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In his famous book, Karlfried Graf Diirckheim explains the
age-old technique of the Zen masters which he learned in
Japan and its emphasis on inner calm and balance, on empirical
learning and cultivation of tranquillity and self-knowledge
through the perfection of arts such as painting and archery,
which offers a genuine alternative to the neurosis and frustra-
tion of modern life.
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Introduction

Western ways of life have come to the end of their fruitful-
ness, rationalism has made its final contribution and modern
man will succumb increasingly to physical and spiritual
decay unless he finds some new way of coming back to his
essential self and the true sense of life. Even the trans-
forming and redeeming power of religion is declining in the
measure that the range of images in which it is presented
and the concept of God which it conveys have lost their
roots in man’s original relation to Being. Religion today can
withstand neither rationalism nor can it satisfy man’s
longing for inner safety. The predominance of the ego with
its self-centred structure of consciousness, as well as all its
claims, which obstruct and distort man’s connection with
the ground of Being, is also the cause of his incapacity for
any real faith.

Faith is innate in every man thanks to the bond which
unites him with the ground of Being. It is from this
original bond that all religions spring, including the
Christian religion. But once a man is estranged from his
religion the gates of faith can re-open for him only if he
himself has an experience of the divine ground of Being, for
the hidden treasure of all mankind is there, before any
interpretation of it and beyond any confessxon So the way
to real faith, even for the Christian who has possessed onlv
a pseudo- falth and who has finally foundered on a ration-
alistic concept of God, lies through an intimate experience
of Being which will renew his feeling-contact with the
divine ground, as well as form in him an inner attitude
which will permit him to take this experience seriously and
to prove it in his daily life. The search for ways to gain this
new experience of Being, and an attitude appropriate to it,
is the urgent task facing us today.

The break-through to Being as well as the transformation
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Introduction

the possibility of finding his essence is merely obstructed in
a peculiar way because of his substitution mechanisms.

Immaturity, unripeness, is the cancer of our time, the
incapacity to ripen the specific mark of our time. The
neurosis which drives the spiritually sick to the therapist
is simply the clearest expression of the universal suffering,
the suffering due to man’s estrangement from Being! The
specific symptoms of such suffering are, in all cases, stopping
points and blind alleys on the return to Being. Healthy and
unhealthy alike are to be understood as ‘on the way’—
hence never statically, but always in the perspective of
their becoming one with their being. So it comes to this,
that as in the East since time immemorial between pupil
and master, so today between a sound person and his
spiritual counsellor, between a ‘disturbed’ person and his
therapist—all are seeking, over and above any psychological
aid, a firm metaphysical foundation for life. A longing from
their being moves them all. They seek resonance and guid-
ance out of a need which is not only constitutional and
personal but which involves their whole existence. Such
need requires more than ‘psychology’.

Modern man suffers from his immaturity and causes
suffering to all around him. What we are called upon to do
is to retore him to the context of the Greater Life, to
unblock the door to at-one-ment with the wellsprings of
his existence, and to show him the way to give expression
to his contact with Being through a life-affirming attitude.
For there is a way to be trodden by actual practice. In the
effort to comprehend this way—on which man can re-
discover and strengthen his roots in the ground of being
—teachers and spiritual counsellors to the healthy must
join hands with those who tend the mentally sick. To such
a collaboration this book is dedicated.
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Hara in the Life of the Japanese

the West are also aware of this danger, as the East has been
since time immemorial. But the East, never having been as
cut off from contact with the basic vital centre as we are,
and being more perceptive than we, is still able to hear its
warning voice at times when emotion, intellect or will
endanger the contact with the primordial source of Life.
The East heeds its warning to man ever to remember his
origins, knows the secret of how to regain.contact with it
when temporarily it is lost and obeys the command not to
lose contact with it as consciousness increases, in fact to
cherish it then more than ever. Only thus can man con-
sciously become more and more what, as mere nature and
unconsciously, he already is: a child of the all-embracing
divine unity of Life wherein his own life is rooted, and in
which unconsciously and with longing he is constantly
seeking his true centre whenever, as an intellectually
developed being, he has debarred himself from it. The
Japanese term Hara means nothing other than the physical
embodiment of the original Life centre in man.

Man is originally endowed and invested with Hara. But
when, as a rational being, he loses what is embodied in
Hara it becomes his task to regain it. To rediscover the unity
concealed in the contradictions through which he perceives
life intellectually is the nerve of his existence. As a rational
being he feels himself suspended between the opposite poles
of heaven and earth, spirit and nature. This means first the
dichotomy of unconscious nature and of the mind which
urges him to ever-increasing consciousness; and second,
the dichotomy of his time-space reality on this earth and the
Divine beyond time and space. Man’s whole existence is
influenced by the tormenting tension of these opposites and
so he is forever in search of a life-form in which this tension
will be resolved. -

What is man to do when he feels himself suspended
between two opposing poles? He can surrender himself to
the one or to the other and sa, for a time disavow the con-
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Hara in the Life of the Japanese

is necessarily made apparent and legible in the form and
order of his body. There is no psychic structure and no
inner tension which is not reflected in the body. Hence the
discovery of the inner psychological centre implies also the
discovery of the physical centre.

But where is the centre of the body? In the region of the
navel, or, to be precise, a little below the navel. Therefore
it should not surprise us that Hara, the essence of the vital
centre literally translated means belly. That the physical
centre of gravity of a man who has found his equilibrium
should be located in his belly sounds strange to European
ears. Why the strengthened belly should be the symbol of
the vital centre regained will now be shown by examples
from everyday life in Japan.
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Hara in the Everyday Life of Japan

which shows that the individual is completely collected and
unperturbed, awake but not over-responsive, controlled
yet not rigid.

A Japanese sitting on a chair or a bench looks very often
as though he were resting in himself rather than on the
furniture. The way in which a Japanese sits down on a chair
shows the degree of his Westernization. Crossing the legs
and so throwing the small of the back out of line and com-
pressing the abdomen is entirely un-Japanese and so is any
leaning or lolling position which would eliminate the
supporting strength of the back. The Japanese, to whichever
class he may belong, holds himself erect and ‘in form’ even
when sitting. That this custom is weakening today through
the increasing influence of the West is doubtless true—but
this is a deviation from the traditional essentially Japanese
form which alone concerns us here.

The foregoing examples show two things. The Japanese way
ofsitting is connected with an inneras wellasan outer attitude.
The Japanese rests upright and composed within himself.
This combination of uprightness and resting within oneself
is typical. The whole person is, as it were, gathered inward.

Another striking example of significant posture is the one
that a Japanese assumes in front of the camera. The Euro-
pean is often surprised at how much the posture of import-
ant public men, such as high ranking army officers or newly
elected Cabinet members, differs from that of Europeans
when being photographed. Whereas the latter take great
pains to stand ‘at ease’ or ‘with nonchalance’, or ‘with
dignity’, shoulders drawn up and chest thrust forward, the
Japanese stand quite differently, often, to our eyes, with
deliberate ungainliness—unassumingly front face with loose
hung shoulders and arms but still upright and firm, the legs
slightly apart. Never does the Japanese stand with his weight
on the one leg while the other ‘idles’. Anyone standing in
this way, without centre, without axis, inspires little
confidence in a Japanese.
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Hara in the Everyday Life of Japan

wins in the true sense, without fighting. The defeated
wrestler falls backwards over the ropes and the multitude

oes mad with excitement while everything that is not
nailed down is hurled into the air and rains down upon the
victor from all sides in tribute to his prowess. That was
Hara, demonstrated by a master. And as such it was
applauded by the crowd.

This example shows very clearly that in Hara there is a
supernatural force which makes possible extraordinary
natural achievement in the world. And as Hara is ever
present to the Japanese as the sign of a matured inwardness
he also knows about it as a mysterious power which can
produce super-normal results. From childhood the Japanese
is taught the power of Hara. Hara, Hara, the father calls to
the growing boy when he seems to fail in a task or when
physical pain saps his morale and threatens to over-power
him or when he loses his head with excitement. This Hara,
Hara, however, implies and produces something different
from our ‘pull yourself together’. With Hara one remains
balanced both in action and in endurance. All this is such a
natural, basic and general knowledge for the Japanese that
it is not at all easy for him if you ask him about his secret
treasure to raise it to consciousness, let alone to explain it.

Another typical example from the war. Not only is the
training of the soldier as a matter of course a training in
Hara but the civilian population also found in Hara the
strength to endure all perils. When the leader of the
Japanese Women’s Associations on her return from a visit
to Germany, spoke in a lecture of the impressive air-raid
precautions she had seen there, she added ‘we have nothing
of all that but we have something else, we have Hara’. The
interpreter was greatly embarrassed. How should he trans-
late that? What could he do but simply say ‘belly’? Silence,
laughter. Only a few of the Westerners understood what
was meant, but the Japanese knew that the lecturer had
quite simply meant that power which, even if it gave n¢
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Hara

degree. He is master only of technique and not of himself.
He controls the skill he has but not what he is in himself.
And if a man can do more than he is his skill often fails him
in critical moments. Real control over oneself can only be
achieved by a special training, the outcome of which is not
just technical skill, but an established frame of mind
(Verfassung) which ensures the required result.

