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SUMMARY

This paper critically treats Chia Pao-yii's dream in chapter 5
of Dream of the Red Chamber in which he first visits the “Land
of tilusion.” In the first part, the author reviews the development
of traditional Chinese dream theory from its earliest literary
sources on, discussing selective but representative fexts. These
developments are further compared to modern Western dream
theory, psychological, physiclogical and psychophysiological. In
the second part, this theory is then applied to the dream showing
Ts’ao Hsiieh-ch'in’s familiarity with the tradition and how this
explicates certain thematic developments in the novel. The
dream, as the last episode of the prologue, summarizes what has
developed before and points to future developments. It further
supports the central theme which explores the illusory and the
real. And finally it shows that myth, dream and psychology are
skillfully integrated into one complex whole.
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During the last decade, scholars in Chinese studies have
begun to take a more serious and systematic approach to the
heretofore somewhat neglected subject of dream literature.
Several important recent publications attest to the fact that
there exists in reality a vast universe of dreams in Chinese
culture.! Materials on the dream can be found in a wide
variety of sources ranging from ancient oracle bone inscrip-
tions, classics, historical texts, religious texts of Taoism and
Buddism, philosophical writings of various schools, medical
literature, dream-books, to random jottings, essays, poetry,
drama, and fiction. Some of the materials are presumed to be
accounts of real dreams; some explore the characteristics of
the dream and the relationship of the dream state to the
waking state; some are concerned with oneiromancy; some try
to explain the psychological and physiological bases of the
dream; and some others are literary constructions employed by
authors for particular artistic orfand philosophical purposes.
Although some important pioneering research has already
been done by recent scholars, much of the richness of this
dream literature perhaps still “awaits the investigator,” as
Michel Strickmann puts it This paper represents a modest
attempt to examine the last kind of data, the “dream-texts”
that may or may not have been based on real dream
experiences but are “consciously” constructed by writers to fit
into the contexts of their literary works. Because the dream
figures quite significantly in Chinese literature from the
ancient times to the present, it has been dealt with by a
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number of recent literary scholars already, albeit essentially in
the perspective of literary scholarship.®? In this paper, I intend
to treat the dream in Chinese literature as both a psychophysi-
ological phenomenon and a literary device. My approach is,
therefore, of necessity interdisciplinary and will involve
considerations of traditional Chinese dream theories, modern
western dream psychology, as well as the aesthetic and
intellectual contexts of literary works in which dreams are
found. I hope that, through this sort of scrutiny in a broader
perspective, we can arrive at a more complete understanding
of the literary dream in the Chinese tradition.

Considering the vastness and complexity of the subject, it
is advisable for me to have a narrow focus-in terms of the
dream itself-in the limited space of this paper. I shall focus my
analysis on one of the longest and most celebrated, complex,
and well-wrought literary dreams in the history of Chinese
literature, namely, Chia Pao-yii's % E first dream visit to
the T’ai-hsti huan-ching XEiJE or Land of llusion, described
in extravagant detail in chapter 5 of the Hung-lou-meng ¥4
¥ or Dream of the Red Chamber. Readers of Chinese fiction
have often prized the treatment of dreams in this 18th-Century
novel as one of the many astonishing achievements of its
author Ts’ao Hsiieh-ch’in WE# (1715?-17637).' In the first 80
chapters of the novel which are generally accepted as the
authentic work of Ts’ac Hsiieh-ch’in, there are at least nine
dreams if we include two brief references without much
descriptive detail.® These dreams (both the extensive sequences
and the brief references) demonstrate Ts’ao Hsiieh-ch'in’s
profound understanding of the dream state in human life and
his skill for variety in depicting it and integrating it into the ‘
total meaning and artistic design of his novel® The understa-
nding of the nature and psychological functions of the dream
as revealed in this book actually anticipates some of the
discoveries of modern depth psychology since Sigmund Freud
(1856-1939). Yet Ts’ao Hsiieh-ch’in’s remarkable achievements
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as a writer of the dream has evolved entirely from his own
original insights and from the long Chinese tradition of
interpretation and of literary rendering of this psychophysi-
ological phenomenon. Set at the last high point in traditional
Chinese civilization, the Dream of the Red Chamber is usually
considered by experts “as an encyclopedic compendium of an
entire tradition.” The treatment of dreams is but one aspect of
the sense of cultural completeness that many learned readers
have experienced in this masterpiece of traditional Chinese
fiction.

I shall begin my discussion with a general review of
traditional Chinese theories of the dieam as contrasted with
modern western dream psychology. So far as we know, the
Chinese have been seriously interested in the dream ever since
the beginning of recorded history. References to dreams and
dreaming are frequently found in the earliest excavated oracle
bone inscriptions dating back to the time of King Wu-ting &
T of the Shang dynasty in the late 13th century B.C.” In these
oracle bone inscriptions, a number of early forms for the
character which later came to designate dream or meng ¥ are
found: 4%, 48, ¥, 44 ., 3} . The precise meaning of the
character in its various forms is difficult to decipher. But the
contemporary Chinese scholar Liu Wen-ying /X3 may have
a point when he says that the basic meaning of the character
is probably “what a person sees while lying asleep on a bed.™
In the “large seal” script (ta-chuan X% ) of the subsequent
Chou dynasty, the character for dream has become more
elaborate:ﬁ; . Again, Liu Wen-ying may be right in saying that
the character means something like “what a person sees
vaguely while lying asleep at night on a bed inside a house.™
If this interpretation is correct, then, the early forms of the
Chinese character for dream have its focus on the visual
characteristic of the dream experience. This emphasis on the
visual is found at least in this definition given in the Cheng
yiin IE#8 compiled by Yiieh Ch’ao-feng #7EE, Sung Lien #¥&K
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and others in the Ming dynasty: “Dream is the opposite of
being awake; it refers to events and shapes a person sees in
sleep.” I shall return shortly to discuss other definitions of
dream given by scholars and thinkers who pay more attention
to the element of the mind in dreaming.

While the basic conception of the phenomenon as implied
in the earliest forms of the character for dream appears
reasonable, the early Chinese attitudes toward the dream, on
the contrary, show little difference from those described by
Freud as “prescientific” in the West. A dream is also usually
regarded by the ancient Chinese “as either a favorable or a
hostile manifestation by higher powers, demonic and divine.”"
There is also the popular belief in ancient China that in sleep
a person’s soul (hAun ) or spirit (shen # ) can go wandering
away from its abode, the body, and encounter spiritual beings
of all sorts.” Dream divination (chan-meng &% ) is therefore
greatly emphasized in early Chinese dream literature. From
the middle of the Warring States period (i.e., late 4th century)
onward, the Chinese began to explore the wider areas of the
dream experience along the “waking/dreaming” and “mind/
body” continua® and as a result some more “rational” views
have emerged. Yet dream divination has remained along with
various forms of dream interpretation as an important element
in Chinese dream literature.” In literary texis, the prognostica-
tive potential of the dream is used sometimes to refer to
people’s actual beliefs or visionary experiences and sometimes
as a structural device. I will have more to say on this when I
come to Pao-yii’s dream. Here let us first turn to look at some
important definitions of dream offered by Chinese scholars and
thinkers in the past. '

Chuang Tzu #T (3697-286? B.C.) is the first major thinker
in the Chinese tradition to offer significant observations on
the nature of dreaming. In the chapter entitled “Ch’i-wu-lun”
BEWH of the Chuang Tzu, he says,“During sleep, the paths of
souls cross; during wakefulness, the body opens.””® This is a



436 TAMKANG REVIEW, Vol. XXIH, Nos. 1,2,3,4

precisely parallel statement in which “the paths of souls cross”
and “the body opens” describe two opposite kinds of activities.
In the waking state, the body is open to things in the external
world and interacts with them, But in the sleep state, the body
remains in a closed condition, allowing the soul to come into
contact with other souls. And the crossing of the paths of
souls results in dreams. This idea of the path-crossing of souls
in dreaming obviously underpins the beautiful story that
concludes the “Ch’i-wu-lun” chapter in which Chuang Tzu
dreams that he is a butterfly. But the story is not used to
clarify the nature of dreaming; rather, it is used to illustrate
the Taoist philosopher’s attempt to blur the distinction
between waking and dreaming. After Chuang Tzu wakes up, he
tells us that he does not know whether it is he who dreams
that he is a butterfly or the other way around.

