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< Introduction <

Romanization Systems, Spelling Styles, and Name Designations

For each of the non-Western languages in the text, a specific system of
romanization was initially used for the academic version. For Chinese,
the Pinyin system has been employed for Mandarin words, while Sid-
ney Lau’s system of romanization has been used for Cantonese terms.
In Japanese, the modified Hepburn style is used, with word division
being determined by current Library of Congress practices. For Ko-
rean, the McCune-Reischauer system has been followed. Though the
systems used for the Sanskrit and Tagalog languages lack specific names,
the most contemporary and standard systems of romanization have been
followed. Indonesian and Javanese orthography reflect the spelling chang-
es announced by the Indonesian government in 1972. The Thai lan-
guage follows the style of romanization devised by the Royal Institute of
Bangkok in 1954. The remaining languages and dialects follow the most
current and generally accepted romanization/spelling styles (where ap-
plicable, the Library of Congress form). Minor changes were later made
by the publisher to accommodate the format used by this press. How-
ever, bibliographic references appear in the form in which they were
published, even if this is at variance with the systems of romanization
and spelling styles found in the body of the text.

The names of individuals found in the main text and footnotes ap-
pear as follows: Individuals of the Western world have their names writ-
ten in anglicized form with first name followed by last name. For Chinese,
Japanese, or Korean names, the general rule has been to follow Oriental
usage in name order—surname is first and given name is second. In a
case where a person is known by several names (e.g., in China, a cour-
tesy name [21]), I have used the name by which he or she appears to be
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most commonly known. Where an individual has become known or
published in the English-speaking world under a particular name, that
name will be used.

Abbreviations

A number of foreign language entries appear within this text. As a gen-
eral rule, an entry in a foreign language will be followed by the name of
the language in abbreviated form. This entry will often be accompanied
by its English translation. The abbreviation is not designated in those
sections where it is clear that a single language (already identified) is
being used. Those languages and dialects that are seldom referred to
within this book have been identified and spelled out in their entirety.
Languages for which abbreviations have been used include: Sanskrit
(Skt.), Spanish (Span.), Tagalog (Tag.), Visayan (Vis.), Korean (Kor.),
Malayalam (Mal.), Manipuri (Manip.), Portuguese (Port.), Mandarin
Chinese (Chin. or Chin./M.), Cantonese Chinese (Chin./C.), Indone-
sian (Ind.), Japanese (Jpn.), and Javanese (Jav.). If the foreign word
entry appears in the main text, then the abbreviation will follow imme-
diately. If the word appears within parentheses, then the abbreviation
will be listed at the end.

Notes on References

An overwhelming majority of writings dealing strictly with the martial
arts are of poor academic quality. Those works concerned with the his-
tory of martial arts are generally uncritical in their treatment and poorly
referenced. Most books are concerned with techniques and movements
that characterize the physical aspects of a particular martial art. Here,
too, proponents of a respective style may argue about the accuracy of
the information presented in the particular work dealing with their art.
Articles appearing in various commercial magazines may contain infor-
mation of a historical, technique-oriented, or philosophical focus, but
are generally even more limited and superficial than material that ap-
pears in book format. (See listings in Corcoran and Farkas [1983] and
Nelson [1988] for a range of contemporary published works in English.)
These articles are in direct contrast to many writings that appear in
established academic disciplines such as anthropology, history of reli-
gions, or South Asian studies, that are of superior scholarship.

In an attempt to draw together the literature of the seemingly dispar-
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ate fields of martial arts and meditative-religious traditions, one is faced
with the need to select various sources to document information pre-
sented, yet simultaneously is limited by the quality of works available. I
have attempted to document as carefully as possible and critically assess
all information presented herein though the conclusions reached stem
from my own speculations and experiences in various martial arts and
meditative traditions. To this end, a significant percentage of informa-
tion presented here will be based on original research derived from ex-
tensive studies and interviews I conducted in the United States and
abroad. With the exception of the martial arts of China and Japan, most
of the discussion of meditation, spiritual practices, and religious goals
associated with various martial arts will appear in print for the first time.
In a number of cases, it has taken several years to track down teachers
and masters of these disciplines and to then gain access to information
not available to the general public. Even more time elapsed as I at-
tempted to verify such information. The reader interested in an earlier
academic treatment of this subject and commentary with an extensive
bibliography is referred to my previous writing (see Maliszewski, 1992c¢).
Additional essays on this subject also appear in subsequent issues of the
Fournal of Asian Martial Arts.

With respect to written sources, those writings that deal with the
cultural, psychological, religious, or meditative literature are of high
quality (unless identified otherwise). In the case of martial arts litera-
ture proper, three types of source material have been used: 1. texts that
cover historical and contemporary status of martial traditions and are
generally of very high quality; 2. books that outline and illustrate through
pictorial-sequential and narrative forms the physical movements and
techniques of a particular martial art and that generally range from av-
erage to high quality; and 3. magazine articles, ranging from fair to sat-
isfactory quality, that serve to illustrate or document credible information
not contained in primary literature sources.

To assist the reader in evaluating the quality of reference sources for
contemporary martial arts, the best references have been identified in
the reference section of this text. It is hoped that as an increasing num-
ber of scholars become involved in this area of research (academically
as well as through direct, experiential participation), the quality of
martial-based source material will likewise improve, approaching a
level of sophistication comparable to that of other academic disciplines.
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Without the tempering effects of religious values,
no system of self-defense can rise above sheer acts
of rowdy violence.

—Quintin Chambers and Donn F. Draeger

He who wishes to live in an oriental martial art, rather
than to just practice it on a physical level, must so
train his consciousness to attain a self-discipline that
at last his conscious mind will merge into an iden-
tity with the very principle of life itself.

—Maurice Zalle

(Owverleaf). Aa-chan Surachai Sirisute at the completion of
the ram-muay prefight ritual dance.



THE HISTORY of combat is as old as man himself, its origins lost in
the passage of time. Forms of combat have been extremely varied
throughout history, but in Asia reached a level of sophistication, com-
plexity, and effectiveness seldom matched in other parts of the world.
Religious beliefs and teachings interpenetrated many of these martial
arts—a factor that often distinguished them from their Western coun-
terparts. This association is the subject of this book.

Today and particularly within the last fifteen years, there has been
increased public interest in various forms of self-defense. In particular,
Asian methods of self-defense imported from such countries as China,
Japan, Korea, Okinawa, and the Philippines have, by and large, received
the greatest attention in America and Europe. The attraction of people
to these martial arts has been based on a number of different factors,
among the foremost being: 1. their applicability as a form of self-de-
fense; 2. a means of achieving self-discipline; 3. an outlet for aggression;
4. a method of conquering physical fears and anxieties that emanate
from living in a hostile environment; 5. a means of physical exercise and
conditioning; 6. a source of social and environmental support; 7. a meth-
od of increasing one’s level of self-esteem and confidence; and 8. a meth-
od of achieving power and mastery by performing seemingly impossible
feats of speed, strength, and agility.

The focus of practitioners and writers involved in these Eastern
disciplines has been varied and wide in scope. This is best illustrated by
writings that have appeared in numerous books and popular (U.S.)
magazines such as the Journal of Asian Martial Arts, Aikido Journal, Fu-
ryu, Black Belt, Martial Arts Training, Karate/Kung-Fu Illustrated, Inside
Kung-Fu, Inside Karate, Inside Tae Kwon Do, Tae Kwon Do Times, Wushu
Kung-Fu, Budo Dojo, Mudo Dojang, and Qi. Among the many topics
explored and discussed by serious practitioners have been: 1. the nature
and importance of “intrinsic energy” (Chin., gi; Jpn., Kor., ki; Skt.,
prana) in the martial arts as well as the different ways this “energy” is
used by varying styles; 2. the comparative-analytic stance taken toward
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the evaluation and application of specific offensive or defensive tech-
niques in various martial arts; 3. the use of traditional, regimented, pre-
arranged sets of forms (Chin., quan; Jpn., kata; Kor., hyong) as a
preparation for self-defense maneuvers versus those systems that avoid
the use of pre-set exercises and response patterns; 4. the use of circular
movements in self-defense strategies versus those strategies emphasiz-
ing a direct, linear approach; 5. the role of biomechanical principles; 6.
the use of traditional techniques of self-defense characterized by a par-
ticular style that notably emerged from a particular country and time
period versus those of a more transcultural, eclectic form that integrate
a number of different yet current styles; 7. the importance of developing
speed, timing, and strategy in fighting techniques; 8. the merits of
various approaches in regard to learning martial arts techniques; and
9. the relevance of the martial arts to education.'

All of the above-mentioned areas have been of great concern to
practitioners of martial arts. Seriously missing, however, has been the
emphasis placed upon the psychological authentication or transforma-
tion associated with these various physical activities through involve-
ment in meditative-religious practices. This omission is surprising in
light of the fact that at different historical periods the teachings and
principles of many martial arts were influenced by various meditative
disciplines and “physicalistic exercise” schools that embraced metaphys-
ical teachings of various religions and placed importance upon psycho-
logical changes within the practitioner.? Occasionally, the terminology
of the Asian philosophies is espoused by practitioners or writers in the
field today. However, they are usually used in a superficial or inaccurate
fashion (historically, linguistically, psychologically, and philosophical-
ly). Essentially, the depth of association that many of these disciplines
had with specific religious traditions has gone unrecognized. It is not
uncommon to find martial arts teachers focusing on the physical as-
pects of the art to the detriment or exclusion of the philosophical, reli-
gious, or spiritual side. The result is often a vigorous self-defense art
that has become alienated from its rich historical background and true
origins.

Ironically, this has occurred precisely at a time when interest in
consciousness studies has expanded into more traditional disciplines,
such as the history of religions, Asian studies, psychology, biology,
medicine, and anthropology, and also at a time of increased interest in
physical exercise as a means of enhancing physical and mental well-
being. It is rather puzzling to note that no one involved in those aca-
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demic disciplines that are most directly concerned with the topic of
human consciousness has seriously explored the meditative dimensions
of the martial arts, where the synthesis of an already established philo-
sophical-religious-experiential base has existed concurrent with the
emphasis placed upon physical development and health. The lack of
serious attention by practitioners of these disciplines to the meditative-
religious dimension of their tradition as well as scholars’ lack of atten-
tion to or participation in the martial arts is a central theme addressed
in this book.

There is little doubt that methodological and procedural difficulties
abound when attempts are made to relate martial exercises to religious-
philosophical underpinnings. On the topic of religion, attempts to de-
fine words such as “meditation” or even “religion” itself are invariably
inadequate. Some writers have argued that such terms cannot be de-
fined,® whereas most writings will generally concede that no single def-
inition, approach, or set of criteria can incorporate all of the varied forms
in which meditation or religion appear.* For purposes of this writing,
the descriptive words “meditative,” “religious,” “spiritual,” and related
terminology, are used in a psychological and phenomenological fashion
to refer to those experiences that alter the individual’s customary expe-
rience and awareness of himself in the world. Varying among the major
religious traditions (which often serve as referents for their descriptive
characteristics), such experiences can be theistic or non-theistic, indi-
vidual or group, passive or active, transitory or enduring, intense or
mild, expected or spontaneous, novel or recurring, and tradition-cen-
tered or not. They may also be viewed as revelational, insightful, con-
firming, responsive, mystical, ecstatic, and transformative, though other
descriptors also exist.” Reference to religions and religious traditions
have been applied to those systems of belief or worship that incorporate
such phenomena, historically or in a more contemporary fashion, with-
in their teachings or philosophical premises. “Meditation” has general-
ly referred to those practices that involve the focusing of attention
non-analytically in either a concentrated or expansive fashion, the out-
come of which can lead to an alteration in consciousness, an increase in
awareness and insight, or a combination of such psychological factors.
Many classical meditative systems have an experiential goal associated
with the completion of the spiritual path, commonly described as “en-
lightenment.” In contrast to the above-mentioned psychological fac-
tors, which can relatively easily emerge from the practice of meditation,
the experiential facets of enlightenment are viewed as effecting a radi-
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cal, oftentimes enduring, psychological authentication (i.e., realizing
that which one really is, completely, at all times)® or transformation
(developing latent capabilities), dramatically affecting the nature of
consciousness and changing an individual’s behavior in the world as
well. The term “enlightenment” generally refers to the complete real-
ization of the true nature of reality, freed from ignorance, illusion, mis-
information, cultural biases, and conditioned beliefs. The use of the
term “spiritual” has been used to connote the nature of spirit, the sa-
cred, or supernatural. The goals associated with the practice of classical
meditative systems, however, may or may not be described as “reli-
gious,” “spiritual,” or “meditative” in nature and must be assessed in-
dividually within a respective school, tradition, or religion.

Aside from semantic considerations posed by religious and medita-
tive terms, criteria for what constitutes authentic martial traditions must
also be addressed. While the designation of “martial art” is widely used
today to refer to a variety of South Asian, Southeast Asian, and Far
Eastern combat systems, many of these disciplines would not, by strict
definition, be considered genuine martial arts. Researchers seriously
involved in the study of man’s combative culture define martial arts as
systems of combat that primarily involve the use of specialized weapons
and protective equipment and facilities for battlefield use developed by
and for a professional group of warriors for the ultimate purpose of
group solidarity and survival adaptation. In many cases, the profession-
al warrior belonged to a privileged aristocratic and hereditary social class
that engaged in a life of discipline and activities connected with all as-
pects of the combative realm. Contrasting these martial arts is the col-
lection of fighting systems known as civilian arts. Civilian arts are devised
by heterogeneous social units in the plebeian segments of society. They
are primarily used as methods of self-defense, not related to battlefield
conditions, and may or may not make use of weapons or protective
equipment and facilities. Further categorizations may be made with
respect to sport-oriented or spiritualistic systems, which would not be
classified as authentically “martial” in nature.” As is generally the case
today, more common non-academic writings that review Asian combat
systems subsume such disciplines within the designation of martial art,
referring to them as simply styles of combat originating in the Orient
that offer a way of life based on Eastern philosophy.® In still other re-
views, however, no such classification or definition even appears in print.’
No definitions of martial art or martial discipline per se appear in general
English dictionaries. However, related terms can be found: “Martial”
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(derived from the Latin word, martialis, dedicated to Mars, god of war)
means “inclined to the circumstances of war or battle or serving as train-
ing for warfare.” “Military” (as opposed to civil; adapted from the Latin
word, militaris, formed on milit-, miles, soldier) suggests whatever per-
tains to a soldier. A “fight” (from Old English, fechte, foeht; Old Saxon,
Old High German, fehta; Middle High German, vehte) refers to a hos-
tile encounter, engagement, or combat between two or more people.
“Combat” (adapted from the Old French verb, combatre, to fight with)
constitutes an encounter or fight between two armed persons. “War”
(from Old English, wyrre, werre; Old High German, werra, Middle High
German, werre; Old Saxon, werran, confusion, discord) is a hostile con-
tention by means of armed forces, carried on between nations, states, or
rulers or between parties in the same nation or state.'’

Precise terminology proposed by serious researchers should be con-
sidered in any investigation of classical or contemporary martial tradi-
tions. However, close inspection of teachings, practices, and/or
philosophical premises adhered to by systems falling within the above
designations indicate divergent meanings of important terms. As a re-
sult, distinct classifications and boundaries will not necessarily hold true
or remain internally consistent in all cases. To this end, the simplistic
designations found in popular writings may, surprisingly, be viewed as
somewhat less superfluous than what was initially suspected. The com-
plexity of this state of affairs becomes more obvious when martial-based
systems are explored cross-culturally and historically. The classification
proposed earlier will also vary with respect to the designation a specific
culture, country, or tradition applies to a particular martial system.

For purposes of this present work, the designation of martial art will
be applied to those comprehensive systems of combat or self-defense
that may involve unarmed tactics as well as the use of weapons and,
either historically or on the contemporary scene, derive their roots or
teachings from combat systems designated as such within their respec-
tive cultural or geographical settings. Some of these systems will be found
to have a more limited association with the combative sphere, as the
primary goal involves a radical psychological authentication or trans-
formation of the individual. However, one assumption is that all sys-
tems discussed herein have some form of physical training that
hypothetically could be used in a combative context. In contrast, formal
meditative systems (which they may resemble) generally do not have
this combative aspect within their realm of practice.

In addition to issues of terminology, additional methodological and
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procedural concerns emerge when meditative practices are discussed
with respect to martial arts. For certain countries, such as Japan and
China, an analysis of classical religious texts, historical writings, or den-
sho (Jpn., transmission scroll) with underlying martial ideologies or
philosophies is a task of many years’ work even if confined to specific
cultures and time periods. In some traditions (e.g., certain Japanese
systems), resorting to texts for either analysis of meditative-religious
experience, enlightenment or related phenomena, and the nature of the
martial way, written expression is generally viewed as inadequate in
conveying the essence of either realm of activity. In other cases, some of
the martial arts have changed over the years so that metaphysical prin-
ciples underlying performance of movements (in conjunction with spe-
cific mental or meditative exercises) would bear no direct relation to
current practices. Further, a number of martial arts are of relatively re-
cent development (e.g., Aikido, Jeet Kune Do) and, though based in
part upon classical concepts, offer new insights into the use of psycho-
physical principles not outlined in the available classical literature. In
still other situations, much information concerning the principles and
practice of various martial arts was veiled in secrecy (e.g., Capoeira,
Kali, Kuntao) and often passed along lines of oral tradition or through
seemingly innocuous dance movements. In many cases, the informa-
tion was exclusive to certain lineages (e.g., select systems of Chinese
gong-fu and Japanese ryu) and only recently has been open to people of
Caucasian descent. Finally, in some traditions, the physical aspects of
the system may be documented in the classical literature while the ex-
periential-religious dimensions are preserved in oral tradition (e.g.,
[Togakure-ryu] Ninjutsu). Still other arts have traditionally had no tex-
tual basis for their discipline whatsoever (e.g., the Hawaiian martial art
of Lua). With respect to actual practice and the experiential facets of the
discipline, many teachers will only reveal practical and spiritual dimen-
sions of their tradition to individuals who seriously commit to study for
many years, arguing (justifiably) that such teachings can only be under-
stood by direct participation and dedicated practice in the martial sys-
tem itself.

The purpose of this book is to explore the relationship of martial
arts to meditative-religious and spiritual traditions. Particular emphasis
is given to the nature of radical psychological authentication or trans-
formation in those martial arts having associations with meditative-re-
ligious practices and spiritual traditions. Spiritual tenets and goals held
by a number of the classical and contemporary martial arts are reviewed,
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tracing the development of these disciplines historically. An analysis of
the current relationship between the martial arts and meditative-
religious traditions is also examined. Finally, directives are offered to
integrate these two fields of study drawing upon past historical associ-
ations and emergent possibilities reflective of sociocultural and psycho-
logical trends existing today.

Note: Complete information regarding each of the following sources can be
found in the Bibliography, which begins on p. 143.

! see Maliszewski, 1992c¢ 7 see Draeger, 1980b, 1981b;
2 see Huard and Wong, 1997 “The Martial Concept,” 1980;
* Webb, 1916 Lineberger, 1988; and Paul, 1979/
4 see Crim, Bullard, and Shinn, 1980
1981; Maliszewski, Twemlow, Brown 8 Corcoran and Farkas, 1983
and Engler, 1981 ? Quick, 1973
5 Crim, Bullard, and Shinn, 1981 19 The Oxford English Dictionary, 1933

6 see Cook, 1983
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PART TWO

Martial Arts
A Descriptive and Visual Survey




Even if one has learned all the sayings of the sages
and saints, he should not insist on them obstinately.
—Toshikaga Asakura

Whenever the doctrine of bujutsu attempts to claim
the lofty beliefs of the Oriental doctrines of enlight-
enment as the inspirational motivations underlying
the practice of the martial arts, it must be observed
that to proclaim one’s adherence to these values in
theory and to live up to them in practice . . . are two
entirely different things.
—Oscar Ratti and Adele Westbrook

(Overleaf). Sifu Yang Qingyu demonstrating the two-hand
push technique from a traditional Yang Taijiquan form.



IT HAS BEEN suggested that hunting skills constituted the prelimi-
nary forms of combat for primitive man. When such techniques were
pitted against members of his own species, their degree of sophistica-
tion likewise increased.! However, the origins of the martial arts remain
speculative, nebulous, and open to controversy among writers and his-
torians.? While no definitive answers will probably be forthcoming, re-
spected scholars generally concede that some of the earliest traceable
roots of meditative-religious teachings interpenetrating martial practic-
es and ideologies lead either to India or China. Itis beyond the scope of
this work to explore the issue further; suffice to say that any legitimate
scholarship exploring this topic would take many years’ work to suffi-
ciently address our knowledge of this matter.

