
ultimate renunciation to his discussions of Chuang Tzu and Ch’an Buddhism
in chapters twenty-one and twenty-two; consequently, the “taste of the
salmon” lingers in his mouth right up until his final transcendence.

So a man’s first step out of “Eden” into the pain of dudity gives him
his Fisher King wound. Because of his wound, the Fisher King cannot be
nourished by the Grail, nor be made whole by it, although it is right there in
his castle. The court fool had prophesied long before that the Fisher King
wound would be healed when a wholly innocent fool arrives in the court. At
this point, the myth turmns to a boy without a name, that is, until he is later
called Parsifal, which means “innocent fool” (for convenience sake, we will
call him Parsifal from the onset of his tale).

Early in his adolescence, Parsifal sees five knights riding by on horse-
back. He is dazzled by their scarlet-and-gold trappings, their armor, and all
their accoutrements. He dashes home to tell his mother that he has seen five
gods and wants to leave home to go with them. She gives him her blessing
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and three instructions: (1) he must respect all fair maidens; (2) he is to go
daily to church where he will receive all the food he needs; and (3) he is not
to ask any questions.

While searching for the five knights, Parsifal comes across a magnificent
tent which he takes to be the cathedral which his mother told him about.
He bursts inside of it, only to find the first of a glittering, dazzling, incom-
prehensible array of fair maidens not unlike the many beautiful young girls
scattered throughout the Chia estate. Furthermore, Parsifal’s innocent
compulsion to follow his mother’s instructions by immediately cherishing afl
the fair damsels in his path is highly reminiscent of Pao-yi’s role as “the
thread which runs through all the twelve lovely maidens” (%%t~ B).1S
Hence, Parsifal rushes up to the maiden in the tent, embraces her, takes a ring
off her finger and puts it on his own, and thereby obtains a talisman that will
be the inspiration for the rest of his life. This whole sequence is very similar
to Pao-yWws first reaction to Tai-yll and subsequent procurement of her
handkerchief. Both episodes are symbolic of a sprouting anima relationship
which inspire our heroes in their respective ‘“journeys.”

Next, Parsifal finds his way to Gournamond, a godparent type of
nurturing figure, who gives him two vital instructions. The first is that
if Parsifal is to search for the Holy Grail — the only proper pursuit for an
aspiring knight — one primary requirement lies upon him: he must never
seduce or be seduced by a woman. There must be no physical intimacy with
a woman, or there is no hope for the Grail. The second instruction is that
when Parsifal gets into the Grail castle, he must ask the specific question:
“Whom does the Grail serve?”

Jung believes that this strange injunction — that a man is not to have a
carnal relationship with any woman if he is to find the Grail — is the most
important element in the entire myth. Similar emphasis has been placed
upon the repeated use of the character “yin” ( &) in The Dream of the Red
Chamber. Both sets of warnings seem to caution a man to approach his
anima with the greatest respect and tenderness. Basically, he has only two
alternatives: either he rejects this feminine side and it turns against him in
the form of bad moods and undermining seductions, or he accepts it and
relates to the feminine side of himself and of life, giving him warmth and
strength. When a man is ignorant of his anima, he simply projects her onto
outer, flesh-and-blood women. This is why Pao-y1 is also drawn to practical-
ly every woman who crosses his path —he has a very rich, though largely
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undifferentiated, anima. In other words, his anima is lived out instinctively
with the flesh-and-blood women around him.

The next fair damsel that Parsifal encounters is Blanche Fleur, the
principal maiden of the myth. Following the mandatory (i.e., archetypal)
episode of rescuing the “fair maiden in distress,” everything that Parsifal does
for the remainder of the quest is in the service of his “White Flower.”*¢
Parsifal’s first night together with Blanche Fleur is infused with a childlike
innocence so reminiscent of Pao-yU’s relationship to Tai-yll. Summed up
briefly, Parsifal and Blanche Fleur lie in an embrace, head to head, shoulder
to shoulder, hip to hip, knee to knee, and toe to toe. But it is a chaste night;
they are as brother and sister. This may be hard to believe unless one
remembers that the myth is not talking about an outer, flesh-and-blood
woman, but about Parsifal’s own “inner woman.” Consequently, their night
together bespeaks a healthy anima relationship indeed!