Although Chuang Tzu still shows a connection with the
ancient notion of the soul or spirit wandering off in sleep, he
has moved away from the belief in the prophetic value of
dreams as he says in another section in the same chapter:

He who dreams of drinking wine cries and weeps at
dawn; he who dreams of crying and weeping at dawn
goes off to hunt. While he dreams he does not know that
he is dreaming, and in his dream he even interprets a
dream. Not until he wakes does he know that it was a
dream. And only after a great awakening does he know
that it was all a great dream. Yet fools believe they are
awake, 50 sure that they know what they are, princes or
herdsmen~how dense! Confucius and you are both
dreams, and when I call you a dream, I am also a dream.™

This passage begins by pointing out the lack of a
necessary connection between what we see in a dream and
what we may do the next morning, moves on to comment on
the fact that while in a dream we tend to accept what is
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experienced as true, and concludes with a disquieting
assertion that life is but a dream to be awakened from. Implied
here is the idea that the realization that life is a dream
constitutes a kind of spiritual liberation. This idea stands in
sharp contrast to the western tendency to regard the feeling
that one’s waking experience is dreamlike as a kind of mental
disorder.” Although Chuang Tzu has no intention to set forth
a theory of dreaming, both the idea of “life is a dream to be
awakened from” and the distinction he draws between the
dream state and the waking state have considerable influence
on later Chinese thinking about dreams.

If Chuang Tzu’s idea of dreaming still carries an aspect of
mysticism, the Confucian thinker Hsiin Tzu HF (312?-238?
B.C.) who came after him can be said to have evolved a more
“rational” view in regarding the dream as a product of the
mind. In the chapter entitled “Chih-pi” #E# or “Dispelling
Obsession” of the Hsin Tzu, he says, “When the mind is
- asleep, it dreams; when it is left unchecked, it wanders off by
itself; when it is manipulated, it deliberates and schemes,”™
Although three brief parallel statements make up this quoted
passage, there is a closer relation between the first two. The
second statement clearly refers to the mind engaged in
daydreaming or fantasy. But the mind in sleep is also a mind
left unchecked, wandering off freely by itself, and producing
dreams. Thus dreaming is a phenomenon that occurs under a
particular mental condition.

The Mo-ching 2%, a work by the Later Mohists, gives the
phenomenon of dreaming a direct definition. We find in the
“Ching-shang” & section of the text the following remark:
“A dream refers to what one regards as truly so when one is
asleep.”™ As Liu Wen-ying has pointed out, this brief remark -
contains two possible implications. First, something which is
regarded as true by a dreamer may not be so in reality, and
therefore a dream can be illusory. Second, since the dreamer
can consider something as true, there must be certain
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awareness in his dreaming mind. This second implication
becomes clearly expressed in this definition of dream 3z
provided by Hsii Shen 58 (ca. 58-ca. 147) of the Eastern Han
in his Shuo-wen chieh-tzu RXMRF: “By dream is meant that a
person has awareness (chiieh che yeh B#HM) in sleep.”® This
definition is important because it explicitly refers to dream as
a kind of awareness or knowledge that exists ire the mind of
the dreamer.

After the Han dynasty, the nature of the dream continues
to be explored by scholars. For my purpose, I should like to
mention only several specially significant explanations. In the
“Pung-wu” 1Y chapter of the Neo-Confucian work Cheng-
meng %, the Northern Sung philosopher Chang Tsai &
says, “During wakefulness, the body opens and the will (chih
% ) interacts with what is external; during sleep, the body
closes and the vital spirit (ch’i %) concentrates on what is
internal. Therefore, being awake, one cognizes the new in
one’s ears and eyes, and being asleep, one follows along the
old in one’s habitual mind.”® Here Chang Tsal substantially
expands upon Chuang Tzu’s distinction between waking and
dreaming. In the first place, Chang Tsai adds the idea of chih
and replaces the Taoist thinker’s somewhat mystical notion of
hun with a naturalistic concept of ch’i. Chih carries the
meanings of “will, intention, aspiration, and purpose” and ch’i
of “pneuma, breath of life, matter energy, and vital spirit.” As
Mencius says, “Chih is the commander of ch%,” chik is a
self-conscious force that controls a living person’s entire
being. The implication in the first half of Chang Tsai’s
statement is that chih is not present while a person sleeps, so
his vital spirit functions without any restriction from this self-
conscious force. Further, since the body is closed, there is
little or no sensory information coming in and the vital spirit
thus focuses on what has been stored within the person. Chang
Tsai's last comment is remarkable because he has touched
upon an essential element of all dreaming which has not been
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articulated by previous Chinese scholars and has become a
central concern to western dream psychologists éspecialiy
since Freud. This essential element is memory. I shall examine
this discovery of Chang Tsai in greater detail later when I
come to Chinese theories of the sources and content of dreams.

The most comprehensive discussion concerning the dis-
tinction befween dreaming and waking in the Chinese
tradition is perhaps to be found in a letter the Southern Sung
Neo-Confucian philosopher Chu Hsi &% (1130-1200) wrote to
a disciple. Chu Hsi says,

Waking and sleeping represent the mind in motion
or in tranquility respectively. Having thoughts or
having no thought represents the activity or tranquility’
of the mind in the state of motion. Having dreams or
having no dreamn represents the activity or tranquility of
the mind in the state of tranquility. Being awake is
yang, being asleep is yin; being awake is clear; being
asleep is muddled; being awake is to have a master (in
control), and being asleep is to have no master.”

According to Chu Hsi, then, wakefulness and dreaming
represent two states of the same mind, that of activity and of
tranquility, and each of these two states can further be
subdivided into two states, again that of activity and of
tranquility. Thus, for Chu .Hsi, waking/sleeping, having
thoughts/having no thought, and having dreamj/having no
dream form not a series of dichotomies but of continua, with
the same mind functioning behind them. This view, I think,
runs counter to the theory common to Sigmund Freud and
other modern neurophysiological and cognitive dream psycho-
logists in the West who hold “that dreams result from a
competition between a coherent organizing system-whether
termed ego, cortex, left hemisphere, or narrative in-
telligence-and a more primitive and ultimately disruptive
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tendency; unconscious, brainstem, right hemisphere, or diffuse
memory activation.”® Chu Hsi has provided no elaboration on
his interesting idea of using the presence or absence of “a
master” to distinguish between the waking state from that of”
sleeping. His disciple Ch'en An-ch’ing B%E interprets Chu
Hsi’s notion of this “masterless” state as one in which “a
person’s spirit is in hibernation” (shen-chih W% ) which
receives the approval from the teacher.” It seems safe to say
that this “state without a master”-a state in which a person’s
spirit is in hibernation-is the same as that described by Chang
Tsai as one in which a person’s chih is absent. In other words,
dreaming occurs under the condition in which the mind is not
subject to any conscious control.

One other traditional Chinese reflection on the nature of
dreaming deserves mention here. In a commentary on the
“Ta-tsung-shih” K## chapter of the Chuang Tzu, the late
Ming scholar Fang I.chih A& (1711-1671) quotes the follo-
wing remark of a certain Cha-yii-chai 8% .

A dream is what is manifested by human in-
telligence which during wakefulness is put under control
like a haltered horse. This horse can run away freely
during sleep. But since it has been haltered, even though
it runs away, it is still tame. Its spirit is not obscured
and may return to inform its body. A thing that has left
its body can penetrate through the past and the future.
Even more miraculous, I can be in your dream, and you
can be in my dream, so our spirits are not separated by
two bodies; or our spirits can cross thousands of miles,
so that we need not be physically together, and the
fulfillment [of the prophecy of a dream] can take place
several years later as well; sometimes a dream can be
concerned with the fate of a nation; sometimes it can put
to test the culiivation of one’s mind. Thus dreams can be
as efficacious as magic. When one thinks that dreaming
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does not measure up to wakefulness, one simply does not
understand it at all.”

The second half of the above remark is clearly in keeping
with the traditional Chinese belief in the prognosticative value
of the dream. The author actually goes almost as far as saying
that the perception in dreams can sometimes be superior to
that in wakefulness. As we shall see later, Ts’ao Hsiieh-ch’in
makes use of this attitude in employing the dream in his novel.
The reference to a control of “human intelligence” during the
daytime also echoes Chang Tsai’'s and Chu Hsi’s ideas
discussed previously. What is truly remarkable is Cha-
yii-chai’s belief that the human intelligence manifested in
dreams is not totally untrammeled but somewhat tame like a
horse tht has been haltered. The human intelligence displayed
in dreams is here seen as showing at least some degree of the
gsame conscious control as in the daytime. Brief as it is, [
consider this point as an important contribution to the
development of traditional Chinese dream theory.

To appreciate more fully the value and strength of
traditional Chinese reflections on the nature of dreams and
dreaming, 1 shall quote the following definition of dreaming
given by David Foulkes, a contemporary American dream
psychologist who has spent several decades studying and doing
Taboratory research on the subject:

[Dhreaming is a phenomenon which occurs in the
presence of certzin mental conditions: the relative
absence of sensory stimulation and of the processing of
such stimulation, the relinquishment of an Activel, and
persistent and relatively diffuse mnemonic activation.
The mind has an involuntary organizing system to
consciously interpret this residuval, intramental activa-
tion in such a way that it makes sense both momentarily
and sequentially.®
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Interestingly, much of this definition reads like a summary of
the ideas of Chinese thinkers (especially Chuang Tzu, Chang
Tsai, Chu Hsi, and Cha-yii-chai) in the clear and precise
analytical language of modern cognitive psychology. The
“relative absence of sensory stimulation” is the result of the
body being closed during sleep. The “Active-I” reminds us of
the “master” which interacts with the external world using a
person’s chih and imposes a certain conscious or “voluntary”
(Foulkes’ term) control on the processing of information and
data coming into the mind during the daytime. The term
“mnemonic activation” that Foulkes uses to describe the
dreaming process certainly reminds us of Chang Tsai’s idea of
“following along the old in the habitual mind.” Finally, the
“involuntary organizing system,” which reveals that even
dreams show some kind of control, coherence and organiza-
tion, is perhaps what Cha-yii-chai is trying to pinpoint when
he talks about the “haltering” or “taming” of human
intelligence.