! Draeger and Smith, 1969 2gee Maliszewski, 1992c
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MANY CONTEMPORARY surveys of the Asian martial arts fail to
provide any detailed information concerning martial practices of India.
This is not surprising as many specialists will concede that Indian mar-
tial traditions are difficult to locate and verify. While they continue to
develop, they have become increasingly rare.' Historically, fighting se-
quences are described in such classic epics as the Mahabharata, Rama-
yana, and the Rigveda as well as other religious texts such as the
Buddhacarita Sutra, Jaiminiya Brahmana, and Saddharmapundarika
Sutra. Very little is known about these early practices, which preceded
the beginnings of Buddhism (500 B.c.).? Later written records or texts
specific to select martial arts do exist.” However, most modern, readily
available texts describe the wrestling forms (Binot, Kusthi, Masti, Vaj-
ra-musti, Skt.)* and weaponry (e.g., cilampam, Tamil; bana, lathi, pata,
phari-gatka, Skt.).’ Given the limited material available concerning these
martial arts, one must look to Indian ideas of the body to uncover infor-
mation concerning martial traditions,® particularly in relation to medi-
tative-religious practices.” The most notable sources include Ayurvedic
medicine and Yoga (especially Hatha Yoga), which stress the impor-
tance of physical well-being as well as the goal of liberation (moksa). In
the above mentioned yogic tradition, one finds reference to pratyahara,
cakra, and the raising of the kundalini as a means to effecting liberation
(see Glossary); the Ayurvedic literature makes mention of marman, vul-
nerable points of the human body.* Knowledge of the “vulnerable points”
found an application in the practice of wrestling—both martial and ther-
apeutic—as well as in organized systems of armed and unarmed combat
existing today in Kerala (southwest India) and Tamilnadu (south and
southeast India).’

One fighting art that has been studied to some degree, also found in
Kerala, is the discipline known as Kalarippayattu (Mal., kalari, [idio-
matic] fencing school; payartu, fencing exercise; kalarippayattu, place
where martial exercises are performed). Dating back to the twelfth cen-
tury A.D., many current techniques in the art remain similar to those
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found in earlier times. In its heyday between the fifteenth and seven-
teenth centuries, Kalarippayattu constituted a regular component of
education for Kerala’s martial caste (Nairs). Later, its practice crossed
both caste and religious affiliation to include higher caste Yatra Brah-
mans and lower caste Tiyyas as well as many Muslims and Christians.°
Depending on the practitioner’s religious orientation, specific prayers
are performed prior to the commencement of formal Kalarippayattu
training. In the Muslim Kalarippayattu tradition, for example, prayers
are offered to Allah and past masters of the art involving prayers known
as aya (Arabic) and fatiha (Fig. 1). Such prayers constitute a meditation
which calms the mind and warms up the entire body before vigorous
training begins. The practice ends in the same manner by performing
salat, a prayer used to cool down the body and mind. Another method
of warming up the body for training is the annual full body massage
known as wliccal (Mal.), which is administered to practitioners during
the cyclical monsoon season.

During one’s preliminary training, foundations of this physical cul-
ture system consist of individual body exercising sequences known col-
lectively as meyppayattu. For example, the puttara tolil is a body exercise
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in which the guardian deity of the kalari is worshipped. It is ritually
performed at the onset of training. The practitioner performs the exer-
cise by touching the base of the purtara, his forehead, and chest (Figs.
2-3), while assuming various body postures. From a martial arts point
of view, the physical aspects of the system consist of body poses, steps
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characterized by low stances and long strides, high kicks and jumps,
and extended arm and hand movements. The later introduction of
weapons such as the kettukari (twelve-span staff) (Fig. 4), ceruvati (three-
span short stick), otza (a curved tusk-shaped weapon), parica (shield),
and val (cane staff) adds the use of thrusts, cuts, and evasive moves to
the complex repertoire of bodily movements that characterize the art."!
Training in Kalarippayattu also has an internal (antaram) compo-
nent. In-depth knowledge of the marman (Skt.; marmmam, Mal.) is re-
quired for purposes of knowing vulnerable points of attack on the
opponent (in either empty hand or armed combat), protection of one’s
own body, and treatment of injuries to the vital spots in training or
battle. The emphasis placed upon visual concentration, use of breath-
ing exercises (pranayama, Skt., or swasam, Mal.), accompanied by spe-
cial hand-body configurations (mudra, Skt.), repetition of mantra,
economy of movement and energy, and performance of special rituals
(paying respects to teachers, deities, and even one’s opponent) all aid in
achieving proper mind-body coordination.'? Depicted here is Vasu
Gurukkal demonstrating special breathing practices that are accompa-
nied by a series of gestural manipulations of the hands (Fig. 5).
Regular pursuit of these practices may lead to the development of
power (sakti) and a state of “accomplishment” (siddhi) in which the
doer and done are one.'* The flow of prana-vayu (vital energy: prana,
breath of life; vayu, vital wind) and the initiation of movement from the
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lower abdominal region known as the nabhi or nabhi mula, correspond-
ing to the second yogic cakra, svadhisthana, play a significant role in this
process.'*

A number of similarities emerge when some of the techniques and
practices employed in various styles (sampradaya) of Kalarippayattu
are compared with those found in Yoga. Traditionally in India, how-
ever, there is little conscious attention on the part of the practitioner
directed to personal changes that may occur as the practice unfolds. To
this end, the process of spiritual emancipation (moksa) has historically
been reserved for the discipline of Yoga. Although there is often an overlap
in actual practice among individuals, an intellectual demarcation sepa-
rating the two disciplines is common. Therefore, it is not surprising to
find some teachers of Kalarippayattu stating there are few, if any, spir-
itual components within the system, whereas others definitely see Kala-
rippayattu practice as involving spiritual aspects. Teachers of
Kalarippayattu (gurukkal, Mal.) adhering to this latter position make
clear distinctions between their art and Yoga. Yoga is held to be the
supreme sadhana (Skt., practice) whose aim is explicitly spiritual. Kala-
rippayattu is a very physical and active form in which movements per-
formed within the discipline of practice serve to exemplify the dynamic
tension between control and release.'” In contrast, Yoga is viewed as
stationary and “inactive.” One point of agreement between the two
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the deity) is transcended and a more complete state of non-duality is
experienced.'® However, both paths are traditionally viewed as having
their own defining characteristics and place within the Indian social
structure. Nonetheless, exceptions to the usual physical/spiritual de-
lineation do exist within certain schools of Kalarippayattu as demon-
strated by the conceptual understanding of the body within the art.

Three operative levels of the body are assumed in the practice of
Kalarippayattu. The first level is the body as a “vessel” containing hu-
mors and saps that determine health by their fluid process of exchange.
The second level is essentially a superstructure that supports the vessel,
i.e., the bones, muscles, and junctures (marman) of the body. The third
level is the subtle interior body assumed generally to be encased within
the gross physical body. It is an ideational construct that identifies and
articulates internal experience in the psychophysical practice of various
sadhana. The first two concepts of the body can be traced to Ayurveda
and are generally viewed as two inextricably interrelated aspects of the
gross physical body (sthula sarira). The concept and inner alchemy of
the subtle body (suksma sarira) evolved separately from Ayurveda as
part of ascetic and Yoga practices and appeared fully developed in the
Yoga Upanishads and Tantras (after the eighth century A.p.).""

It is within the subtle body that reference to such structural ele-
ments as nadi, cakra, prana-vayu, and kundalini appear. While formal
distinctions between Yoga and Kalarippayattu do exist as noted earlier,
some Kalarippayattu master texts do contain descriptions of the con-
ventional seven cakra, select nadi (e.g., ida, pingala, susumna), prana-
vayu, and kundalini. Masters who follow such texts may not explain
such elements as cakra or kundalini to the student, but do observe the
effect of raising the kundalini that may possibly emerge naturally through
correct practice. (It is important to note that the student himself may
not be aware of the psychophysical process unfolding.) Other texts and
teachers, in contrast, make limited reference to these structural elements
and may neither recognize nor use the complete map of the subtle body
(for example, limiting discussion to the martial arts practitioner con-
trolling prana-vayu and, in turn, the mind). Of note, a proportionate
number of Muslim, Christian, and Hindu teachers assume and articu-
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late the subtle body within their practices. Still other teachers make use
of a number of meditative techniques that are not a part of traditional
Kalarippayattu to improve the student’s power of concentration and
the ability to control the mind consciously. These may include sitting
meditation (dhyana) in which the mind is concentrated on the image of
a particular deity (murn).'®

While these divergent trends illustrate the various degrees to which
meditative components of practice are pursued, it should be noted that
strong emphasis is placed upon spiritual training and development by
Sufi Kalarippayattu practitioners of the Cannanore area of northern
Kerala. Once the adept has reached higher levels of practice and has
gained absolute mastery of the body, oral lessons are provided, includ-
ing progression through a series of dhikr (Arabic), which are techniques
of remembrance or recollection of God performed silently or aloud. To
develop spiritual power collectively, a ritual group practice known as
ratib may be performed in which dhikr are repeated in unison by the Sufi
martial arts practitioners.

Depicted here is the four stage progression of ratib. The first stage
shows the ratib commencement with master and students sitting in a
group (Fig. 6). The second stage involves master and students conduct-
ing dhikr, a meditation/breathing regimen making use of seven different
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cakra in the human body (Fig. 7). Prayers are offered in the third stage
(Fig. 8). In the final stage, the Sufi master gives kheerani, the food of
ratib (Fig. 9).

Practice of these techniques is understood to have a practical effect
on martial arts performance including increased mental and physical
strength, concentration, and breath control. Eventually, a state of ec-
stasy, realization of the internal white light, or union with Allah may be
among the types of experiences attained. For such practitioners, the
spiritual path constitutes the means by which accomplishment in fight-
ing art practice and union with God are achieved.!” Nonetheless, this
emphasis is a relatively rare exception today.

Another martial art exhibiting similar parallels to Kalarippayattu is
Thang-Ta. Thang-Ta (Manip., thang, sword; ta, spear) is a martial art
found in Manipur (northeast India) which consists of animal-like move-
ments and bears some similarities to Kalarippayattu. It involves the
practice of forms (khong’lol-khut’lol) and use of unarmed techniques
(e.g., kicks, punches) as well as weapons such as the dagger (hak’thang
thang), spear (1a), broadsword (thang’jou), bow (ten), and dart (aram-
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bai) (Fig. 10). Saritsarat is a component of Thang-Ta that consists of
empty-hand fighting that relies upon footwork and evasion of an oppo-
nent’s strike by stepping aside in order to add to the momentum of his
strike so that he both misses his target and is thrown forward and off-
balance.? Muk’na is a Manipuri style of wrestling and sub-system of
Thang-Ta that involves throwing techniques using hips, shoulders, and
legs.

The current forms of martial-meditative and religious practice in
Thang-Ta bear many similarities to many schools in the art of Kala-
rippayattu. The name of the art itself is closely allied with religious con-
cepts. Thang is represented by Pakhangba, god of the sword; Ta is
represented by Ashiba (Sanamahi), the god of the spear. Prior to fight-
ing, rituals involving salutation to one’s master (oja khurumba) and pray-
ing to the deities (Tai khurumba) are performed. Distinctions are made
between physical training (mapan’gi kang’lol) and internal training
(nung’gi kang’lol). The use of lairol (Skt., mantra) and khut’lol (Skt.,
mudra) can be found. A breathing system (ningsha-kanglol) is practiced
in part to cultivate and accumulate internal energy (7ing) in the lower
part of the navel (channing). Reference to mystical physiological con-
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cepts may appear that parallel those described earlier such as: ingla (Skt.,
ida), pingla (Skt., pingala), marong-khong (Skt., susumna), and pap’hal
(Skt., kundalini). However, distinctions between the goals of Yoga and
Thang-Ta are clear. Meditative practices are employed by the Thang-
Ta practitioner to enter a deep state of concentration (puk ’ning loop’na)
by focusing on the point between the eyebrows so as to effect proper
mind-body coordination.

An example of a meditative posture found in Thang-Ta is the
kong’grai achouba (greater cross-legged stance) (Fig. 11). The practi-
tioner places both hands at the navel, palms up, right hand on top of left
hand. As part of internal training (nung’gi kang’lol), meditation is used
to extend the internal power and involves one point concentration at a
point below the navel (channing) while a system of breathing (ningsha-
kang’lol) is performed.

As noted earlier, there is a clearly existing connection between In-
dian martial traditions and religious practices. With additional investi-
gations of this topic, further information on the practices and aims
associated with the overlap of martial-meditative techniques and phi-
losophies will be likely forthcoming, for other Indian martial arts are
still in need of systematic investigation.

1
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WHILE THEY have achieved greater recognition than their Indian
counterparts, the martial arts of China are similarly poorly understood
and inadequately researched. Early fighting forms are known to date
back to the Zhou dynasty (1122-255 B.c.) and references to archery,
wrestling, and various weaponry appear in literature that predates the
Christian era. A close association between ritual dances and the martial
arts has led to divergent theories concerning the origins of Chinese com-
bat systems; some speculate that they may have emerged as a category
of Daoist physical exercises' while others believe that they constituted
distinct martial arts that later incorporated Daoist principles within their
practices.?

Identifying significant personages central to the physical develop-
ment and philosophical evolution of the martial arts proves even more
problematic than the concern for their origins. Nonetheless, though
lacking in strong documentation, a persistent belief today credits Bod-
hidharma (ca. A.D. 448-527) as being a central figure in the develop-
ment of a systematized martial system. Bodhidharma (Skt.; Chin.,
Putidamo or Damo; Jpn., Bodai Daruma Daishi) is an obscure figure in
the martial arts and Ch’an (Jpn., Zen), as well as in Indian and Chinese
history. Several versions regarding details of his life exist.” Principal
sources of information concerning Bodhidharma’s life are derived from
Records of the Transmissions of the Lamp (Jing De Chuan Deng Lu) com-
piled by a Ch’an monk, Dao Yuan, in A.D. 1004.* The other source is
Biographies of Famous Buddhist Monks (Xu Gaoseng Zhuan) compiled
around A.D. 645 by Dao Xuan.’ Critical essays including discussions of
Bodhidharma have appeared elsewhere.® While details remain nebu-
lous, the subject of this writing warrants a discussion of this topic at
least in some preliminary fashion.

The earliest records of Buddhism in China date back to approxi-
mately the second century B.c. However, it was not until the second
century A.D. that Buddhism began to flourish in China.” Bodhidharma
appeared over two centuries later and is generally acknowledged as the

PART TWO: A DESCRIPTIVE & VISUAL SURVEY: CHINA 43



first patriarch of the Ch’an school in China. Although no Indian records
of his life are known to exist, other sources indicate that he was the third
son of King Sugandha of southern India, a member of the ksatriya (war-
rior) caste who later became an arhat. His training in Buddhist medita-
tion took place in Kanchipuram, a province south of Madras. Because
of the deathbed wish of his master Prajiiatara and the decline of Bud-
dhism outside India, Bodhidharma left for China, first visiting the court
of Liang Wu Di at Jiankang (presently Nanjing), later traveling to the
realm of Wei in northern China, and finally settling in Luoyang. Bo-
dhidharma also purportedly resided at the Shaolin Temple on Wutai
Mountain in Henan Province, although this connection remains spec-
ulative as well.® Here he is said to have meditated in front of a wall for
nine years (biguan, Chin., “wall gazing™). At the monastery he observed
that many monks were unable to remain awake during meditation. To
overcome this problem as well as to improve the health of his disciples,
Bodhidharma reportedly introduced a systematized set of exercises to
strengthen the mind and body, exercises that purportedly marked the
beginning of the Shaolin temple style of boxing. According to legend,
these exercise forms were transmitted orally and transcribed by later
monks as the Yijin fing (Cultivating the Muscles Scripture or Sinew Chang-
ing Scripture) and Xisui Jing (Marrow Cleansing Scripture),’ although no
verification of Bodhidharma’s authorship exists. Some writers'® have
also attributed to Bodhidharma the transmission of a system of exercise
known as Shiba Luohan Shou (Eighteen Hand Movements of the Enlight-
ened One). This, too, does not appear to be supported by historical
documentation.'' However, he is often credited with introducing Ch’an
Buddhism to the Shaolin Temple. Associations between Buddhism and
Chinese martial arts dating back to the sixth century have been docu-
mented in the Dunhuang murals.'?

Bodhidharma was also said to have played a central role in trans-
mitting the Lankavatara Sutra (Chin., Lengjia Fing) to his disciple Hui
Ko, stating that it represented the key to Buddhahood. The Lankava-
tara Sutra is one of nine principal Mahayana texts in Nepalese Bud-
dhism. It occupied an important position in the philosophy of Mahayana
Buddhism in China and Japan and existed in China at the time dhyana
was being introduced. The central thesis of the Lankavatara Sutra fo-
cused upon the content of enlightenment, including specific reference
to such doctrines as mind-only (Skt., vijiaptimatra or cittamatra; Chin.,
rulai cang) and all-conserving consciousness (Skt., alayavijiiana; Chin.,
alai yeshi or cangshi). To support its thesis, it recorded what was pur-
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ported to be the Buddha’s own inner experience (Skt., pratyatmagata)
concerning the religious teachings of Mahayana Buddhism. In line with
the Ch’an tradition, a central theme of the Lankavatara Sutra is the
importance placed on a transmission of doctrine from mind to mind
rather than basing its faith on the use of words or reliance upon written
texts.'” As time passed, Ch’an teachings eventually became detached
from the Lankavatara. Instead, attention was turned to the “perfection
of wisdom” outlined in tenets of the Vajracchedikaprajiiaparamita Sutra
(Skt.; Chin., Jingang Boro Jing) or Diamond Sutra (one of the nine
Mahayana texts mentioned earlier), largely due to the unsystematic struc-
ture and obscurity of the Lankavatara.

Buddhist teachings (including those attributed to Bodhidharma)
became assimilated in China, permeating such preexisting philosophi-
cal-religious concepts as Dao, yin-yang, and the principle of dualism
and change,'* the doctrines of “non-action” (wu wei) and “natural spon-
taneity” (ziran), and the importance placed upon exercises for cultivat-
ing internal energy (Tian ¢1)'® and its relationship to the goal of longevity
or immortality.'® The Chinese synthesis of Buddhist and Daoist con-
cepts transformed the previous teachings, the early search for Dao be-
ing later replaced by the goal of jian xing (to see the Buddha-nature in
one’s self).!”

Though again lacking in strong evidence, practitioners of modern
martial arts often claim to trace components of their system back to the
original Shaolin techniques introduced by Bodhidharma. At the present
time, the major styles of gong-fu are generally divided into two groups—
external (waijia quanfa) or hard (gang) and internal (neijia quanfa) or
soft (r0). The external system stresses power strikes, greater use of kicks,
hand conditioning, and physical strength. It advocates regulation of
breath, generating quick movements, utilizing force in straight lines,
and responding to force with force.'® The internal school stresses not
only the importance of Daoist and Buddhist philosophical-experiential
principles described earlier, but also emphasizes the importance of vital
energy (qi), the will (), and internal strength. Paralleling practices
observed in Kalarippayattu, practitioners seek to collect, cultivate, and
store ¢i in the dantien (field of elixir),'® a region located below the navel,
through Daoist deep breathing techniques of gigong.”” The internal
schools are considered to be defensive and generally focus on approach-
es that include the following: emphasis on vulnerable body targets and
use of clawing and poking hand blows; execution of circular movements;
use of a sweeping action for deflection of oncoming attacks; and upset-
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ting the harmony and balance of an attacker by “going with the blow,”
exploiting the oncoming force of an attack, and absorbing the impact.*!
Shaolin boxing? is subsumed within the external classification while
styles classified as internal in nature include Taijiquan, Xingyiquan,
Baguazhang, and Liuhebafaquan.”