The key differentiation is between “feeling” (§% , one’s ability to
value) and “mood” (£ ," one’s being overtaken or possessed by an inner
feminine content). What the Grail myth is telling us is that a man should
relate to his anima on a feeling level and not on a mood level. Not to seduce
or be seduced, which are forbidden if one is to find the Grail, means not to
fall prey to a mood. For instance, throughout his sojourn in the Red Dust,
Pao-yl’s relationship to his anima betrays a degree of emotional intensity
that often belies his protestations of equanimity. Chih-yen Chai calls this
excess of emotion ( &% ) a “poison of human feeling” ({54 = & ),®
or simply “yin” (¥2). As we noted earlier, Jung calls this phenomenon
“anima possession,” or, simply a “mood.” Obviously, Pao-yii doesn’t have
much control over his moods for the greater part of the novel. As Plaks
observes, Pao-yl’s life in his “earthly paradise” falls into an alternating
pattern of buoyancy and depression.

But, strange as it may seem, excitement arose in the midst of calm; on
some days he would all of a sudden become uneasy, he would get upset
by this or that, and whether he went outside or stayed at home he could
not help but feel.depressed.m

HESPAED , A—BREERK, SUNF, o, HRKERRER

R .

“Depression” is the terrn which we often use in describing a mood.
Jung has demonstrated that most of the content of a psychosis is the anima
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for a man. It is a flooding, a “possession.” A case could be made that
Pao-yi’s extended period of psychopathy upon losing his stone is just such a
possession. As Franz Kuhn puts it,

the often-mentioned spirit stone probably symbolizes the innate disposi-
tion, the spiritual nature, of a man, which he may not betray without
risking the loss of his essential seif 2

Thus, the stone is another symbol for a healthy anima — the Holy Grail.

To sum up briefly, one of the first characteristics 0f a mood is that it
robs us of all sense of meaning. Relatedness is necessary if we are to have a
sense of meaning, or fulfillment. If something is wrong with one’s ability
to relate, the meaning in life is gone. For Pao-yu, his stone symbolizes a
state of relatedness to his own soul,?! indeed, his very “roots.” Unlike Pao-yii
and Tai-yu, Parsifal and Blanche Fleur are examples of the whole matter
going rightly. Blanche Fleur is the ultimate of beauty and inspiration for
Parsifal. Their poignant night together represents the ideal anima relation-
ship. Goethe came to the astounding observation late in his life that the
province of man is to serve woman — then she will serve him. He was talking
about the inner woman, the muse.?® Parsifal understands this: he is devoted
to Blanche Fleur, he lies with her (head to head, toe to toe), but he does not
seduce her nor is he seduced by her. There must be this fine differentiation
or the Grail is lost. :

Having freed Blanche Fleur, Parsifal’s next important destination is
the Grail Castle itself. According to Jung, the Grail Castle is the place of the
most precious feminine quality, and the Grail is the epitome of all that is
feminine.”® The Garden of Total Vision enjoys a similar mystique insofar
as “the nubile young ladies live there maintaining their virginal purity and
enjoying idyllic peace and poetic conversation.”?* Pao-yu, of course, thrives
amid the feminine quality of the Garden; in fact, he is quite overcome by it,
as witnessed by the fact that he accomplishes very little academically the
moment that his father is called away from the compound. However, “nubile
young ladies” eventually marry, leaving the Garden quite “barren” of
femininity. As one of these young ladies comments in chapter seventy-seven,

If you think about it, I suppose anyone in the garden who grows up must
leave. Mark my words, eventually there must be a final dispersal. Each of
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us might as well just go her own way.25

HERELAHBEER ? RBERIGHFNE 8, TOEAZRE .

Interestingly enough, when Parsifal awakens the next morning, he
finds to his surprise that the Grail Castle has disappeared. In much the same
allegorical sense that the Garden depicts “total vision through a finite
perception of landscaps,”® the Grail Castle also describes a level of
consciousness. Fleeting though it may be, it represents a moment of unusual
clarity: “total vision through a finite perception.” Pao-yU has many such
experiences in the Garden — he wakes up in the middle of the night and goes
out to walk in the mconlighi. He obtains a sense of the utter, absolute
contentment, beauty and joy that the Grail Castle can give him. Then he
loses it all and, again, becomes a Grail searcher. His spiritual hunger forces
him to try everything in a restless search for the lost Grail Castle. In the
Feiry Realm, Pao-yu presumably enjoyed “total vision,” yet lost it in the
process of his incarnation. In the Garden, he is allowed fleeting glances at
that vision (i.e., moments of clarity when studying Chuang-tze). In dreams,
he is taught the spirituzl lessons which lead the way back to higher conscious-
ness, particularly in chapter five where the archetypal “Ford of Error”
(3% ) should have scared the “yin” (& ) out of Pao-yii once and for all.
This dream parallels Gournamend’s warning to Parsifal about seduction, but
whereas Parsifal heeds the advice, Pao-yii promptly forgets such insights until
another dream 110 chapiers later. As Plaks points out,

The two themes of loss and forgetfulness come together in Pao-yi's
recurrent loss of his spiritual ‘stone, which in turn brings on his loss of
consciousness. The -otal vision presumably available to the Taoist priest

. and Buddhist monk who accompany Pao-yi at a distance through his
sojourn in the world has been forgotten by the foolish stone — hence
the tragic events of -he second half of the novel.?’

