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‘clearly written and Hara is well explained to a Western
readership.’

‘a fascinating Japanese concept.’

Have you ever wanted to change your life-style, to acquire a more
relevant set of values, a more dynamic way of thinking, acting and
existing?

‘Hara’ is Japanese for ‘vital culture’—the vital centre of the self,
the focus of existence. Its basic teaching is simple; to distinguish
between body and soul is false; see the whole self as a single
entity and you can attain a higher state of harmony and fulfilment.
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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 confession. So the way
to real faith, even for the Christian who has possessed only
a pseudo-faith 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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.arising from the sense of oneness with the divine ground is
imperative today for all those who are standing on the
‘front line’ of the spirit.

.The realizing of the possibility of a living faith rests, like
faith of all ages, on three pillars—experience, insight and
practice. Our task today is to help the man who has come
to the end of his tether, by revealing to him the latent
content of his deepest and most essential experiences, by
opening the door to the basic truths and laws of life, and
abo.ve all by showing him a way to achieve by practice a
lasting attitude in consonance with them, without which
there can be no progress in faith and no inner ripening.

' One way of approaching this task lies through the
discovery of Hara. By Hara—and we hold to this name—the
Japanese understand an all-inclusive general attitude which
enables a man to open himself to the power and wholeness
of the original life-force and to testify to it by the fulfilment
the meaningfulness and the mastery displayed in his owr;
life. Knowledge of Hara is valid not only for the Japanese.
It has universal human validity. The purpose of this book is
to lead the reader to the essence and meaning of Hara. It is
directed not only to professional therapists and medical men
but to everyone who is a seeker, or a teacher or who is
entrusted in any way with the shaping and education of
others. The theoretical analysis of Hara, as well as its
pra.ctice in the service of self-development, touch at every
point on problems dealt with daily by spiritual advisers and
professional psychologists. It may therefore be useful to
make some remarks on how Hara relates to present day
psychology and psycho-therapy.

It becomes clearer and clearer that every neurosis
conceals a universal human problem—the problem of
ripening. In its deepest sense ripening means the same thing
!)oth for the sound and the unsound, that is, the progressive
integration of the individual with his being, his essence,
wherein he takes part in the great Being. For the neurotic
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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.

13
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Chapter 1

Hara in the Life of
the Japanese

¢ ““Chest out—belly in”’ . . . a nation capable of taking this
injunction as a general rule is in great danger,’ said a
Japanese to me in 1938. It was during my first visit to Japan.
I did not understand this sentence then. Today I know it is
true, and why.

‘Chest out—belly in’ is the shortest formula for express-
ing an attitude which is wrong in principle, to be more
precise, a wrong bodily attitude which prompts and fixes
a wrong mental attitude. What does this mean? That a man
should stand or sit bent over or stooped or slumped
together? Certainly not, but straight and erect. ‘Chest out
—Dbelly in’ however leads to a posture which just misses the
natural structure of the human body. Where the centre of
gravity shifts upward to the chest and the middle of the body
is gainsaid and constricted the natural alternation of tension
and relaxation is replaced by a wrong one which forces a
man to swing between hypertension and slackness.

But how can this become ‘a danger to the nation’?
Because this wrong posture both expresses and consolidates
a false ordering of the inner forces which prevents their true
order, for where everything is drawn upward there is no
right centring. But is not the heart the natural centre of
man ? And is not man the being destined either to lift himself
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heavenwards and to master his life with his ‘head’ and ‘will’,
or failing this, to accept and endure it with his heart?
Certainly he is. But right mastery and the strength to endure
will be achieved only when the forces located in the upper
part of his body and their centre, the ego, operate not
independently and separately but are constantly held in
check and guided by those that lie at a deeper level.

Man, as a living being, is not rooted in himself. Rather is
he nourished, sustained and held in order by Nature whose
laws operate without his knowledge and assistance. Man
sets himself in opposition to the order of life which funda-
mentally sustains him if, by an unnatural shifting of his
centre of gravity, he denies that vital centre in his bearing
which testifies to this order.

Intellect, will and emotion, the powers of head, chest and
heart with which man as a conscious being has been endowed
will prove his undoing if, caught in the net of his concepts,
in the brilliance of his achievements and in the web of his
entanglements he forgets his anchorage in the weaving and
working of the Greater Life. Just as the growth and un-
folding of the crown of a tree depends directly on its
root-system, so also the vital development of man’s spirit
depends on his being true to his roots, that is, to an un-
interrupted contact with the primal unity of Life, from
which human life also springs. If, forgetting this, man
diminishes the realm of his primal life by artificially pulling
himself upwards physically he disturbs the balance of his

natural forces, and the inflated I then bars access to that
higher development which it is its real function humbly to
prepare, protect and serve.