In practical usage, all Chinese systems incorporate both “hard” and
“soft” elements in their self-defense strategies and techniques. The dis-
tinction made between internal and external styles is relatively recent,
dating from the beginning of the Qing dynasty (a.n. 1644-191 1).%* Also,
current Shaolin styles may emphasize the use of ¢i.*> As with the inter-
nal-external categorization, it is important to note that there is no record
of a unique style of boxing associated with the Shaolin monastery until
the establishment of the Qing dynasty. Writings present during the Ming
dynasty (A.D. 1368-1644) mention that the monks of this institution
were working on boxing techniques that had yet to gain any notoriety
comparable to other known martial arts styles of the day. Rather, the
fame of the Shaolin monastery likely derived from monks making use of
a variety of weapons, including the sword and staff.*

In addition, the term gong-fu is not a system of boxing but rather a
generic term for acquired skill. It can also mean task, work performed,

12
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special skills, strength, ability, or time spent. Martial art and wrestling
appeared as distinct entities during the Han dynasty (206 B.c.—A.D. 220).
Terms used at this time included wuyi (martial art), jiaodi (wrestling),
and shoubo (boxing)—more obscure terms for boxing included bian and
ka. During the Jin dynasty (265-316), writings referred to xiangpu (sumo-
style wrestling). The North/South dynasty period (420-589) is noted
for records of martial arts forms and health motifs. During the Ming
period (1368-1644), the term gquan (fist) is used to represent martial
arts. The Qing period (1644-1911) is noted for the proliferation of dif-
ferent styles, although no new generic names for martial arts were forth-
coming. Literature during the Republican period (1911-49) uses the
term guoshu (national art). More accurately, the terms for Chinese box-
ing are quanfa and quanshu. Wushu is the term generally used at the
present time for martial arts,”” though the new government of the Peo-
ple’s Republic of China has modified its many forms into a cultural
gymnastic sport and performing art and uses the term in this context.*®

The primary internal styles reflect principles of Chinese philosophy
and cosmogony. The major style, Taijiquan (Great Ultimate Boxing),
usually consists of smooth, flowing, gentle movements with no hesita-
tion observed between the various postures and combinations being
performed. Shifu Jou Tsung-Hwa (Fig. 12) is pictured here in an infor-
mal pose demonstrating the movements found in Taijiquan known as
danbian (single whip). Rounded curling gestures are the central bodily
movement, consisting of kicks, strikes, and evasive actions. These move-
ments are observed in all five major schools (Chen, Yang, Wu, Hao, and
Sun) and are based on philosophical concepts of Taiji (Great Ultimate),
Taiji Tu (Diagram of the Great Ultimate), the Yijing (Book of Changes),
wu xing (five elements or phases), and the interplay of the cosmic prin-
ciples, yin and yang.*

Xingyiquan (Form of Mind Boxing), a second internal style, con-
sists largely of linear movements and emphasizes the use of vertical
strength and the fist. There are five major forms of striking—splitting,
crushing, drilling, pounding, and crossing—and a dozen other tech-
niques derived from the characteristics of animals. The five forms of
striking are generally practiced separately right and left and then com-
bined into a definite pattern. Here, too, movements are based on the
philosophical concepts of Zaiji, the Yijing, and yin-yang.”™

The art of Baguazhang (Eight Diagrams Palm; also referred to as
Baguaquan, or Eight Diagrams Boxing) consists of circular movements
and the use of horizontal strength and the open palm. Circling postures
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are either based upon animal movements or inherent bodily reactions.
Bagua signifies the eight trigrams of traditional Chinese thought (as
derived from the Y#jing) and have correspondence in one designation to
areas of the head and torso and, in another classification, to the limbs of
the body. The essence of Baguazhang is its ever-changing circling move-
ment, reflecting the circular diagram composed of the eight trigrams.
According to this conceptual scheme, a more complex diagram can be
found in which the Primal Arrangement (Sequence of Earlier Heaven)
is represented by an inner circle of eight trigrams while the Inner World
Arrangement (Sequence of Later Heaven), consisting of an alternative
arrangement of the trigrams, surrounds the first circle on the outside.”
Another theory suggests that actual designation may stem from defen-
sive and attacking movements of practitioners around eight posts repre-
senting imaginary opponents. These eight posts were arbitrarily named
bagua, this being a common symbol for the eight directions (four cardi-
nal, four corners). The name bagua symbolizes the fact that Baguazhang
is a fluid style that allows one to attack or defend from any direction.

Liuhebafaquan (Six Harmonies and Eight Methods Boxing) is a
northern form of gong-fu that stresses a continuous flow of arm and
hand movements including fingertip strikes, palm strikes, hand-trap-
ping elbow strikes, and wrist locks, though kicks may be directed to an
opponent’s legs. An example of these movements is found in the tech-
nique known as Zhelong Quan Zhi Quanshou Yongfa (Hibernating Dragon
Method of Circling Hands). This sequence illustrates a defense against
a punch to the face (Figs. 13-14). From a “cat stance” position, Shifu
Wai Lun Choi steps forward with his left leg and blocks the strike with
his right hand (Fig. 15), while simultaneously placing his left hand on
his opponent’s elbow (Fig. 16) and redirects his weight against the op-
ponent (Fig. 17). Torquing his waist, stepping forward with his right leg
and initiating a clockwise motion with his right arm all at the same time,
Choi finishes the technique by delivering a palm strike to the oppo-
nent’s groin (Fig. 18).

The major organs of the body (e.g., heart, kidneys, lungs, liver) are
each associated with one of the five phases or elements (wu xing), a
particular trigram, a quality of yin or yang and one of the five directions
(north, south, east, west, center). This is done because a major goal of
practice is to improve circulation and harmonize the organs to ensure
their proper functioning and, in turn, promote good health.*

It is surprising to note that although the internal styles clearly draw
upon the principles of Daoist and Ch’an teachings in the use of specific
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forms, self-defense techniques, and strategies, there is little emphasis
today upon the goals outlined within the classical meditative systems
and sought by some of the earlier martial arts practitioners. The impor-
tance of health and cultivation of gi may still be stressed,*® but generally
remains limited to this aspect of psychophysical development. Medita-
tion in this sense is viewed more as a technique (or self-regulation strat-
egy of cognitive, physical, and psychophysiological activity) useful in
achieving psychological well-being and improving physical performance,
than a radical psychological transformative process associated with the
culmination of a spiritual discipline.*

An example of the standing meditative postures associated with the
four primary Chinese martial arts is also demonstrated here by Shifu
Wai Lun Choi: Taijiquan’s mabu zhanzhuang (horse stance) (Fig. 19);
Baguazhang’s wuji zhanzhuang (infinity posture) (Fig. 20); Xingyi-
quan’s santishi (three form style) (Fig. 21); and Liuhobafaquan’s
weitogong (Vedic [posture] exercise) (Fig. 22). A preliminary, common
feature of these practices is to relax, breath naturally, empty the mind of
all thoughts, and to direct ¢i throughout various parts of the body.

While some writers do describe classical meditative goals as an in-
tegral component of internal Chinese martial systems® (e.g., experi-
ence of the Dao, emptiness, the Void, etc.)—these perspectives remain
clear exceptions to the teachings stressed in the United States and
China today.*®

19 20
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DUE TO ITS strategic position—China to the west, Manchuria and
Russia to the north, and Japan to the southeast—the country of Korea
was often beset by warrior factions seeking to control and overtake it.
Military contact from Mongolia and China constituted the earliest
sources of martial influence in Korea. Early forms of combat known as
Subak are reported to have been practiced in the northern regions dur-
ing the Koguryo dynasty (37 B.C.—A.D. 668)."

At the time that Buddhism was being introduced to Korea via
China, it had taken on its own unique flavor. In particular, in the king-
dom of Silla during the sixth century A.D., social-religious organizations
developed, the heads of which were referred to as hwarang (Kor., hwa,
flowers; rang, young master; flower boy).? Though initially beginning as
a social organization for aristocratic youth, this system later evolved
into a philosophical code known as hwarangdo (Way of the Flower Boy),
steeped heavily in Confucian concepts of chivalry and patriotism. Train-
ing consisted of education in philosophy, morality, and the arts and
sciences, as well as extensive practice of the martial arts, particularly
swordsmanship and archery.’ The four most important historical works
containing information on the hwarang and hwarangdo included the
Samguk Sagi, Samguk Yusa, Hwarang Sagi (Biography of Hwarang), and
Xinluo Guoji (Chin.; Kor. trans., Sillagukji; History of Silla). The latter
two works did not survive history.* There remains no specific documen-
tation of the combat forms used by the Hwarang.’

Buddhism was introduced and openly accepted in Silla at this time.
Maitreya worship constituted the predominant form of Buddhism.
Maitreya (Skt., friendly, benevolent; Chin., Miluofo; Jpn., Miroku; Kor.,
Miruk; Pali, Metteyya; Tibetan, Byamspa) refers to the next Buddha
destined to appear on earth. According to the Korean version of the
Maitreya Incarnation Sutra (Kor., Mirukhasaengsongbulgyong; Chin.,
Foshuo Mixia Sheng Shengfo Fing; Skt., Maitreya Vyakarana),® the incar-
nation of Maitreya Bodhisattva (Bodhisattva, Skt., Enlightened being)
would appear in Korea after fifty-six thousand million years and attain-
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ment of enlightenment would occur under the Yonghwa tree. Living
beings would be saved and the land would be free from famine, war,
pestilence, and other problems. As the interpenetration of Buddhist
thought and the hwarang ideal grew, a hwarang eventually came to be
viewed as the incarnation of Maitreya. In time, members of the hwarang
began calling themselves the men of the Yonghwa tree, stating that
Maitreya worship formed a bond among them.” Indeed, the relation-
ship between the hwarang organization and Maitreya was such an inti-
mate one that the formation of a Maitreya cult is suspected.®

The hwarang spirit consisted of a mixture of Buddhism, Confucian-
ism, Daoism, and Korean primitive religion. Won’gwang, a famous
Buddhist priest in Silla, outlined precepts that were adopted by the
hwarang, which included loyalty to the king, filial piety in regard to
parents, sincerity in relations with friends, courage in battle, and selec-
tivity in the killing of living things.® The importance of not retreating in
battle was perhaps the central tenet adopted by the hwarang warrior. To
this end, Kim'® suggests that a parallel between the Buddhist goals ad-
hered to by Won’gwang and the hwarang spirit was that battle was one
of the means through which the warrior was able to be freed of his ego
and ascend to Buddhahood.

Buddbhist priests served as advisors to and taught the hwarang, and
in some cases were actual members of the hwarang."' The Buddhism in
Silla during the sixth century had a strong Mahayana component. How-
ever, it did not emphasize meditation and reflection in order to solve
life’s problems through enlightenment.'? Rather, it stressed the
medium of prayer and its effectiveness in helping the people to fulfill
their desires. Buddhism became the state religion in the belief that the
state of Silla only could stave off enemy invasions and be protected by
the power of Buddha, a belief compatible with the earlier primitive sha-
manistic Korean religion.'* Thus, a number of writers have concluded
the hwarang movement to be essentially shamanistic in nature.'*

Despite this interesting development, by the late eighth century, the
government of Silla began to collapse; the hwarang warriors were losing
their military effectiveness and eventually turned into disorganized bands
of dilettantes.'® The Koryo dynasty (918-1392) supported Buddhism
and a number of martial arts including Subak, Kwonbbop, Yusul, Ssirum,
and Gungsul.'® However, high ideals held by the hwarang and intimate
association with Buddhism no longer characterized this period. Several
systems, such as Subak and Kwonbbop, fell into the category of popu-
lar sport or were used more exclusively in military training. In the Yi
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dynasty that followed (1392-1910), even the interest in these latter two
martial arts declined and Confucianism replaced Buddhism as a strong
cultural force in Korea. While an open route between Korea and China
had existed for the Korean and Chinese martial arts masters prior to the
Yi dynasty, Confucian philosophy tended to discourage the practice of
the martial systems. With these developments, the arts were kept alive
only by the dedication of masters who retreated to remote mountain
areas and handed the forms down secretly to select pupils. With the
passage of time, even Buddhist philosophy (what remained of it) turned
against the practice of the martial arts, the martial role being viewed as
contrary to Buddhist philosophical precepts. Following the Japanese
takeover of the country in 1894, the educational system of Korea was
exposed to the Japanese style of martial sports in the forms of Kendo,
Jujutsu, and Judo, while at the same time instruction in military combat
techniques was banned. Upon Korea’s liberation from Japan in 1945,
however, the martial arts again began growing in popularity, though as
a sport form (not unlike many of the contemporary budo systems of
Japan). Included among these disciplines were many of the systems
currently seen today, such as Taeckwondo, Hapkido, and the like."’

The modern martial arts of Korea have little to offer in tracing the
historical evolution of martial arts. As has been pointed out elsewhere,'*
with the exception of Taekkyon, few arts actually date back further than
fifty or sixty years. Further, while some techniques were imported from
China, many were influenced by the Japanese occupation. Even spe-
cific techniques of Subak, from which Taekkyon is descended, are un-
known. Despite this limitation, it is useful to review several contemporary
disciplines that have integrated spiritual components within their con-
ceptual and experiential framework to determine the nature and form
of this dimension of practice. Three disciplines to be discussed are
Hwarangdo, Kuk Sul, and Simgomdo.

The art of Hwarangdo is a martial system that places strong empha-
sis upon Chinese philosophical writings in its conceptual foundation,
particularly with respect to principles of um-yang (Chin., yin-yang) and
ki. Evolving from Taeguk (Kor., Great Ultimate; Chin., Taii), the inter-
action of the cosmic forces, um and yang, led to the formation of the five
basic elements of matter (ohaeng) in the universe: kum (gold). mok
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principles, this martial art blends principles of hardness and softness
and linear and circular motions.'® On a physical level, Hwarangdo com-
bines hard and soft techniques and integrates circular and linear move-
ments. Self-defense methods include spinning and jumping kicks, hand
strikes and blocks, falling and rolling techniques, chokes, joint breaks,
and joint manipulation, locks, and throws. As an example of these tech-
niques, Sahbumnim Joo Bang Lee demonstrates the movement yangin
ch’orisul, a defensive technique against two opponents (Fig. 23). Ad-
vanced training involves the use of weapons and study of vital points.*

Contemporary techniques of this system are founded on four basic
divisions of power: inner (naegong), outer (oegong), weapon (mugigong),
and mental (simgong). Naegong consists of training methods for
developing ki; oegong relates to external techniques that extend k:
power outwardly; and mugigong consists of techniques in weapon
training. Simgong is directly concerned with the mental control of ki
and is divided into thirteen different subdivisions, among which are in-
cluded putting a person to sleep (ch’oemyonsul), concealing oneself in
front of others (unsinbbop), chanting to heal or cause disease (Jusul),
studying of the laws of the universe (ohaengbbop), and studying the mind
(yusimbbop) .**
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Development of &: is a central theme of Hwarangdo. As an exam-
ple, Sahbumnim Lee demonstrates a sitting mediation technique known
as ki unsinbbop. This meditation involves emptying the mind of thoughts
and directing ki throughout the body (Fig. 24). In the human body, this
vital force is viewed as concentrating in a region slightly below the navel
called danjon (red field), which is trisected by three acupuncture points:
kihae (ki ocean), sokmun (stone door), and kwanwon (first gate). The
first point serves as the reservoir of ki, the second point is the “keeper of
strength,” and the third point opens to receive ki from the universe. The
entire life process is both activated and maintained by ki, which is cir-
culated through twenty-six meridians to various parts of the body. Cul-
tivation of k1, achieved through exercises of breathing (danjon hohupbbop)
and mental concentration (jongsindobbop), is the central medium through
which shifts in consciousness are viewed as unfolding.?

Human consciousness has been viewed within this system as a cir-
cle divided into quarters. The first quadrant (clockwise, 0°~90°) en-
compasses the range of normal human behavior, including activities of
physical coordination and strength. Techniques of ch’oemyonsul and
unsinbbop are subsumed within the upper ranges of this quadrant. The
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second quadrant (90°-180°) covers the range of “extraordinary human
powers” and includes clairvoyance, telepathy, and out-of-body experi-
ences. Jusul, ohaengbbop, and yusimbbop are practices associated with
this quadrant. Here also the practice of meditation begins. The third
quadrant (180°-270°) covers the range of what are described as “super-
natural powers” and is viewed as the realm of the dosa. The term dosa
(Kor.) can refer to a Daoist or an enlightened Buddhist. Within Hwarang-
do, this term is equated with “Buddhist high priests.” It is at this stage
that one traditionally renounced secular life and retreated to mountain
regions to engage in further religious practices. Subsumed within this
quadrant are activities commonly associated with Korean shamanism,
including physical transformations and communication with spirits.
(However, such phenomena are not necessarily viewed as part of formal
meditative practice.) The final quadrant (270°-360°) is the category of
the Buddha in which the physical body is perfectly unified with the
universal ki and becomes pure spirit or vital force. Completion of activ-
ities in the last two quadrants (180°-360°) leads to dot’ong (traditional
meaning, understanding of Do or Way).?* Despite an important posi-
tion accorded to advanced meditative practices and goals (third and
fourth quadrants) the metaphysical teachings are currently de-empha-
sized, with physical components being stressed (i.e., those activities falling
within the realm of the first two quadrants).

A second Korean martial art that deserves mention is Kuk Sul. Due
to the Japanese suppression of Korean martial arts between 1894 and
1945, an attempt was made to systematize the various forms of martial
techniques found in Korea. Information was reportedly collected from
historical and contemporary sources to organize a single Korean mar-
tial art.?* On a physical level, Kuk Sul consists of kicks, hand strikes,
wrist-twisting techniques, locks, and throws. An example is found in
the throwing technique known as jonhwanbbop as demonstrated here by
Sahbumnim In Hyuk Suh. This technique is executed as a defense against
a single wrist grab whereby the defender initially offsets the opponent’s
balance forward and then circles the hand down and around forcing the
opponent to turn forward and be thrown (Figs. 25-28).

The study of vital points is also a component of this system. Ad-
vanced training involves application of basic defense in a seated or prone
position as well as the use of weapons including short sticks, staff, sword,
double knives, and fan.”

The development of ki is an integral component of this system, and
reference is made to several monks who are described as being instru-
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mental in developing the philosophy of k. Wonhyo (617-86) reportedly
employed techniques of hwalbbop and hyolbbop (stimulating and neu-
tralizing vital points in the body) to heal individuals suffering from ter-
minal maladies. Sosan (1520-1604) and Samyongdang (1544-1619)
later allegedly incorporated these two techniques with jangsuyangsaeng-
bbop (the way of taking care of one’s health for longevity) and okwan-
bbop (moderation in the use of five senses: hearing, tasting, seeing,
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smelling, and feeling) to reach doinbbop (literally, way of attaining the
level of high priests; i.e., dosa), a method used to achieve longevity.*

At the present time, k1 is classified into two different types: sonch ‘onjok
ki (prenatal or innate ki) and huch’onjok ki (postnatal kiz). Three acu-
puncture points (umkyo, kihae, sokmun) descending in a vertical line
directly below the navel (singwol) represent the area encompassed by
the first type of ki and three different acupuncture points (subun, ha-
wan, gurli) ascending in a vertical line above the navel constitute the
postnatal ki centers. Prenatal ki is fully developed before birth (though
it can be weakened through such outside factors as stress) and deter-
mines inner strength and power. Postnatal ki develops after birth and is
the source of external strength. Through meditation (myongsang) pri-
marily associated with Son (Chogye order), concentration (jongsin
t’ongil), and breathing exercises (danjon hohupbbop), prenatal and post-
natal ki are combined—initially by stimulating those two acupuncture
points nearest the navel (umkyo and subun respectively) and later ap-
plying this same technique to the other points—a process that eventu-
ally increases both internal and external power. Symbolically, combining
prenatal ki and postnatal ki also represents the interaction of um and
yang respectively.”” Sahbumnim In Hyuk Suh is found here demonstrat-
ing a sitting meditation posture known as ki son. With his hand raised,
ki is channeled into the hand later to be used in martial application (Fig.
29).
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While mental and physical training follow a progressive, hierarchi-
cal series of stages, the importance accorded ki development is evident
at the highest level of training where the practitioner receives training in
kiui worli (principles of ki) and kihak (study of k7). Within kiui worli, one
studies the physical structure of the human body and its interrelation-
ship with the 364 vital points. With respect to the physical dimension,
kihak involves studying some 270 original techniques that are broken
down and expanded into 3,608 parts. On the meditative side, the prac-
titioner studies principles underlying the interaction of prenatal k7 and
postnatal ki, the use of concentration (jongsin t’ongil), and the practice
of meditation (myongsang), which ultimately leads to dot’ong. However,
it is estimated that twenty to thirty years’ work is needed to master this
specialized training, a factor that clearly limits the number of practi-
tioners of the art.”