This is practice understood as exercise (exercitium). Its
purpose is not an outer visible result but an inner achieve-
ment. In practice of this kind the person developing, not
the deed or the visible work as such, is what matters. And
as surely as genuine mastery of performance or skill pre-
supposes a certain personal inner quality so, conversely, the
preparing of oneself for performance or skill can be used as
a way leading to inner mastery.

In this way the meaning of achieving outward and applied
skill is transposed to the inner life. More important than
outward success then is that personal quality which will,
when developed produce not only the perfect external
result, but which will have its real meaning and value
within itself.

Understood thus, every art, every skill can become an
opportunity to develop ‘on the inner way’, and so a saying
of the Japanese becomes understandable; ‘Archery and
dancing, flower-arranging and singing, tea-drinking and
wrestling—it is all the same.’! From the viewpoint of per-
formance of ‘work’, this saying does not make sense, but
once its underlying significance has been grasped—man’s
true self-becoming—then its meaning is clear.

For the Japanese? every art as well as every sport has a
purpose beyond mere outward achievement. In practising it
he aims at that quality of the whole man which produces
results that appear to be casual, unintentional, without

1 See Japan and the Cult of Tranquillity. Rider.
* ‘The Japanese’ here always means not any Japanese, but one who embodies
the national tradition.
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Hara as the Purpose of Practice

decisive movement which must be carried out as calmly and
steadily as the moon rises in the evening sky. Before I have
even reached the point where the arrow must touch the ear
and cheek, and the whole bow is stretched to its fullest
capacity, the deep voice of the master cuts right through
me, ‘Stop!” Surprised and a little irritated because of this
interruption at the moment of utmost concentration, I
lower the bow. The master takes it from my hands, winds
the string once round the end of the bow and hands it back
to me smiling. ‘Once again, please.” Unsuspecting, I begin
again to go through the same series of motions. But when it
comes to drawing the bow my strength fails me. The bow
has now twice the tension it had before and my strength is
insufficient. My arms begin to tremble, I sway unsteadily to
and fro, the posture so painstakingly won is lost. The
master, however, begins to laugh. Desperately I try again,
but it is hopeless. Nothing but a pitiful failure. I must have
looked rather vexed for the master asks: ‘What are you so
annoyed about?’ ‘What? You can ask me that? For weeks
and weeks I have practised and now, at the vital moment,
you interrupt me before I have even drawn.’ Once again the
master laughs cheerfully, then suddenly serious, he says
something like this: ‘What exactlv do you want? That you
had accomplished the task I had given you I could see from
the way you took up your bow. But the point is this—when
a man, perhaps after a long struggle, has achieved a certain
form in himself, in his life, in his work, only one misfortune
can then befall him—that fate snould allow him to stand still
in that achievement. If fate means well by him it knocks his
success out of his hands before it sets and hardens. To do
just this during practice is the task of the good teacher. For
what is the point of all this? Not the hitting of the target.
For what ultimately matters, in learning archery or any
other art, is not what comes out of it but what goes into it.
Into, that is into the person. The self-practice in the service
of an outward accomplishment serves, beyond it, the
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Hara as the Purpose of Practice

that which proves inner maturity, which produces ripe
fruit as a tree does, effortlessly. The way it works out in
practice can be shown by an experience I once had during a
visit to a Japanese monastery.

It was in Kyoto in 1941. A Japanese friend had arranged
for me to meet Master Hayashi, the abbot of the famous
Zen monastery, Myoshinji. In Japan they observe the
charming custom of giving gifts. The guest brings the host a
gift when visiting him for the first time and never departs
without receiving one in return. A gift one has made one-
self is valued most. And so, when, after a good long talk, it
was time for me to go, Master Hayashi said: ‘I should like
to give you something. I will paint something for you.” Two
younger monks fetched painting materials. A red cloth
was spread on the mats, an extremely thin sheet of rice-
paper measuring about 6o by 20 cm. was laid on it and held
in place by two lead weights to prevent it from slipping.
Then brush and ink were brought in—not ink ready for
use, but solid ink which has to be rubbed in a hollowed out
stone and made liquid by the addition of water.

Relaxed and calm, as if he had infinite time—and a
Master always has infinite inner time—the abbot began to
prepare the ink. To and fro, to and fro his hand moved until
gradually the water had turned into liquid black. I wondered
that the master did this task himself and asked why no one
did it for him. The answer was significant: ‘The steady
movement of the hand carefully preparing the ink makes
one completely calm. Everything becomes still inside. Only
from an undisturbed, quiet heart can something perfect
flower.” Now everything was ready.

Master Hayashi knelt on the floor, that is, he sat upright
on his heels, his brow serene and his shoulders loose with
that freedom of the upper body which is supported by
strength from below, and which is characteristic of those
practised in sitting. With an inimitably calm and at the
same time fluid movement the master took up the brush.
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Hara as the Purpose gf Practice

reactions in which man is reflected in his personal relation
to himself and the world. The 1, in the sense of this
‘personal’ I, is not only the formal, ever-unchanging
condition for all objective experience, but also its own
‘material’ centre of experience. Imprisoned in this I, man
has ultimately only one aim in view—to preserve himself in
this transient existence. When his subjective life is com-
pletely controlled by this I, man strives to maintain and to
preserve himself qua himself and shows this by his continual
desire for appreciation, for acknowledgment of his
‘position’, as well as by his continual anxiety and fear of
depreciation, under-estimation or even annihilation. He
feels himself always somehow threatened and in everything
he does he seeks security, recognition and power, seeks to
safeguard himself, to shine and to rule. All these manifes-
tations spring from what may be called the ‘little ego’.

Every action motivated by the little ego is permeated by
the fear of failure for this would endanger the ego’s
position, if only by loss of prestige. What a big role plays
the fear of blame! Anxiety, the desire to shine, the fear of
being hurt haunt all ‘I’—conditioned actions and ex-
periences like ever active ghosts; because in all his
experiences man seeks affirmation, security and self-
contentment,

This material side of the I means that we can never be
sure of maintaining a selfless attitude or performing a
really disinterested service. As long as a task or an action
depend exclusively on our capacity for outward, material
constancy or on controlled will-power, and both are
motivated and controlled solely by the I, all human
activity rests on a weak, uncertain foundation. Firmer
ground is found only where man is rooted elsewhere, that
is, when in his self- and his world-consciousness he is
anchored, in something different. Therefore when the
prime purpose of action is the perfection of an external
achievement, it is imperative to find a different inner centre
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Chapter 4

Hara in the
Japanese Language

Everything that Hara stands for in Japan is reflected in the
language. Knowledge of what the word Hara means in itself
and in connection with other things will give a profounder
insight into its essential meaning.

Hara, as we already know, means literally BELLY. For
the whole region of the belly the Japanese also has the words

ukubu and onaka. Onaka means literally ‘the honoured
middle’ and is the term for belly as used by children and
by the common people. Hara as well as fukubu and onaka,
means roughly speaking the whole region from the stomach
to the lower abdomen. And, as with us, it is divided into
stomach, in Japanese i, and what is ‘below the navel’.
‘Below the navel’ is called kikai and this word plays a
certain part in connection with tanden, by which the
Japanese mean the spot about two inches below the navel.
And tanden means the centre of gravity as such, which is
cultivated in the developed Hara.

Hara by itself and in connection with other words, has a
far wider meaning than the word belly has for us. Of course
there are in Japanese many phrases and idioms which refer
exclusively to the physiological aspect of the belly, for
example: Hara ga itai—‘the stomach aches’, or Hara ga
haru—"*the stomach is distended’, (from too much food).
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Hara in the Japanese Language

sumu, to hold one’s sides and fall over backwards.

All these are idiomatic expressions whose equivalents can
be found in the language and daily life of Western peoples.
But now for those which are quite different.

The Japanese speak of Hara no aru (nai) hito, ‘the man
with (or without) belly’; of the Hara no dekeita (dekite inai)
hito, ‘the man who has managed (not managed) his belly’.
They speak of Hara no ékii or Gkina (or chiisai or chiisana)
hito, ‘the man with the big (or the small) belly’ and also of
the Hara no hiroi or semai hito, ‘the man with the broad (or
narrow) belly’. None of these implies a visible physiological
difference but a difference in character, a psychological
disposition.