The ego as the centre of our natural consciousness can
serve the true meaning of all human life only if instead of
posing as master, it remains the servant of the Greater Life.
Where ‘chest out—belly in’ is the maxim the little ego
ascends the throne and it is this arrogant assumption of the
I which is ‘the danger to the nation’. Fundamentally we in
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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 so, for a time disavow the con-
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tradiction; or he can seek a third way in which it will be
resolved. The only right choice is the one which will not
endanger the wholeness of his being. Since man in his
wholeness must include both poles his salvation lies only in
choosing the way which unifies them. For man is destined
to manifest anew the unity of life within all the contra-
dictions of his existence. The way to this unity is long. The
integration of these two poles—the unconscious, and the
conscious life of the mind, as well as between life in space
time reality and the Reality beyond space time—constitutes
the way to human maturity. Maturity is that condition in
which man reaps the fruit of the union he has regained. The
realization of this union means that he has found his true
vital centre. Basis, symbol and proof of this is the presence
of.

These few indications already show that Hara is of
universal concern. And although the term Hara is of
Japanese origin it is still valid for all mankind. Just as
Eastern wisdom cannot be exclusive to the East but must be
valid for all humanity (the East having striven for it more
persistently than we) so this flower of Eastern wisdom
concerns the West no less than the East, and not only in
theory but in practice as well. What is meant by Eastern
wisdom is never a mere condensation of theoretical know-
ledge but the fruit of ripe experience, confirmed and proved
by faithful, patient practice. We can grasp the full meaning
of Hara only if we look into the experiences which have led
to its conception and indicate the exercises which form it.

Hara is that state (Verfassung) in which the individual has
found his primal centre, and has proven himself by it. When
we speak of the state of an individual we mean something
that concerns him in his entirety, that is, something that
transcends the duality of body and soul. But because man is
a unity of body and soul—the body, as Ludwig Klages says,
being the outward form of the soul and the soul the inner
import of the body—the structure of the whole individual
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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 w{’lere is the centre of the body? In the region of the

navel, or, to be precise, a little below the navel. Therefc.)re
it should not surprise us that Hara, the essence of the v.ltal
centre literally translated means belly. That.: the .p.hys.lcal
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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Chapter 2

Hara in the
Everyday Life of Japan

Whoever gives a lecture to a Japanese audience for the
first time may meet with an experience as unexpected as it
is unpleasant. The audience, it seems, gradually goes to
sleep. This was what happened to me. It was bewildering.
The more urgently I talked, the more desperately I tried to
save the situation, the more my listeners closed their eyes
until finally, so it seemed to me, half the room was blissfully
asleep. But when without the least emphasis I uttered the
word Tenno, Emperor, all were suddenly wide awake as if
struck by lightning and gazed at me with wide open and not
in the least sleepy eyes. They had not slept after all. Turned
in on themselves, they had been attentive in their own way
and I had overlooked the fact that although their eyes were
closed they had been sitting erect and controlled.

Every stranger in Japan is struck at first by the sight of
people apparently asleep and submerged in themselves. In
trams and trains everywhere one sees men and women, even
young people, girls and students sitting with closed or half
closed eyes but erect and completely still. When they open
their eyes they do not look in the least sleepy, on the
contrary, their glance seems to arise from deep below,
completely tranquil and present, from which the world
with its turbulent diversity seems to rebound. It is a look
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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
of sitting is connected with aninneras wellasan outerattitude.
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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I remember a large reception, the guests European and
Japanese, stood around after dinner drinking coffee and
smoking. A Japanese friend of mine who knew of m
interest in the ways of his country joined me and said, ‘Do
you see that the Europeans standing here could be easily
toppled over if one were suddenly to give them a little push
from behind? But none of the Japanese would lose their
balance even if they were given a much harder push.’

How is this stability achieved? The bodily centre of
gravity is not drawn upward but held firmly in the middle,
in the region of the navel. And that is the point. The belly
is not pulled in but free—and yet slightly tensed. The
shoulder region instead of being tense is relaxed but the
trunk is firm. The upright bearing is not a pulling upwards
but is the manifestation of an axis which stands firmly on a
reliable base and which by its own strength maintains its
uprightness. Whether a person is corpulent or thin is
immaterial.