In reaction against Sigmund Freud’s postulate of an
Unconscious unique to the dream state, David Foulkes bases
his interpretation of dreams on the “assumption that the
sleeping mind is not functionally distinct from the waking
mind.”” Here Foulkes’ basic approach is similar to that of the
traditional Chinese scholars in viewing wakefulness and
dream as forming a continuum. According to his research, the
evolution of the “involuntary organizing system” parallels the
waking mental development of the human person. It is only
when children have reached what cognitive psychologists call
the Later Preoperational Period (ages of 5 to 7) that their
dreams begin to show the kind of narrative organization we
take for granted in adults’ dreams.® The experience of an
Active-] in dreams emerges during the Concrete Operational
Period (ages 7 to 12) when children have attained the level of
self-comprehension in waking mental development when they
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can take another’s point of view.” Only with the arrival of the
Early Formal Operational Period (ages 13 to 18) do young
adolescents begin to increase their sbility to create novel
dream characters and settings. In other words, the early
adolescents can reveal in their dreams an increasing mental
capacity to elaborate not just what is, but also what might or
should be® Obviously, the traditional Chinese scholars
discussed previously do not have this scientific evidence
regarding the development of the human mind to substantiate
their observations. Still one cannot deny the fact that in their
unsystematic and often impressionistic ways they have
touched upon significant aspects of the nature of dreaming
that coincide with the findings of recent research in dream
psychology in the West.

Apart from speculating on the nature of dreams and
dreaming, Chinese scholars in the past have also reflected
quite extensively upon the sources and content of dreams. On
the whole, their reflections are interesting, sophisticated, and
full of insights. As we shall see later, these reflections are
particularly relevant to the treatment of dreams in traditional
Chinese literature.

The theoretical exploration of the sources or causes of
dreams along both psychological and physiological lines began
with Yieh Kuang %8 (2-304) of the Eastern Chin ¥¥&
dynasty.” But before Yiieh Kuang explorations along separate
lines could be found already. In the Chou Li B, six types of
dreams are distinguished: 1) ordinary dreams--dreams that
occur when our minds are in peace, undisturbed by anything;
2) nightmares; 3) yearning dreams-dreams that result from
what we yearn for while awake; 4) daytime dreams--dreams
that occur during the daytime and are not recognized as such.
until we wake up; 5) happy dreams; 6) fearful dreams.” The
classification of the six types is based clearly on the content
and the psychological factors involved. Explorations along the
physiological line could be found in early Chinese medical
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literature. In particular, the Ling-shu-ching BB, part of the
earliest classic of medicine Huang-ti nei-ching %R, con-
tains the earliest discussion on the physiological bases of
dreams. The Ling-shu-ching was probably not put together
until the 2nd century A.D., but the ideas contained in it
definitely date back to much earlier times.® The basic
argument of the text is that “when alien, pathogenic agerts
invade the body, they dislodge the souls (hur 2 and po 8 ),
causing them to flutter about,” resulting in dream experien-
ces. The following is Michel Strickmann’s concise summary of
the main points about dreaming found in the Ling-shu-
ching,

The book further assumes that physical imbalances
determine the subject matter of the patient’s dream. An
excess of yin vital breaths causes the patient to dream of
crossing a great body of water and to experience
anxiety. If, on the contrary, yang vital breaths are in
excess, the dream will contain fire and scorching heat. A
super abundance of both vital principles will produce
dreams of killing. Excesses in the upper part of the body
produce dreams of flying; in the lower part, dreams of
falling. A famished person dreams of taking; a sated

. person, of giving. Superfluity of vital breaths in any
organ produces dreams related to the emotions governed
by that organ--anger from the liver; terror, weeping, and
flying from the lungs, and so forth.

Deficiencies as well as imbalances affect the content
of dreams, also according to the corresponding organ. A
depletion centered in the heart produces dreams of hills,
mountains, and flames; in the lungs it produces dreams
of flying and of singular objects made of gold and iron.®

The Ling-shu-ching attributes the sources of dreams entirely to
the physiological conditions of the dreamer, without men-
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tioning any psychological factor. Under the influence of this
kind of ancient “medical” view of the dream experience as
crystallized in the Huaeng-ti nei-ching, Han dynasty scholars
began fo pay attention to physiological factors in addition to
the psychological factors. In his Ch'ien-fu lun BFKH, for
instance, Wang Fu £ (ca. 80-ca. 167) of the Eastern Han
wrote a treatise on dreams in which the influences of weather
and of seasonal changes are discussed.” He divides dreams into
10 types: 1) direct dreams; 2) symbollic dreams; 3) dreams
produced by the dreamer’s mental concentration; 4) dreams
derived from one’s waking thoughts; 5) dreams whose meaning
varies with the status of the dreamer; 6) dreams produced by
the environment; 7) dreams that correspond to the seasons; 8)
antithetical dreams; 9) dreams produced by physical disorders
. or imbalances; 10) dreams whose meaning varies with the
dreamer’s temperament.” Types 6, 7, and 9 are concerned with
physiological sources of the dream experience. The significant
addition of these types reflects Wang Fu’s appropmation of
new concerns intc his own interpretation of dreams. But
dreams produced from physiological sources and those from
psychological sources (e.g., types 3, 4, 10) are simply Listed as
parallel and separate categories. In the Taoist text Lick Tzu 5l
F, however, we begin to see some merging of the two sources.
For example, there are these two lines in the “Chou Jui
Wang” B#TE chapter: “When you sleep lying on your belt,
you dream of snakes; when a flying bird pecks your hair, you
dream of flying.”® These dreams cannot be fully explained in
terms of the sensations of lying on a belt or having one’s hair
lifted does not necessarily mean that one is flying. There are
psychological factors at work here as well® But in the Lieh
Tzu, they are simply regarded as belonging to the distinct type .
of dreams that are produced from physiological sources.

Yiieh Kuang was the first person in Chinese history to
attempt a theoretical explanation for the two sources of the
psychophysiological phenomenon of dreaming. In the “Wen-
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héueh” X2 chapter of the Shih-shuo hsin-yii R, there is
the following story:

 When Wei Chich was a boy with his hair still in tufts, he
once asked Yleh Kuang about dreams. Yiieh replied,
“They’re thoughts (hsiang # ).” Wei said, “Dreams
oceur when body and spirit aren’t connected. How can
they be thoughts?”

Yiieh replied, “They’re dependencies (yin H). Nobo-
dy’s ever dreamed of entering a rat hole riding in a
carriage, or of pulverizing leeks and eating an iron
pestle, because there have never been any such thoughts
or dependencies in both cases.”

Wei pondered over “dependencies” for a month
without getting any understanding, and consequently
became ill. Yiieh heard about this and ordered his
carriage and went to make a detailed explanation for
him. Wei immediately recovered a little from his illness.
Sighing, Yiieh said, “There will never be any incurable
illness in this boy’s chest: **

What Yiieh Kuang has precisely intended to mean by yin is
difficult to discern. Since his detailed explanation is regret-
tably not recorded, we will have to try to work out some
interpretation from the general usage of the terms and from
the context and the two examples Yiieh Kuang has provided.
The basic meaning of hsiang given in the Shuo-wen chieh-tzu is
chi-ssu & or “wish, hope, to long for.”" Hsiang has also
been used in classical texts to mean “thought, pondering,
imagining, reflecting, cherishing the memory of,” and so on.”
It is possible that Yiieh Kuang includes in hsiang at least a
few of these senses. In classical Chinese, yin can mean both
“reason” or “cause” in its nominal sense and & or “to follow,
to rely upon” in its usual verbal sense. To my knowledge, the
yin Yieh Kuang uses in the story has always been taken by
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traditipnal Chinese scholars to mean the latter, and never the
former. Of course, the two senses of “cause” and “to rely
upon” are in fact closely related: “cause” is a derived sense
from the basic meaning of “to rely upon.” A thing may depend
upon something else as a cause for its own emergence or
existence. Now the guestion presents itself: what
can yin or “dependencies” possibly be referring to in the
context of a discussion about the sources of dream? Here we
must examine closely the two examples Yiieh Kuang gives to
the young boy.