What then is the meaning of Hara no aru hito? The whole
of this book is concerned with just that. Here we can give
only the general translations without going into detail about
their connection with the belly or their deeper spiritual
meanings. For the moment we need only say this: Hara
implies for the Japanese all that he considers essential to
man’s character and destiny. Hara is the centre of the
human body—but the body, because it is a human body, is
more than a merely biological-physiological entity. It is at
the same time the centre in a spiritual sense or, to be more
accurate, a nature-given spiritual sense. All expressions and
idioms containing the word Hara refer to the character in
its totality, to the basic quality of a man’s nature, his whole
disposition, and hence to those special mental traits on
which it depends and through which it is expressed.

What then is Hara no aru hito? The answer comprising all
meanings is: a man with ‘Centre’. Hara no nai hito is
accordingly a man who lacks centre. The man who lacks
centre easily loses his balance. Conversely, he who has it is
always balanced. The man with centre has something that is
tranquil and all-embracing. He has a quality of breadth. Just
this is meant by the term Hara no aru hito. And when this
quality is to be especially emphasised the Japanese speaks of
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Hara in the Japanese Language

deal with situations realistically. He is either one-tracked
and rigid, mentally or emotionally fixed, or else he has no
composure at all. In an emergency he behaves either with
blind obstinacy or quite erratically.

Hara is only in slight measure innate. It is above all the
result of persistent self-training and discipline, in fact the
fruit of responsible, individual development. That is what
the Japanese means when he speaks of the Hara no dekita hito,
the man who has accomplished or finished his belly, that is,
himself: for he is mature. If this development does not take
place we have the Hara no dekita inai hito, someone who has
not developed, who has remained immature, who is too
young in the psychological sense. The Japanese also say
Hara no dekita inai hito wa hito no ue ni tatsu koto ga dekinai :
the man who has not finished his belly cannot stand above
others (is not fit for leadership). This does not depend on age
alone. It is often said of a young man, Wakai keredomo hara ga
dekite iru, ‘although he is young he already has a finished
belly’. Nevertheless Hara no dekito hito as a rule applies
mainly to older people, if only because the fruit of psycho-
logical and spiritual practice needs time to ripen.

Only in connection with more mature man, the Hara no
dekita hito, can one speak of the Hara no 6kii hito, the man
with the big belly. Here the word okii, big, has its special
accent only in connection with Hara. It means, as mentioned
above, generous, magnanimous and warm-hearted without
any implication of weakness or indulgence. In connection
with the phrase Hara no 6kii hito there is also the saying
seidaku awase nomu, literally, ‘to swallow the pure together
with the impure,’ in the sense of ‘accepting’ even ‘wel-
coming everything’ and giving everything its due place.
Saigo Takamori is always cited as one who exemplified this
attitude. He was famous for never saying anything dis-
paraging about another. He knew how to give the right
place even to the basest of men and to learn something from
him. For that reason he was able not only to endure
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lacking man is not yet ‘whole’. This idea is also very
obvious in other popular sayings. If one says of an action
that it is done ‘with the belly’ one means that it is not done
by any separate function, not by any specialized organ but
by the ‘whole’ of the person, even though he may make use
of this or that particular organ. In this sense, for example,
one speaks of Hara-goe—belly-voice—or of Hara dc
kangaeru, ‘to think with the belly.’

Hara in the true sense has nothing to do with bein
corpulent, that is, with having a big physical belly. Thus
people with no outward belly may have belly in the psycho-
spiritual sense and vice versa. This might give the impression
that there is no physiological connection at all. In fact such a
connection does exist but it is not immediately evident in
relation to physical size. A first hint of this psycho-physical
connection is afforded by the reality of the abdominal voice.
The abdominal voice really comes from the abdomen and a
person speaking from the larynx, the nose or the chest is,
indeed different from one speaking from the abdomen.
Everyone is familiar with these differences, and knows too
that the differences in his own voice denote changing
moods and mental attitudes. Terror can rob one of one’s
voice completely. Pain, fear and even worry can cause the
voice more or less to stick in the throat or at least make it
soundstrained. Anyone who has learnt to paya little attention
to it, can easily distinguish changes of mood and attitude by
changes in the voice of a speaker. But this is not our direct
concern here. The point is to be aware from the outset
of the interrelation of inner attitude and ‘belly’ in the
physical sense. The connotations of Hara are primarily
psycho-spiritual but the inner aspect always has its outward
counterpart. Thus, the Japanese distinguish in general the
voice coming only from the mouth or from the heart, from
the one coming from the belly, and are very sensitive to the
psychological significanee of these variations. The Har-goe,
the voice coming from the belly, is valued as an expression
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arising from instinct or intuition. ‘Hara’ means that entire
receptive and creative organ which fundamentally is the
‘whole man’—able to prove himself as such. We have
already seen how the Hara-practice lifts a man out of the
prison of his little ego and frees him to live and act from
his state of wholeness.

‘Self-consciousness’ anchored in Hara is consciousness
of a self larger than the mere I and, therefore not necessarily
affected where the little I is touched or hurt. It is, at the
same time, wider and capable of doing more than the little
I can achieve. In this connection we should mention an
interesting concept which plays an important part in the
Japanese world: haragei, literally ‘belly art’.

Haragei is every activity made perfect through Hara.
Thus it includes every form of art. Perfect art can flower
only in one who has attained wholeness. And, in the
concept haragei the Hara-consciousness of the Japanese
reaches its peak. He who has mastered haragei has in a
measure achieved ‘that’. All the ‘Ways’, e.g. the Way of
the Tea Ceremony the Way of Archery, the Way of Sitting,
the Way of Swordsmanship, etc. are, in the ideal, and in
their highest form haragei. But in daily life also all genuine
relationships between people, whether fleeting or enduring
are characterized by haragei. Take for example con-
versation. Genuine conversation should be conducted as it
were from belly to belly not from mouth and head. Mouth
and head should rightly be merely organs, not forces in
themselves.

We will give a specific example of haragei. A man walks
along a road. A few yards behind him another follows. The
man in front senses, without turning round, ‘that fellow
behind me is up to something’. But he calmly walks on
without turning round. The pursuer who is indeed plan-
ning to attack him feels, ‘the man knows what I have in
mind’ and then he feels, ‘he must be strong’ and so says to
himself, ‘better not start anything’. In this case haragei is
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The example of the man who feels his enemy following
him but remains undisturbed, and who, by the strength of
this calm keeps the other in check, shows in a special way
those spiritual qualities which the Japanese think of
immediately when Hara is mentioned—unconditional calm,
that is, calm not dependant on any outward circumstances,
together with heightened sensitivity and receptivity com-
bined with an increased readiness to meet surprise, and the
capacity for taking lightning decisions which can come only
from genuine absence of tension.

We too have a word which well expresses a Japanese
term. We speak of a ‘sedate’ person. In Japanese Hara ga
suwatte iru (suwatte inai), means a person whose belly is
sedate, ‘it sits’ (‘does not sit’). The opposite is Hara ga
tatsu (Haradachi), which means ‘a person whose belly rises’,
who flares up, gets angry, in the same way as we say that a
sedate person is not easily roused. For the Japanese Hara
suwatte imasu, that is the ‘sedate belly’ implies not only a
corresponding imperturbability of the heart, an indestruct-
ible composure and a state of relaxation but implies also a
swift and certain striking power. The imperturbability
characterizing the sedate man implies the steadiness of a
tranquil mind prepared for anything. He is able to react
appropriately in any situation and nothing throws him off

alance.

Sitting, which is both outwardly and inwardly correct is
possible only with Hara. Thus, Hara ga suwatte imasu, the
hara-seat, not only refers to the position and weight of the
belly within the whole body but also suggests the whole
mood of stable sitting. This stability implies at once an
outward and an inward balance: it means that the inner
centre is situated in the right place in the physical body, as
well as the right placing of the centre of gravity within the
body. Thus the Japanese can say: Hara ga suwatte iru toki ni
wa chiishin ga shita ni aru ga—. ‘When the belly is sedate the
centre is situated below’. Hara*ga tatsu to ue e utsuru—
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shown later that this is something quite different from what
is called repression). Certainly it has its limits, depending
upon the degree of one’s training. The Japanese would say
Ano hito no kotoba wa Hara ni suekaneta—I could no longer
keep his words in my belly (endure), and then my belly
rose (Hara ga tatsu). The anger has risen, come to the
surface and broken through, whereas before it was neither
‘suppressed’ nor ‘repressed’ but simply not allowed to
develop. Or it may happen that one, deliberately puts
‘oneself’ into one’s anger, rages, as it were, consciously.
The Japanese call this Hara wo tateru.