Upright, firm and collected—these are the three marks
of that posture which is typical of the Japanese who knows
how tostand, and taken altogether, show the presence of Hara.,

This Hara as the basis of posture is no less noticeable in
women than in men. Only that the posture of women as
observed in the street by the foreigner, where at first he
mainly encounters them, is different in some ways—the
look of being self-enclosed, of deep inner collectedness is so
emphasized as to suggest self-absorption. The Japanese
woman emphasizes an attitude which is completely opposed
to that of the pre-potent, more expanding attitude of the
Western woman. ‘As far as possible, not to be in evidence.

To move, taking up as little space as possible. To be as
though one were not there at all!’. As a result of such an
inner disposition the women keep their arms pressed close
to their sides, never swinging, heads slightly bent, shoulders
dropped and a little pulled in, and when walking they trip
along with knees scarcely separated, toes turned in and
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taking very small steps. The stronger the influence of
tradition on the Japanese woman the more grotesque
appears to her the walk of the European or American.
What strikes us as especially free and at ease seems to.the
Japanese woman unfeminine and insolent, quasi-masculine,
immodest and above all naive—for all this expresses an
inner attitude of self-assurance which takes life altogether
too much for granted.

Man in his self-assurance holds too strongly to what he
believes is his by his own efforts. Not only does he not
hesitate to attract attention to himself but he even em-
phasizes his ‘persona’. This means that he lacks the wise
restraint suitable both in social life and towards those

eater forces which are present everywhere and which
may suddenly fall on him and attack him. Vis-a-vis these
forces man is better prepared either to ward them off or
deliberately to let them in, if the deep-centredness of the
soul-body posture at least counter-balances the outward
thrust and striving of the mind or, better still, slightly pre-

onderates over it. When circumstances oblige a Japanese to
show himself in public, for instance, when ‘the man at the
top’ has to put himself forward because his office requires
him to do so, or when the Headmaster of a school has to go
on the platform and deliver the speech of the day, one can
observe the most astonishing movements of withdrawal such
a man makes when he steps down from the platform—
movements which have only one intention, that is, to
demonstrate that he knows that ‘one must make a personal
withdrawal in the same degree as one’s function required
one to put oneself forward’. Hence the embarrassment,
sense of shame even which a Japanese gathering feels for a
European making a speech, for example if in any way he
‘shows off’ Such behaviour, so often repeated by our
Western representatives in Japan, alienates sympathy far
more than we suspect. For avoiding all postures emphasizing
the ego the Japanese has one sure remedy—his firm Hara.
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The sitting-still of the Japanese, especially of the Japanese
woman, this completely motionless and yet inwardly alert
sitting still, has baffled many a foreigner. Most Westerners
have their first opportunity of observing at close range the
ways of Japanese women in the tea houses where the servin
girls and the geishas are called in to grace an evening. What
is most impressive is very often their way of sitting still—
knees together, resting on their heels, withdrawn into
themselves and yet completely free and relaxed. If with a
swift and supple motion they rise from this position to do
something such as pouring out the rice wine, they return
immediately and without loss of poise to the quiet sitting
posture, upright and attentive, completely there, yet not
there at all, and just wait until the next thing has to be done.
In the same way in her own home the mistress of the house
sits by modestly while the men talk, but so also sits the
ballad singer, and the singing geisha, and so sits the male
choir in the Kabuki, the classical theatre, and so the
Samurai—so they all sit and so they stand like symbols of
life, collected and ready for anything. And as they sit and
stand so also do they walk and dance and wrestle and fence,
fundamentally motionless. For every movement is as though
anchored in an immovable centre from which all motion
flows and from which it receives its force, direction and
measure. The immovable centre lies in Hara.