Furthermore, instances of forgetfulness appsar in practically every
chapter of the novel. Similarly, Parsifal is also always forgetting something
or someone. In fact, the flaw of forgetfulness accounts for his aborted
sojourn in the Grail Castle: he forgets to ask the question Gournamond
instructed him to ask at the very first opportunity (“whom does the Grail
serve?”). Actually, Parsifal followed his mother’s advice about not asking
ary questions. The near fatal role of the mother complex in the lives of both
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Parsifal and Pao-y would require another entire paper to treat adequately;.
for now, it will suffice to mention in passing that a man’s ability to overcome
a mood is directly related to freeing himself of his childishness,ie., his
mother complex. For Pao-yii, this means following his own destiny in the
outside world, or even the non-material world, and not submitting to the
plan imposed by his mother, et al, to be an official. For Parsifal, it means
asking the essential question at the right time regardless of his mother’s
earlier instructions.

Despite Pao-yi’s scare at the “Ford of Error,” he did get a glimpse of
a realm so beautiful that to be without it is nearly unendurable; such dissatis-
faction, or feeling of pressure in a man, is the lingering hurt of his Grail
experience. Many men try to make flesh-and-blood women fill this vacuum,
and, like Pao-yil, they all fail in the attempt, for this is asking something
outer to fill an inner need. Pao-yil finally realizes this fact after the painful
loss of Tai-yli, who had become the primary receptacle for his projected
anima; only then can he approach the Grail Castle in the oriental sense of
transcendence, for the Grail Castle is an experience that comes at a certain
level of consciousness. It is poetic imagery, mystical vision — it -does not
exist in what is commonly called “reality.” Thus, Pao-yl'’s renunciation of
the world is simply recognizing that “reality” can be quite illusory (cf.,
B¥e BB B IR R ), and that the Grail Castle does indeed exist in another
“realm.”

Parsifal goes on through many episodes — some versions say that he
travels for five years; others say twenty years. He grows bitter and dis-
illusioned. He does many heroic deeds, but he forgets the church, Blanche
Fleur, and the Grail Castle. Then one day he meets some pilgrims who ask
him why he is armed on Good Friday. He suddenly remembers the true
purpose of his Qvanderings. Remorsefully, he goes with the pilgrims to a
hermit for confession. The hermit absolves him and tells him to go im-
mediately to the Grail Castie. Incidently, the hermit turns out to be Parsifal’s
uncle, his father’s brother who has become a monk (cf., Chia Ching, the
Prince Hermit).

The corresponding pilgrims in The Dream of the Red Chamber are the
Taoist priest and the Buddhist monk, for it is they who show Pao-yu the way
back to the Fairy Realm — but like Parsifal, he needs to be reminded. In
some obscure way, Pao-yu’s success in the imperial examination seems to
be analogous to the cleansing process of absolution near the end of Parsifal’s
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quest. In both cases, it was the one remaining task to be accomplished before
they could finally set out for their ultimate destinations.

One last point of psychology enters in here. The hermit is the in-
troverted part of one’s masculine heritage. When all of one’s masculine
activities are extraverted, five or twenty years of extraversion are of no avail.
In the end, both Parsifal and Pao-yii come to realize that outward striving is
of no avail in working their way through this dilemma. Parsifal has to turn to
his own introverted hermit living in the woods in a little hut, and Pao-yi
has to join the Taoist priest and the Buddhist monk in that realm cut off
from the world of Red Dust. This is where they obtain the next bit of
strength of power to complete their respective quests.