The expression, Hara wo tateru, in this sense means
‘wrath’, particularly if something is deeply felt as an
injustice. An especially instructive phrase is the combina-
tion of Hara with mushi, worms. We know the expression,
‘something is eating me’, which has a quite different
meaning from ‘it turns my stomach’. If one says, ‘it is
eating me’, or ‘it gnaws at my vitals’, something deeper is
implied. To localize this deeper sensation we Westerners
would not place it in the lower abdomen for it is there in
the bowels that we feel sudden fright. When we say ‘it is
eating me up’ we mean rather a feeling localised in the pit
of the stomach or in the chest. That the Japanese feels this
‘eating’ further down may be due to the fact that he reacts
less than we do in his individual ego.

The Japanese says, Hara no mushi ga osamaranai, the worms
find no peace, or Harano mushi ga shichi senu, the worms will
not say yes, i.e. they do not obey, in the sense that the
person cannot control his feelings. This expression is used
only in this negative form. Osamaru means actually ‘to put
in order’, e.g. ‘the state is in order’. The meaning of
osamaru then also points to a ‘total’ interpretation of Hara
no mushi ga osamaru. And thus Hara no mushi means the
not-having-been-put-in-order: of the whole man. Hara no
mushi in connection with osamaranai means a disturbance
which is felt as a gnawing discomfort endangering the vital
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Hara in its General
Human Significance






Chapter 1

Ea}stern and Western
Views of Hara

(a) The General Significance of the Centre of the Body

In all that has been said until now Hara has appeared as a
phenomenon of Japanese life only. But if Hara were
nothing but an aspect of Eastern life it would be of merely
ethnological interest and the purpose of studying it would
be only to obtain a deeper understanding of Eastern people
and their way of life. But the longer one studies Hara as
understood by the Japanese the more obvious it becomes
that the term expresses not just a specifically Japanese
phenomenon but one that is universal and valid for all man-
kind. It is a prime factor of all human life, the realization
and practise of which is of equal concern to ourselves.

The over-all human significance of Hara becomes evident
in examples from Japanese life. It becomes a certainty as
soon as one begins to practice it for oneself. From ex-
periences gained through Hara one comes to see that it
contains a hidden ‘treasure of life’ which is man’s birth-
right, which was lost in the evolution of his consciousness,
and which he must re-discover and practise as a pre-
requisite for all higher development.

Investigation of the over-all human significance of Hara is,
for the European, overshadowed from the outset by the
question of how closely the special importance given to the
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Hara

all his activities with creative energy and a sense of actuality.
Freed from the bondage of established patterns from the
past, he is creatively united with the task in hand.
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Chapter 7

The Order of Life in the
Symbolism of the Body

If you ask anyone where in his body he feels his ‘I’ he will
probably consider it a strange question at first, but pressed
for an answer, he will reply either ‘in the head’ or ‘in the
chest’ or he will indicate with a vague gesture the region of
his stomach and heart. Only very rarely will anyone
indicate a region further down. And this is understandable.
Head, chest and heart, like everything above the navel,
represent the spheres of the consciously thinking, willing
and suffering I.

If a man localizes the position of his ‘I’ above the navel it
is correct in so far as he has developed, as an ego, beyond
the sphere of his unconscious life to the light of conscious-
ness, since his general psychic level lies in the ‘I-self’. The
more he identifies himself with his I, however, and the
more he bases himself within the sphere of its conscious-
ness-pattern, the more he comes into conflict with every-
thing excluded from it. This conflict will be the greater the
more he allows the conscious to take precedence over the
unconscious.

It is completely natural that a man should tend to give
greater importance to the sphere he knows well and which
he can control than to.the one which he does not know
at all and which moves him irrationally. It is also natural
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The Order of Life in the Symbolism of the Body

soul and mind have been understood is merely the way in
which the whole pattern of life has been reflected in the
mirror of the 1.

When the little I withdraws and its working pattern is no
longer the sole guide to the recognition of reality, life will
disclose different horizons, gain new dimensions, increase
in breadth, height and depth. Those formulae in which man
perceived his reality as threefold and arising from nature,
will indeed recur as a pyramid of concepts, but then they
will have a new meaning and a broader base. The region
of the heart, as the medium of endurance and of self-
proving in the world will still hold a central position. But
like nature below and mind above the heart region itself
will gain a wider significance. Nature, soul and mind will
no longer be separate, self sufficient spheres but pointers to
a supernatural whole. In the total experience of a wider life,
instinctive nature, supporting the I from below, expands
into Great Nature. The confined and suffering soul,
enmeshed in its subjectivity, deepens into the Great Soul.
And the mind, chained to the intellectually comprehensible,
is lifted to the level of a Universal Consciousness.

In what sense does Nature in the new vision rise to Great
Nature? It will enter into the inner life as the operative unity
of the Primordial which a man will sense as his life-ground in
whose undivided, pregnant unity all possibilities are
contained.

What does the released mind find? It will continue to
perceive life in images and patterns, but then every pattern,
image and structure will take on a significance beyond all
assertions and contradictions. It will then stand open to
that Being which speaks intimately to man in symbols. Here
the light of knowledge will be different in kind from that
of conceptual thinking, where the fullness of being streams
away in multiplicity, where the in-dwelling order of life is
fixed in static patterns-and where the primal unity of the
Divine eludes the I-limited mind.
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Chapter 1

The Purpose and
Pre-requisite of all
Practice

In the centre of all practice serving the Inner Way stands the
‘backward turning’. For this the ego caught on the ladder
of its concepts and ideas, and struggling always to maintain
its foothold, is not necessary. What is necessary is a move-
ment which leads downwards to the all-dissolving, all-
absorbing depth of the Source.

Even the-ordinary man at the level of natural conscious-
ness knows about the renewing strength of primordial
Nature. Although the thinking and reflecting man,
dominated by the intellect, seeks transcendence always and
only ‘above’, unreflecting man has known since time
immemorial, and still knows of a transcendence ‘down-
wards’. A man who constructs a scale of values based
only on his intellect puts Nature, understood as mere
‘material’, in the lowest rank. In his scale of values rational
consciousness comes next and rising through the values
of the true, the good and the beautiful, the peak is reached
in the sacred. Nevertheless, from some inborn sense man
knows that this order contains only half the truth. The
analysing intellect knows, as the realm of Nature, only
the values of the pleasant, the comfortable and the sensually
desirable, all of which can be elevated only through ‘sub-
limation’—by the efforts of the ego-will and consciousness.
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The Purpose and Pre-requisite qf all Practice

heights. Knowledge of this downward journey into the
dark realm of the earth, as a pre-requisite for deliverance
from delusion and for a break-through of inner light, is the
ultimate meaning not only of many fairy-tales but also of
ancient rituals. The way of initiation, as taught by medieval
alchemy, points to the same knowledge. It is mainly present
day psychology which in response to modern man’s
suffering has revealed anew the significance of descending
into the depths in order to reach the heights. To this
field also belong the possibilities, as yet little recognized,
which lie in work on breathing and posture. Too often the
are belittled and considered by many merely as ‘helpful
methods’. Today the paramount problem is how, literally,
‘to earth’ people who are caught in the hypertrophy of the
rational intellect. But if this ‘earthing’ consists merely in
providing a temporary, good-for-the-health relaxation, or
in releasing inhibited instinctive drives it becomes dangerous
nonsense, for as such, it will simply lead from one blind
alley into another.
Hara, as practice, means above all else right earthing.
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The Purpose and Limits of Practice

and activity, but if the only channel it can find in a man
runs through a hard ego-shell it will be choked and blocked.
Yet the primal driving-force of the human will is basically
co-determined, animated and winged by the striving of
Being towards the light. Thus, even in practice carried on
by personal will-power, the real motive-power of the
seeking resides in what is sought. If then through practice a
man begins to feel some contact with his Being, it is not an
earned reward but a gift whose essence was already alive
and at work in his endeavour. In other words, practice does
not generate the experience of Being but only prepares the
way for it. The grace which may flower from this ex-
perience is not the product of a doing but of a permitting
of what fundamentally is, of what the aspirant himself is by
reason of his participation in the Great Being within his
own being. Practice therefore means ultimately just this:
learning to let the in-dwelling reality of Being emerge.

Because that to which the aspirant methodically opens
himself is at work without his help as a basic drive in all
men, it can emerge also even in those who do not practice!
The revelation of the divine Unity of Life does not depend
simply on religious habits to reveal itself. Shocks and
catastrophies can occur which pierce the armour of a man’s
I and these can bring sudden enlightenment. Indeed, if only
the longing for it remains somewhere alive in him and the
heart in its depth is ready, there can still be a hidden but
progressive opening-up of the Divine Life without any
deliberate practice. What man is capable of achieving by
his own effort is very little compared to the quiet working
of the Divine Being which unceasingly with a gentle force
prompts him to open himself and pours into his life in
countless ways unasked.