The spirit which determines the fundamental attitudes of
the Japanese finds the realm of its practice and preservation
in the temples. Evidence of this is the posture of the monk
in meditation. He demonstrates the attitude-posture in
which alone a man can become ‘the right vesse1’~opened
in the right way and closed in the right way, ready to
receive and preserve. The figure of the monk in meditation
taken generally as the pattern of religious feeling is much
more present to the Japanese, even in their everyday
postures, than the posture of the priest in prayer is to us.
The bodily attitude of the monk as he opens himself to the
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Divine in the desire to become one with it is als.o. the
posture which the people, in so far as the great spmt.ual
tradition is still alive in them, know as the one whlc.h
should never be lost. They realize that life on e'arth both in
its need and in its fulfilment can be rightly achieved oan if
a man does not fall out of the cosmic order and if he main-
tains his contact with the great original Unity: Enduring
contact with it is shown by the man who kefaps his unshake-
able centre of gravity in that centre which is Hara. i

It is evident that the image of the monk in me.dltatlon
which lives in the people as a kind of post'ure—conscmusness
is not regarded as a dreary or oppressive ideal, exaggt-aratec}
or imposed from above, but as the perfected expression o
man’s transformation through that Great Experience Wth.h
re-unites him with his true origin. The knowlgdge that this
experience is a practicable, attainable possibility for every-
one remains a universal possession of all Eastern peoples. To
the man who has not yet had it, it exists asa fore-knowledge,
full of promise and implying an obligatlon..

Thus we have to accept, although not without a sense of
shame, that in the everyday life of the Japanese the bells of
eternity are, so to speak, always ringing. From.thfa temPle

ongs there echoes in a sublime form thfa admonishing voice
which, like a counterpoint giving meaning to all the sounds
of daily life, unceasingly resounds withuf. Thus also the
calm bearing of the meditating monk reminds men that to
suffer from life shows only estrangement from life. The
Japanese is generally aware of what is at stake func_lan:xentzflly,
not through intellectual concepts but from mtm}atlo}rlls
brought by experience; and the images before Wh]Ch. ﬁ
prays are for him symbols and sources of the. st.rength whic
he finds in the great Reality. For him, as dlstn}ct frqm the
Westerner, origin anld goal are both contained in the
ience of this Reality.
exq'el:-e most impressive lipresentation of the Hara attitude

is found in the figures of the Buddha who, in the ‘Great
23
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Experience’ is completely fused with the Absolute. The
Buddha statues are symbols of that state of the soul which
man is called upon to manifest in his body where origin,
meaning and goal of life have become one. The pictures and
statues of the Buddha clearly show the centre of gravity in
the centre of the body. We find this empbhasis on the centre
in the pictures of the Buddha sitting in deep meditation, his
hands resting on his crossed legs, as well as in those where
he stands upright with raised hands. We can see it in the
pictures of the Boddhisattvis as well in those of Kwannon,
the symbol of compassion and loving kindness. Empbhasis on
the centre of the body has nothing to do with corpulence,
The slender figures of the earlier periods also show the
centre of gravity in the lower abdomen.

The posture of the monk in meditation represents some-
thing fundamentai]y right and as such binding for all. The
same applies to the Buddha image. It is not something un-
attainable for the ordinary person. These images only
symbolize the complete achievement of what is in principle
possible for everyone. This is because basically everyone
is what the Buddha expresses, and, in the course. of his
development, can become it in so far as he will allow it to
manifest. But only by practice and application can the state
of being revealed in the Buddha effigy be achieved wherein
the devotee beholds his own possibilities. A Buddha is not a
transcendental god, but a human being into whom the
Great Being has penetrated bringing transformation and
liberation into the bright light of consciousness. And in his
form is the reflection of what, from the beginning, is given
to every man to rediscover at-homeness in the Centre of
Being.