In contrast to models observed in Hwarangdo and Kuk Sul, there is
a Korean martial system that does rely heavily upon the practice of
meditation and wherein the role of enlightenment is viewed as central
to its teachings and techniques. Having only evolved within the past
two decades, the art of Simgomdo (and its sister discipline of Sinbbop)
presents an unusual course of development, compatible with the Ko-
rean historical-religious tradition yet atypical in the standard evolution
of most martial arts. The founder, Chang Sik Kim, originally began
formal meditation training in Son at the Hwagye Temple in Seoul, Korea
at the age of thirteen. Following the teachings of Son Master Seung
Sahn,* activities were essentially limited to setting meditation and gen-
eral work chores performed at the temple. At the age of twenty-one and
with no previous martial arts training, Kim attended a one-hundred day
meditation retreat at Samgak Mountain and attained enlightenment in
the art of Simgomdo in 1965. During the course of this retreat, a series
of visions appeared to him, which consisted of hundreds of martial arts
forms, which he memorized and later practiced. From this unexpected
and initially frightening experience, the art of Simgomdo was devel-
oped.*

Simgomdo (sim, mind; gom, sword; do, way) is a discipline devoted
primarily to the study of the sword. Using a wooden weapon, the stu-
dent engages in the practice of both mental and physical exercises.
Physical exercises consist of learning a series of progressively more dif-
ficult forms designed to strengthen and loosen muscles, improve coor-
dination, and enhance speed, timing, and concentration. Mental training
consists of chanting (yombul), light breathing exercises (: danjon hohupb-
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bop) (without strong emphasis upon cultivation of kz), the use of kongan
(Kor.; Chin., gongan; Jpn., koan), active (movement) meditation that
focuses upon keeping the mind clear from moment to moment, and
sitting meditation. As an example, Sahbumnim Chang Sik Kim is found
here demonstrating the opening position of a ch ’amson (sitting son) sword
form in Simgomdo (Fig. 30). Sitting meditation consists of mental vi-
sualization of martial arts forms that can later be applied without effort
in physical movement. The unarmed aspect of Kim’s teachings is known
as sinbbop (body technique). Emphasis in training is placed upon prac-
ticing basic motions, such as circular hand and foot combinations, that
are combined into forms and in later advanced training lead to free-
fighting. With its non-intellectual focus, the goal of sword and empty-
hand practices is to “cut thinking,” a process that leads to enlightenment
(dot’ong). Currently this martial art is taught both in Korea and in the
United States.”
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Outside of the martial arts mentioned in detail thus far, some of the
other present-day Korean martial arts also emphasize Zen or spiritual-
ity within their respective disciplines.’” This influence appears to be
more directly adopted from the contemporary Japanese influences de-
scribed earlier. In keeping with Draeger’s*® observations of contempo-
rary Okinawan and Japanese Karate-do, it is feasible that, for the vast
majority of Korean martial arts, the recent import of Zen (and “spiritu-
ality”) marks the attempt to bring metaphysical principles into an art in
support of claims to 1. possess higher ideals than the “mere” physical
aspects of the art, or more optimistically, 2. enhance the physical per-
formance of the martial art practitioner through the integration of Zen
exercises—similar to the hwarang warriors’ association with Buddhism
noted earlier.

However, before a final evaluation can be made concerning the sta-
tus of contemporary Korean martial arts with respect to meditative-
religious teachings, it should be pointed out that individual exceptions
to the current trend delimiting meditative practices may be observed.
The writings of Shim, for example, illustrate how a martial art (Tae-
kwondo) generally taught with a primary emphasis upon the physical
dimension and moral development can borrow from the meditative/
religious disciplines and integrate within it the teachings and goals of
the classical meditative systems.**
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MARTIAL TRADITION holds an important position in Japanese
culture and history. However, as late as the eighth century, formal, sys-
tematic combat methods for training warriors had yet to be formally
developed. Four centuries later, however, the classical professional
warrior, known as bushi (Jpn.), had risen to a politically powerful posi-
tion, playing a significant role in developing the national character of
Japan.! This favorable climate permitted the bushi to further develop
and refine the combative techniques of bwjutsu (martial arts) in the years
that followed. Some sixty different combat systems organized around
hundreds of formal martial traditions (ryu) were known to exist by the
seventeenth century.’

Zen Buddhism was introduced to Japan from China during the
Kamakura period (1185-1333). Two central figures responsible for this
introduction were the Japanese Buddhist priests Eisai (1141-1215) and
Dogen (1200-53), who had studied Ch’an in China. Through the ef-
forts of their followers Tokiyori (1227-63) and Tokimune (1251-84),
Ch’an (as Zen) was introduced into Japanese life and is often acknowl-
edged to have had a distinct impact upon the life of the samurai, one of
many ranks of bushi.* The integration of martial and spiritual teachings
(including Shinto, Confucian, and Zen Buddhist doctrine) led to the
development of bushido, the warrior code.* Espousing such virtues as
justice, courage, loyalty, honor, veracity, benevolence, and politeness,
the classical warrior was primarily concerned with experiencing a spir-
itual awakening by achieving the state of seishi choetsu, a frame of mind
in which one’s thoughts transcended life and death.’

With the growing importance and favor given to the warrior class, it
is interesting to note that the Edo period (1603-1 868) is characterized
as an age favored by peace. This is essentially due to the formal found-
ing of the Tokugawa military government commonly known as the baku-
fu.® Originating in the late twelfth century, the Tokugawa consisted of
the successors of various families who supported a dictatorial and aris-
tocratic form of military government. Under the rule of the Tokugawa,
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Japan was cut off from the outside world and people were segregated
into rigid social classes. Even the privileged warrior class was subject to
Tokugawa policy. Fewer wars were fought, which led to a decline in
martial skill. In contrast to past tradition, Tokugawa bushi held their
class distinction through birthright rather than extensive combat train-
ing. To further reduce martial ardor, the military government directed
its people’s attention (bushi and commoner alike) to the grandeur of
Japan’s past and had bushi participate in non-martial activities (e.g.,
acting, dancing, singing, poetry writing) and conform to a Confucian
education. It is this shift in social awareness that led to the development
of the budo forms.” Taking a more pragmatic stance, the Japanese cul-
ture took the Confucian interpretation of the Dao® (Chin., Way)—Do in
Japanese—and with influences of esoteric Buddhism, Shintoism, and

~ Daoism, modified it so it applied to man in his social relationships and
was compatible with Japanese feudal society.” The transition from bu-
jutsu (bu, military [martial] affairs; juzsu, art; or bugei [gei, art]) to budo
(do, way) involved a reorientation away from combat training to culti-
vation of man’s awareness of his spiritual nature. The primary goal of
early budo was enlightenment, similar to what has been described in
Zen teachings, external perfection of (martial) technique giving way to
self-mastery via “spiritual forging” (seishin tanren).'® In the state of the
“artless art,” the experience of the Do, the mind was made “pure”
(makoto, “stainless mind”) and “immovable” (fudoshin, “immovable
mind”), undisturbed by external nonessentials, even the Do was forgot-
ten, the meiin (master of the Do form) acting with the mind uncon-
scious of itself (mushin no shin). This state of no-mindness has been
compared to and equated with satori (illumination).!! The distinction
in classification made between bujutsu (martial arts) and budo (martial
ways) is often applied even today.'?

At this point, it would be appropriate to formally define what some
Western writers have called classical bujutsu and classical budo. Classical
bujutsu refers to those combat systems developed systematically from
the tenth century onward that were designed for battlefield use by the
warrior. These systems focused on the optimal development of fighting
skills and, concerned with broad combat utility, made use of a wide
spectrum of weapons. Among these disciplines were Kenjutsu (sword
art), Kyujutsu (archery), Jojutsu (stick art), Bojutsu (staff art), and Iai-
jutsu (sword-drawing art). Classical budo developed from concepts ini-
tially identified around the mid-1700s. As noted earlier, these were
primarily spiritual disciplines. Hence, in contrast to their bujutsu coun-
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terparts, they had less of a combative orientation and tended to be more
specialized, often confining their effectiveness to a particular weapon or
type of combat."?

Draeger has further remarked that specific budo systems first emerged
during the early part of the seventeenth century. All of these earlier
disciplines evolved from the bwutsu: Kenjutsu (sword art) was trans-
formed into Kendo (sword way); in contrast to the traditional Iaijutsu
(sword drawing art), the essence of Iaido (sword drawing technique/
way) as a spiritual discipline also emerged.'* While most of the early
budo ryu focused on the use of weapons, empty-hand budo systems also
began to appear.'® A variety of early budo forms continued to evolve
until the latter part of the nineteenth century. According to Draeger,
with the beginning of the Meiji Era, the aims of what he has called the
classical bujursu and classical budo systems were redirected by the gov-
ernment to develop a new sense of personal and national spirit, thus
leading to the development of the modern disciplines. It should be point-
ed out that Japanese scholars and practitioners generally do not draw
distinctions between classical and modern disciplines. However, for
heuristic purposes, this classification, made by some Western writers,'®
can be of assistance in analyzing Japanese martial traditions.

Continuing with the classical-modern distinction, the overthrow of
the Tokugawa government in 1868 loosely marks the emergence of
modern bwjutsu and modern budo. Differences between these systems
and the classical disciplines are described as significant. As a whole, the
modern disciplines are generally categorized as methods of self-defense
or as tactics for sparring or grappling with an opponent. Many modern
bujutsu systems consist of officially approved, government-sanctioned
methods of hand-to-hand combat that are limited to either practice by
law enforcement groups for the purpose of dealing with criminal of-
fenders or use by average citizens as methods of self-defense and spiri-
tual training. While classical bwutsu involved battlefield combat, its
modern counterpart was applied in civil contexts to restrain assailants
rather than to maim them or take their lives.

An illustration of a juzsu art is in order. One of the most familiar is
Kenjutsu which may be described as an aggressive sword art of Japan.
From the ninth to the middle of the seventeenth century, bushi used the
sword to establish and maintain order in Japan. The sword itself was
used with two hands and several hundred different fighting postures
(kamae) were developed to wield this weapon. Training could involve
learning to use the long sword and short sword singly or together. Each
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of the different ryu had different kamae and battle tactics. Kenjutsu is
believed to have become formally systematized during the Muromachi
period (1392-1573).

As illustration of this discipline, Kato Sense: (wearing glasses) and
Ito Senser of the Kanbe line of Yagyu Shinkage-ryu of Nagoya, Japan,
are observed practicing koden (old transmission) of Kenjutsu kata, San
Gaku En Itto Ryodan, using fukurojinai (lacquered leather-encased bam-
boo sticks) (Fig. 31). Notice the lacquered leather kote (arm protection)
on the uchidachi (striker). This is followed by a photograph of Miyauchi
Akira Sensei of the Kashima Shinden Jiki Shinkage-ryu assuming a kamae
known as tenchi (heaven and earth) prior to engaging an opponent (Fig.
32). This posture, sometimes referred to as nio-dachi (the posture of the
two temple guards found at the gate of Buddhist temples) indicates the
practitioner’s determination to be unmoved.

Reflective of the underlying spiritual roots of this tradition is a pho-
tograph of swordsman Yoshida Hajime (left) and Namiki Yasushi, 18th
headmaster of the Jiki Shinkage-ryu (right), demonstrating marubashi,
the most advanced level of Kenjutsu of that tradition (Fig. 33). Yama-
oka Tetsuo, a swordsman and Meiji statesman, upon seeing Yamada
Hachiro perform marubashi, noted: “Is there something so profound as
this attainable in the way of the sword? If one trains in this, there is no
need to practice zazen! This is ritsuzen (standing or actively moving
meditation) which is the true essence of the Zen idea of transmission
outside the scriptures . . . a state of union.”
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Modern budo systems generally consist of unarmed techniques of
grappling or sparring that serve as a means of physical exercise or sport,
methods of self-defense, or a form of spiritual training, the goal of which
is to bring man into harmony with the values of a peace-seeking inter-
national society.'” Subsumed within the classification of modern budo
are such disciplines as Aikido, modern Judo, Karate-do, Kendo, mod-
ern Kyudo, and (Nippon) Shorinji Kempo.'* Depicted within the pho-
to illustrations included here are Aikido and Kyudo.

Aikido is primarily an unarmed method of self-defense based on
principles of non-resistance to and harmony with one’s opponent that
makes use of circular movements to gain control of an attacker’s mo-
mentum, thus neutralizing aggressive actions. It was founded in 1942
by Ueshiba Morihei who had studied Yagyu Kenjutsu, Hozoin So-
jutsu and Daito-ryu Aiki Jujutsu earlier. Evolving out of Ueshiba’s own
physical and spiritual development, this system stresses the importance
of mind and body in harmony utilizing physical techniques that largely
consisted of throwing and grappling, the latter in the form of joint-lock-
ing techniques. There are now many styles of this art, although Ue-
shiba’s emphasis on spiritual aspects distinguishes his “original” form
from many other subsequent styles.

A series of photographs are presented here illustrating both physical
movements and spiritual practices that comprised this martial art as
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displayed by its founder, Ueshiba Morihei. In the first picture, he pre-
pares for an armed attack by an opponent and demonstrates fudoshin
(immovable mind), undisturbed by external distractions (Fig. 34). In
the second picture, he is seen near age 80 performing the basic move-
ment known as tai-no-henko (posture changing). The technique neu-
tralizes an opponent’s attack and culminates with both practitioners
facing in the same direction. Here this blending movement is performed
with Chiba Kazuo (Fig. 35). In the last picture, Ueshiba is observed
seated in prayer in a photograph taken during the early 1960s (Fig. 36).
Ueshiba was a follower of practices observed in esoteric Shingon Bud-
dhism and Omoto-kyo, the latter constituting a contemporary Japanese
world renewal religion.

Modern Kyudo is a term for Japanese archery. It did not achieve
status as a definite budo entity until the twentieth century. While younger
exponents of this art largely pursue it as a sport form, others seek to
develop mastery (unity) of mind, body, and bow. There are several stages
involved in shooting the bow that cultivate development of this state of
mind. To this end, hitting and penetrating the target takes a secondary
position behind self-discipline and spiritual values. A series of photo-
graphs are presented here that provide greater detail and insight into
the spiritual and mental components that comprise this art.
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The first picture is Suhara Koun Sensei, Zen priest of Dokuto-an,
Engaku-ji, and Kyudo master of the Enma school in Kamakura, Japan.
It is rare today to find this combination of being both a Zen priest and
Kyudo master. Here he is meditating in order to settle the mind in prep-
aration for the stages of Kyudo that follow (Fig. 37). He is then ob-
served performing a preliminary exercise prior to standing up, setting
his stance, and shooting. This is the first stage in Kyudo known as ashi-
bumi (to step or thread) (Fig. 38). The third stage is Kyudo is known as
yugamae (setting the bow). Note the preparedness posture, reflected in
both attitude and manner of holding the bow (Fig. 39). Kai (meeting),
is the sixth and most important stage of Kyudo (Fig. 40). When the bow
is extended to its maximum, it encompasses everything, the whole (sym-
bolized by the enso circle). Oneness of mind and body, a state of selfless-
ness, must prevail at the moment of execution. The target, bow, and
arrow merge to become one with the self. The target is penetrated so
there is no longer any need to shoot. This is “to shoot without shoot-
ing.” At this level of selflessness, mushin (natural mind devoid of delu-
sions) prevails and one enters Zen. The last of eight stages (hassetsu)
used in the process of shooting in Kyudo is known as zanshin (remain-
ing heart and mind). While the arrow has been released, at this stage the
mind must always be alert and never dwell on the end (Fig. 41).

37
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Centers can be found in different parts of the world that provide
training of a spiritual orientation in this more esoteric martial art. One
such location is Chozen-ji, International Zen dojo of Hawaii shown in
the following two photographs. The first photograph illustrates the tar-
get (mato) observed at Chozen-ji Kyudo dojo (Fig. 42). The target can
be the enemy, the symbol of one’s ego, or enlightenment. When the ego
is dominant, external preoccupation with achievement and performance
(hitting the target) reduces one’s proficiency in the art. When one is
able to quietly perceive one’s breath and faithfully observe one’s form
(posture or attitude of the mind and body), the arrow becomes an ex-
tension of the soul and as such is the “living arrow.” The target acts as
a gauge to the effect of the arrow penetration: a “living arrow” penetrates
the target smoothly and deeply whereas a “dead arrow” merely makes
contact with the surface. The second photograph shows Kyudo trainees
in zazen (Fig. 43). Zazen is a prerequisite to all budo training at Chozen-
ji, affording the trainee a better insight and flow into the active medita-
tion of budo. Note the hand position (hokkai-join): an alternative hand
position is used that is more suitable for budo in a dojo and that parallels
the stronger breathing process. The calligraphy written above the prac-
titioners reads (from right to left): mu (void), shin (truth), and Butsu
(Buddha).
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When the modern budo are carefully compared to the classical budo
disciplines, significant differences in orientation can be found. While all
budo systems address the importance of discipline, moral patterns of
behavior, and “spirit,” the concept of Do in the more contemporary
disciplines is given a different emphasis. Redefining this concept in a
fashion that subjectively reinforces their own personal needs and role in
the world, modern exponents largely overlook the importance placed
on radical psychological authentication or transformation of the practi-
tioner. The ethical teachings stemming from Confucian and Daoist
writings that stressed the ascetic and moral conduct of the classical
warrior have been relegated to the position of romantic literature, sub-
ordinate to a “national spirit.” This is aptly portrayed in a description
found in Draeger:

To comply with . . . [one’s] natural dispositions is called the Way
. Since the True Way is as facile a matter at this, one should stop
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the way of enlightenment, and all that is affected and Buddhaish.
Let us, instead, not distort or forget this Yamato-gokoro [spirit of
Japan], but train and regulate it so that we may polish it up into a
straight, just, pure, and good spirit of Japan.'
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And further, a watered-down version of Buddhist philosophy also
follows:

Buddhism has always had much more significance as the “busi-
ness of state” in Japan than it has had as a religion for individual
Japanese. Therefore, Buddhism influences modern budo only in-
sofar as it is useful for the realization of absolute truth within sec-
ular life. The recognition given by modern exponents to the
sacredness of physical effort is a dominant feature in any sense of
religion they may possess. Thus, if an exponent puts his whole
heart and soul into his training, he is practicing “good Buddhism.”

This purported disparity between classical budo and modern budo is
not altogether new in Japanese thought. A similar distinction could also
be noted in the effect that Zen had upon classical bugutsu. In general, the
bushi borrowed those aspects of Zen that would improve his abilities
and efficiencies as a warrior.?® To this end, some writers have legiti-
mately questioned the impact, if any, that Zen had upon the warrior’s
system of ethics,*' or as a class, if they actually relied upon it.?? Other
exponents who lean toward the broader, less confined version of budo
believe Zen clearly did effect changes in practitioners and their respec-
tive disciplines.?’

Similarly, both the older budo and bujutsu traditions often had a
close association to Shintoism or esoteric Buddhist doctrines (mikkyo)
derived from Shingon and Tendai sects.? Those warriors adhering to
the Buddhist practices often made use of such esoteric devices as man-
dara (Skt., mandala), jumon (Skt., mantra), ketsu-in (Skt. mudra), and
various ritual implements as a means of achieving protection in battle.?’
Even within classical and modern bujutsu, esoteric religious practices
existed.” As illustration, note a typical kami-dana (Shinto shrine) found
in the training halls of all Japanese classical martial traditions (Fig. 44).
Trainees show respect to their shrine by bowing to it upon entering and
leaving the hall at the beginning and end of training sessions.

However, it would be premature to conclude that all of the contem-
porary budo systems that exist today represent empty shells of once-
thriving, authentic spiritual disciplines. For example, select schools of
modern Kendo and Kyudo do stress the importance of radical psycho-
logical authentication or transformation of the practitioner.?” As further
examples, the respective founders of Aikido, Ueshiba Morihei, and the
Karate-do style of Kyokushin, Oyama Masutatsu, as well as the succes-

74 SPIRITUAL DIMENSIONS OF THE MARTIAL ARTS



44

sor of the Goju-ryu in mainland Japan, Yamaguchi Gogen, have each
demonstrated the effectiveness of their respective systems and their use
as a medium of effecting personal enlightenment in Draeger’s “classi-
cal” (Do) sense of the word.? To this end, an assessment of the individ-
ual practitioner within a particular discipline remains the best measure
of the degree to which these specific budo aims are stressed, exempli-
fied, and realized. Indeed, taking Ueshiba’s martial way of Aikido as an
example, many variants of the original style have appeared in the natu-
ral evolution of this modern budo form as the system itself initially evolved
from Daito-ryu Aiki Jujutsu, as noted earlier. Some of these newer forms
in fact de-emphasize the spiritual budo tenets that Ueshiba adhered to
and which made his personal approach unique. It is also important to
note that the older budo disciplines are still practiced today in Japan,
though commitment to these martial ways involves a level of dedica-
tion, perseverance, and discipline seldom observed in contemporary
society.”