‘What is the highest that man can achieve through
practice?’ I frequently asked Eastern masters. The reply was
always, ‘The readiness to-let himself be seized’. However,
a man is never released from the obligation to do his part in
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The Purpose and Limits qf Practice

the practice of Hara. For Hara means nothing but that
condition of man in which he is open to the primal Oneness
of original life and which he can manifest in his everyday
living. Hara is a connecting link between Being beyond
space and time, and our existence in space and time. Hara
is the germinating centre of that total state of mind in which
man, liberated from the despotism of the I, becomes
transparent to the creative and liberating influence “of
Primordial Life whose transcendental unity he shares in his
own being.
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The Pre-requisites of all Practice

see the meaning and value of practice in the increase of his
vitality and efhciency in the world. The fact, therefore,
that practice does produce an increase in worldly efficiency
further endangers the formation of a right attitude, and the
beginner is therefore all too easily inclined to see the
purpose of practice in these results. And so again he
subordinates whatever he may have achieved to the service
of his I which is and can be interested only in mastering
life in this world. Such abuse of the supernatural, even
‘magical’ powers released through Hara can produce disast-
rous results. The I in its self-conceit, instead of being
subdued or neutralized by practice, becomes further in-
flated. And it may happen one day that the forces
illegitimately developed will turn against him who practises
wrongly, exploding his still I-centred wholeness, and destroy
him. Only to the extent that a man learns not to take
himself as the measure of all things and the master of his
life, but as a subjectum dei, as one submitting and owing
obedient service to the Divine, will his practice be whole-
some and right.

(3) The third, pre-requisite of all practice is a strong will.
New things are always stimulating, but there can be no real
inner growth without great perseverance. Practice as such
is often easy but it is difficult to become a ‘practiser’.
Anyone not possessing great strength of character should not
set out on the path of practice. He should indeed be warned
against it, for the discontinuation of practice is disastrous

-to precisely the extent that it may have already helped a
man to achieve some results. Anyone who has for a moment
beheld a glimmer of the light, thanks to his practice, and
has then abandoned it, will fall back into a greater darkness
and for the rest of his life will never lose a feeling of guilt.

(4) Closely connected with the third is the fourth pre-
requisite which is the capacity for total commitment. Only
one who is able to subordinate his life as a whole to the
obligation of practice will make progress. As long as
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Posture, Breath, Tension—as starting Points of Practice

duction to the exercise of such training to be understood
as the means of progress on the inner way. Therefore we
do not intend to add to the already existing arsenal of
breathing and posture exercises any new methods for
reaching old goals, but rather to point out what is necessary
for placing posture, breathing and relaxation in the service
of the inner way, never merely for the restoration or
increase of efficiency and power in the outer life. We are
concerned only with practice in the service of man’s inner
vocation.
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The Practice of Right Posture

but are pressed down. The belly is not simply released, it is
thrust'out. Distending it is not what is meant. If done in the
right way the pit of the stomach falls in while the abdomen
comes slightly forward. In this way the third mistake is
avoided, the most usual and most easily concealed one,
namely the mistake of tensing the region of the stomach
while tensing the abdomen. What matters is that every-
thing above the navel should be relaxed.

Further, the right practice of Hara requires first of all the
discovery of a new support for holding the body upright.
The aspirant must find this support in the lower part of the
trunk. Until he does so he is either tense, wrenching
himself upwards in order to stand, or slack, sagging down
completely if he does not forcibly hold himself up. Support
from the lower trunk, although most clearly felt in the
belly, lies actually in the whole trunk. So the whole trunk
will gain in firmness as soon as the belly is free and able to
take weight from above, while the small of the back in
particular will acquire a new vitality.

The achievement of right posture is soon noticed by
certain signs. If a man has found his proper centre of
gravity he soon feels, to his own surprise, not merely a
physical freedom in the whole upper region of his body but
also that his whole personality is different. His knees which
in the old, hunched-up posture were stiff and pressed back
have become supple and his whole person is less rigid. The
firmness of the trunk gives a lift to the spinal column as
though it were being pushed from below upwards. When
holding himself erect in the wrong way a man forcibly
thrusts his shoulders back, pushes his chest out and draws
in both his belly and the small of his back, with the result
that his vital middle region is constricted and diminished.

At the same time the neck becomes rigid, bull-necked
indeed, while the head is bent back and the chin thrust
out. This leads to cramp, But with Hara the uprightness of
the body is no longer the result of will-power but comes by
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Sitting with Hara

slackness on the one hand or rigidity and wrong tension on
the other. So, in activity or in inactivity alike, they lose the
benefit which correct sitting could bring. This benefit
could be theirs if their lives were lived, consciously or
unconsciously, from the strength lying in the vital centre.

Training in correct sitting should begin in childhood.
But our educators are helpless in the face of the bad
posture habits of children. The only thing teachers can do
is to give the command ‘sit up straight’. This produces
nothing but a momentary rigid straightening up soon
followed by a relapse into the old posture. It is impossible
to calculate how much lasting damage is caused by the too
tense or too slovenly postures in which children do their
work at desks or tables, or what opportunities for character
forming are missed merely because children do not learn to
carry themselves in the right way. But how can they learn
as long as the educators themselves in their ignorance pay
no attention to the matter? Proper education and training
ought to begin in early childhood. Children straighten their
spines naturally and adults should not be too quick in
urging them to do so. Particularly the natural straightening
up from the small of the back which babies and children do
involuntarily should not be interfered with by premature
admonitions and help. The ability to bear himself upright
from his own strength is one of those essential early ex-
periences of childhood which are decisive for the
foundation and development of a proper self-assurance in
later life.

In right sitting as well as in right standing the shoulders
are relaxed. Only in the released belly is that slight tension
preserved which gives strength to the whole trunk. In the
Hara-seat the aspirant feels the centre which keeps him in
form, perhaps even more clearly than while standing. He is
not rigidly anchored in it but swings constantly and lightly
around it. Even when a person of sedentary occupation has
to bend forward in outward activity he still remains in touch
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Sitting with Hara

of all work—to be turned with all his mind towards the
Highest—sitting in stillness will one day lead to his
becoming one with Being.

In the legend ‘Of the Good Morning’, the pauper asks
Master Eckbart, ‘“Who made thee holy, Brother?’ and the
Master answers, ‘Sitting still and my lofty thoughts and my
union with God.” And it is said of Master Dégen (the
founder of the S6t6 sect of Zen whose sole exercise consists
in sitting), that when asked his opinion of the method
practised in the Rinzai sect, he answered, ‘Very good,
very good’. ‘How so?’ the other asked. ‘“They practice the
Kéan don’t they?’ (the solving of an insoluble riddle).
‘Well,” said Master Dogen, ‘there may be people who can
sit still only if they have something to think about. However
if they achieve enlightenment that way it is not thanks to
their thinking but to their sitting still.’

The practice of sitting as an exercise on the way demands
not only the right centre of gravity, but at the same time
the right ‘tension-relaxation’, and above all right breathing.
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Tension-Relaxation

permits the Greater Life to manifest itself in our little lives.
The practice of right tension and relaxation, no matter what
techniques may be employed, is of value for the inner way
only if the aspirant is not merely seeking physical comfort
or the increase of his I-powers but wants to find that
mysterious source of strength for its own sake.

Thus it becomes clear that also in regard to ‘tension-
relaxation’ one can only see a person truly and form the
right opinion about his degree of development if one
regards him from two levels: the worldly and the Trans-
cendental.

By virtue of the assured participation of man’s own bein,
in the Great Being he is, even in the midst of his worldly
life, still au fond liberated ; for within his being he already is
what he seeks. From the Christian point of view he is God’s
child and liberated through Christ. From the Eastern point
of view he already is the Buddha-nature, he is in his essential
substance Nirvana. But because and in so far as he has an 1
through which he relies upon himself and which is always
turned towards the world, he is, at the same time, none of
these things, but is merely on the way to uncovering them
in himself. The driving force of all his seeking is nothing
other than what fundamentally he already is. In so far as he is
not all that in his I-world-consciousness, his essential one-
ness with Being shows itself as divine discontent. The
separation from his Being is what produces the basic tension
of his life; the release of it is imperative for the integration

- of his I-self with his essence. The separation from Being,
painfully felt by the rigid I, is the root cause of the trans-
cendental tension throughout men’s lives. Here appears the
urge of Being to manifest itself in ultimate Self, and equally
the necessity of the integration of the I-self with Being.

Only if, in all efforts to achieve the right inter-action of
tension and relaxation, one bears in mind that man in his
innermost part is already freed, can one discover the effective
guiding principle for the practice of right relaxation and
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Tension-Relaxation

effectively for one moment, and they are always there
entailing a mental alertness and readiness for bodily action
which is constantly present, even when for the moment his
attention is not directed to any particular interest or object
or goal.

All three forms of tension may be habitually so over-
stressed and so deeply ingrained that they prevent the
unfolding of life itself. Only the person who has at some
time become really aware of them in himself and in others
knows the extent to which modern man is distorted by
psychological tensions and excessive mental activity., Only
one who has struggled to make himself whole and sound
knows how insidious the effects of those over-tensions are,
and how difficult it is to free oneself from them once they
have become ingrained.