Just as we see in the Buddha effigies the emphasis on the
centre of gravity in the lower body we find it again in the
representations of mythological figures and of sages. We
find it in the pictures of the great leaders, of the popular
gods of good luck and in the many illustrations of Boddhj-
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dharma, the blue-eyed monk who brought Zen Bud:ihxsrn t,o
China and became famous for his imperturbable 51ttin§ :
His image is still given to children as a tumbier doil W}l)t ]i
round, lead-weighted belly which always brmgs' h;(r: licd
to his upright position no matter how often he is knocke
(loxlifollows as a matter of course that an understanding of
the importance of the body-soul centre has. inﬂuencedhthe
Japanese ideal of beauty. It is characteristie that their
‘beauty’ should be different from ours. In our 1dealdwe \s;\e;e
beauty in the symmetry and perfect form of the bo ¥ tSe
look for perfection and harmony of the whole zindl;ts gar ;
It is undoubtedly true that this ideal was originally eC;er-
mined by the idea of the unity of body and soul. '(1;0 az'};
however, the popular concept of beaury as compare : 'WId
this ideal has become largely superficial and externa ge s
and the culture of the body informed by the spirit has been
replaced by a cult of the well proportloned body accerlx'tu-
ating the erotic in the woman and the virile and masct}.l1 mce]:
in the man. The more discriminating man on the other a?,
caring less for this merely physical beauty ﬁndsflthm t te
expression of the soul beside which the beauty of the out-
ward form has but little importanee. Thus the Weste}i;n
ideal of beauty alternates in a typrcal way betwelen the
opposite poles of body and soul. This dichotomy P'?yf r}llo
art in the mind of the Japanese. He regards as beauti ub the
Egure which represents a being well grounded in his basic
Cer}‘f;’: .this and no other reason he values a certain emphasis
on the belly, and the reserved bearing which is evidence of
its firmness. It is not surprising therefore thata b_rldeggoom,
if he is too thin, tries to acquire a little belly in or exc'l t.o
please his bride and also that the st'rong belly (prowdfcl:1 1‘;
emphasizes the right centre of gravity——not to be cond set
with the blown-out stomach)is consuiered attractive aln n}o
repulsive as in the West. Indeed the idols of the people, the
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sumo masters (sumo is Japanese wrestling) often have
enormous bellies and yet, despite their weight incredible
nimbleness, a cat-like agility and elasticity. The seat of their
strength is in their belly, not merely physical strength as is
revealed in their often immensely developed muscles but
also of a supernatural strength. They demonstrate in a
spectacular way what made them masters quite apart from
their technical skill-they really demonstrate Hara.

If a man has Hara he no longer needs any physical
strength at all, he wins through a quite different kind of
strength. I had the opportunity to watch an impressive
example of this during the last elimination round of a sumo
championship.

Breathlessly awaited by thousands of spectators, two
masters entered the ring at the Koguki-Kan in Tokyo. With
great dignity each one in turn steps out of his corner, casts
consecrated rice into the ring, goes with legs wide apart
into a full knee bend, then stamps mightily first with one
foot then with the other. After a ceremonious bow they
approach each other, squat down with hands on the ground
and gaze at each other eye to eye. Then both wrestlers
spring up from this position—but not before both have
inwardly assented to the start of the contest. If one of them
while they have been eyeing each other closes his eyelids it
means ‘I am not yet ready’. And as the contest can begin
only when each one is ‘in form’ this is a signal for them both
to stand up, separate, and again squat facing each other until
both are finally fully ready. The umpire who has watched
everything closely gives the sign and off they go. Both
wrestlers leap into the air and the crowd is prepared to see
a mighty battle.

But what happens? One, after a short struggle, simply
raises his hand, on which the hand of the other lies flat,
and, as if he were dealing with a puppet he pushes his
opponent almost without touching him and without the use
of any visible effort, slowly and softly out of the ring. He
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wins in the true sense, without fighting. The dcift?at(eid
wrestler falls backwards over the ropes a.nd the mu .tltll e
goes mad with excitement while ever).rthmg that is n}(:t
nailed down is hurled into the air and rains down upon the
victor from all sides in tribute to his prowess. Th-at was
Hara, demonstrated bﬁ a master. And as such it was
the crowd. ;
ap['}lﬁzlstialgple shows very clearly that'in Hara thel('le. is a
supernatural force which makes possible extraor inary
natural achievement in the world. And as Hatra is dever
present to the Japanese as the sign of: a matured mv}:f'arh ness
he also knows about it as a mysterlou.s power which can
produce super-normal results. From childhood tie ]apz;{le:e
is taught the power of Hara. Hara, Har-a,'the fat l(er ca ; eg
the growing boy when he seems to fail in a task or wWer
physical pain saps his morale an(.i threa_tens to ovil:—plc_)l
him or when he loses his head with exc1tement.. T dlsff ara;
Hara, however, implies and pro’duce§ something di ere:ns
from our ‘pull yourself together’. With Hara ox.le'remallln
balanced both in action and in endurance. All this is such a
natural, basic and general knowledge fo.r the ]apa}?ese t a:
it is not at all easy for him if you ask him about 1slstzcr.e
treasure to raise it to consciousness, let alone to exlp ain ;;t
Another typical example from the war. Not on y is t e
training of the soldier as a matter of course a training }11n
Hara but the civilian population also found in Har? the
strength to endure all perils. When the leader o t -i
Japanese Women'’s Associations on her return f:rom a v1s'1d
to Germany, spoke in a lecture of the impressive air-rai
precautions she had seen there, she added ‘we have nc:tmgg
of all that but we have something else, we have Hara’. The
interpreter was greatly embarrassed. How fhoulc} ?he.ltrans-
late that? What could he do but simply say ‘belly’? S(l1 en;e,
laughter. Only a few of the Westerners understoo wh a(;:
was meant, but the Japanese knew. that the .lecj,turer a
quite simply meant that power which, even if it gave no
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E;OFection algain;t annihilation by bombs, yet made possible
Inner calm from which springs i
presence of mind and the griate%t t}ézsi%lieateﬁ P'Osmble
o P e capacity for
th.He who has Hara can be prepared for anything and every-
Ing, even for death, and keep calm in any situation. H
can even bow to the victor without loss of dignit anél he
can wait. He does not resist the turning whee%nofyfat b i
‘cal.mly l.)ides his time. With Hara the world looks difTee b
it (115 as it is, always different from what one wants it troe I;:e’
gnﬁ Xet always in ha'rrr.lony. Self-will causes suﬁering.
ufiering denotes deviation from the Great Unj d
revealfs the truth of the Whole. The ordinary eye d(:Zs e
see .thls——the Hara sense apprehends it and onl ywhen wl'll(;t
feelmg and intellect are ‘comprehended’ in I—%’ara do tl: ,
f:ease’ to resist what is, and instead, through it, serve t}?
way’ in which all things are contained. To dis:cover th i
way, to recognize it and thereafter never to lose it i
tantamount to genuine striving for Hara. &
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Chapter 3