The poem by Chrétien de Troyes stops here. It has been suggested
that the myth has taken us exactly to the point where modern people are
today. Similarly, we only assume that Pao-yu eventually returns to the Fairy
Realm. Other versions of the novel have Pao-yu retuming to the world of
Red Dust to marry Shih Hsiang-yun after the deaths of her husband and
Pao-ch’ai; this provides for a happy ending in the worldly sense — something
that many authors have tried to give the Grail legend as well. One version
says that Parsifal goes to the Grail Castle and this time asks the right
question: “Whom does the Grail serve?” The answer is given: “The Grail
serves the Grail King.” He is not the Fisher King, but the Grail King, who has
lived in the central room of the castle from time immemorial. The Fisher
King is healed immediately, and the land and all its people can live in peace
and joy.

Yet pethaps the object of life is not the happy ending suggested by
the romantic denouement as perceived by the inhabitants of the world of
Red Dust. Let us consider the strange answer: “The Grail serves the Grail
King.” Since time immemorial, the Grail King has worshipped the Grail in
the inner recesses of the castle. He and the Grail are in a total communion
whereby he is constantly being nourished by the object of his worship. The
Grail King is the image of God, the earthly representative of the divine. The
myth is telling us that our task is to learn that the Grail serves the Grail King,
not that the Grail serves us. Likewise, Pao-yi exists for a higher destiny
‘predetermined by the Chinese mythological divinities. When Pao-yi comes to
understand this principle — that if one drops the notion that the meaning of
life is personal happiness then, paradoxically, one will be flooded with
happiness — he obtains the “total vision” necessary for his final transcend-
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ence. It is the “mad” laugh of the Taoist and the serene smile of the
Buddhist.

And so, together with Pao-yii and Parsifal we’ve made a long joumney,
a round trip — from the Garden of Eden to the Heavenly Jerusalem: from
Fairy Realm to Fairy Realm, from Grail Castle to Grail Castle. With Parsifal,
we have learned that we must ask the question, “Whom does the Grail
serve?” —and we must not assume that it serves us. With Pao-yii, we have
learned that we must distinguish the real from the unreal — and we must give
our allegiance accordingly (cf., “No one can serve two masters” — Mt. 6:24).
As we have seen, it takes a bevy of goddesses to nurture a healthy anima, and
a strong dose of psychological honesty for personal growth to culminate in
“total vision.” The question remains, can this personal growth process be
seen as a legitimate literary sub-structure?

Personal Growth as a Literary Sub-structure

- . . the quest of the Grail is the quest of a code. To find the Crail is to
learn how to decipher the divine language . . . just as in psychoanalysis,
this does not involve an abstract apprenticeship, but a highly personalized
practice . . . . To be ignorant of the code is to see oneself forever denied
the Grail.

—Tzyetan Todorov®

In the above quote, Todorov refers to a “code,” a “divine language,”
necessary for the individual to acquire on a personal basis if he is to find the
Grail. He further states that the psychoanalytic interpretation of dreams
offers a key to the process of decoding.

. . . the overdetermined arbitrariness afforded by every “interpretation by
predicate” is circumscribed and regularized by the fact that we know what
we will find: “ideas of oneself and of immediate blood relatives,
phenomena of birih, love, and death.”?

Perhaps the richest of all symbolists, the Jungians enjoy a general
framework in which they “know what they will find.” Jung’s monumental
work Man and His Symbols is a perfect example of what Todorov means by
“interpretation by predicate” in the anthropological and psychological
realms. But can such a system be applied to literature?
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Todorov's statemert about dream analysis is a compelling one. Dreams
_are like stories in which we, the dreamers, are central characters, and basically
the stories that unfold in our dreams comprise our stories, the drama of our
lives, the saga of our own individuation. Dreams give us a picture of the vast
and complex inner space that makes up the whole man. It has been universal-
ly recognized, from primitive man to Freud, that dream analysis is an
essential component of personal growth — a theme which pops up rzpeatedly
in literature. For example, Emily Bronté refers to the compensatory quality
of dreams when she has her heroine, Cathy, in Wuthering Heights, say,
“Pyve dreamt in my life dreams that have stayed with me even after, and
changed my ideas; they’ve gone through and through me, like wins through
water, and altered the cclour of my mind.”>* Dreams also have the function
of “building up the soul.” Robert Louis Stevenson says of those who follow
their dreams:

Upon these grounds, there are some among us who claimed to have _ived

longer and more richly than their neighbours; when they lay asleep they

claim they were still active; and among the treasures of memory that all

men review for their amusement, these count in no second place the
: 31

harvest of their drean.s.