Yiieh Kuang says that we never dream of “entering a rat
hole riding a carriage” or of “pulverizing leeks (to make
seasonings?) for eating an iron pestle” because we never have
such thoughts or dependencies. It is easy to see that we will
never “have a desire for "or “think of ” doing these two things.
But it requires some effort to realize that perhaps “depen-
dencies” refer to the sensory stimulation or sense data on
which our imaging or dreaming depend. We never dream of
doing these two activities because we never wish to do or
think of doing them. And we mnever have such thoughts
because we never have these two kinds of sensory stimulation
or sense data to begin with. Thus hsiang and yin-the
psychological factor and the physiological factor or basis.-are
not sharply separate as in previous discussions but are
interrelated. Cryptic and terse as they are, Yiieh Kuang’s two
concepts remain very influential in later developments in
Chinese dream interpretation.®

Su Shih &#& (1037-1101) of the Northern Sung dynasty
offers an interesting explication of the relationship between
thoughts and dependencies. In the “Meng-chai ming” ZH#,
he says:

The human mind depends upon sensation data
(ch'en B2 “Guna” in Sanskirt, a Buddhist concept,
literally meaning, “dust”) for its existence, It has
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never been an independent entity in itself in the
emerging and vanishing of the sensation data,
there is no thought (nien & ) that remains fixed.
Between dreaming and waking, the sensations
interact with each other, and after several trans-
ferences, they lose their original identity. Is it not
all due to yin (dependencies) that we think of body
- and spirit as being unconnected? There was once a
shepherd who fell asleep. From (literally, “relying
upon” or yin) his sheep, he thought of (nien)
horses; from the horses, he thought of a carriage;
from the carriage, he thought of a carriage canopy;
and then he dreamed of curved canopy, fanfare,
and himself becoming a lord. A shepherd and a lord
are far apart from each other indeed. Can we
regard the dream as strange when we understand
what the thought (hsiang) [of becoming a lord]
depends upon?*

It should be noted first that there are six gunas or sensation
data in Buddhist thought. The six gunas refer to sight, sound,
smell, taste, touch, and thought. But in the above passage, Su
Shih seems to have separated thought from the other five
senses. It is clear from the example that Su Shih uses Asiang
(which is interchangeable with nien) to refer to both the
dream-thought and the process of imagination and association
observable in dreams. As the manifest content indicates, the
example is a rather simple dream of wish-fulfillment. I should
like to note in passing here that “wish-fulfillment” is an
important theme in Chinese literary dreams. The shepherd’s
desire for wealth and status is fulfilled in the dream through a
chain of associations beginning with the sense impression of
the sheep from his immediate environment and culminating in
his becoming a lord. The concept yin is here used to refer to
the necessary dependence of imagination and association on
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sense data. Though not explicitly stated, yin carries a sense of
the associative process as well. The relationship between the '
psychological and the physiological aspects of the dream
experience are thus spelled out. '

Although Su Shih has offered an explanation regarding
the relationship between hsiang and yin, he says nothing
about the ways in which associations of selected sense data
are actually made. This task is completed by Yeh Tzu-ch’i ¥
% of the Late Yuan and the early Ming. In his book Ts’ao-mu-
tzu EAKF, he says:

There are two main points about dreams: thoughts
and dependencies. Thoughts tely on what have been seen
by the eye and dependencies are activated on the basis
of similarity (or of their belonging to the same
categories).

Southerners do not dream of camels while north-
erners do not dream of elephants. They have never seen
the respective animals and consequently can never have
any thought about them,

As the saying goes, “Southerners do not dream of
camels while northerners do not dream of elephants
because they have never seen the respective animals.”
While awake, a person’s spirit resides in the eyes; while
asleep, it rests in the mind. What the eyes have seen are
what the mind thinks about and what will be manifested
in a dream.

“From the horses, the shepherd thought of a
carriage; and from the carriage, he thought of a
canopy.” This is activation {of sense data) that rely on
their belonging to the same categories.”

The above makes very clear what is largely implied in Su
Shih’s remarks. Dream-thoughts, and in fact all thoughts, rely
on prior visual experience for expression. In Yeh Tzu-
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ch’i’s conception, the psychological process of hsiang already
involves within it the physiological factor. Therefore, he
defines yin solely as an associative principle in the activation
of sense data. Horses, a carriage, and a canopy are associated
because they belong to the category of objects used in
transportation. Likewise, in the first line in Su Shik’s example
to which Yeh Tzu-ch’i refers here, sheep and horses are
associated because they are both domesticated animals. The
sense impression of sheep may come from the memory of the
shepherd who has had a longstanding experience with the
animal. . It may also come from the stimulation of the
environment where the shepherd is sleeping. But neither Su
Shih nor Yeh Tzu-ch’i has made this clear.

The traditional Chinese approach to the dream experience
from both the psychological and the physiological perspectives
is essentially sound. Unfortunately, most of the discussions on
hsiang and yin found in previous texts including the ones I
have examined in this paper suffer from being too brief,
incomplete, or impressionistic. The following by the Ming
thinker Wang T'ing-hsiang FEH (1474-1544) is one notable
exception:

Of dreams, there are two explanations: some dreams
come from the excitation in sense perception (p'o-shih
# literally, “the perception of the bodily soul”) while
others come from the excitation in thoughts (ssu-nien &
).

What is meant by “the excitation in sense percep-
tion?” The five organs and the hundred bones are all
equipped with the capacity for sense perception. Thus
when our vital spirit (ch%) is clear and unimpeded, we
wander in the sky; when if is shuggish and turbid, we fail
in making an attempt to fly; when our minds are broad
and pure, we wander in the field of Vast-and-Limitless;
when our minds areé agitated, we huddle up in a dark



AN ANALYSIS OF A LITERARY DREAM

hole; that we are harassed by snakes is caused by the
belts we wear; the thunder roars in our ears in caused by
the arrival of drum sound; when we are famished, we
take: when we are sated, we give; when we are hot, there
is fire; when we are cold, there is water. On the analogy
of these, (we can see that) the excitation in sense
perception is very manifest.

What is meant by “the excitation in thoughts?”
Because most of us are not people of utmost attainment,”
we can never be free from the disturbances of thoughts.
Thus what has existed as a: thought when we are awake
becomes a dream when we fall asleep, forming as if the
head and tail of an event. In this case, the dream is the
thoughts and the thought is the dream. When whatever
we have experienced in the past or done during the day
enter our dreams, they constitute an activation along
what is familiar to us (yiien-hsi chih kan BB ),
when whatever we have never seen or heard enfer our
dreams, they constitute an uninhibited activation of
dependencies (yin-yen chih kan BHTZEE ). After we have
talked about anomalies, images of ghosts, spirits, and
demons appear; after we have seen terraces and
pavilions, imperial watchtowers and palaces appear;
annihilating toads is caused by having stepped on
eggplants by mistake, encountering a woman is brought
about by having done the good deed of burying some
skeletons. Images like these change again and again,
now fish, now people, until we forget the distinction
between sleeping and waking and attempt to interpret
dreams while we are still dreaming. On the analogy of
these, (we can see that) the excitation in the thoughts in
cur minds is very manifest.

Things in dreams are the very same things in the
world. Forming analogies from images, how can there be
no coincidences? Yet the things in dreams are so diffuse

451
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and scattered that we cannot find any verification for
them. The dreams that offer us no portent are many
indeed.”

The above passages are still written in a condensed, and
therefore difficult and somewhat opaque, style that defies
adequate translation into English. Nonetheless, it is the most
comprehensive, detailed, and penetrating discussion one can
find among traditional Chinese treatises on dreams.® Easily
recognizable allusions are made to the Chuang Tzu, the
Huang-ti nei-ching, the Lieh Tzu, Wang Fu, and Chang Tsai. It
is a synthesis of some of the important dream theories of
previous scholars. Further, Wang T’ing-hsiang also presents
his own well-reasoned arguments.

Wang T’ing-hsiang distinguishes between two types of
dreams. One type originates in the sense perception of the
dreamer, while the other originates in his or her thoughts. The
fundamental difference between the two types resides in the
absence or the presence of thoughts prior to the onset of sleep.
Dreams of the former type occur due to special physiological
conditions within the body, psychic states (which must always
be in-the absence of thoughts), or sensory stimulation from the
environment. In identifying dreams of this type, Wang is in
keeping with the {raditional Chinese insistence on the
physiological sources of dreams. We may question the ultimate
validity of this insistence, since a dream always occurs in the
mind of a dreamer. Freud, and other dream psychologists in
the West after him, for example, have questioned the influence
of sensory stimuli on dreaming. In On Dreams, Freud says, “It
is generally recognized that sensory stimuli arising during
sleep influence the content of dreams; this can be proved
experimentally and is among the few certain (but, incidentally,
greatly overvalued) findings of medical investigation into
dreams.”” Perhaps to correct the overvaluation of sensory
stimuli in medical investigation into dreams, Freud shifts his
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focus onto the “latent” content in his own investigation—-and
for Freud, the latent content of dreams consists largely of
repressed thoughts. Wang is trying to distinguish between two
types of dreams on the basis of their initial sources. If it is a
dream whose content is touched off by a certain physiological
condition, he regards it as a dream of the first type. Of course,
he then goes on to argue that a certain physiological condition
will likely trigger a certain dream content. I am not concerned
whether Freud or Wang is closer to the real situation. I merely
want to point out here that due to the influence of this
traditional belief in the mind/bedy continuum good Chinese
writers of the literary dream often pay considerable attention
to the depiction of a dreamer’s physiological condition and the
environment he or she is in, as we shall see in Chia Pao-yi’s '
dream.