Hara as the :
Purpose of Practice

Hara, it is true, is part of man’s original endowment but,
for that very reason, poses a task for him—for it is the task
of man to become what he is. Man can fulfil his task of
becoming a complete human being only if he overcomes
again and again that within him which obstructs the way to
this true becoming, and also if, at the same time, he
apprehends and allows to grow within him that basic power
whichisalwaysstriving to carry him on to his fully humanstate.

The task of gaining the right basic centre can be fulfilled
only by one who, with perseverance and sincerity, without
fear of pain and with great patience, overcomes whatever
hinders Hara, and furthers that which the developed Hara
expresses. To become a complete human being without
acquiring the body-soul ‘centre’ is not possible. But to
acquire Hara through practice means also opening the gate
to the way by which Man can become whole.

Only that individual is truly ‘whole’ whose self manifests
the Being! embodied within him. A man is not ‘whole’ as

1 By ‘Being’ (Wesen) is meant here the individual manner of participation in that
Being which transcends time and space. ‘Self’ means here the subjective existence
in time and space. The ‘True Self’ is attained when a man’s subjective existence is
integrated with Being. Where this is not the case man’s self (e.g. the ‘I’ in its
relation to the world) is a ‘pseudo-self’. In the True Self man’s participation in
Being manifests as freedom in the world of time and space; the self-awareness of
the ‘I’ is dependent on the world.
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long as he fails to accomplish his integration with Being, as
long as, for example, he lives only in the I that is not con-
formable with Being, but activated always from without.
For Western Man the realisation of Being within the self is
inevitably connected with the unfolding of the perceiving
and creative mind. But this unfolding also presupposes his
re-rooting in the primal centre, which is Hara,

We in the West have over-valued achievement; the East
has under-valued it, and today is determined to make up for
this neglect by taking lessons from the Western countries
and striving as never before to acquire the theoretical and
practical knowledge necessary for mastering life on this
earth. Of these things which the East has hitherto lacked we
have too much. But of those things—notably the Inner Way
—which the East has cultivated from time immemorial, we
!(now as yet all too little. Therefore where the inner ’way
Is concerned we can take lessons from the East. And
becanse Hara, as understood by the Japanese, leads to inner
maturity, the practice of it is of special importance for the
West.