Like classical mythology or the Grail legends, Emily Bronte and Robert
Louis Stevenson antedate modern depth psychology, yet they wrote stories
of keen psychological insight in terms of personal growth. For example, the
story of Dr. Jekyll and Mr. Hyde anticipated by several decades the formula-
tion by Jung of the concepts of the “persona” and “shadow.” Dr. Jekyll is
the “good,” socially adjusted person, who values the high regard of people
around him, and sees to it that he gets it by appearing to be the kind of
person whom others will adulate. But Jekyll notices another side to himself
which hungers for a more licentious way of life. He regrets the tension that
exists in himself and wants to have the best of both worlds; the zpproval of
his fellow men, but alsc the joy of giving expression to his lusts. Eventually
" he hits on the famous drug which can transform him from Jekyll to Hyde.
As Hyde, whose physical appearence is different from Jekyll’s, he can live out
his shadow side, and then, when this is satisfied, can return at will to his
former appearance. The story moves on to its tragic climax told in the
masterful style of Stevenson. In the end Jekyll is destroyed, and Hyde also
has no alternative but to commit suicide. The story grippingly dramatizes
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what Stevenson called man’s “primitive duality.”” It also shows the con-
sequences of trying to escape from the psychological tension of our duality.
Dr. Jekyll and Mr. Hyde tells us that the only answer to the problem of
our duality is to suffer the tension consciously — to know our shadow, even
though we do not live it out. :

The above example is simply to illustrate Todorov's point about
approaching literature and, in this case, as Jungians, knowing what we will
find. This paper has also adopted the Jungian framework in examining The
Dream of the Red Chamber, and, predictably, discovered a dynamic process
of personal growth at work. Again, our only rationale for this approach is
the theory of the “collective unconscious.” Todorov couldn’t have sum-
marized this theory more aptly when he says of The Quest of the Holy Grail,
“ .. . if the author could not quite understand what he was writing, the tale
itself knew all along.”3?

But even if we concede that personal growth can provide a literary
sub-structure for certain works of the Western tradition, do we have any
basis of justification in applying this approach to works of the Eastern
tradition? Again, Jung replies in the affirmative, but with some important
words of warning. Although he sees many parallels between Eastern philo-
sophy (and, by extension, literature) and the unconscious mental processes
of the West, he makes a strong statement about the Westerner’s ability to
grasp a concept as important as Pao-yii’s transcendence in The Drearii of the
Red Chamber.

We should do.well to confess at once that, fundamentally speaking, we do
not understand the complete detachment from the world of a text like
this, indeed, that we do nét want to understand it. Have we, perhaps, an
inkling that a mental attitude which can direct the glance inward to this
extent can bring about such detachment only because these people have so
completely fulfilled the instinctive demands of their natures that little or
nothing prevents them from viewing the invisible essence of the world?
Can it be, perhaps, that the premise of such vision is liberation from those
ambitions and passions which bind us to the visible world, and does not
this liberation result from the sensible fulfilment of instinctive demands,
rather than from the premature or fear-born repression of them?™

Jung further states that such detachment is nothing extraordinary from the
Chinese point of view, but is actually an inescapable, psychological conclu-
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sion. Our tentative conclusion, therefore, is that personal growth is common
to all cultures and, therefore, all literatures, but must be viewed with due
respect and understanding to the individual tradition. Whether Jung’s
principles of individuation can be applied beyond the scope of Western
literature or not requires more case studies than simply Pao-yii.** There is
ample evidence that psychological processes can be discovered in literature
as readily as in any other expression of life. It remains to be argued, however,
that all literature somehow reflects man’s personal growth in its deep
structure. The present paper was merely an attempt to apply this pnnmple
to our two heroes, Pao-yii and Pasifal, in the hope that, at least in this case,
“the twain will meet.”

Notes

1. Quoted by Alan A, Stone, editor, in The Abnormal Personality through Litera-
ture (Englewood Cliffs, New Jersey: Prentice-Hall, Inc., 1966), p. vii.

3. The anima archetype is the feminine side of the male psyche. Since most men
repress this “soft, emotional side,” they are drawn to women who correspond to
their own unconscious femininity — women who can receive this projection of
their soul, so to speak.

3. In his commentary to the Hui Ming Ching, contained in The Secret of the Golden
Flower {New York: Harcourt, Brace & World, Inc., 1962), p. 8.

4. Itis interesting to note that females are the only inhabitants in the “Realm of
the Great Void.” The only few males that appear in it are either passers-by or
visitors. There are some “Lishih” ( 77 ), who are like servants in this world.
Thus, Ch'in Chung ( ZE4k ), a very close friend of Pao-yii’s, dies young, yet never
appears in this realm,

5. These adjectives of anger are quoted by Andrew H. Plaks from the text of The
Dream of the Red Chamber in his book Archetype and Allegory in the Dream of
the Red Chamber (Princeton, New Jersey: Princeton University Press, 1976),
p. 64. ’

6. The biographical sketches of the goddesses are drawn from Edith Hamilton’s
Mythology (New York: Groseet and Dunlap, 1940).