One final martial tradition deserves attention here, though it does
not fall clearly within the bujutsu/budo delineation. Ninjutsu, the art of
martial espionage or “stealing in” (nin, 1. stealth, secretiveness; 2. en-
durance, perseverance; derived from the word shinobi, referring to the
earliest forms of Ninjutsu; jutsu, art) is generally believed to have orig-
inated in Japan during the reign of Empress Suiko (a.D. 593-628). Its
earliest beginnings date back to the ancient Chinese text on military
science called Sun Tzu Ping Fa (Chin.; The Art of War) written by the
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Chinese strategist Sun Wu (also known as Sun Tzu and Sun Zi) who
had lived sometime between 500 and 300 B.c.’® According to legend,
monks and shamans had come from China to dwell in forests and caves
of the Kii Peninsula with the already present Japanese yamabushi, sen-
nin, gyoja, and shugenja, bringing with them a knowledge of Chinese
military tactics and mystical teachings. A number of Chinese mystic
priests such as Kain Doshi, Gamon Doshi, and Kasumigakure Doshi
were purported to have taught these early ninja forerunners many of
the esoteric ways that later appeared in the doctrines of esoteric Japa-
nese Buddhism.?! Depicted here is a statue of the scholar monk Kukai
(Fig. 45), posthumously known by the name Kobo Daishi, who, along
with the monk Saicho, is generally credited with the introduction of the
esoteric mikkyo (secret doctrines) to Japan in the early 800s.

Ninjutsu attained its greatest notoriety during the Kamakura era.
At this time, a number of individuals became disassociated from the
court or bushi ranks of mainstream Japanese society, many seeking ref-
uge with the warrior-mystics in the Iga or Koga areas of south-central
Japan. They settled down in the wild mountainous regions, the natural
inaccessibility of which allowed them to develop the martial techniques
of their early predecessors to a very high degree of specialization. Con-
current with these developments, various bushi would hire ninja to en-
gage in espionage for them. Ninja were not of the aristocratic bushi class,
but relegated to a low social strata known as hinin (“nonhuman,” a
social outcast). The daring deeds and exploits of these practitioners had
little parallel in the annals of martial espionage,*? though fictionalized
accounts persist to this day.

Traditionally, physical and practical training in Ninjutsu involved
developing skills in both armed and unarmed combat. Weapon training
included the use of the sword, spear or lance fighting, throwing blades,
as well as fire and explosives. Unarmed self-defense methods consisted
of: 1. techniques for attacking the bones—strikes, punches, kicks, and
blocks directed toward the attacker’s skeleton; 2. grappling techniques—
locks, throws, and chokes directed against joints and muscles of an
adversary; and 3. assorted complementary techniques including tum-
bling and breaking falls, leaping and climbing, as well as special ways of
running and walking. Techniques of this variety are taught by modern-
day proponents of Togakure-ryu Ninjutsu,** although it should be point-
ed out that tracing the present-day martial art of Ninjutsu to its earliest
forms is a difficult task.

Modern accounts, however, seldom address the spiritual elements
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associated with Ninjutsu. To begin, practitioners of Togakure-ryu Nin-
jutsu prefer to refer to their art as Ninpo (nin, 1. stealth, secretiveness;
2. endurance, perseverance; po, law; ninpo, universal law as applied
through the consciousness of persevering). Reportedly drawing upon
the Tantric tradition of Sino-Japanese esoteric Buddhism, the doctrine
of Ninpo Mikkyo (secret knowledge or teaching) taught that all physi-
cal aspects of existence originated from a common source and could be
classified in one of five elemental manifestations of physical matter: chi
(earth), sui (water), ka (fire), fu (wind), and ku (emptiness). Studying
the interrelationship of these principles, the ninja applied them in physi-
cal combat situations to gain insight into the nature of the universe. The
use of mandara, jumon, and ketsu-in as well as other esoteric practices
such as energy channeling (kuwji-in) and balancing electromagnetic power
fields (kuji-kiri) were also used to further the practitioner’s understand-
ing of the material and spiritual aspects of the univeyse, the balancing of
these two realms being viewed as necessary in the way to enlighten-
ment.**
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Several photographs are presented here that serve to illustrate the
spiritual aspects of this tradition. The kongokai mandara is a graphic
symbolic representation of the spiritual realm, the “god’s eye view of
the universe” (Fig. 46). The raizokai mandara constitutes a graphic sym-
bolic representation of the material realm, the “being’s eye-view of the
universe” (Fig. 47). Also displaying esoteric spiritual roots here is the
kamiza (spiritual seat) at the central point of Shidoshi Stephen K. Hayes’
personal training hall (Fig. 48). The shelfis flanked by portraits of Grand-
master Hatsumi Masaaki and his teacher Takamatsu Toshitsugu. Art-
work and calligraphy by the grandmaster symbolize the tradition behind
the art, and the miniature shrine in the center houses a small mirror to
remind practitioners in the dojo of the depth of the void or “formless
potential” realm. Shidoshi Hayes demonstrates the Ninpo Mikkyo ketsu-
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in hand posturing for the rin attitude of godlike strength in the face of
mental or physical trial (Fig. 49); the sha attitude of health-generating
energy channeling from the kuwji-no-ho series of nine body, will, and mind-
protection combinations (Fig. 50); and retsu, which is used for the facil-
itating of clairvoyant knowledge that penetrates through the limits of
time and space (Fig. 51).

Aside from employing the theory of five elements (gogyo setsu) in
conjunction with self-defense techniques, other disciplines were sub-
sumed within the training repertoire, including: the study of Chinese
principles (on’yodo; Chin., yin-yang); meditation (meiso) and concepts
of mysticism (shinpi),; the use of the Ekikyo (Chin., Yijing); and the
development of personal clarity (seishin-teki kyoyo). However, these
aspects of Ninpo training were more philosophical and practical, rather
than geared directly to the realization of personal enlightenment. Med-
itative exercises that were directed to the goal of radical, psychological
authentication or transformation consisted largely of methods of breath-
ing and concentration imported from China. With the impact of Japa-
nese culture, the primary focus came to be directed to the experience of
saton.

Comparing the secret teachings (mikkyo) of Togakure-ryu Ninpo
to those of the Shingon and Tendai sects of Japanese Buddhism reveals
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many similarities. However, the interest displayed by ninja in this area
was devoid of the rituals and religious-philosophical premises that char-
acterized the Buddhist sects. Further, the degree to which practitioners
of the art of Ninpo met the spiritual goals depends largely on the period
in history in which the movement is analyzed: those early collections of
family clans that developed Ninjutsu in the late sixth century to the
early seventh century A.D. were more directly influenced by the spiritual
teachings derived from early Chinese influences, whereas ninja of the
1600s were most likely concerned with military activity and espionage.
Today, spiritual goals are stressed in the teachings of several ryu (To-
gakure-ryu Ninpo, Gyokko-ryu Koshijutsu, Kuki Shinden-ryu Happo
Hikenjutsu, Gyokushin-ryu Ninpo, Shinden Fudo-ryu Dakentai-
jutsu, Koto-ryu Koppo Taijutsu, Gikan-ryu Koppojutsu, Takogi Yoshin-
ryu Jutaijutsu, Komogakure-ryu Ninpo) that continue to be practiced
in Japan,’® Europe, and the United States.>® However, various levels of
practice exist, and the degree to which the spiritual dimension is em-
phasized and actualized will vary from one practitioner to another.

Note: The quoted selections from Modern Bujutsu and Budo: The Martial Arts and
Ways of Japan are courtesy of Weatherhill Inc.
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CONSISTING OF some three thousand islands, Indonesia remains
one of the richest centers of ethnic and cultural diversity today. Though
little is accurately known of its ancient history, the impact of both cul-
tural and combative influences from other countries such as China, India,
and Indochina has been widely documented.! Today, Java constitutes
not only the cultural and political core of this archipelago, but also
remains a center of mysticism and magical-mystical practices, move-
ments that have expanded since independence from the Dutch in 1949.2
Migrations between peoples of these many islands have been frequent
and of long duration, and the combative and mystical elements that
continued to evolve over time developed into highly sophisticated mar-
tial arts.

Three major combative forms are presently found in Indonesia:
Pencak-Silat,” Kuntao,* and a variety of “endemic” forms.’ It is gener-
ally conceded that Pencak-Silat is the best known self-defense disci-
pline and the one that has the strongest association with spiritual
practices. Many theories abound concerning its origins. However, a com-
monly held view suggests that it first developed in the Minangkabau
kingdom on the west central coast of Sumatra. While probably a rela-
tively crude form during its formative development in the eleventh cen-
tury A.D., by the fourteenth century it had become a highly refined and
sophisticated technical art that belonged exclusively to the Madjapahit
sultans and their court officials. Over time, the practice of this combat-
ive art was open to other social classes. Combative influences derived
from Indian, Chinese, and Arabic sources as well as travel among the
various islands led to rapid diversification of varying styles currently
exceeding over 150 in number.®

Combatively speaking, the term pencak (Ind.) generally connotes
skillful body movements in variation for self-defense, while siaz (Ind.)
refers to the fighting application of pencak. While these two compo-
nents can be demonstrated separately, neither can be said to exist
authentically without the other. One of the most eclectic martial arts,
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Pencak-Silat styles make use of both armed and unarmed techniques,
employing fast, deceptive movements, blending with an opponent’s force
and directing it along specific channels where it may then be controlled.
Weaponry includes numerous blade, staff, stick, and projective instru-
ments, as well as unarmed techniques that include hand strikes, kicks,
grappling, and methods of falling. Technical characteristics of the re-
spective style are determined by physical abilities and cultural manner-
isms of the people of a particular area, and major characteristics can be
generally localized to specific regions as follows: foot and leg tactics
(Sumatra), hand and arm tactics (West Java, Borneo, Celebes), grap-
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pling tactics (East Java, Bali, Sumatra), and a synthesis of foot and hand
tactics (Central Java, East Java, Madura, Bali).”

An illustration of armed techniques found in Pencak-Silat are de-
picted here by Pendekar John DeJong, a master of the Sumatran Puku-
lan Sernang style. He is shown here with the gabang (Jav.; sai, Jpn.)
performing fundamental movements (jurus). Here, the opponent (left)
attacks DeJong with both zjabang at the same time (Fig. 52). DeJong
blocks the weapon on the left with the weapon in his right hand, his left
weapon “sticking” to the opponent’s right hand weapon as he moves to
his left (Fig. 53). His right arm then comes under and blocks the oppo-
nent’s right arm by the elbow with the gjabang. He then jabs the right
yabang into the opponent’s stomach (Fig. 54). Pivoting again, the op-
ponent’s right arm is blocked by the weapon. The left hand comes in
front, and turning the end of the weapon so that it faces his own elbow,
De]Jong hits the opponent on the jaw with both his elbow and yabang
(Fig. 55).

As a formal tradition, spiritual components of Pencak-Silat are
known to have developed through contact with Hindu and Islamic re-
ligious teachings. According to tradition, styles of Pencak-Silat take much
from the studies of priests (pendeta) who used to study animal move-
ments. The combination of animal actions with various meditative pos-
tures employed in religious practices provided the priests with the
necessary skills to protect themselves.® Spiritual influences in this part
of the world are also derived from Tantric and Sufi traditions.” How-
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ever, styles will vary as to the degree to which spiritual elements are
stressed.

Most systems begin with physical training, learning various move-
ments and applying various techniques to avoid physical injury at the
hands of an assailant. Having mastered this preliminary foundation, the
practitioner may proceed to develop his inner power, which is expressed
in various ways. As examples, within the Silat Setia Hati Terate style of
central Java one reportedly employs “hypnosis” to alter an opponent’s
movements, and the practitioner of the Joduk style of Bali is able to
enter a mystic, trance-like state that distinguishes the individual as a
guru (Ind.; Jav., teacher). An example of this is found in the kris dance
of western Bali. Supernatural powers are attributed to the kris (double-
edged dnggers), connected with the character of theé owner. Villagers
performing the dance enter a trance state and reportedly experience no
harm even by self-inflicted stabbing movements. Such pre-combat prac-
tices are observed in the Joduk style of Pencak-Silat (Fig. 56).

The designation of maha guru (master teacher) can be applied to
those who engage even further in internal development within the var-
ious styles of Pencak-Silat. Finally, those few practitioners who achieve
full mastery of their style may be given the title of pendekar (Ind.; pende-
kar, Malay, fighter; pandekar, Old Jav., skilled duelist) a term that also
connotes spiritualist and leader or champion who has obtained an un-
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derstanding of true (inner) knowledge (believed to be derived from a
Menangkabau [Sumatran] expression, pandai akal, literally, ability and
mind [ability in the sense of complete feeling combined with mind]; or
andeka, derived from adhika, Skt., more, surpassing in quality, integrat-
ed into Malay, here referring to a kind of supernatural power possessed
by chiefs).'?

The use of deep breathing techniques (menarik napas dalam, Ind.)
is central to attaining spiritual capacities and insight. Capabilities re-
ported by practitioners of these techniques include mystic healing, mind
reading, precognition, the ability to disable an opponent by touch, iden-
tification with and emulation of the characteristics of certain animals,
the ability to place spells on enemies, combat invulnerability, and even
the power to “kill at a distance.”"' Warrior skills are also closely tied
with the possession of power objects (Ind., jimat; Jav., pusaka), gem-
stones, carriages, birds, or kris. Whatever the object, its power (kasek-
ten) is attributed to the infusion of living spirit within it.'> However, a
strict ethical code underlies all defensive and offensive actions.'* More-
over, the spiritualistic element takes precedence over physical technique,
the pendekar humbly acknowledging that the real Pencak-Silat is be-
yond all practitioners of the art.'

Anillustration of the spiritual elements found within Pukulan Silat
Serak can be found in its introductory salutation. The following series
of seven photos Pendekar Paul de Thouars demonstrates the ritual known
as sembah, a ceremony performed as part of the introduction to training
in this system. It conveys the spiritual purpose underlying the art and is
performed prior to engagement in the physical aspects of combat. The
following prayer is recited along with the coinciding movements:

I present myself to the Creator (Fig. 57);

From the beginning,

I represent myself to the best of my abilities (Fig. 58);
I ask to receive from the Creator (Fig. 59);

in the knowledge of the art (Fig. 60);

the things that I do not see (Fig. 61);

to engrave on my heart (Fig. 62);

until the end (Fig. 63).

The final stage of training in Pencak-Silat is referred to as kebatinan

(arabic, integrated into Ind., Jav.: batin, Ind., inner, internal, in the heart,
hidden and mysterious; kebatinan, Ind., science of the batin). It is im-
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portant to note that Indonesian mysticism (and in particular Javanese
mysticism) generally lacks a systematic theology,'* since the practice of
mysticism remains an individual endeavor with great importance placed
upon one’s own personal revelation and inner emotional experience.
For this reason, there are neither dogma nor commonly accepted writ-
ten sources in Javanese religion.'® Hence, like the various styles of Pen-
cak-Silat, pursuit of the mystical path incorporates methods and practices
that will be different for each sect.

One example of this principle is depicted here in the Batu Mandi
style of Pencak Silat of West Sumatra (Fig. 64). It is said that the tech-
niques of Batu Mandi were received by its founder through dreams.
This is a variety of silat gaib in which techniques are learned through the
medium of dreaming. This outdoor training at night may also represent
the final test that a student must pass to become a pendekar.

Another example is found in the meditation practices of the Suma-
tran Pukulan Sernang style of Pencak-Silat (Fig. 65). Here the candle
serves as an object of concentration. Meditation is used to clear the
mind of extraneous thoughts as well as to visualize prospective move-
ments to be performed in practice or actual combat.

Philosophically and experientially speaking, non-martial methods
of spiritual development resemble the path of Pencak-Silat in many ways,
such as the completion of a series of stages on the mystical path, moving
from external concerns in the world to inner development, the impor-
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tance given to the role of guru, and the significance attributed to moral
and ethical conduct.'” The path of kebatinan seeks to develop inner tran-
quillity and the rasa (intuitive inner feeling) through a method known
as sujud (self-surrender). By ridding oneself of bodily desires and other
impulses through this self-surrender, one may experience intuitively the
divine presence of “God” residing within the heart (batin). From an-
other perspective, the inner man is conceived of as a microcosm (jagat
cilik) of the macrocosm (jagat gede) that is Life. The practitioner of
kebatinan seeks to cultivate the true self (ingsun sejati), achieving harmony
and ultimately unity with this all-encompassing principle (manunggal-
ing kawula-gusti) as well as with his origin and his destination (sangkan
paran). In this final process, the adept becomes one with ultimate reality. '

While the conceptualizations may appear simplistic, the path of
kebatinan is quite strenuous. One must overcome one’s attachment to
the outward aspects of existence (Zahir) through pursuit of such ascetic
practices (Jav., tapa) as sexual abstinence, fasting, prayer, meditation
(particularly visual-concentrative techniques), remaining awake through-
out the night, kungkum (sitting for hours immersed in rivers during the
night at auspicious places), or retreating to mountains and into caves.
‘The purification achieved through zapa may lead to semadi, a state of
mind that, in this cultural context, is best described as world-detached
concentration in which one is open to receive divine guidance, knowl-
edge, and ultimately the revelation of the mystery of life, origin, and
destiny.'” Only advanced practitioners make clear distinctions between
tapa and semadi.*® In non-martial writings concerned with such mysti-
cal practices, several types of semadi meditation have been distinguished
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on the basis of their purported goals, thus illustrating a wide range of
mystical possibilities. Semadi meditation may be practiced to 1. achieve
a destructive aim by means of magic, 2. attain a specific positive goal for
which greatly enhanced power is needed, 3. experience revelation of the
mystery of existence, or 4. achieve ultimate deliverance from all earthly
desires.?* The martial influence of the first goal is clear, though its prac-
tice is relegated to a level of “black magic.”?* The third and fourth goals,
in contrast, constitute the very purpose of mysticism.

While this conceptual framework may prove useful in conveying
the distinct cultural imprint associated with mystical-religious practices
in this part of the world, it more than likely detracts from providing a
clear picture of the unique and variable forms that the spiritual prac-
tices take among various practitioners of Pencak-Silat. It may be mis-
leading to seek specific terms, key words, and concepts of Pencak-Silat
as they relate to kebatinan insofar as it is unlikely that any two practi-
tioners would hold the same view. Rather, descriptions of specific cases
would provide more accurate accounts of what is encompassed within
the esoteric practices. Hence, in some circles, use of Indic Javanese terms
has diminished, e.g., the Indic Javanese word semadi has been replaced
by other words such as swud (surrender) and panembah (prayer). As
noted earlier in regard to other martial arts, the degree to which the
mystical practices are pursued and realized will vary from one practi-
tioner to another. Indeed, some pendekar today avoid all involvement
with magical mysticism and kebatinan, while others reportedly test their
prowess by practicing the non-corporeal, mystical aspects of their style.*
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I'T IS ONLY within the past twenty years that Filipino martial arts have
become generally known among practitioners in the West. Historically,
their combat skills were derived from many sources. It is generally thought
that an early pygmy tribe called the Negritos were the first settlers to
arrive from Central Asia.! Three separate Malay migrations followed,
beginning around 200 B.c., the last continuing until the middle of the
fifteenth century A.p. During this period, the second group of people,
called Brahins, came from India to Sumatra, creating the famous Hin-
du-Malayan empire of Sri Vishaya.? The third migration involved the
takeover of the Sri Vishayan Empire by the Madjapahit Empire, origi-
nally formed in Java.? Other than the use of bladed weapons brought by
the Malay migrations, martial skills from China entered the country
(following earlier Indian influences), promoted by extensive trade rela-
tions that had begun in the ninth century. The invasion of these islands
by the Spanish conquistadors in the early part of the sixteenth century
eventually forced the highly developed martial arts of Kali underground.
However, the initial defeat of Magellan at the hands of Lapulapu on
Mactan Island served to illustrate the skill of the natives in the use of the
blade and hardwood stick as viable weapons.*

The martial art of Kali (Tag.; derived from kalis, Tag., sabre, sword)
came to signify various systems of self-defense that made use of bladed
weapons. Dating back prior to the arrival of Portuguese and Spanish
explorers in the early sixteenth century, Kali also referred to a stick,
empty-hand, or multi-weaponed art that had been used effectively as a
system of self-defense by the islanders for centuries.’