Every tension represents a bent, an inclination of the
living whole. In relaxation it can be eased and the whole
then swings back into its rest position. In the harmonious
whole tension and relaxation form an organic system
complementing each other either simultaneously or in
rhythmical alternation. Every tension bears the need for
relaxation, every relaxation the need for tension. Always,
therefore, behind this polarity the law of the whole is at
work. It strives for accord and harmony and redresses
every disturbing excess as soon as there is access to the
compensating transcendental force coming from the ground
of Being (Seinsgrund)—access which is blocked when the
tensions have become ingrained.

What is meant by disturbance of the right relationship of
tension and relaxation? We are not concerned here with
physiological conditions for they also would merely point
to a disturbance affecting the whole man. It is the person
who is disturbed, never his body alone. What then is the
disturbance of the whole person which manifests as wrong
tension? It is, as a rule, nothing but a clinging to the partial
which upsets the whole. As for example, the clinging to a
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Tension-Relaxation

right personal form appears a man has achieved his essential
individuality (Gestalt). And not until a man perceives his
own individual form—charged with its essence-tension and
bringing a sense of obligation—will he understand what
practice really means. And just as this true form can unfold
only when the aspirant has learned to abandon the ego
structure causing his wrong tensions, only then can he
unfold himself fully and proudly as mind and soul. But first
the I, with its false rationality, and its restless heart, must
drop down into the well-spring of the Primordial Deep.
All this means that the right inter-action of relaxation and
tension can come into play only when man finds his ‘earth-
centre’ which is embodied in Hara. When he is in touch
with it he will feel released and be set free for true Self-
becoming. To the extent that this contact is consolidated in
Hara, the waking-state-tensions necessary for normal
existence in the world will be properly sustained and will
become fruitful in the life sense. For one who is proficient
in Hara they awaken the incentive to seek anew his contact
with the healing Ground. The inter-action of wrong-tension
and complete slackness will be replaced by that creative
liberation from the small I which alone will allow the

growth of being.
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The Practice qf Breathing

Because the I has to do everything itself, such a person
does not allow the breath simply to come and go, he must
draw it in and he resists full exhalation. The first thing that
has to be learned is to let breathing happen. This is possible
only to the extent that a person is able to cease directing the
breath from his I. Just how difficult this is becomes clear
when he first observes his breathing, for then the effect of
the fixing I, interrupting the natural rhythm, becomes
immediately apparent. Breathing falters and the beginner
frequently has the impression that he is no longer capable
of breathing properly, and that he is short of breath.

It takes a long time before such a person, even one who
usually breathes more or less rightly, is able to breathe
consciously in the right way. To learn this is a basic
exercise—exercitium—which is needed by both the sound
and the unsound. Here, for the first time, the aspirant gets

- an idea of the importance of the age-old saying, ‘To see as if
one saw not’, or ‘“To do without doing’. To his surprise and
annoyance the beginner finds that mere knowledge of right
breathing alone is of no avail. Although he already knows
what is required he cannot prevent the interference of his I.
Again and again he resists exhalation half-way, and half-
intentionally he assists the inflowing breath. It is as if he
dared not allow full exhalation and feared that he would not
get enough air unless he helped. So it is a great and memor-
able experience when for the first time he succeeds with
full consciousness, in allowing the natural, living breath to
happen and discovers that it really does come and go, come
and go of its own accord. Letting the breath happen without
the participation of the will is therefore the first require-
ment. But to accomplish this the European has to learn
above all to let go, to shift the point of gravity from above
to below in his body, and to achieve this he usually has to
learn how to let the breath flow out fully.

It might be as well here to say a word about Yoga-
breathing as pracused today by many people under the
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The Practice of Breathing

hold the breath consciously; there the tendency to glide
downwards and drop into a kind of unconsciousness. As
certainly as the sounding-board and manifestation-field of
the Absolute is the whole man, so certainly must the
beginner have help in finding his own wholeness. Roughly
speaking one can say that the Indian lacks the ‘above’.
Thus it is understandable that in Yoga-breathing emphasis
is laid from the beginning on intentional inhalation and
the retention of the breath at the point of completed
intake. The Yoga teacher, it is true, will require the
pupil at the beginning of each exercise to relax, but the
teacher himself often does not realize that precisely this
demands of the European what he is least able to accomplish
and what he will achieve only after long practice. There are
apparently only a very few Yoga teachers who watch for the
self-releasing or relaxing of their Western pupils, and only
then—after the pupil has really learned to let go—com-
mence those exercises which imply tension. But in general,
for the European, practice of breathing means first and
foremost the step away from the intentional doing towards
passive permitting. But if the European is required to begin
at once with an upward-tending exercise, what happens then
corresponds to his usual unconscious orientation and there-
fore suits and pleases him. Nonetheless it misleads him—
that is, it leads to his grafting on to his ordinary, established
tension, a new one produced by the new teaching. The
result is at best that the Western aspirant, immediately
after beginning to practice enjoys a sense of increased
vitality and perhaps feels wonderfully ‘fit’ for a time, but
later, as a consequence of the excessive demands on an ego
and a will-structure already over-developed, he becomes
completely supine. The artificially induced vitality is
followed by a condition of exhaustion and the aspirant
discontinues his efforts, his practice.

On people whose dis-ease is due to their irresoluteness
and softness, their indolence and passivity, a breathing
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tries to loosen the stiff pushed-up shoulders and chest but
to loosen himself. This betokens a fundamentally different
approach. He learns that the wrong breathing of the body
expresses a wrong attitude of his self. Not his body, but he
breathes wrongly. Breathing is not merely an in-drawing
and out-streaming of air, but a fundamental movement of a
living whole, affecting the world of the body as well as the
regions of soul and mind. From his breathing a man’s whole
attitude to life can be read. Thus the aspirant has to under-
stand that the change concerns not only his body but his
whole attitude towards himself and life. Gradually as he

ins this new view of breathing he will realize the full
extent of his former wrong attitude—how his faulty body
posture as well as the broken rhythm of his breath were all
manifestations of wrong mental attitudes which were
blocking and distorting the cosmic ebb and flow of the
breath of life. Wrong breathing creates resistance to the
Jfundamental rhythm of life and thereby makes Self-becoming
impossible.

Only a teacher or therapist who has seen time and again
the fear which prevents the ‘letting-oneself-fall’ into the
exhalation realizes that what is at work here is a funda-
mental lack of trust in life. The difficulty of giving up the
active waking-tension of the I is rooted in the deep un-
conscious fear that in so doing the man will lose himself.
The commonness of this fear is shown by the nervous start
which many people experience just as they are dropping off
.to sleep—when something seems to pull the sleeper back
at the very moment when he is about to surrender to the
secret working of nature, in this case to the breath of sleep.
What is here a strikingly obvious resistance is at other
times a subtler hindrance to the blessed unconscious
working of Nature, that is, being constantly on the qui vive,
as if life’s whole security and continuation depended on a
man’s keeping things consciously in his grip. It generally
takes a long time before a beginner, turning his conscious
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The Practice of Breathing

is the ‘I am I’, possessing a body which breathes wrongly
and which must learn to breathe rightly. Then comes the
growth of that greater I-self that feels at one with his
original soul-body (Ur-Lieb), when he experiences himself
as a human being individually connected with the Great
Breath of Life. And finally comes the supreme experience of
the ‘T am’ in the sense of total participation in the Greater
Life whose breath leads the aspirant homewards, born
anew. In the course of this transformation, the whole
centre of gravity has shifted downward and Hara is so well
developed that its strength enables a man then on to
live his daily life from the breath of the Great Life.

So much for the purpose and the manner of the earliest
Hara-practice leading to that level of development which,
by a backward movement, restores a man to the ground-
root of Being. But even the little that has been said of the
nature and practice of Hara can be understood only by one
who has already begun to practise. To anyone without
personal experience, what we have said about the results of
Hara-practice must necessarily seem exaggerated and
improbable, all the more so since the inexperienced, as we
have said before, are always in danger of regarding it as a
merely physical exercise unrelated to the needs of the mind
and soul. Also the inexperienced invariably tend to under-
estimate the heavy demands made by genuine practice. The
exercises taken separately may be easy, but to become one
who practises is not.

The practice of Hara, cannot be limited to certain hours
of the day for such practice helps only to acquire right
posture, a feeling for the right balance of tension and
relaxation, and the training in right breathing. The daily
period of practice develops an inner organ which enables
the aspirant to become aware immediately of every wrong
posture in his daily life and to correct himself. But the full
meaning of practice is reached only when it has become a
constant force penetrating the whole of everyday life.
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Retrospect and Outlook

must inevitably include practice of the body.