7. *“Anima possession” refers to the psychological state in which a man's “inner
woman’’ controls his behavior; the balance between the outer masculine
“persona” and the inner feminine element is lost. A highly interesting study
could be made on the bipolar similarities between Jung’s ANIMA/ANIMUS
framework (the “animus’ refers, conversely, to the woman’s “inner man’’) and
the Chinese concept of YIN/YANG (as interpreted by Plaks).

424



10.

11.
12,
13.

14,

15.
16.

17.

18.
19.
20.

21.
22.

23.

24,

25.

26.

27.
28.

The basic framework for this diagram appears in Plaks, op. cit., p. 51. Obviously,
I have embellished upon it considerably, though basmg all additional elements on
his analysis in chapter four.

Jacques Gernet, Daily Life in China on the Eve of the Mongol Invasion (New
York: The MacMillan Company, 1971), p. 167.

Plaks, op. cit., p. 68. Plaks cites numerous examples to support the contention
that an ideal figure is formed by a fusion of the two heroines. I'am further sug-
gesting that such a composite totality is arrived at by viewing all the goddesses,
or Jinling Beauties, in a single construction.

Plaks, op. cit., p. 77.

Plaks, op. cit., p. 51.

In his book The Hero with a Thousand Faces (Princeton, New Jersey: Princeton
University Press, 1949), p, 130.

Plaks, op. cit., p. 201.

Plaks, op. cit., p. 65.

It should be pointed out that like the “Crimson Pearl Flower” (Tai-yi1), she is far
from being an ideal woman; capable of great captiousness, she represents our
hero’s own imperfect anima, in no way symbolizing perfection.

My analysis of “yin” in this context is based on Plaks’ observations that
its original meaning connoted a “flood,” and subsequent meaning connoting an
overflow of emotions, and not just lust (cf., Plaks, op. cit., pp. 28, 32n, 75f, 210).
Plaks, op. cit., p. 76.

Ibid., p. 59.

In his preface to his translation of The Dream of the Red Chamber, translated
from the original German by McHugh, Florence and Isabel. (New York: Double-
day & Co., 1958), p. xvi. Incidently, one German version of the Grail myth refers
to the Crail as a “lapsit exillis” from the Latin “lapsit ex coelis.” Thus, the
Grail was thought to be a stone, or a meteorite Ao & ﬁp Y v XoL,” stones
with a soul. See Emma Jung, The Grail Legend (London:Hodder and Stoughton
1960), p. 148, in the chapter ‘““The Grail as Stone.”

cf., the Latin meaning of “anima’: soul, breath, spirit, etc.

of., Edward C. Whitmont, The Symbolic Quest (New York: G.P.Puinam’s Sons,
1969), p. 1351,

cf., EmmaJung, The Grail Legend (Loondon: Hodder and Stoughton, 1960),
p.73.

cf., C.T. Hsia, The Classic Chinese Novel (New York: Columbia University Press,
1968), pp. 279-280.

Plaks, op. cit., p. 200. Plaks deals quite extensively with the themes of dispersal
from the Garden ( 87 ) and departure of its inhabitants (H).

Ibid., p. 180.

Plaks, op. cit., p. 75.

In his book The Poetics of Prose, translated from the French by Richard
Howard (Ithaca, New York: Cornell University Press, 1977), p. 129.
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30,
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Ibid., p. 127.

Quoted by John A. Sanford in his book Healing and Wholeness (New York:
Paulist Press, 1977), p. 150.

Robert Louis Stevenson, “A Chapter on Dreams,” Over the Plains (New York:
Charles Scribners Sons, Biographical Fdition, 1910}, p. 208.

Todorov, op. cit., p. 142.

Quoted from The Secret of the Golden Flower: A Chinese Book of Life, trans-
lated and explained by Richard Wilhelm, with a commentary by C.G. Jung {New
York: Harcourt, Brace & World, Inc., 1962}, p. 84.

I have also applied a Jungian framework of analysis on a heroine of Chinese
twentieth century literature in my article‘ ‘Yukuan’: The Spiritual Testament of
Hsti Ti-shan”, Tamkang Review, Vol. VIII, No. 2 (Oct. 1977). Iknow of no other
attempis besides these two.