When the Spaniards returned after their initial defeat, they brought
firearms as well as additional reinforcements. Adopting the strategy of
conquering specific regions of the islands and then using these natives
to conquer their neighbors in adjoining areas, the Spanish victory was
assured. Though the Filipino martial arts were outlawed, in 1637 Span-
ish friars introduced the komedya (Tag.; derived from comedia, Span.),
a socio-religious play that dramatized the religious victory of the Span-
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iards over the natives. This was interpreted as demonstrating the superi-
ority of the Roman Catholic Church over the Muslim faith, the latter
being particularly strong in the southern regions.® The mock combat
portrayed in these plays served to secretly preserve the martial move-
ments and techniques as well as transform aspects of the martial arts
that were later outlawed in 1764.” These modifications later became
known as Arnis (Tag.; derived from arnes, Span., harness, decorative
trappings; used by the stage actors) and Eskrima (Tag.; derived from
esgrima, Span., art of fencing).®* Under American rule in the 1900s, the
arts resurfaced and were used to fight the Japanese in World War II. A
number of practitioners remained on the islands while others migrated
to the United States, settling predominantly in Hawaii and California.

Though its beginnings are rooted in weapons combat—specifically
blade, dagger, or stick—the Filipino arts are complete self-defense dis-
ciplines, making use of a variety of weapons and empty-hand techniques.
Examples of these arts are noted in the next three photographs. First,
Tuhan Ben Largusa is seen here demonstrating an unarmed defense
found in the Largusa-Villabrille Kali system (Fig. 66). Next, Master
Mark Wiley (left) performs an empty-hand lock-and-control maneuver
found in Bifias Arnis (Fig. 67). Finally, revealing underlying religious
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overtones, is an interesting picture of Grandmaster Angel Cabales,
founder of the Cabales Serrada Escrima system (Fig. 68). Here he dis-
plays the posture assumed in issuing a death match challenge (patay-
an), a practice which existed until 1945. This posture is known as heaven
and earth. It signifies the participants’ willingness to accept the combat-
ive outcome, placing it in God’s hands which person will die and g0 to
heaven and which will remain alive on earth.

There are over one hundred styles or systems and they are often
divided into three main groups: northern, central, and southern Filipi-
no systems.” Generally speaking, northern systems are based on the
long stick and long blade, are designed to be used at a long range, and
seldom have an empty-hand component. The central systems are based
on the principles of sword and dagger (Span., espada y daga), use the
stick for training and fighting, are designed to be employed at medium
range, and have a sophisticated empty-hand art to be used against armed
opponents. Finally, southern systems use the blade for training and com-
bat, possess an empty-hand component, and are used at medium or
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close range. Arnis is the term that refers to those systems generally based
on espada y daga, while Eskrima often pertains to those systems based
on the use of the single stick (solo baston, Span., imperfectly acquired,
assimilated into Tagalog) or double stick (double baston or doble baston,
Span., also imperfectly acquired and assimilated into Tagalog). Both
terms now are largely interchangeable and generally maintain all three
components. Terminology is often fluid and imprecise among various
practitioners of even the same system.'’

Unlike other cultures supporting martial arts that have been dis-
cussed thus far, there is little documentation of the cultural beliefs,
customs, and values of the early Filipino peoples.'' In particular, genu-
ine historical documents from the pre-Hispanic period have been lack-
ing and little reference to the islands has been derived from other
non-European literature.'? Indeed, in their zeal to propagate the Catho-
lic religion, early Spanish missionaries destroyed many manuscripts on
the grounds that they were the work of the Devil."” The absence of this
cultural-historical base makes specific documentation of the evolution
of the various fighting systems difficult if not virtually impossible. The
general lack of specific terminology to describe select physical move-
ments or exercises within the arts (e.g., a particular type of kick), to-
gether with teaching principles being passed on secretly within family
lineages,'* further compounds this problem. Hence, one must rely upon
oral sources for this information, a procedure also being employed to
investigate other aspects of Filipino culture.'®

The art of Kali was particularly strong in the central and southern
regions of the Philippines. During the Chinese Tang dynasty (A.n. 618-
907), training in warrior skills as well as academic pursuits such as re-
ligion, ethics, and philosophy were allegedly conducted at an ancient
school known as Bothoan (Bicol).'® Implicit within the system of educa-
tion and philosophy of life was the premise that both martial and non-
martial aspects of life constituted the whole of existence and could not
be viewed separately without distorting their role and import in the
culture.

While the religion of the ancient Filipinos (Igorots, Tinguians, Bago-
bos) was animistic in nature, the later, higher developed Tagalog reli-
gion of Bathalaism contained an organized priesthood.'” Aside from the
influence of the Tagalog religion, early Visayan practitioners of Kali
closely followed Bangka-aya’s Septalogue, which served as law and moral
guide for the people.'® Kali was taught on three different levels: physi-
cal, mental, and spiritual. The physical level of training was generally
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divided into three parts that could vary from one system to another.
Classifications included the following: 1. standing positions and tactics,
squatting positions and tactics, lying positions and tactics; 2. long weap-
ons, short weapons, no weapons; 3. techniques for holding weapons,
projective weapons, and weaponless training. Mental training was di-
rected to an understanding of the body, man’s psychological makeup,
and the role of cosmic forces. In the final, spiritual level, the Kali prac-
titioner sought to become one with Bathala (Tag., God, creator, and
chief deity).'” Other terms were also used in place of Bathala, such as
Creator or Supernatural Spirit.

One example of a model that incorporates these various levels and
which today serves to illustrate the conceptual and structural bases of
Kali, Arnis, and Eskrima is found in the Largusa-Villabrille system of
Kali. Based upon principles of the triangle (Vis., pesagi or tatstha), this
system proposes the concept of a trinity triangle (Vis., pesagi tolong)
comprised of three smaller triangles—a rhythm triangle (pesagi pa’igon
sa gawas ug kusog), an internal triangle (pesagi sa labing sulod ug kusog),
and a universal triangle (pesagi sa tibu’ok kalibutan)—that a practitioner
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could follow as a working paradigm to achieve unity and wholesome-
ness. A graphic illustration of this model appears as follows (Fig. 69).

Physical representation of these triangles is found in the form of
exercises in this system as demonstrated here by Tuhan Ben T. Largusa.
The rhythm triangle (Fig. 70) consists of the use of the head, hands,
and feet, and employs exercises for the development of coordination
and dexterity. The focus here is essentially external in nature. The rhythm
triangle exercise is used to develop ambidexterity, harmony, and a good
sense of rhythm. It may be performed empty-handed or with weapons.
The use of weapons proves to be a more effective approach as it involves
more techniques that are presented by the arm extension, more arm/
stick angles, and different palm positions of both hands. The practi-
tioner gains freedom when he has achieved the ability to apply aspects
associated with all three corners of the rhythm triangle in a single uni-
fied fashion. With this freedom, one will be able to move freely and
focus one’s concentration on the assailant’s movements. This exercise
1s also useful for developing external energy. The incorporation of three
fighting methods of the Largusa-Villabrille Kali system—the numerado
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method, the cabisedario method, and the sumbrada method—enables
the practitioner to attain a solid foundation of ambidexterity, harmony,
and rhythm as derived from exercises that have been integrated from
these three methods. The numerado method involves techniques prac-
ticed at arm’s length with an opponent; the cabisedario method is prac-
ticed at double arm’s length; and the sumbrada method encompasses
counter-for-counter techniques and may incorporate both the numera-
do and cabisedario methods.

The internal triangle (Fig. 71) involves the use of the mind, “seat of
strength” (“energy” localized in the body), and a third “point of con-
tact” (or objective) where energy is interchangeably transmitted and
retranslated between mind and body. Subsumed within this triangle are
such processes as focusing, breathing, and concentration, which lead to
the development of internal energy. The practitioner gains control of
the flow of this energy when he has successfully integrated and applied
aspects associated with the three corners of the triangle in a single uni-
fied fashion. Then, in turn, one becomes free to fully concentrate his
combined internal and external energy on the point of contact. Note
that the hands are open and fingers extended to allow the internal ener-
gy to continuously flow. The focus here, mentally and visually, is on the
wrists, wherein, utilizing the principles of opposite directional force,
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resistance of one wrist against another is applied. This exercise is done
slowly according to a cycle that is governed by one’s length of breath. It
is good for developing powerful open-handed strikes and is valuable to
the practitioner who is interested in breaking boards and bricks as part
of his training. The arms and hands are also developed through an iso-
metric principle of directing force against force, exerting minimal and
maximal pressure at various stages. When the arms or hands are to-
gether, concentration is focused on the hands, fingers, wrists, elbows,
arms, shoulder joints, or any point in the arms and hands that one wish-
es to develop. Both deep breathing and light normal breathing are in-
corporated within these exercises. When the hands are separated,
concentration is focused outward toward the opponent or object through
the fingers. A variation of this exercise is performed with clenched fists
(Fig. 72). The purpose here is to develop powerful grabbing techniques
and closed-fist striking techniques. Note that the hands are closed and
fingers are locked. This allows the energy to build up to a maximal level
and, having no outlet, it circulates in a whirlpool fashion within the
fists. As the practitioner focuses his concentration on the wrists, the
objective here is to squeeze out as much air as possible from within his
fists. Both open- and closed-fist variations are performed in the same
manner, and may be done with eyes either open or closed.
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The universal triangle (Fig. 73) is essentially spiritual in form. It
consists of the individual, Supernatural Spirit, and any earthly object or
subject as a third point of contact. It involves communication between
the individual practitioner and the Supernatural Spirit as well as an in-
terchangeable energy flow (Vis., dalan sa kusog) along the third point of
contact. Specific supernatural prayers (oracion) enable the practitioner
to maintain communication with the Supernatural Spirit. Staying in
tune with the Supernatural Spirit is important in order to maintain a
good energy flow. As reflected in the trinity triangle, the energy flow
starts from the assailant, whose energy is drawn by the Supernatural
Spirit, and transmitted to the practitioner. The practitioner, in turn,
retransmits this energy to the assailant. As a result, the retransmitted
energy, coupled with the assailant’s combined internal and external
energy allows the practitioner to become twice as strong and powerful.
This exercise is called halad and is performed in a slow manner, incor-
porating heavy breathing and light normal breathing with concentra-
tion directed to different parts of the body and to the Supernatural Spirit.

Principles and exercises associated with the three triangles are ap-
plied in varying degrees by the practitioner at different stages of ad-
vancement. The final goal is to bring all three triangles together until
they become one triangle, the trinity triangle. It is at this point that the
Kali practitioner becomes in tune with all material and spiritual aspects
of the universe. The mind, in turn, becomes clear, free, devoid of thoughts
or need for concentration.” The attainment of enlightenment (Vis., angay
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imo dunong) is essentially the same as the formation of the trinity trian-
gle. However, within Kali, the achievement of complete enlightenment
cannot be gained without studying the physical aspects or mechanics of
the art, as the practitioner would not be able to associate the physical
aspects with the theories of the trinity triangle and have those experi-
ences emerge that are associated with its formation.*'

To achieve this final state, a variety of meditative exercises and tech-
niques are used within this model, including ginhawa (Vis., deep breath-
ing), chanting (including the use of mantala [Tag., words in the way of
psalms; Skt., mantra) and bulong [Tag., whispers, prayer]), and specific
visualizations (perceiving sequences of different colors, visualizing colors
in specific parts of the body, and total bodily immersion in varied geo-
metric forms of white light). However, the specific methods or tech-
niques used to attain the spiritual summit are not stressed, rather being
viewed simply as a means to the desired goal.”

An example of this tripartite connection is found in the salutation of
the Villabrille-Largusa system of Kali. Each of the movements in the
salutation are symbolic of the martial-spiritual path as follows:

With weapons crossed in front of legs, right weapon crossed over

the left weapon; or hands crossed in front of legs with left palm
over the right fist (Fig. 74).
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Preparation of oracion: mentally closing out the outside world and
directing one’s focus and concentration to the Creator or Super-
natural Spirit. Presentation of oneself (Fig. 75).

Oracion: “With heaven and earth as my witness, I humbly stand before
the Creator and Supernatural Spirit of light, life, and power.”
Arms raised to the side and palms up; eyes open and directed up-
ward; opening up communication with the Creator (Fig. 76).

Oracion: “In my humbleness and imperfection as an earthly subject, I
pray for your forgiveness, blessing, and divine guidance.”

Arms raised upward above the head to form a triangle, symbolic of
the trinity triangle (Fig. 77).

Oracion: “Striving for individual oneness and universal wholesomeness
as my goal, I will strive for unity within myself, mankind, and the
Creator.”

Triangle lowered horizontally (Fig. 78).

Oracion: “With concentration focused on the ‘third eye’; with the five
senses, I will strive for knowledge and wisdom through the inter-
nal triangle, the rhythm triangle, and the universal triangle.”
Arms brought toward the body and crossing with the right hand
inside and closer to the heart, eyes closing at the same time (Fig.
79). This signifies closing of the eyes to the outside world, and the
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oracion is recited at this time. Special blessings are requested for
loved ones and the spirits of deceased family members. A moment
of silence is observed for the individual practitioner’s special
request(s) and intention(s).

Oracion: “O, Heavenly Spirit, forgive me for all my faults and weakness-
es; and, in your mercy and kindness, bless me with the spirit that
will give me the guidance, strength, and power for a strong mind
and body so I may develop to be a good disciple of Kali; to uphold
its principles, philosophies, and its cultures.”

Thanking the Creator: symbolized with the eyes open and arms
extended forward with the trinity triangle (Fig. 80).

Thanking the Creator: symbolized by raising the trinity triangle
upward and above the head with eyes focused on it (Fig. 81).

Oracion: “Thanking the Creator for his divine guidance as I strive for
individual oneness and universal wholesomeness.”

Arms lowered to the sides with palms up, eyes directed upwards to
the Creator (Fig. 82).

Oracion: “In my humbleness and imperfection as an earthly subject, I
thank you for your forgiveness, blessing, and divine guidance.”
Lowering arms downward to the sides, return to humbleness and
the outside world as an earthly subject (Fig. 83).
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Oracion: “I stand in symbolism, for I serve only the Creator, my tribe,
and my family; and I owe no allegiance to any foreign king.”
With right fist at the “third eye” or weapon at forehead, signifying
respect and knowledge; and the left hand to the back signifying
peace and humility (Fig. 84).
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Oracion: “With my mind and heart, I cherish the knowledge my instruc-
tor has given me for it is my life in combat. I bow not in submis-
sion, but in peace and respect to you.”

Completion of oracion and salutation (Fig. 85).

A sensation of oneness with the Creator and all earthly objects and
subjects is symbolized here, represented by arms crossing at front with
right weapon over the left weapon or the left palm over the right fist.

Today, some fighting systems make distinctions between the inter-
nal and external aspects of the arts while others do not. Again, clearly
the form and degree to which the religious goals may be stressed will
vary greatly from one practitioner to another. In the case of the Filipino
arts with their highly individualized systems of combat, the impact of
the instructor probably carries greater weight than the principles out-
lined within a particular martial system. However, while the meta-
physical and spiritual components exist, few practitioners are either
aware of or stress this dimension in their teachings.
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MOST WRITINGS to date suggest that the Thai race originally emi-
grated from central China. Earlier combative encounters were primari-
ly with the Chinese and Mongols (thirteenth century A.D.), though later
encounters with the Burmese people continued over many years. It 1s
regrettable that with the Burmese invasion of Thailand’s ancient capital
of Ayutthaya in 1767, many religious relics and records concerning the
origins and practices of martial activities (boxing, sword and club fight-
ing, dancing, etc.) were destroyed. However, in many dance forms to-
day, one can observe the use of swords, lances, kris, sticks, and shields.’
Two primary combat systems found today in Thailand are Krabi-Kra-
bong, a weapon system of sword and staff fighting, and Muay Thai
(Thai Boxing). The latter tradition has the best known religious con-
nections and, hence, will be the system discussed here.

Much of the information available today concerning earlier aspects
of Muay Thai is often pieced together from contradictory information
derived from writings of early European writers as well as Burmese,
Cambodian, and Chinese sources. Disputes of national importance
appeared to have been settled by deeds involving unarmed combat in
the form of boxing, dating (traceably) back to the early 1400s. In the
early part of the seventeenth century, Muay Thai comprised a part of
military training. The popularity of Muay Thai reached its zenith dur-
ing the reign of Pra Chao Sua, the “Tiger King” (1703-9), when it
became a favorite pastime of the people. At this time, many of the teachers
were Buddhist monks who viewed training in the sport as an aspect of
the standard educational curriculum.?

One of the earliest recorded events highlighting the effects of Thai
boxing took place in Burma in 1774. In Rangoon, a famous Thai boxer,
Nai Knanom Tom, participated in an exhibition where he reportedly
defeated nine Burmese boxers, leaving an imprint on Burmese history
known even today. Several years later, in 1778, two French boxers
traveled to Bangkok to challenge Thai fighters and were summarily
defeated by Muen Phlaan, a teacher of the art of Thai boxing. This

PART TWO: A DESCRIPTIVE & VISUAL SURVEY: THAILAND 107



event further served to spread knowledge of this martial art outside its
country of origin.’

In early times, Thai boxing made use of the hands, feet, knees, el-
bows, and even the head in combative encounters. In 1921, a boxing
stadium was created to formally organize weekly competitions. At this
time, hands were wrapped in horsehide, hemp, and later cotton threads
woven loosely into a pattern that were knotted at the fingertips in a
whorl. The wrapped hand was then dipped into glue and sprinkled with
ground glass or grit to develop a hard, abrasive surface. This procedure
served as a method of self-protection as well as a way to inflict damage
on an opponent. Groin cups consisted of tree bark or sea shells held in
place by a piece of cloth. Training methods could include kicking ba-
nana trees, kneeing and elbowing while swimming, and long-distance
running. Fights would consist of eleven rounds lasting three minutes
each. A single referee judged the outcome of the competition. Modern
modifications were introduced in the 1930s and 1940s when rules and
regulations from international boxing were introduced as were modern
boxing gloves and other protective equipment. Some have argued that
this development led to the death of traditional Muay Thai and the
emergence of a new sport form that is often over-commercialized today.

At the present time, fights take place in a square ring measuring
between twenty and twenty-four feet across. Each of five rounds last
three minutes apiece with a two-minute time period between each round.
Outcome of the fight is determined by a referee judge and two score
judges sitting outside the ring. The use of musical instruments (Jav-
anese clarinet, cymbals, and drums) also accompanies the boxing
matches.*

Muay Thai is a hard, external art that makes use of punches, elbow
strikes, kicks delivered by the knees or feet, holds, and throws. An ex-
ample of a classic Muay Thai fighting technique is demonstrated here
by Aa-chan Surachai Sirisute. His opponent delivers a punch that Siri-
sute blocks with his left forearm (Fig. 86) while simultaneously striking
the opponent in the face with his left elbow (7i-sok) (Fig. 87). The tech-
nique is continued by raising the right arm (Fig. 88) and delivering a
second elbow strike to the opponent’s face (Fig. 89).

The connection between Buddhism and Muay Thai can be seen
today in many of its traditional customs and rites. Before an individual
is allowed to join a boxing camp, an entrance ritual known as the wai-
khru must be performed in which the student’s thoughts are directed
toward his teacher (Figs. 90-94). It is held before a shrine (san-phra-
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phum)—allegedly housing the guardian spirit of a particular compound—
flanked on either side by Muay Thai equipment, where a student makes
an offering of flowers, a piece of white cloth, joss sticks, candles, coins,
or small presents before reciting a pledge of loyalty. This is followed by
a period of meditation (phaw-wa-na), Buddhist rituals, chants (suad),
and talks by the teacher and master of ceremonies. Before an actual
fight, the fighter performs the wai khru to music, kneeling in the ring
facing the direction of his camp, home, or birthplace. He then covers
his eyes with his gloves and recites a short prayer while bowing low three
times so that his gloves touch the canvas. This is followed by the boxing
dance known as ram-muay. The ram-muay can be performed in a vari-
ety of ways and serves as a warm-up exercise and to keep evil spirits
(phi) away. Its performance may be accompanied by silent prayers (wai
phra) and recitation of magic formulae (Thai, mon; Pali, mantra) to
assist in fighting performance and self-protection.’