Just as the right inner state is clearly expressed in the
symbolism of the harmoniously functioning body, so inner
malformations appear as bodily malformations. These have
one thing in common: lack of centre. Lack of centre implies
either that a man is anchored too firmly in his upper body
or that he lacks anchorage altogether. Only where a firm
middle region exists is man’s entire psycho-physical state
properly entred.

The whole life attitude of a human being appears in his
posture, in the relationship of tension and relaxation, and
in breathing. Posture, tension and relaxation, and breath
can never be exclusively physical factors. They are integral
functions of the person manifesting himself analagously on
the psychological and spiritual levels. For this reason it is
possible to begin the work on the whole man with them.

One can speak of ‘right’ training in posture, relaxation
and breathing only when it is undertaken in the service ot
Self-becoming. Efficiency in the world is indeed a fruit of
integration with Being, but this is not the primary aim of
practice understood as exercitium. Actually integration with
Being becomes more difficult if posture, relaxation and
breathing exercises are directed only towards a man’s
relation to the world, for precisely because they will
strengthen him in his illusory autonomy and life-efficiency,
they will serve too to support and increase his estrangement
from Being.

The poverty of man’s relation to Being is shown by the
malformed I. There are two extreme cases of malformation
—in the one a man is encased in an impenetrably hard
I-shell, in the other he has no I-covering whatever. Once
the 1 has been injured there is no ‘worldly’ remedy to free
a man from his fears, despairs and sorrows and to help him
re-discover the support, trust and sense of protection which
he needs. Only on the way which gives him back again his

innate contact with Being, the loss of which is expressed in
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Okada Torajiro

He who swims with Hara will make good speed.

Nowadays a soldier is allowed to sleep with his mouth
open. In olden times he would soon have been done for.

Breathing through the mouth is a sign of decline.

When a fish is dying he puts his big mouth above the
surface of the water and gasps for air.

Many of our people breathe through their mouths. But
the whole people should breathe through the nose and press
the breath down into the tanden.

Tanden breathing is the beginning of tanden practice and
the foundation of Seiza. With each breath one should
gather one’s whole strength in the tanden.

When exhaling one should not give out the breath
entirely. One should keep enough back to enable one to
speak a few words.

One breath after the other with the whole body strength
of tanden—this is like a chisel which gradually shapes up
all the muscles fully, organically.

Always, even when climbing a precipice, one should
exhale very slowly at the same time pressing strength into
the tanden. Let us repeat—to strengthen Hara, long, slow
out-breathing. As if emptying a pump one must press his
breath down into the belly. Most people lack this training in
every day life. So they know nothing about gathering strength
in the belly. Nor can they keep their mouths firmly shut.

Make the exhalation long. in olden time a knight crossed
the Ryohgoku bridge during the time of one breath. I have
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mentally, however, it is their minds which are not in order.
If their minds are healed their eyes will be healed in a
perfectly natural way. If they will ‘sit’ constantly for three
months their eyes will be all right again. The good doctor is
within themselves.

An old woman felt sharp pains in her hips during the
Seiza posture. She thought she was suffering from a bone
disease. Later, to her great surprise, she realized that she
was completely healed.

‘Sitting’ in a room next to that of a mentally disturbed
person will produce a change, a transformation in that
person.

Why do your feet ache? Because there is no force in your
lower belly.

(To one whose hands were too cold.) It is because you
are putting no strength in your lower belly.

‘I have such a headache.’” No answer. ‘Oh! the back of
my head!” Still no answer. Then, in a deep voice, ‘Try
sitting, and watch.’

Kurosegawa (a sumé wrestler) fell ill though it was part
of his profession always to be in training. For a long time he
found no cure. After sitting for two weeks he was healed.
Good eating and sport by themselves are useless.

The weaker one is the less appetite one has and the more
one desires ‘tasty’ food. Rough food must become for us a
feast.

~ The meaning of all things is within, in the ‘mind’, not
something which exists ‘out there’.
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one can stand calmly before anyone.

‘The way’—it is within oneself. If one goes on sitting
quietly the way will be revealed.

I have met all my misfortunes as though they were my
honoured teachers. Therefore I have no place for pity
towards anyone who complains, no matter how unhappy he
may be.

It is a bad sign to grow thin when one meets misfortune.
The deeper the sorrow the better the appetite should be
and the more one should put on weight.

Never will you reach the way unless you live in the
Absolute and away from relativity.

The foundation of all education is love. This love is not
the one whose opposite is hate but the love that is like
sunshinc.,,tPractise Seiza and you will experience it.

It is not that only after you have practised you reach. . . .
The state of . . . is even now, since you ‘sit’.

Result and Effect
Until the voice and the eyes alter one cannot say that one

has sat in the right way.
The voice must come from the belly.

Patience, self-discipline and perseverance—he who does
not use these words in this world, and he who feels Spring
everywhere in heaven and in earth—one who has reached
this state of mind has really understood.

If there is no strength in the tanden, vices such as
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jealnusy, envy, wrath, greed and distrust appear.

Pride, laziness, moodiness, suspiciousness—all these
come from lack of force in the belly.

Practice in such a way that nobody will ever again be
able to constrain you. You should not alter when circum-
stances alter. In all that concerns the way you should show
yourselves incapable of being led astray.

The whole of creation is mine. All books are merely
translations of my mind. Seiza is the original of all books
and the eternal Spring. Are books then no longer necessary?
One cannot say that. By reading one can see how far one
has progressed. That applies to all practice.

The fool and the clever man are equally worthy of
veneration when the divine light strikes them.

Once you have entered the way, philosophy is no longer
difficult. Philosophy, so-called, becomes commonplace
once you have Seiza.

Seiza sets people free.

The really blissful life—not wonderful food and beautiful

women, but unlimited love for primordial Nature.

One may have second sight. But trying to preserve it
destroys one’s health. It is the devil’s way.

I—he—you— what that means you will grasp only when

you grasp what . .. is.

Feel yourself as rich as a king. On the way everyone can
be happy even if he is a beggar.

188



Okada Torajiro

Every man has reichi—divine wisdom, and reinoh—divine
power—within himself,

Before I—you—he—exists, there is. ... To have this
inwardly—that is Seiza.






Sato Tsuji: The Teaching qf the Human Body

point. But in this case it is to be understood as a ‘primordial source of
strength’, not as a position to be placed anatomically. It is the seat of life,
not to be perceived externally but to be known from within.

Excerpts from Sato Tsuji (considerably abridged in translation)
The Self that has fully attained to itself is shown by an
autonomous denial or resistance to the gravitational pull of
the earth. A thing is completely dominated by the force
of gravity. The animal body automatically overcomes the
domination of the force of gravity. The human-self-body in
its denial of the gravitational pull of earth is the expression
of an autonomous will. The nature of this self-body is
shown by its freedom of movement and by the uprightness
of the trunk.

If the true mark of the human being is the uprightness of
his body, then the character of man must be expressed by an
intentional actualization of this posture. To maintain it the
tension of will-power is necessary. When this slackens, the
loins become weak and man falls into a posture in which the
region of the stomach and abdomen are compressed. Thus
it is absolgtely necessary to maintain the lumbar vertebrae
upright by will otherwise they give way and bend under the
weight of the upper body. This posture indicates that the
lowest, most material mode has prevailed and the active
self has become passive.

The most important, the strongest and also the most
sensitive part of the body and hence of the body-soul (body-
Self) unity is called the kyusho. It lies in the whole of the
trunk below the level of the navel. This region is called the
koshi. Hence the self-supporting principle is rooted in the
koshi. If the koshi is not filled with force the body no longer
contains a centre of strength in itself and it will then be
drawn downwards by a force exterior to itself, i.e. by the
gravitational pull of the earth. The limbs then cease to
co-ordinate. The body loses its significance as an independ-
ent, self-enclosed life.
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actively into the tanden by ‘squashing’ it, the body would
become bent and lose its natural form and the upper part of
the body would still remain master of the body. The strength
filling the koshi should in fact be a strength which acts as if
the upper part of the body did not exist at all. Therefore
one should gather the strength of the whole body into the
base of the trunk as if the body-perpendicular grew straight
up from the centre of the earth. The koshi carries the upper
part of the body with a strength striving upward from
below. When strength lies in the tanden the buttocks are
also contracted.

In wrong postures the trunk is only apparently supported
but actually the body tends to lean back and keeps upright
only with difficulty. That means that the lower belly yields
to (the domination of) the force of gravity while the upper
part negates it. Here, man’s ‘positive’ stand which goes
against the force of gravity, is no longer effective. The act
of ‘straightening up’, which denotes an autonomous
character, shas given way to passivity. This posture, which
denies the autonomous character of man, is ugly. Since the
human being is at the same time a devine being, his bodily
form should be noble. To keep the koshi erect is indeed the
most important outward expression of the soul-body.