By practice the Japanese mean something different from
what we mean. When we hear the word ‘practice’ we think
of doing something which will give us skill, what the
Americans call know-how. A skill enabling us to do or to
I‘Jroduce something properly. ‘Practice makes perfect’ or

Practice makes the master’ as the German saying has it.
But who is a master in the accepted meaning of this term?
A master is one who so masters his craft that the perfect
result is guaranteed. Such skill presupposes long practice.
Only persistent practice leads to real ability and only real
ability produces the perfect result, in deed or in work.,

.Every form of activity can, according to the degree of
skill on which it is based, be more or less perfect, that is
‘masterly’. This applies to all forms of sport and to all the
activities of our daily lives. It is one of our errors to see
the possibility of mastery only in achievements which pre-
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suppose a specific talent and which call for a specific
training. In fact, however, every action which is repeated
again and again conceals the possibility of inner perfection,
making him who achieves it master of this action. In this
sense ‘masterly’ walking, running, speaking, writing and
much else is possible, and also the masterly practice of a
sport, which however has nothing to do with that degrada-
tion of the idea of mastery which produces a mania for
record-breaking. And so there exists the masterly command
of innumerable actions, even small unimportant ones, which
are repeated a thousand times a day, at home and at work, in
the office and in social life, as well as the mastery of special
actions.

In this inner work more is involved than the accomplish-
ment of an outward action. Inner work is concerned with
what outlasts the finished outward action. It fulfils itself in
a form which ‘stands alone’ because it stands perfected in
itself. A masterpiece is valid because nothing can be added
to, nothing taken away from it. Every detail is necessary
because demanded by the whole. Like the perfectly per-
formed action, perfected work also presupposes the greatest
skill and this in turn presupposes practice. Only long
practice resulting in the great skill reveals the master of the
perfect work. But in outward action and inner work alike
the meaning of practice, so understood, is revealed by what
comes out of it.

One speaks of a ‘master’—whether of an outer action or
inner work—only when success is achieved not only now
and then, but with absolute certainty. Certainty of success
presupposes more than perfected skill alone. What is this
more? It is the state or condition of the performer which
makes his performance infallible. However well-performed
an action may be, however well controlled a technique, as
long as the man using it is subject to moods and atmosphere,
unrelaxed and easily disturbed, for example, when he is
being watched, then he is a master only in a very limited
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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.’l 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

! 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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conscious effort—just as an apple, when ripe, drops from
the tree without any help from the tree.

At the core of this attitude (Verfassung) is the imper-
turbility of the centre of gravity in the true centre which
is Hara. I still remember my amazement when, in my
early efforts to penetrate into the nature of the various
Japanese ‘master practises’ first in talks with masters of
their arts, I heard again and again the word Hara pronounced
with particular emphasis. Whether I talked to a master of
swordsmanship, of dancing, of puppetry, of painting or of
any other art, he invariably concluded his exposition of t'he
relevant training by emphasizing Hara as the cardinal point
of all effort. Thus I soon realized that this word obviously
meant more than a mere pre-requisite for the unfailing
exercise of any technique. Hara seemed to be connected
with something fundamental, something ultimate.

My last doubts were removed by the answer of a Japanese
General when I asked him what part Hara played in tha
training of the soldier. The General, at first surprised at
being asked this question by a Furopean, hesitated a
moment, then said quite simply: ‘The meaning of all
military training is Hara.” A surprising sentence, compre-
hensible only if Hara is taken as the establishment of an
inner condition which makes the achievement of a given
skill no less than that of the soldierly virtue of facing every
circumstance—even and especially death—a simple, un-
emotional matter of course.

Such a condition presupposes liberation from the
domination of an ‘I’ which fears death, and this again is
possible only when a man is anchored in the gro.und of
Being which, as the Japanese say, ‘lies beyond life and
death’. The inner transformation of man as the sense and
purpose of practice may be illustrated by the following:

It was a hot summer day in Tokyo and I was waiting for
Master Kenran Umeji, my instructor in Archery. For some
weeks I had been practising on my own and was looking
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forward to showing the master that I had learned my lesson.
I was eager to see what surprise the day’s lesson would
bring, for every time the master came something unexpected
happened.

The learning of a Japanese art—be it archery or swords-
manship, ﬂower»arrangement or painting, calligraphy or the
art of drinking tea—holds many curious experiences for the
Western aspirant. If, for instance, he supposes that the chief
thing in archery is to hit the target, he is much mistaken.
But what then? Well, this was brought home to me very
clearly that day.

The master arrived at the appointed time—a short talk
over a cup of tea—and then we proceeded into the garden
where the target stood. This target brought me the first
surprise of many that awaited me. It was a bundle of straw
about three feet across, placed at eye level on a wooden
stand, my feelings may be imagined when I was told that a
pupil had to practice two or three years before this target
and, what is more, at a distance of about three yards. To
aim for three years at a wide straw bundle from a distance
of three yards! Wouldn’t that be boring? It proved quite
the contrary. The more one realizes the purpose of the
practi