At this time, the boxer also wears a headband known as mong-kon
that belongs to the fighter’s teacher (khru-muay) and is considered to
be sacred. The mong-kon consists of a narrow strip of cloth which con-
tains magical letters and symbols and is tightly rolled to resemble a fin-
ger-thick cord that is then tied with thread. A second strip of cloth blessed
by a master is then wrapped around the first strip and twisted into a coil,
the ends of which form a tail and face the back of the boxer’s head. The
mong-kon serves as a protective charm believed to provide the fighter
with protection against various dangers. The mong-kon is removed by
the trainer just prior to the first round of the fight. During an actual
fight, a boxer may wear a string or piece of cloth around one or both
biceps (praciat, armbands) that contain protective charms (khruang-
rang), a picture of a saint or the Buddha, or an herb said to have magic



properties that serve to impart power and strength and provide protec-
tion during a fight. In the past, Thai warriors wore the praciat around
their arms or their heads to ward off dangers encountered on the battle-
field. Old drawings also depicted these warriors wearing shirts with
magical letters and symbols, sashes with magical numbers and designs,
and possessing tattoos on their bodies.®

As to the relationship between Thai Buddhism and Thai Boxing
today, in rural settings some monks will teach such skills for purposes of
discipline and self-defense in monasteries (wat) to young boys who live
with them (known as luk-sit). While enlightenment (kham-ru-chaeng) is
a goal of the monk, Muay Thai is not viewed as a vehicle by which this
goal can be attained. To this end, the practice of formal meditation such
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as samathi (Thai; samadhi, Pali; one-point concentration) is reserved
for the monk. However, lay persons as well as Thai boxers can become
monks. To the extent that modern innovations have been introduced,
the importance of religious associations appears to have been minimized.
However, future systematic research into martial-meditative connec-
tions is still warranted.

! Stockmann, 1979  Stockmann, 1979
? Draeger and Smith, 1969; Stock- ® Kraitus and Kraitus, 1988; Miller,
mann, 1979 1990; Stockmann, 1979

* Kraitus and Kraitus, 1988
* Kraitus and Kraitus, 1988; Stock-
mann, 1979
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WHILE THE martial arts of various Asian countries have emigrated to
South America, indigenous fighting systems can be found in select re-
gions throughout the country. Perhaps the most widely known art from
this part of the world is Capoeira, the primary African-Brazilian martial
art of northeastern Brazil.

As with many martial arts, there is no definitive information con-
cerning the origins of Capoeira. One theory suggests that African slaves
sent to Brazil developed the art during the seventeenth century to aid in
rebellions and escapes. Since martial training was forbidden by mas-
ters, slaves disguised the combative movements as a dance. Over the
years, Capoeira was associated with lower social class stereotypes known
as malandragem (Port.; e.g., gamblers, beggars, individuals with no vis-
ible means of support). Running battles between police officers and
practitioners of Capoeira were not uncommon during the nineteenth
century to the point that in 1890 a law was passed specifically prohib-
iting the practice of the art. Over time, the attitude held toward Capoeira
shifted, beginning with the founding of the first formal academy for
teaching Capoeira as a martial art. The academy (academia) known as
Cultura Fisica de Capoeira Regional was founded in 1927 by Mestre
Bimba (Manoel dos Reis Machado) and was the catalyst that inspired
other mestres (senior teachers) to bring the art from the streets into the
studios. In 1937, Bimba’s academy was officially licensed by the gov-
ernment, which, in turn, led to the institutionalization of Capoeira as a
sport.’ It was not until 1972, however, that Capoeira was proclaimed a
Brazilian national sport.?

Capoeira has a dancelike, acrobatic movement style that is com-
bined with the presence of music and song. The art takes on the form of
a game being played as a performance that can attract many kinds of
spectators, both locals and tourists alike.” On a physical level, Capoeira
makes use of attacks (ataque), counterattacks (contragolpe), defenses
(defesa), and escapes (esquiva) involving foot sweeps (resteira), tripping,
or off-balancing maneuvers (desequilibrante) , takedowns (arrastao), front

PART TWO: A DESCRIPTIVE & VISUAL SURVEY: BRAZIL 1 13



kicks (bencao), standing spinning kicks (meia lua de compasso), jumping
spinning kicks (parafuso), cartwheels (au), headspins (piao), and head-
butts (cabecada). Mestre Marcelo Pereira (Fig. 95) is pictured here dem-
onstrating the parafuso (propeller), a jumping spinning kick unique to
Capoeira. A distinctive feature of Capoeira is the noticeable absence of
hand strikes and reliance on kicks as well as a unique movement base.
It has been speculated that this is due to slaves’ hands being chained
together or the necessity of disguising the martial aspects to make it
appear more as a dance.

In contrast to many martial arts that employ a static set of stances or
bases from which fighting techniques are executed, Capoeira has a
moving base known as the ginga from which a practitioner’s movements
emanate (Fig. 96). All moves flow from the ginga, the qualities of which
inform all a player’s moves. The ginga can be divided into three parts—
the passada (footwork), the balanco (bobbing forwards and backwards),
and the jogo de corps, which involves twisting the torso from side to side
and positioning and moving the hands and arms so as to distract the
opponent while protecting oneself. In Capoeira, movements can func-
tion as either attacks, defenses, or both at the same time.
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The space or area where Capoeira is played is always defined in
terms of a circular ring of varying dimensions known as the roda (wheel
or ring) (Fig. 97). In street locales, the ring can be formed by observers
or players watching the action. In tournaments, a ring of a fixed diam-
eter of 2.5 meters is drawn on the ground. As Capoeira is always per-
formed to music, some players will play musical instruments and sing
around the perimeter of the ring while others will “play” the physical
part of the sport inside the ring. In most cases, those playing a musical
instrument on the outside of the roda will also enter into the ring from
time to time.*

Tactical timing in this art stresses the importance of control in play-
ing the game of Capoeira (jogo). A player attempts to control an adver-
sary and does not allow himself to be controlled. One way of doing this
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is by denying an opponent space to move. Forcing a player out of the
ring or surrounding him within the ring is an assertion of control over
the play space. In an effort not to be controlled, the jogador (player of
the game) performs movements known as fechar o corpo (to close the
body) which keeps the opponent from entering his physical (and spiri-
tual) space.’

There are two major Capoeira styles and an emerging style found in
the contemporary practice of this Afro-Brazilian art: Angola, Regional,
and Atual. The traditional style of Capoeira Angola (Kimbundu [Afri-
can], integrated into Brazilian Port.) places an emphasis upon freedom
of expression and individuality and is learned through observation and
imitation of other practitioners. Mestre Vincente Ferreira Pastinha is
perhaps best known for his dedication to preserving the old, traditional
Angola style in the midst of the growing popularity of Mestre Bimba’s
Regional style. Capoeira Regional was developed and structured for the
purpose of perpetuating the art to the diverse groups of students who
enrolled in the Capoeira academias. Regional practices include sequences
of required movements (sequencia), standardized methods of learning
the movements, and responding to movements primarily in self-defense
situations. The contemporary emerging style of Capoeira is known as
Atual (Port., modern, current, up to date). Capoeira Atual is a progres-
sive style initiated by Mestre No (Norival Moreira de Oliveira) and is
used to refer to those styles that combine Regional contributions with
the more traditional Angola components. The Atual style emerged as a
response by capoeiristas to unify their art into “one Capoeira.”®

Depicted here are two stylistic techniques found within the reper-
toire of Capoeira Angola and Capoeira Regional respectively. Unique
to Capoeira Angola is the movement known as gueda de rins (fall on the
kidneys), a kind of headstand using the side of the head with one elbow
bent onto the kidney area for support (Fig. 98). This movement may be
found in the “dancelike” jogo and may be used as a kind of greeting or
training movement, although a kick may certainly be executed from this
position. As a defense against the front heel kick (bencao), the practitio-
ner of Capoeira Regional executes the rasteira (sweeping technique),
which is used to take the opponent’s feet out from underneath him (Fig.
99). The Regional style makes use of a variety of high jumping and
spinning kicking techniques as well as acrobatic flips and cartwheels.

Capoeira Angola bears a historical though indirect relationship to
Candomble, the African-Brazilian religion of Bahia (Brazil). Even prior
to the abolition of slavery in 1888, Capoeira was alleged to have been
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“played” before and after candomble ceremonies.’ Capoeiristas (Brazil-
ian Port., players of Capoeira) have been linked to orixas, spirits of the
(African) Yoruba tradition who enter the heads of initiates and cause
them to sing and dance while entranced.® To gain acceptance by slave
owners, slaves syncretized their African traditional beliefs with Catholi-
cism. Each orixas has an equivalent Catholic saint as an alter ego.
Through the “spiritual works” practiced by religious leaders called pais
de santo (Brazilian Port., “father of the saints”) or maes de santo (Brazil-
ian Port., “mothers of the saints”), the bodies of capoeiristas would re-
portedly become impenetrable to knives and bullets.

Prior to entering the roda, the jogadores touch the ground and begin
to concentrate and then enter a preliminary trance wherein begins the
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body movements that define the “game of Capoeira.” It is the rhythm
of the various musical instruments played that effect the trancelike state.
The primary instruments of Capoeira are the berimbau (musical bow),
caxixi (woven rattle played with the berimbau), reco-reco (ribbed bam-
boo scraper), and agogo (two-tone clapperless bell or gong).'’

At the onset of a jogo or “game of Capoeira,” the most senior mestre
will sing an introductory solo or litany known as the ladainha, which is
immediately followed by the chula (special introductory song). Today,
in a circle of Capoeira, when two capoeiristas bend down in front of the
berimbau (the central percussion instrument used in Capoeira) to “play”
Capoeira, they make a reverent gesture to the berimbau, bless them-
selves (make the sign of the cross), evoke the ballads that describe the
feats of the ancient capoeiras (an older term for capoeiristas), and pray to
God and the master who taught them. (Some at this point may pray
privately to the orixas although this is not a formal part of the ritual
practice.)

Depicted here is the three-step ritual sequence which begins the
Jogo or “game of Capoeira”: 1. Two capoeiristas (Mestre Gladson on right)
bend down assuming the cocorinha (squatting) posture (Fig. 100). Mestre
Gladson describes the practice as follows: “At this moment I am ab-
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sorbed in the sound of the instruments singing a prayer or litany telling
of the past masters and their feats.” At this moment, the berimbau is
played using the Angola beat, a slow beat for concentration that leads to
berravento (a pre-possession trance state). 2. An improvised song is be-
gun here (Fig. 101). “I am quite involved in the rhythm of the instru-
ments and feeling more and more in the core of my being,” the words
spoken in relation to the sung ‘prayer,” which are as follows:

Besouro Preto Dourado

Besouro Preto Dourado This is the name of a great capoeirisia
who is now deceased. Literally, it
means “black beetle” who was post-
humously awarded the golden cord (a
fictitious status as a legendary hero).

Who taught you to play?
It was Mestre Siri de Mangue Besouro

Manganga. A different master (literal meaning,
“swamp crab”) another name for Be-
souro Preto Dourado (literal meaning,
great medicine man).
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Come here Besouro Preto.
I am going to ask you a favor.
Come here Besouro Preto.
I am going to ask you a favor.

Knock down this black man,
so he will no longer be so bold. (Bold in the sense of impudent.)

The response of the other capoeirista is:

Dende, oh, Dende, Dende with a yellow

ring. Literally, dende refers to palm oil or
fruit of the palm; here it connotes a
nickname for capoeirista.

I am going to show you that I am a man,
not a woman.

Yellow ring indicates that dende is also
a capoeirista. The palm oil leaves a
yellow ring in a pot when cooking.
Here yellow ring is associated with
cooking, a woman’s role. This capoe-
irista has a name associated with wom-
en and hence has to prove that he is a
man.

3. The beginning of the game proper (Fig. 102). In this phase, the
“beat of the berimbau” changes to the Sao Bento Grande (literally, Great
Saint of Bento), which is more rapid, requiring very great motor coor-
dination in the execution of the Capoeira movements.

It should be pointed out with the passage of time that Capoeira has
continued to become more separate from candomble and its practices. It
remains unclear whether or not this trend that de-emphasizes religious-
cultural practices will continue to persist. As noted with other martial
arts, the religious associations that are or have been a part of Capoeira
are in need of systematic investigation. Here, given the limited written
documentation, studies need to be conducted before these practices are
completely lost with the passage of time.

' Almeida, 1982 % see Lewis, 1986

? Lewis, 1986, 1992 "Rego, 1968

' Lewis, 1992 % Evleshin, 1986; Lewis, 1986
* Ibid. ® Maliszewski, 1992¢

5 Ibid. 0T ewis, 1092
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MANY OF the classical and contemporary martial arts described pre-
viously have been exported to the United States and have taken root
there. Depending upon the attitude and orientation of the teacher of a
particular art, some disciplines have remained relatively unchanged from
the form originally developed by their creators. Practitioners of other
systems, on the other hand, have attempted to adapt the essence of their
particular style to the values held by contemporary American society,
though maintaining the original name for their art. Still other stylists
have significantly modified the style, techniques, principles, and orien-
tation of their martial foundations, indicating this reformulation by
applying a new name to their art. Of these many significantly modified
styles, however, one approach stands out in its reference to metaphys-
ical principles derived from Asian philosophies, namely, the art of Jeet
Kune Do (or Jit Kuen Do), which was developed by the late Bruce Lee.

Born in San Francisco in 1940, Bruce Lee received much of his
early training in Hong Kong. His strongest base in the martial arts con-
sisted of his training in Wing Chun (Chin./C.; Chin./M. Yong Chun), a
close-range, in-fighting Chinese gong-fu style." A young Bruce Lee is
depicted here training on the mujen chuang (wooden dummy), a train-
ing tool characteristic of this system (Fig. 103, p. 122).

Upon his return to the United States in 1958, he began modifying
this base by borrowing techniques and principles from a wide range of
different systems and traditions, including, yet not limited to, Judo,
Western boxing, wrestling, Boxe Francaise Savate, European fencing,
Karate, as well as several other gong-fu styles, including Praying Mantis
(Chin./M., Tang Lang), Eagle Claw (Chin./M., Ying Zhao), Taijiquan,
and Choy Li Fut (Chin./C.; Chin/M., Cai Li Fo).2 Several evolution-
ary stages in his modified Wing Chun style—illustrated by his teachings
in various geographical settings (Seattle, Oakland, and later Los Ange-
les)—led to his development of Jit Kuen Do (Chin./C., sit, to stop, to
intercept; kuen, fist or style; do, Jpn./Kor. way: Way of the Intercepting
Fist; customary spelling, Jeet Kune Do).’
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More than an amalgam or modification of various martial arts and
related combat systems, Jeet Kune Do consisted of a collection of men-
tal and physical concepts, observations of combat maneuvers and strat-
egies, as well as the practical application of philosophical principles
derived from Zen, Confucian, and Daoist writings. Stressing practical
combat as the most effective test of a technique, Lee discarded those
aspects of fighting traditions that he deemed superfluous or impracti-
cal. Rather than stress a specific set of techniques or particular style,
however, Lee emphasized the absence of stereotyped techniques. Jeet
Kune Do was an approach best described as alive, fluid, and continual-
ly adapting.* The practice of this art stressed the importance of the prac-
titioner over the art form: the goal was to select those techniques,
principles, and philosophical premises that best fit the individual prac-
titioner’s physical, mental, and spiritual makeup.> Hence, the expres-
sion of Jeet Kune Do was an individual one, best tailored to the
individual’s knowledge of martial techniques, setting, and psycho-
physical constitution. Lee’s approach, clearly non-classical in its orien-
tation, created a controversy among the more contemporary classical
stylists.® Writings by his earliest students clearly illustrate the radical
changes he brought to the classical discipline of Wing Chun,” and later
works by other pupils illustrate the constant evolution of his art.® Fur-
thermore, his fighting skills were reported to be extraordinary.’
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To illustrate a conceptual application of this art, Bruce Lee’s pro-
tégé, Dan Inosanto, is depicted here with the author demonstrating a
Jeet Kune Do fighting sequence of three types of techniques (opening,
follow-up, and finishing techniques) spontaneously blending the differ-
ent component parts traditionally associated with different martial arts.
First, the opponent (right) punches to Guro Inosanto’s head, while
Inosanto cross-parries and hits the opponent’s inner forearm (Fig. 104).
The opponent’s arm is trapped with the left hand (Fig. 105) and Inosanto
backfists to his face with his right hand (Fig. 106). The opponent blocks
with his rear hand (Fig. 107). Inosanto grabs this hand with his left
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hand and delivers a right backfist to the opponent’s face (Fig. 108).
Inosanto’s right arm then presses down on both of the opponent’s arms,
trapping them so that a face punch can be delivered with Inosanto’s left
hand without obstruction (Fig. 109). The following movements are gen-
erally associated with specific arts: (Figs. 104, 105—Kali; Figs. 106,
107—]Jeet Kune Do; Figs. 108, 109—Wing Chun).

The philosophical aspects of Lee’s unorthodox approach were largely
derived from Daoist and Zen precepts as well as the more contempo-
rary influences of Krishnamurti.'® As with the martial aspects of his
teachings, strong emphasis was placed upon the importance of practical
application of these principles, both psychologically and physically.
Similar to the physical component, Lee’s interpretations and under-
standing of such terms as enlightenment, voidness, nothingness, con-
sciousness of self, and other related concepts bore his own unique
imprint. His early use of meditation appeared to be primarily geared to
enhancing his skills and performance in the physical domain.

Despite this early utilitarian stance, the evolution of Lee’s modified
Wing Chun to Jeet Kune Do also began to permeate his practice of
meditation. Early exercises involved a traditional Chinese gong-fu ap-
proach—practicing diaphragmatic breathing in horse stance (ma bu)
position to cultivate gi below the navel in the dantien." Lee viewed this
region as a power source and the center of gravity of the body. Concen-
tration upon this area of the body was preceded by freeing the mind of
all thoughts, “mirroring” the mind (i.e., allowing perceptions, sensations,
thoughts, and emotions to come and go as a mirror reflects images back
to the perceiver). Believing in the limitations of this set physical-medi-
tative approach to direct combative applications, yet using it as a pre-
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liminary foundation, Lee later began to advocate moving this power
base and center of gravity to other parts of the body (e.g., chest area)
depending upon the situation in which the individual found himself and
the repertoire of fighting techniques needed to overcome an opponent.
Opposing set response patterns, the opponent’s techniques determined
what techniques Lee would then follow through with (i.e., “your tech-
nique is my technique™).'? Later Lee illustrated this flexibility on a phys-
ical level by sparring with opponents and defeating them in pre-selected
fighting style approaches (sometimes the opponent’s own style) as well
as switching spontaneously through various styles or techniques of par-
ticular martial arts throughout a sparring session. At this point in his
development, Lee viewed the role of the mind as primary, ¢ as being
relegated to a secondary position of medium through which adrenaline
might be tapped. Unfortunately, later students did not attend closely to
the specific meditative techniques or strategies Lee employed at more
advanced stages of his practice.'* However, sitting meditation did com-
prise one of these practices (Fig. 110).

Some accounts given by students and associates suggest that a char-

110
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acterological authentication or transformation did not constitute an effect
of Lee’s training.'* Later in his career, meditation constituted a regular
part of his daily martial arts practice schedule. However, the emphasis
upon continuous improvement or further development in his philoso-
phy remained as illustrated by two of his best known adages: 1. “Using
no Way as Way, having no limitation as limitation,” and 2. “the pursuit
of becoming from moment to moment” and constantly searching and
questioning whether one is truthful to oneself and one’s own pursuit.'®
Clearly, cultural influences were in play here: the perspective of contin-
uous development reflects the attitude held by most martial arts practi-
tioners in present-day China and Hong Kong, and Lee’s eclectic,
individual-centered approach further depicts salient features of the
American cultural environment.

Given the devotion and intensity Lee brought to his art, it would be
expected that, had he not died prematurely, the nature of his Jeet Kune
Do would have evolved even more dramatically than it had in its earlier
stages—probably toward greater simplicity and, possibly, spirituality.
Since Jeet Kune Do varied from one individual to another (according to
Lee’s philosophy), the serious consideration given to the meditative-
religious elements would vary greatly from one practitioner to another.
The art most certainly would not have been closed to this dimension. !¢
To date, however, contemporary writings of his students and followers
have not stressed this area,'” although exceptions to this trend can be
found.'® Clearly, the final story has not yet been told about this enig-
matic art as well as Lee’s contributions to the martial arts in general.