In Wang’s second type of dreams, it is a thought in the
dreamer’s mind that has triggered the dream-work. Wang
further divides dreams of this type into two sub-categories
according to their contents. When the content of a dream can
easily be identified with some experiences in the past ox of the
“dream day,” he associates the dream with “an activation
along what is familiar to us.” In other words, the dream is a
kind of “recollective experience,” to borrow a term from David
Foulkes.® It represents a kind of “memory-based rather than
sensory-based ¢onsciousness.”® When a dream reveals images,
sounds, and events we have never seen or heard before, Wang
associates it with “an uninhibited activation of dependencies.”
This second sub-category is concerned with dreams with
bizarre contents which cannot readily be associated with the
daytime lived experiences of the dreamer. Wang aitributes the
bizarre and unfamiliar characteristics of this kind of dream to
the process of yin-yen in the dream-work. As explained in an
earlier section, yin denotes the dependence of the dream
content upon the sensory stimulation and the sense data
stored in our memory. Made up of the ideographs of hsing iT
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or “running” and shui & or “water,” the character yen ff
carries the meanings of “overflowing, abundant, dissolute,
extend, and superfluous.” Wang has indeed chosen an
appropriate term to denote the unrestrained activation of
sense data in the mind. It is probably not far-fetched to say
that Wang uses the idea of yin-yen to try to explain the same
phenomenon in dreaming which Freud tries to explain by the
concept of “free association” and Foulkes by “diffuse mnemon-
ic activation,” even though he has not provided us with a
clear and detailed definition. Although the uninhibited
activation of dependencies accounts for only one source of
dreaming, Wang obviously thinks that it is important because
he devotes substantial space in his short discussion of this
topic. He discusses the bizarreness and changeableness of the
dream images, and points out the dreamer’s possible confusion
between waking and dreaming as a result of yin-yen. Wang has
not given us any reasorn why the unrestrained activation of
dependencies can take place in dreaming, but we know that
this phenomenon is a result of the absence of the “master”
(Chu Hsi’s term) or the “ActiveI” (Foulkes’ term} in our sleep.
Wang seems to be aware, however, that the result of an
unrestrained activation of sense data is not total psychic
chaos, for he thinks that the dream process is essentially a
mental process in which analogies are made from images. We
are reminded here of Yeh Tzu-ch’i’s definition of yin as
“activation of sense data on the basis of their belonging to the
same categories.” Whether Wang has seen Yeh’s work or not,
he is aware of the same organizing function of the dreaming
mind. What Wang and Yeh are trying to define is what Freud
has clearly defined as the process of “condensa-
tion” in the dream work in which two dream thoughts sharing
some point of contact are replaced by a composite
idea.” Wang concludes his remarkable discussion with the
cominent that the events in our dreams are the same events
found in the world. Dreams may bring us novel and unfamiliar
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experiences, but they are always based on “what is familiar to
us,” on material stored in our memory. In terms of their
ultimate derivation, dreams of this sort still constitute a kind
of recollective experience. I believe that Wang T’ing-hsiang
would not find it difficult to accept Freud’s description of
_dreaming as “another kind of remembering”™ or to agree with
David Foulkes when the latter says that in dreaming we are
“working purely from memory, to simulate the world of
perceptual experience.”™ It should not surprise us to see Wang
relegate what people might regard as prophecies to the realm
of mere coincidences.

It deserves to be mentioned that Freud has made a similar
distinction between two kinds of dreams: those which
immediately reveal their derivation from events of the day and
those which reveal no trace of any such derivation.® The
similarity stops right here, however. Freud believes that with
the help of analysis, we can trace obscure dreams back to
some repressed thoughts in a dreamer’s memory, and very
often to some repressed erotic wishes.® The repressed material
is disguised in the manifest content of a dream through a
process of distortion, caused by the mind’s censorship. It is
generally recognized in western dream psychology since the
1950s that Freud’s reduction of dream interpretation to the
“one theory of wish fulfillment and repressed sexual mem-
ory”™ does not reflect objective scientific fact. Freudian dream
psychology is content-oriented, and the symbolic meanings he
“discovers” in the motifs are probably to a large extent his
‘impositions on the content. Wang T’ing-hsiang’s concept of
yin-yen is perhaps a more accurate description of the true
nature of dreaming. '

I hope the preceding review is sufficient to suggest that .
there is a long, diverse, and, at times, quite sophisticated
tradition of dream interpretation in Chinese history. I should
like to- touch upon the issue of sex a little further before
moving on to examine Pao-yii’s dream. It has been pointed out



456 TAMEKANG REVIEW, Vol. XXTII, Nos. 1,234

that the sexual data so prominent in modern Western reports
is noticeably lacking in actual Chinese dream reports.® With
the exception of doctors, sexual impulse, physical love, and
other matters related to sex are almost never mentioned in
traditional Chinese dream-books™ For instance, dreams about
climbing a mountain or a stair, or about ascending a high
place, which Freud regards as symbolic of sexual intercourse,
are taken.by Chinese interpreters as prophetic of a person’s
rise in status or wealth® I am sure that there is some
suppression in this respect of the Chinese data as Wolfgang
Eberhard has observed.® While dreams with sexual content are
rarely found in Chinese records of and treatises on dreams,
they are found-and not infrequently either--in the vernacular
literature of the late Ming and the Ch'ing periods. For
example, dreams with sexual content are found in the play Mu-
fen t'ing® HAF by Tang Hsien-tsu Bl (1550-1618), the
short novel Hsi-yu pu® F¥ by Tung Yiieh E# (1620-1686),
and of course, the Dream of the Red Chamber by Ts'ao
Hsiieh-ch’in. Although traditional Chinese interpretation of
dreams is not limited to the concerns of “wish fulfillment” and
“sexual memory” as we find in Freud’s theory, some of Freud's
ideas and conecepts are actually useful to our analysis of the
literary dreams found in these late Ming and Ch’ing literary
works. While the narrative in real dreams may indeed contain
no encoded meanings as David Foulkes has argued,” the
narrative in the literary dream does. Whether jt is derived
from a real experience or not, a literary dream is consciously
created by a writer and woven into the meaning and design of
his or her work. A literary dream is a bona fide text while a
real dream is a text only in a metaphorical sense. We are
therefore justified to look for meanings-including sexual ones-
encoded within a literary dream. ‘

Now we are ready to examine Pao-yi’s first dream visit to
the Land of Illusion in detail. Ts'ao Hsiieh-ch’in’s connection
to previous literary treatments of dreams in both classical
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language sources and in vernacular narratives of the Ming
and Ch'ing periods has already been noted.® There have also
been interesting and helpful attempts to apply the methods of
psychoanalysis to interpret the dreams in this book.® Yet to
my knowledge, nobody has attempted to relate Ts’ao Hsiieh-
ch'in’s literary dreams to traditional Chinese dream theories.
In the following examination, therefore, I should like to devote
more attention to this neglected aspect.

Ts'ao Hsiieh-ch’in’s relation to traditional dream theories
must be established chiefly through analysis of the ways in
which dreams in his masterpiece are depicted, since he has
made no explicit reference to any particular previous theory or
interpreter. Nonetheless, some objective evidence may still be
found to suggest his familiarity with traditional Chinese
dream interpretation. In chapter 48 of the novel, it is
mentioned that Hsiang-ling &% (Chen Shih-yin’s Btk kid-
" napped daughter/Hsiieh P’an’s E$f “chamber wife”) has a
dream in which she composes a poem. Ts’ao Hsueh-ch'in
writes, “Hsiang-ling’s stern resolve (R'u-chih EH&E ) to learn to
write poetry had induced a concentration of the vital fluids
(ching-hsiieh ¥ ) which, finding no outlet during the
daytime, had resulted in her suddenly producing an eight-line
poem in her sleep.” The main purpose of this passage seems to
indicate the origin of Hsiang-ling's dream in her ohsession
with writing poetry as no detail of her actual experience of
composing a poem in sleep is given. Brief as it is, it gives us a
clear idea of the two factors in the production of dreams
~the determination in Hsiangling’s mind and the concentra-
tion of her vital fluids-which we ean easily associate with the
psychological and physiological sources discussed by previous
scholars. In “Record of a Noon Dream” 4% Tun-ch’eng ¥ .
B (1734-1792), one of Ts’ao Hslieh-ch'in’s closest friends whose
works are believed to be related to the Dream of the Red
Chamber and the Chib-yen-chai IBR% commentary,” mentions
Yiteh Kuang’s theory of hsieng and yin as well as concepts
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such as t'ai-hsit XIE “great void” and chih-huan chih ching &
K1Z% or “the land of ultimate illusion.” Since this essay was
written by Tun-ch’eng in the summer of 1757 when the Drean
of the Red Chamber should have been largely completed, Yii
Ying-shih believes that the concepts of “dream” and “the land
of ultimate illusion” might have been inspired by Ts’ao Hsiich-
ch’in’s novel™ It is perhaps possible that Yieh Kuang’s
theory, along with Chuang Tzu, Su Shih, and several dreams
in Chinese literature alluded to in the essay, were among the
things Tun-ch’eng and Ts'ao Hsiieh-ch’in had talked about.
Even if Tun-ch’eng’s reference to Yiich Kuang had nothing to
do with the Dream of the Red Chamber, we can still expect
Ts’ao Hslieh-ch’in who based the conception of his novel on
ideas such as “dream” and “illusion” to be well versed in
Chinese dream literature.