Because through wrong posture the upper body must, as
it were, sit on a crumpled lower body the muscles of the
chest, shoulders, neck, face or head become cramped and
it is only a makeshift remedy to loosen the cramp by
kneading and massage. To obviate the source of this cramp
completely one must straighten the spine and adopt the
right posture.

This right posture, which permits the body to maintain
its proper perpendicular position, is the only way of
attaining that degree of form which demonstrates the unity
of life beyond all dualism. One must escape from that
imprisonment in the ego which causes cramp in various
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strength of the whole body in the tanden only when this

oes in, even when one holds the koshi erect and tenses the
lower belly while exhaling. When inhaling one should
breathe in with empty relaxed chest. Then the air fills the
upper belly and swells the region above the navel naturally.
When exhaling, the muscle-power is concentrated in the
lower belly. Then the upper belly caves in naturally as if it
were being sucked into a vacuum.

If the koshi is the most important region for acquiring right
posture, then one could say that the next most important
part is the neck. The koshi and the neck are the most
unstable parts of the body. Therefore, to achieve the right
posture, one must keep these two parts in order. The head
is joined to the trunk by means of a thin and flexible neck
which forms its base. If one holds one’s head in the wrong
way the actual stem of the whole body will be divided into
head and trunk, so that each possesses a separate centre of
gravity. This would represent dualism. To achieve the
unity of the-whole body, one must take care that the centre
of gravity of the head is exactly in line with the body-stem.
The lower jaw of many people drops forward in a slack
way. One must pull the chin in slightly and keep the ear
lobes in a straight line with the shoulders. So the masters
taught that one should keep the cervical vertebrae straight
and put strength into the neck, in fact to pull the chin in so
far that ‘it hurts behind the ears’. In the right posture the
strength one puts into the koshi and the strength which pulls
in the chin are closely connected. If one loses the strength
of the koshi the chin falls too far forward.

To put the strength into the neck and to pull in the chin
does not mean that one should put the same amount of
strength into the latter as into the koshi but that one should
keep the neck muscles under-control. ‘If one tries only to
pull in the chin paying no attention to the koshi and to the
pit of the stomach, the chest will involuntarily spring
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involuntarily jerks up the shoulders. Anyone not thrusting
up his shoulders when startled but gathering his strength
in his lower belly must certainly have ‘practised’ in some
way.

The cardinal point in relaxing the shoulders is to let them
droop gently, as if one were letting a soutane slip off. But
if one puts one’s consciousness into the shoulders in order
to drop them, they will be cramped rather than relaxed.
Any part of the body will become tense if one deliberately
puts one’s ‘consciousness into it. So nothing remains but to
put consciousness into the tanden. There one’s whole
attention can be centred without causing any harm.
Therefore, when dropping the shoulders, it is better to
have the feeling that one is dropping both arms rather than
intending to drop the shoulders. If one puts no strength
into the arms whatsoever and feels as if the arms were
separated from the shoulders, the shoulder muscles at once
become calmer. The calmer the shoulder muscles the calmer
the whole body. When the legs also extend calmly down-
wards and the shoulders are quiet, the chin is then drawn
in of its own accord. One can say, therefore, that the most
effective approach to correct posture lies in the right
dropping of both arms.

Both shoulders must be level and form a straight line
when seen from above. In most people, however, the roots
of the arms tend backwards at the shoulders. Then one
must not only drop the shoulders but, in so doing also arch
them forward a little. This is the posture of a Noh dancer
as he begins his dance, with arms hanging naturally, the
fan in his right hand. The shoulders of a master of archery
also form a straight line when he looses his arrow. If in
archery one does not let the shoulders sink and does not
drop the arms slightly forward the root of the left arm rises
and one cannot make the bow-arm strong enough.
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which transcends all the relative unities. Thus the per-
fection of a state ultimately possible to man can be brought
about merely by the right practice of sitting.

Philosophical thinking practised by a person who has
degenerated into a mere brain and whose posture resembles
that of a jelly-fish—such thinking remains ultimately in the
sphere of illusion and vague phantasies however profound
it may appear. Only because the wondrous teaching pro-
claimed from the golden mouth of the Shaka! was spoken
from his noble physical body is its truth the expression of
experience grounded in Reality.

1 Sakyamuni (the Buddha).
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way was long and hard, the goal all too distant from where
I stood for my desire to be easily fulfilled. Only my constant
striving in practice, continued for twenty-two years,
allowed me to declare my firm conviction that mankind on
the whole has long since forgotten the fundamental law and
has been led astray into a non-essential, superficial, in short,
an externalized way of living. I am afraid that with this
assertion I have unfortunately to go against those many
emijnent thinkers and educators who are at present highly
honoured in the world. But I shall speak of what I found to
be certain and rlght confirmed by the experiences and
insights gained from treating many sufferers who have
asked my help to deliver them from illness and sorrow. All
men carry within them in body and soul inherited sins as
well as a tendency to sins and delusions of every kind—the
life-and-soul-destroying devil which cannot be driven out
except by the appropriate religious practice.

If the Absolute exists for us at all it must in some way be
experienced by us as evident Reality, just as material
objects are perceived by our senses. And for this there is
only one way—to make a clean sweep of ‘scientific thinking’
and to let the mind root itself in our innermost being.
Whatever is presented to the merely outward I, not
permeated by Being, is of only relative certainty.

True knowledge of the Absolute becomes possible only
when its existence is experienced, not merely as a theoretical
necessity, but when it is felt personally within our own
innermost being. This Something so experienced is what I
call the unquestionable creative rhythm of the life force, or
the fundamental law of God which rules the whole world,
and also that which gives us the highest standard of value by
which to measure all our experiences. Only by this
personal assurance can we free ourselves from the sins and
delusions hidden in our bodies and minds and so become
citizens of the Kingdom of Heaven. Philosophers, theo-
logians, artists and moralists, generally speaking, attempt to
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principle and the Primordial Source of life in every single
being, as well as in Nature as a whole. That which reigns in
the individual as the unmediated administrator of the Divine
Law within every human being is what I call the ‘primordial
I’ or the original One. For it is not only that from which all
man’s activity, whether conscious or unconscious, proceeds,
but also it is the one thing in man which belongs completely
and directly to the highest Being. Realization of this is the
deepest experience which the human mind can reach.

To every activity of body as well as of mind the function
of breathing stands in the closest relationship), a relationship
which is not only a physiological one but an immediate
essential one. For between the original One and the
external ego there are two connecting links, namely
breathing and the system of the 14 keiraku.

By keiraku I mean those imperceptible fine passages in the
body which connect bones, muscles, brain, intestines, the
senses, etc. with each other and eventually reconnect them
all with the primal Life Force. Like the blood vessels and
nerve fibres connecting all the inner organs they run
through the whole body, mostly alongside the blood vessels.
But in relation to their function the keiraku are quite
different—their function is in the nature of supervising the
circulation of blood and the movement of thought and
allowing each individual organ to work harmoniously with
all the others. They neither nourish the organs nor are they
-controlled by the brain. They are so to speak a network of
passages which transmits to all parts of the body the
spiritual-physical rhythm of the Life Force. Thus the
keiraku together with the Life Force, which unites them in
itself, are the only parts of man which belong unqualifiedly
to the universal Life. Furthermore we can apprehend them
by this—that in death they disappear completely, that no
trace of their existence.can be found in a corpse. They can
be detected only when the ordinary I is on the point of
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through long serious practice you shed all preconceptions,
become inwardly clear and empty you will gradually be able
to delay exhalation for quite a long while and to retain the
breath in the lower belly deeply and quietly. When this
happens the strain of wrong effort will gradually ease, inner
perception will grow clearer and in the tanden you will feel
a source of strength never before experienced—the
Original Source.

Apart from the normal communication between men
through language and action there is another quite different
sort of mutual influence. It is that of the rhythm of the
Original strength which permeates all human beings and all
Nature. Through it every individual thing in essence and,
as it were, underground, is connected with every other. If
then one who is further removed from the working of the
Primordial Force is close to one who lives more in accord
with it, the rhythm of the Primordial Force will certainly
be transmitted from the one to the other. The latter without
knowing it exerts a good influence on the former.

The relation between artistic creation and the tanden,
the seat of the Primordial, is immediate and essential.
Neither the hand nor the head should paint the picture.
It is a necessary condition for the expression of the essential
in all art that the artist should empty and free his head, and
then concentrate his whole energy in the tanden. His brush
will then move of itself in accord with the rhythm of the
Primordial Force. If, on the contrary, in drawing the lines
he uses the strength of his hand, or if he works under
personal tension, what he wants to express will be cut off
from the source of inner synthesis, and will look hard and
fixed.

The synthesis as the oneness of subject and object does
not have to be ‘produced’, it is there underlying the reality.
And only through this complete knowledge can it be
brought to light. This must be a whole, an all-human
knowledge which has its place neither in the head nor in the
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