Pao-yit’s journey to the Land of IHusion constitutes the
second dream sequence in the Dream of the Red Chamber and
the last episode in the unusually elaborate prologue to the
novel. Before the author begins to tell his main story in
earnest in chapter 5, he carefully maps out the main themes
and the artistic design of his work. The central theme is a
simple one: the emotional maturation of the protagonist
Pao-yii from childhood to manhood, set against the backdrop
of the declining aristocratic Chia families. The purpose of a
prologue in traditional Chinese fiction is to provide a
frame-story in which the main theme and the total meaning of
a work are embodied. By definition, a frame-story offers a
skeleton of events to be mirrored by the main story. It offers
the reader a frame of reference to interpret the main story, Yet
Ts’ao Hstieh-ch’in’s prologue illustrates something special as
well. It provides “a framework to contain the main story of the
human world in a mythical setfing.”” This structural arrange-
ment is related to the central philosophical meaning the
author tries to convey in his narrative work. Part of a
commentary that was originally prefixed to chapter 1 but has
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later been incorporated into the main text ever since the first
publication of the novel has this comment: “This is the
opening chapter of the text. The author himself said that after
he had gone through (an experience of) dream and illusion, he
concealed the truth and employed the story of the Magic Jade
to write this book The Siory of the Stone (one of a few
alternate titles of the novel).”™ Here the author reveals his
intention to write about the experiences of his youth which he
regards as dreamlike and illusory in an allegorical structure.
He also reveals his artistic strategy in juxtaposing the real
and the unreal, the mundane and the idealized, the true and
the false or imaginary. The underlying philosophical idea that
life is a dream and reality is illusion is, of course, a
combination of Chuang Tzu’s Taoist philosophy and Buddhism.
But Ts’ao Hstieh-ch’in’s juxtaposition of the real and ideal
worlds does not show only that chen & and chia 8 or “real”
and “unreal” (or “imaginary”} form two parts of a single
underlying Reality but also that humans have a tendency to
take the unreal and illusory as the real. The passionate but
ultimately unenlightened attachment to the wunreal and
illusory is what produces tragedy. It is made clear in the
prologue that the mythical world represents the frue and
idealized and the mundane realm the untrue and illusory.
Further, truth and ultimate reality can only be accessed
through dreams, but whether the dreamer has the necessary
intelligence and experience in life to grasp the meaning of the
vision is another matter entirely. Thus if Chuang Tzu only
intends to blur the distinction between dreaming and waking,
Ts’ao Hsiieh-ch'in has gone much further in saying that for
ordinary humans, the two states are actually reversed.
Further, the author of the 18th-century masterpiece has an -
attitude toward dreams that is similar to that of Erich Fromm
who points out what he believes to be a “paradoxical fact that
we are not only less reasonable and less decent in our dreams
but that we are more intelligent, wiser, and capable of better
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judgment when we are asleep than when we are awake.”®

Interwoven with events that are going on in the real
world;, the frame-story in the Dream of the Red Chamber is told
in thres consecutive episodes. The reader is first introduced to
the Magic Stone that is taken by a Buddhist monk and a
Taoist priest down to the world of mortals, later to be reborn
as Pao-yii. Next we are introduced to the friendship between
the stone and a fairy plant that is later to become Tai-yii £X.
Finally, we come to the destinies of Pao-yii and the many
beautiful maidens in his life, Thus we have the skeleton of a
life journey in three stages “from the singular existence of the
self, with only self-awareness, into the relation of two, with a
strong sense of attachment, and finally to the community of
many, united by Pao-yii’s capacity of love.”™ The first episode
is narrated by the storyteller, the second through a dream
vision of a secondary character Chen Shih-yin B4, and the
third through a dream vision of the protagonist Pao-yii.

The two dreams in the prologue are very different. Though
a realistic character himself, Chen Shih-yin has an essentially
allegorical function in the novel as his name puns on the
meaning of “Truth or Reality Is Concealed” indicates. He is a
member of the gentry, living in moderate comfort as a recluse.
His nextdoor neighbor is an impoverished scholar by the name
of Chia Yii-ts'un ERIff which puns on the meaning of “Unreal
Words Are Preserved.” On one level, the two allegorical names
symbolize that the novel is an imaginary or unreal representa-
tion of the truth experienced by Ts’ao Hsileh-ch’in. Chen Shih-
yin’s dream is an allegorical one and serves to explain the
tearful relationship between Pao-yii and Tai-yit in terms of
Buddhist karma. There is no detail in the content of this
dream that can be traced back to the scholar-recluse’s previous
experiences. Moreover, this dream is not touched off by any
psychic forces such as anxieties, thoughts, or wishes and
drives he has in his mind; nor is it triggered by any
physiolagical or environmental causes. Consequently, we
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cannot apply the traditional theories of hsiang and yin to
interpret it at all. Rt is simply what Chen Shih-yin’s
disembodied soul has seen and heard in a nap on a hot summer
day. In this dream, then, T's’ao Hsiieh-ch’in makes use of the
oldest Chinese belief in the wandering soul in sleep and in the
predictive value of dreams. But Ts’ao Hsiieh-ch’in is too good a
psychologist to be restricted by a traditional superstitious
belief such as this. While he can effectively use the dream
‘merely as a structural device, he is usually also interested in
exploring and exploiting the complex psychological dimensions
of the experience itself. Thus, Chen Shih-yin’s visit to the
frontiers of the Land of Illusion is the only purely allegorical
and structural dream in the book. The other dreams
throughout the novel are used for the dual purpose of partly to
reflect plot developments from a subjective perspective and
partly to reveal the psychological depth of the characters.
Before chapter 5, we are already given a great deal of
information about the two Chia families, the important
characters, and, of course, the protagonist himself. In chapter
2, the Chia families are introduced through the conversation
between Chia Yii-ts’un and his merchant friend Leng Tzu-
hsing % F# in chapter 3, Chia Yii-ts'un is entrusted by
Tai-yli’s father to take the girl-his student at the time-who
has recently lost her mother to go to live with her relatives,
the Chias. A number of key characters (especially Grand-
mother Chia ¥, Pao-yi, Hsi-feng B, and Pao-yii’s mother
Lady Wang £%XA ) are introduced in person when Tai-yi
arrives at the Chia mansions. In chapter 4, the author
introduces the family background of the other important
female character Pao-ch’ai %# through the mouth of an old
acquaintance of Chia Yii-ts'un, a novice in a temple where
Chia Yi-ts'un once stayed when he was poor. These three
realistic chapters focus on two things: the decline of the
fortunes of the Chia families and the eccentricity of the young
protagonist Pao-yii. We are told that most of the male members



462 TAMKANG REVIEW, Vol. XXHI, Nos. 1,2,3,4

of the Chia households are extravagant and degener-
ate, interested omly in the pursuit of a life of pleasure.
Although born exceptionally good looking and intelligent,
Pao-yii has been spoiled by his grandmother into a mischiev-
ous and unruly boy who hates study and likes to spend all his
time in the women’s quarters with girls. His childish opinions
of girls and boys are so out of the ordinary that they will win
him the “jeers” and “angry looks” of many people. He says,
“Girls are made of water and boys of mud. When I am with
girls 1 feel fresh and clean, but when I am with boys I feel an
oppressive dirtiness and rancidity.”” So even though Pao-yi
alone has the talents to carry on the family line, he will never
be the person to discipline himself for the purpose of
maintaining the family traditions and fortunes. Despite the
fact that the three realistic chapters in the prologue serve to
start the main story, their chief function is to offer the
necessary background information. There is no doubt that
some of this background information is stored in Pao-yil’s
mind as remembered experiences and comes up later in his
dream of the Land of Ilusion.

At the beginning of chapter 5, Ts’ao Hslieh-ch’in devotes a
little space to discussing Pao-yli’s close relationship with his
cousin Tai-yii which has been complicated by the appearance
of another cousin Pao-ch’ai on the scene. In contrast with Tai-
yit's delicate charm and proud, aloof disposition, Pao-ch’ai is
in possession of a grown-up beauty and a most generous,
accommodating nature. Pao-ch’ai’s increasing popularity
among the ladies and maids in the Chia households makes Tai-
yi uneasy and jealous. Together with the fact that Pao-yi is
by mnature eccentrically obtuse and tends to make no
distinction between one person and another in his relationship
with brothers, sisters, and cousins, Tal-yit’s insecurity often
gets in the way in her friendship with Pao-yii. Moreover,
Pao-yi’s greater familiarity with Tai-yii only makes them more
demanding of each other and tiffs occasionally come as a



AN ANALYSIS OF A LITERARY DREAM 463

result. Ts’ao Hsfieh-ch’in makes a point of mentioning that
earlier on the day when Pao-yii dreams of visiting the Land of
Illusion, he has had to visit Tai-yii to make peace with her
after an argument. We can say that the author wants us to be
aware that Pao-yil’s relationship with his two cousins is very
much on the protagonists’ mind on the days prior to the
occurrence of his dream. The presence of this issue on Pao-yii’s
mind constitutes a significant dspect of hsiang in the
traditional Chinese theory regarding the sources of dreams.
After this opening paragraph, Ts’ao Hsiieh-ch’in goes on
to describe in detail the circumstance under which Pao-yii's
~dream occurs. On the dream day, Chai Chen’s B2 wife
Yu-shih £ throws a party in the Allscents Garden (Hui-
fang yuan &5E ) of the Ning Mansion for the ladies of both
households to view the beautiful winter plum blossoms. The
party begins with tea and continues with wine, Pao-yii is
obviously at the party, since he is usually included in the
activities of the women. At one point in the party Pao-yii gets
so tired that he desires to have an afternoon nap and presently
he is led by Ch’in-shih 2K, the wife of his nephew Chia Jung
¥IE, into her quarters. At first he is led into an inner room in
the main building, but soon he finds the painting on the wall
that is flanked by a pair of calligraphic serolls (showing the
Han Scholar Liu Hsiang $@ at his book, illuminated by an
immortal) distasteful and demands to leave there instanta-
neously. Ch'in-shih then offers to let Pao-yii have his rest in
her own bedroom. As our adolescent hero is led into her
bedroom, he is intoxicated by the subtle, delicious fragrance
present there. Ch’in-shih’s bedroom is luzuriously decorated
with rare objects and antiques owned or associated with
amorous women and famous temptresses in Chinese history,
Indeed, as Ch’in-shih remarks to Pao-yii, her bedroom “is fit
for immortals to sleep in.”™ In such a setting, can we expect a
boy, who has just reached puberty, to have any dream other
than a “wet” one, or to have a dream that is not peopled by
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senusal fairies? It is obvious that on the realistic level, Ts’ao
Hsiieh-ch’in wants the reader to see that Pao-yit’s impressions
and experiences at the party and in Ch’in-shih’s bedroom
immediately prior to the onset of sleep have an important
bearing on his dream.™

As the last episode of the prologue, the dream must
summarize the points that have been developed up till this
point and must also present a program for the rest of the
book.” The central theme as unfolded in the myth that begins
the novel, in Chen Shih-yin’s dream, and in the realistic
episodes is here subjectively manifested in a dream of the
protagonist who has just reached puberty. The dream is part of
the novel’s frame-story and is expected to reveal essentially
not “what might be” but “what will definitely be.” As in the
case of Chen Shih-yin’s dream and many others later in the
book, this dream of Pao-yii predicts future events down to the
smallest detail.

We can divide this unusually long dream into two parts.”
The first part concerns Pao-yW's visit to the various depart-
ments of the Land of Ilusion where he browses in “The
Twelve Beauties of Chin-ling” &B1{-—# (the Main Register
as weli as the Supplementary Registers) which contain the
information about the foreordained destinies of the women in
his foture life, and his viewing of the performance of a play
called “The Dream of the Red Chamber” which is sort of a
dream within a dream intended to show him the future
through a series of songs that hint at the fates of his female
relatives and friends. The second part concerns the explana-
tion of “the lust of the mind” (i-yin ®& ) and the instruction
of “the art of love” Fairy Disenchantment (ching-huan
hsien-ku BiHfL ) offers to Pao-yli. Since the first part
anticipates the life Pao-yii has yet to live, all of it is beyond
his comprehension. This part of the dream is, therefore, mostly
not based on Pao-yit’s “recollective experience” and cannot be
adequately interpreted within Wang T*ing-hsiang’s framework
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of yin-yen or “unrestrained activation of dependencies,” even if
we take into consideration the fact that the dreamer has now
arrived at the stage of early adolescence or “Early Formal
Operational Period” in David Foulkes’ words, a stage in which
a young person is fully capable of doing creative dreaming as
an adult. Pao-yii’s reading of romantic literature is not
mentioned until chapter 23, so the characters and events in
this part of his dream cannot possibly be inspired by books he
has read. This portion of the dream belongs to the same
category of prognosticative dreams as does Chen Shih-yin's
dream in chapter 1. Still there are several important details in
the content of this first part of Pao-yii’s dream that have
clearly derived from his lived experience. Pao-yii is served tea
and wine by Fairy Disenchantment. Pao-yi’s idea that girls
are clean like water and boys are dirty like mud is
“dramatized” into a dream situation: the fairy maidens who
come to welcome him protest against Fairy Disenchantment’s
bringing a “filthy creature to pollute their pure, maidenly
world.”® Further, Fairy Disenchantment is supposed to have
been asked by Pao-yii’s ancestors, the Duke of Ning-kuo and
the Duke of Jung-kuo, to guide him to the correct path of life.

This dream event, which is no doubt provoked by the painting
of Liu Hsiang at his book, can perhaps be interpreted as
Pao-yli’s conscience or sense of responsibility at work in his
dreaming mind. While the first part of the dream is allegorieal
and is thus used by the author essentially to foreshadow future
‘events, it is also firmly grounded in Pao-yi’s real experi-
ences,

Equally important for us to recognize is that while Pao-yi
dreams on, Yu-shih’s party continues nearby, the intoxicating
fragrance must have permeated the bedroom the whole time,
and the real Ch’in-shih stays just outside of the bedroom
telling the maids to be on the watch for fights between cats
and dogs. To be sure, this arrangement exemplifies the
interpenetration of opposites such as the true and the false,
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purity and impurity, and the real and the unreal, so important
in Ts’ac Hsteh-ch’ing’s aesthetics.®™ But this arrangement is
. also in keeping with the traditional Chinese belief in the
continuum between the waking world and the dreaming world.
The Chinese interpretation holds that dreams are more often
than not affected by the unique conditions of the environment
and of the dreamer’s physiology. At the end Pao-yii is wakened
by the roaring of demons and sea monsters coming from inside
an abyss. In the perspective of Chinese dream theory, it is not
far-fetched to see the roaring as a distortion of the noise made
by the cats and dogs outside of Ch’in-shih’s bedroom.

If much of the content of Pao-yi’s dream shows Ts'ao
Hstieh-ch'in’s application of the traditional predictive theory,
the masterful treatment of the waking/dreaming continuum,
the effects of the environment, the functioning of the dreaming
mind, and the complex forces in a pi'ecocious adolescent's
mind clearly demonstrates the author’s understanding of
human psychology and of the later developments in Chinese
dream interpretation. The second part of the dream which is
much shorter than the first part can more readily be explained
in terms of Pao-yi's psychical life at the time and of the
images and events in his life of the immediate or more distant
past.

At the end of the play “The Dream of the Red Chamber,”
Pao-yii appears totally bored, having understood none of it. He
feels dizzy and explains to Disenchantment that he is drunk
and must lie down to rest. Disenchantment then leads him into
a dainty bedroom exquisitely furnished with rare and unfamil-
iar objects. Though somewhat distorted, this dream event
clearly parallels what happens to Pao-yii in wakefulness just
moments ago. Distortion becomes even more conspicuous from
here cnn to the end of the dream. Pao-yil finds a fairy girl
sitting in the bedroom who is later introduced by Disenchant-
ment as her own little sister, named K’o-ch’ing W (which is
a name Ch’in-shih was called as a girl at her home and nobody
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in the Chia households is supposed to know it) and styled
Chien-mei %3 or “Combined Beauty.” K’o-ch’ing has a
“resplendent beauty” (Asien-yen wu-mei BB ) that reminds
Pao-yii of Pao-ch’ai and a “delicate and alluring charm”
(feng-liv niso-nuo MIRM ) that reminds him of Tai-yii®
Earlier in the chapter, Ts'ac Hsiieh-ch’in has described
Ch'in-shih as a young woman who is “delicately charming”
(niao-nuo hsien-ch’ino 2’5 ) and “gentle and level-headed
in her behavior” (wen-jou ho-p’ing BFEMT )*® Although
Pao-ch’ai’s beauty is not alluded to here, “gentle and
level-headed in behavior” is certainly a good phrase to
describe her character also. As depicted in the nowvel,
Ch'in-shih does have the beauty traits of both Paoc-ch’ai and
Tai-yit. There is no question that this “Combined Beauty” K’o-
ch’ing in Pao-yii’s dream is meant to be Ch’in-shih even
though the author does not indicate that Pao-yii recognizes
her as such, Here we can see at work a process of
“condensation” and “displacement” similar to that discussed
by Freud.* Pao-yii's impressions of his two favorite female
cousins at this point in his life are put together in the dream
character K’o-ch’ing as one ideal person. As our protagonist in
dream ponders over the meaning of this “Combined Beauty” in
the bedroom, Disenchantment proceeds to expound to him an
interesting theory of love and lust.

 Fundamental to the theory propounded by Disenchant-
ment is the inseparability of love from lust. She says, “To take
sensual delight in beauty is itself a kind of lust; to experience
loving feelings is, even more assuredly, a kind of lust.™
According to this view, then, there is no such thing as a pure
Platonic love between the sexes. This is the reason why
Disenchantment calls Pao-yii “the most lustful person” she has
ever seen in the world® When Pao-yii objects to such
an unflattering appellation, Disenchantment distinguishes for
him two kinds of lust--the skin-deep, promiscuous kind of lust
of the brute (p’i-fu lan-yin. KEEE ) and lust of the mind--and
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associates Pao-yii’s lust with the latter kind. The difference
between the two resides in the latter’s embodiment of a
genuine sense of love for feminine beauty and purity. Because
Pao-yii has such a great capacity for this kind of love, he is a
most lustful person in Fairy Disenchantment’s opinion.
Although Disenchantment loves Pao-yii for his “lust of the
mind,” which prevents him from using women solely as sex
objects, she predicts that his lustfulness will cause him much
trouble in life, In an attempt to awaken Pao-yii to the
understanding of the illusory nature of sensual experience,
Disenchantment introduces him to K’o-ch’ing for sexual
initiation and teaches him the art of love. Disenchantment
then leaves Pao-yit and his bride alone to perform the sex act
in the bedroom. Next morning in Pao-yi's dream, the couple
gets up to take a walk outside and they are saved in the nick
of time by Disenchantment from falling into the Ford of
Delusion (mi-chin & ) which is an abyss populated by
demons and sea monsters.

Given the fact that Pao-yii has just reached puberty, it is
easy for us to see that his loving thoughts for Tai-yi and
Pao-ch’ai are “condensed” or “compressed” and “dramat-
ized” into the new, ideal love object, which is then displaced
by the dream character of his niece Ch'in K’o-ch’ing. In
Freudian terms, the dream is simply one of fulfillment of
Pao-yit's latent erotic wishes. This is certainly one possible
level of meaning. However, if we do not apply Freud's
reductionist interpretation and examine the dream in the
perspectives of traditional Chinese theories of Asiang and yin
and Ts'ao Hsiieh-ch'in’s narrative strategies, we will begin to
see other equally plausible and important levels of meaning.

First, the dream car still be seen as a wish-fulfiliment, a
fulfillment of Pao-yil's wishes {hsiang) for ideal feminine
beauty. Ch'in K’o-ch’ing, who combined the beauty traits of
both Tai-yii and Pao-ch’ai-Pao-yit's two close female friends
--and who sees him right before he falls asleep in her bedroom,
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appears to fulfil such wishes. The arrangement here is
completely with the Chinese framework of yin. Second, as
Disenchantment says to Pao-yii, “even in the immortal
precincts love is an illusion, the love of your dust-stained,
mortal world must be doubly an illusion,” ideal love is a
thing to be found only in myth or dream, i.e., the Land of
Tllusion. Moreover, ideal objects can never be found in the
mortal world either. Both Tai-ylit and Pao-ch’ai are imperfect;
so is Ch'in-shih, because later in the novel she commits the
most forbidden form of incest, an affair with her father-in-law
Chia Chen. Third, Ts’ao Hsiieh-ch’in probably uses the
unrestricted associative process of dreaming (yin-yen) to
illustrate how far Pao-yil’s “lust of the mind” may lead him to.
Pao-yil certainly has experienced loving feelings for Tai-yii and
Pao-ch’ai and in time these feelings may be expressed in
lust-indeed, later in chapter 26 and 28 Pao-.yii is infatuated
with the physical charms of these two female cousins, Perhaps
Pao-yii's performing the art of love together with Ch’in K’o-
ch’ing in his dream serves to illustrate this point since she is
“Two-in-One” (Tai-yd and Pao-ch’ai combined in the ome
person of Ch’in-shih).® For Pao-yii to have a sexual relation-
ship with K’o-ch’ing is incest as well, since she is his niece.
Because love is an illusion and may lead one to unspeakable
lust, it is not something one should be obsessed with. Hence
the name “Ch’in K’o-ch’ing” in the southern dialect Ts’ao
Hslieh-ch’in spoke puns on the idea of “Love can be slighted”
(ch’ing k’o ch’ing 1FIE ). It seems to me that to interpret this
portion of Pao-yl's dream merely as an expression of latent
sexual instinct would be to diminish the richness of meaning
of the dream text here. .
It should be clear by now that dreams in the Dream of the
Red Chamber are not depicted.completely as a product of the
human mind, even though most of them can be interpreted
largely as such. Before closing let us consider for a moment
the symbolism of Fairy Disenchantment in the context of Pao-
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yi’s dream in chapter 5. Unlike the other set of mythical
characters-the Buddhist monk and the Taoist priest who
wander into and out of the mortal world, Disenchantment
reveals herself only to Pao-yii in two dream visions strategi-
cally placed toward the beginning and the end of the novel.
Although Chen Shih-yin encounters the monk and the priest in
both reality and his dream, be has never been inside the Land
of Hlusicn or met Fairy Disenchantment. Pao-yil visits the
Land of Illusion the second time in chapter 116 which, of
course, may not be the work of Ts’ao Hsiieh-ch’in himself. As
her name and the name of the realm she rules indicate, she is
created by the author to reveal the underlying philosophical
meaning of the book. Fairy Disenchantment and the Land of
Illusion symbolize that love and ideal relationships are an
illusion. This symbolism is a part of the broader underlying
philosophical idea of the book noted earlier that life is a
dream and reality is illusion. If concerns specifically the
idealized existence of Pao-yii and his young female friends and
relatives. As is well known the Grand View Garden (Ta-kuan-
yilan KZ[R ) is the earthly paradise, the Land of IIlusion on
earth. The parallel between the Grand View Garden and the
mythical Land of Ilusion is to symbolize that Pao-yii’s ideal
world on earth is doomed to disillusion. Fairy Disenchantment
is created first and foremost to serve this central meaning of
the novel. Yet, Disenchantment can also be interpreted in
psychological terms to a fairly large extent. She can be seen to
represent the mind of a precocious boy who has just arrived at
puberty, a most complex and sensitive mind that is full of
native intelligence, curiosity, amorous thoughts, uncertainty
and fear about his inborn drives, as well as some learned
values from Chinese society. She tells Pao-yii, “My business is
with the romantic passions, love-debts, girlish heartbreaks and
male philanderings of your dust-stained, human world... I hope
to be able to find an opportunity of distributing a quantity of
amorous thoughts by implanting them in the appropriate
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breasts.”® But she also tells him moments later that she hopes
he will change his previous way of thinking and devote
himself to the teachings of Confucius and Mencius and to the
betterment of society.” So, on the one hand, she poses as
Pao-yii’'s understanding friend, accepting him as he really is,
guiding him through a land of sensual delights. On the other
hand, she describes her job as trying to lead Pao-yil to
enlightenment by way of sensual experience (i-se wu-k'ung L&
2 ). Through the dream, Pao-yli persistently seeks sensual
gratification, and Disenchantment represents his inner strug-
gle against the expression of his desires, attempting to show
him the ills of excessive pursuit of love and lust. The dream as
a whole follows Pao-yii's denial of the corruptibility inherent
in love and sensual attachment, uniil he is forced finally to
confront its dangers. His conscience ultimately overpowers his
sensual desires as Disenchantment prevents him from taking
the step from his present naivete into the world of corruption,
lust, and impurity. An appropriate explanation for Pao-yi’s
dream, then, must include an age-old dilemma facing humans
as outlined by Freud more than a century after the appearance
of the Dream of the Red Chamber the id in opposition to the
super-ego.” There is clearly an inner struggle between Pao-yi’s
inborn drives and his acquired conscience and learned values.
The depiction of Pao-yli's conscience and subconscious
combined with the reader’s knowledge that the dream is
largely an invention of his own subsconscious reveals a young
man struggling to come to grips with his physical and
emotional circumstances and slowly coming to the painful
realization that he is growing up. In chapter 5, therefore,
myth, dream, and psychology are skillfully integrated into a
complex whole.
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