' see Cheung, 1983, 1985; Leung, 12 see Maliszewski, 1992¢
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A Re-Assessment of Martial Arts

and

Spiritual Traditions




By its very nature, the internal is cooperative. It
breaks down when it becomes overly competitive.
Springing from Daoism and Buddhism, it stresses
being and becoming rather than thinking and do-
ing. Learning is aided if one remembers that there
is no opponent—only ourselves.

However, the internal is not a gift: it must be
worked for, and discipline is necessary (an old text
runs, “An inch of meditation, an inch of Buddha™).
But even this is largely cooperative. Too often what
passes for discipline becomes sadistic (on the part
of the teacher) or masochistic (on the part of the -
student). Many martial arts taught today, in Asia as
well as the West, tend toward the sociopathic on
this score. What is wanted is a good balance.

—Robert W. Smith

I told him of the chow-mein cooks now teaching
Kung-Fu and the young and old Indians posing as
gurus abroad in America. “That is always the way,”
he mused sadly. “Those who know not, teach, and
those who know are unknown.”

—John F. Gilbey

(Owverleaf). Sifu T.T. Liang demonstrates the Shang Pu Qi
Xing (Step Forward to the Seven Stars) posture from Yang
Taijiquan.
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INFORMATION PRESENTED in the preceding section reveals that,
for many martial arts, the connection between the meditative and mar-
tial traditions is indisputable. However, contemporary relationships be-
tween these two fields, particularly in the United States, are less than
complementary. Generally acknowledged masters of the martial arts
may not have any understanding of or experience within a formal med-
itative discipline, particularly those features associated with the culmi-
nation of a meditative path. Indeed, as noted earlier, mastery within a
particular martial art may always be viewed as incomplete, where one’s
practice never reaches an optimal point of development. The implica-
tion here is that there is always a higher level to which one can aspire.’
Many experienced practitioners exhibit behavioral features, personality
traits, and a general level of psychological maturity indistinguishable
from a neophyte in the art. In this vein, while an authentic martial arts
master can distinguish the physical competence of a movement or set of
movements by a highly advanced technician from that of an acknowl-
edged master (in terms of mind-body coordination and performance),’
it is quite rare to find a corresponding qualitative assessment made of
the practitioner’s consciousness, psychological development, and de-
gree of advancement along a spiritual path. The evaluation of the non-
corporeal, intangible ego remains elusive, and attention is devoted instead
(by those more mystically minded) to more comforting concepts of “en-
ergy” or (by the realists) to the perfection of select psychophysical tech-
niques. In such martial arts, the only parallel that exists to certain
meditative traditions is the external formality of the pupil’s deference to
his teacher, symbolic of the latter’s greater skill and experience.
Within various schools of martial arts, a very small number of prac-
titioners value the role of formal meditation as an adjunctive method of
realizing one’s essential nature or attaining optimal psychological de-
velopment (enlightenment). Some other groups recognize the spiritual
dimension of the martial arts, but due to the need for emphasis upon
the physical foundations, do not directly employ meditative exercises as
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part of their training. In yet other systems, a brief sitting session is in-
cluded before and/or after a workout or training session as a means of
increasing relaxation, heightening perception, building self-confidence
and self-discipline, promoting mind-body integration, or imparting an
“Eastern” flavor to the art. Finally, still other practitioners dismiss the
need for the spiritual or meditative dimension altogether.

It is appropriate to ask what the purpose is of pursuing the practice
of martial arts and further, of being involved in the meditative disci-
plines today. Aside from the reasons given in the introduction, many
practitioners describe an emotional “pull” or intrinsically rewarding
connection to their martial art, which, upon analysis, stems from a com-
plex interplay of physical, psychological, and social factors. Indeed, many
practitioners pursue further study with an enthusiasm, tenacity, and
conviction that transcend concerns with combative skill.

Donohue has suggested that the allure of martial arts stems from
the fact that they constitute ritual performances that symbolically deal
with the fundamental questions of human existence: mortality and the
quest for control, mystery, the hunt for power, and the search for iden-
tity.” Our sense of mortality is heightened by increased fears of street
violence and dissatisfaction with society. The symbolic recreation of
danger through practice of the martial arts can provide us with the illu-
sion of control over such events. The mysterious component of Asian
martial arts is often associated with the development of paranormal skills
nestled in a matrix of “occult knowledge” that transcends everyday life
experiences. The ongoing practice and rehearsal of techniques coupled
with the review of underlying philosophical precepts serves to foster a
sense of individual and personal accomplishment. Participation in
practices with a large group of people sharing common beliefs provides
an individual with a greater sense of identity as well as a sense of place
and purpose in life. One seeks to integrate and “ground” oneself on
each of these different levels: physical, psychological, social, and meta-
physical.

A natural progression and extension of practice is to continue to
reinforce and intensify these positive experiences. Meditative-spiritual
practices serve their function by offering further characterological changes
and transcendent possibilities, which likely account for their elevated
position at the most advanced stages of martial practice. A member of
a society searching for meaning and purpose can achieve this goal
through the re-enactment of these highly personal performances. The
practitioner is simultaneously able to strengthen his connection with
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everyday reality and to acquire methods of transcending its limitations.

Nonetheless, a general problem that exists among many consum-
mate practitioners of the martial arts is the degree to which they are
absorbed in the physical dimensions of the arts to the exclusion of the
spiritual, religious, and/or meditative components (not to mention also
cultural and philosophical influences). The martial arts literature is re-
plete with stories of practitioners who are attracted to the arts by per-
sonal feelings of physical impotence and by an inability to successfully
defend themselves physically against an aggressor. This may emerge
from a single traumatic physical altercation they have had or from being
raised in an environment in which successful acquisition of one’s needs
for security and mastery in the world was achieved through physical
force and strength. To overcome fears, anxieties, and a sense of inade-
quacy associated with being physically and psychologically powerless,
they choose to study a martial art. While several years’ practice may
provide the necessary skill needed to avert the threat of physical vio-
lence, the psychological development and maturation that often accom-
pany exposure to religious teachings and meditative practices do not
follow. Hence, what may emerge are proficient practitioners whose psy-
chological growth remains fixed at an earlier developmental stage. The
focus of such practitioners is to amass more knowledge of techniques
and their applications (within a single system or across several disci-
plines), awaiting the time when such a viable repertoire of fighting skill
will need to be applied. The continuing pursuit and accumulation of
the “physical” knowledge reinforces the need for more practice and more
knowledge, since the original conflict that initially motivated the pur-
suit of this type of activity has never been explored and resolved through
undérstanding, natural maturation, or therapeutic intervention. Indi-
viduals who fall into this path have little awareness of any alternative
methods outside of their training for dealing with physical threats to
their physical well-being. The psychological attitude such practitioners
have about themselves, their relationships with other people, and their
broader perspective on life go unnoticed, superseded by their fixation
with physical practice. Indeed, training in the martial arts may serve as
a particularly attractive compensatory strategy when it is construed as
non-psychological practice, i.e., as a discipline that is essentially phys-
ical and not involving thoughtfulness and self-reflection. Many people
who feel powerless and inadequate find it painful and humiliating to
pay attention to such feelings, let alone to understand them and resolve
such conflicts therapeutically. Physical prowess achieved through martial
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arts may actually become an organizing metaphor for a variety of social
as well as internal psychological concerns and fears.

Unknown to a vast majority of martial arts practitioners is the ex-
tent to which many of the martial arts at various periods in time histori-
cally drew upon meditative and religious principles (derived from written
sources, oral transmissions, and/or in-body transmission through move-
ment) to authenticate or transform the practitioner’s view of himself in
the cultural-societal-cosmological context in which he was rooted. Ex-
posure to these teachings tempered (sometimes radically altered) the
earlier attitudes held by the practitioner, often dissolving fears and ag-
gressive reactions to problems. A number of classical meditative sys-
tems, such as Hindu Tantrism or religious Daoism, have addressed the
radical psychological transformation of the individual and also have
subsumed within their repertoire of exercises and training methods many
of the same basic principles used in “internal” systems of martial arts to
develop high levels of mastery in martial technique. While simple redi-
rection of attention by a highly advanced meditator within such systems
could easily lead to a rapid development of “internal” martial capabil-
ities (e.g., within Chinese systems, deployment of ¢ in an offensive
martial capacity), primary attention to the development and refinement
of such skills would be viewed by the serious meditator as a deviation
from the primary (experiential) goal of meditation. In contrast, the typi-
cal martial arts practitioner would view this level of attainment (e.g., the
cultivation and manipulation of ¢gi as an end goal in and of itself) as
falling within the category of “mastery” in many of the contemporary
martial arts traditions.

At this time, the limited number of writings that address the use of
meditation in the martial arts generally stress the practical impact it can
have in such areas as reducing tension or tonic muscle activity, coping
with stress, and increasing self-control and attention in physical move-
ment. This view parallels the focus of empirical behavioral studies that
often seek to measure the psychological and physiological changes that
take place over time with the practice of meditation. However, an in-
creased number of writings have pointed to the fact that these behavior-
al changes may have little to do with the stated goals of authentic classical
and contemporary meditative disciplines and contemplative traditions,
the phenomenological components and goals bearing far greater im-
portance.® It is to this end that scholars involved in research on medita-
tion can serve a most important role, namely, reacquainting martial arts
practitioners and researchers with the meditative dimension of the martial
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arts in general, including the depth, complexity, and nature of the goals
associated with these systems. The mind is acknowledged by many prac-
titioners as being of central importance to their art.”> However, the ex-
periential eiements associated with the classical meditative goals often
remain unrecognized.

It is worthwhile to note here that the effects of martial-based move-
ments upon the mind can range in intensity across several categories
including triggering an alteration in the customary level of awareness;
as a means to develop concentration, to cultivate mindfulness and in-
sight, or to empty the mind of conscious thoughts; as a direct method of
attaining enlightenment; or as the symbolic representation of a goal
associated with the culmination of a meditative path.® The respective
impact will vary as a function of the physical constitution, psychological
makeup, and orientation of the practitioner, the specific technique(s)
employed as well as the interaction of technique with practitioner.

Furthermore, the ways in which the experience of meditation un-
folds and affects the practitioner can also vary among different medita-
tive systems, including approaches that articulate the progressive changes
in consciousness as outlined in select classical texts and contemporary
literature;’ other systems that have a different phenomenological flavor
emphasizing the way of “sudden” enlightenment;® teachings that con-
sist of variations on the theme of sudden versus gradual enlightenment
(e.g., sudden enlightenment followed by gradual cultivation; gradual
cultivation followed by sudden enlightenment; sudden cultivation and
sudden enlightenment, etc.);’ other traditions that have renounced all
methods and dichotomies of sudden versus progressive enlightenment;'’
and teachings of the “great perfection” (Tibetan, rdzog’-chen)."

In reality, subsuming phenomenological experiences based on mar-
tial and meditative practices within any general classification of models
of consciousness may prove to be difficult. To begin, the conscious,
repetitive practice of select physical movements over time becomes
encoded on an unconscious level within the mind of the practitioner.
Response to a physical threat or movement with martial techniques may
involve no conscious awareness on the part of the practitioner nor strict
rote re-enactment of previously learned movements (i.e., subliminal or
unconscious intentions and specific [yet possibly varied] movement
patterns bypass the individual’s introspective, conscious awareness al-
together). While such exercises and responses are actually “meditative”
in nature (even if overtly practiced only with an emphasis upon physical
performance), the practitioner may not consciously identify them as
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such. Introduction of formally defined meditative or religious practices
further compounds the problem of analyzing purely physical aspects:
some martial arts encourage the further development of the subliminal
senses, though the way in which this “intuition” is employed will vary
(e.g., compare the meaning of the expression kanken futatsu no koto as
it is understood in classical bujutsu and classical budo forms noted by
Draeger).'? Other practices, in contrast, neither cultivate increased con-
sciousness of such processes nor associate it with orthodox combat sys-
tems (e.g., the spontaneous movement of karaga found in Java)."” As
one might surmise, martial-based meditative disciplines can contribute
to shifts in psychological functioning that are not observed in similar,
non-martial meditative disciplines. The form and degree to which such
“unconscious” elements and other characterological changes occur in
the practice of formal martial, meditative, or martial-meditative sys-
tems will involve an idiographic assessment of the person within the
respective tradition or traditions.

Given the many complex factors involved in selecting a meditative
or martial path and the sequence of psychosocial events that may un-
fold in practice, caution should be exercised in undertaking this person-
al exploration. This is particularly true with respect to assessing one’s
level of mastery in both martial and meditative realms. While misrepre-
sentation of credentials and experience in the martial arts is an acknowl-
edged phenomenon,'* such misrepresentation also exists in meditative
traditions as well, both historically'® and on the contemporary scene.'®
Most writings on the topic of meditation and optimal psychological
development'” will provide the reader with a general flavor of non-mar-
tial meditative goals. However, with few exceptions,'® phenomenologi-
cal descriptions and self-reports by contemporary scholars knowledgeable
in behavioral sciences and religious studies are often characterized by
limited experience within even a single meditative discipline.'® Ironical-
ly, the most widely published writers in this area are among the least
experienced on the “path” and in fact are unable to either assess or
understand the nature of advanced meditative experience. Such a fac-
tor can have a significant impact upon models or paradigms of con-
sciousness experience proposed to embrace such phenomena,
particularly with respect to advanced techniques and experiences.?’ While
one is generally safer with classical text literature and testimonies of
acknowledged (oftentimes, historical) personages in the field, a true
assessment involves direct person-to-person contact and dialogue. In
the martial arts, a flawless, effortless performance by a master within a
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particular system can either serve to illustrate direct experience and
embodiment of this authenticated or transformative psychological di-
mension, or simply excellence in technical execution. Similarly, writ-
ings of an individual involved in a meditative tradition can range from
an expression of one who has traversed the path of his discipline to
simply one who projects the persona of an enlightened teacher.

Given this state of affairs, a number of suggestions can be made to
strengthen the relationship between martial arts and meditative tradi-
tions, both experientially and scholastically. To begin, once the vari-
ability in range of experiential possibilities is recognized and the
authenticity of respective teachers established, truly advanced medita-
tion teachers in conjunction with knowledgeable behavioral scientists,
historians of religion, and allied specialists could then proceed to sug-
gest specific exercises to enhance and complement meditative-martial
exercises already employed in particular martial arts. In virtually all of
the different martial arts (and there are thousands of different styles,
some still unrecorded), there are specific methods and movements that
lend themselves to inducing unique qualitative shifts in consciousness
and corresponding psychological functions (emotions, perceptions, etc.),
improving concentration, cultivating mindfulness, “emptying” the con-
tents of the mind, triggering various alternate states of consciousness,
or eliciting the more dramatic psychological changes characteristic of
enlightenment, e.g., the “moving meditation” of select martial arts,
“hypnotic-trance” techniques of the Joduk and Setia Hati Terate styles
of Balinese Pencak-Silat, the “spirit shout” (Jpn., kiai) of various mar-
tial arts, the acrobatic and gymnastic movements of Capoeira and the
Japanese martial art of Taikudo, the regulation of breath, and the use of
specific musical arrangements to name only a few.”

Unfortunately, in some circumstances (e.g., within certain modern
budo systems), specific movements and techniques have been rigidly
linked to particular styles, cultures, or traditions. I propose that the
entire range of “mind-altering” martial-based exercises be made avail-
able to all styles of martial arts, regardless of the philosophical stances
traditionally associated with them. Further, the goals of the various
meditative systems (and their cultural-philosophical premises) should
also be made available to the practitioner of martial arts, who, having a
strong foundation in at least one martial art, can then be guided through
careful selection of psychophysical techniques of other systems by mas-
ters of both (or better, be absorbed and integrated by a master of both)
martial and formal (non-martial) meditative paths.
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Some writers have argued that synthesizing styles and techniques
leads to a dilution of movements or principles, thus rendering the art
ineffective. While many contemporary practitioners recognize the im-
portance of integrating and adopting techniques from various styles and
arts,”? many meditators steadfastly adhere to the practice of a single
discipline, often not recognizing that “pure” forms of meditative schools
are essentially ideals, even as noted in the more familiar systems of
Buddhism and Hinduism.?* Despite the inherent difficulty and the time
factor involved in completing a specific meditative path, the completion
and integration of several distinct meditative disciplines is an ideal po-
sition suggested here, a position that has been successfully achieved
within the recent past.?* Simple accumulation of techniques (medita-
tive or martial) is not argued here. Rather, one should be able to draw
upon a wide variety of teachings, techniques, and “experiential possi-
bilities” that are not found within a “single” meditative tradition and
that further make for a truly comprehensive psychological authentica-
tion or transformation.

From another viewpoint, martial arts can also be used to comple-
ment “static” meditative disciplines. According to legend, techniques
associated with the martial arts were reportedly employed by Bodhi-
dharma to offset the austerity of strict contemplative efforts as well as to
provide the physical foundations in body development necessary to
withstand the dramatic shift in consciousness that characterizes enlight-
enment. Today, the same position can be argued as well: the psycho-
physical exercises of the martial arts can both offset the strict meditative
exercises with an alternative form of “moving meditation” (thus com-
plementing one set of practice techniques with an additional group of
preparatory exercises) as well as prepare the body physically to support
and sustain the dramatic shifts in consciousness that lie ahead.?® The
physical practice can also serve as psychological “grounding” for those
practitioners who might lose touch with activities of the external phys-
ical world, having become excessively preoccupied with their internal
mentation.” Further, though hitherto unrecognized by many serious
meditators, careful selection and practice of specific martial techniques
and movements can accelerate the progress of the meditator towards
his respective goal, regardless of the particular meditative discipline in
which he may be involved. In contrast to these observations, most stud-
ies investigating the physical effects of practicing the martial arts have
been concerned with issues of medical injury.

Historically, the attitude held by various classical meditative Sys-
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tems towards the martial arts has been mixed. The relationship of the
arts to Buddhism, for example, has been inconsistent. Some schools
teach that the tenets of Buddhist philosophy are antithetical to martial
ideology, whereas others, as noted earlier, have incorporated martial
components into their practice.?

Some questions have been raised as to the superior merit of the
martial path to enlightenment. Many practitioners argue that the “mov-
ing meditation” of select martial arts are superior to the static and sit-
ting forms observed in Yoga, Buddhism, or Daoism, even claiming
support for such perspectives in early Daoist writings.*® The great Zen
master Hakuin (1685-1768) also felt that the way of the warrior could
serve as a model for the monk:

In my later years I have come to the conclusion that the advantage
in accomplishing true meditation lies distinctly in favor of the
warrior class. . . Mounted on a sturdy horse, the warrior can ride
forth to face an uncountable horde of enemies as though he were
riding into a place empty of people. The valiant, undaunted ex-
pression on his face reflects his practice of the peerless, true, unin-
terrupted meditation sitting. Meditation in this way, the warrior
can accomplish in one month what it takes the monk a year to do;
in three days he can open up for himself benefits that would take
the monk a hundred days.*

In contrast, a contemporary view from the standpoint of one orga-
nized meditative system—religious Daoism—presents a different pic-
ture: composed of nearly one hundred different sects, the Bei-Ji (Pole
Star) sect stands out in its use of gong-fu bodily exercises and military
prowess involving spirits and weapons as a means to attaining “ immor-
tality.” Despite the apparent divergence of this sect from others in its
rituals and methods, most sects, at one time or another, have sought to
attain this goal.*® This example clearly fits with the historical review
outlined earlier, namely, that the martial-meditative traditions as a whole
allowed for much ingenuity and diversity as to how one might actualize
oneself on this path.

From the information presented in this text, clearly the martial arts
can be viewed as effective combat systems, sophisticated meditative
disciplines, or as an integration of both approaches, the orientation
depending upon the training and focus of the teacher and the goals of
the student-practitioner. Admittedly, this survey has served solely as an
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introduction to a highly complex area of study, its purpose being to
acquaint the reader with the meditative-religious components of several
martial arts and the nature of the goals that characterized the spiritual

dimensions of practice.
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* Glossary of Terms <

arhat [Sanskrit]: A saint who is fully liberated, having achieved nirvana.

Ayurveda [Sanskrit]: (lit., the knowledge [science] of [long] life [or
health]) An ancient system of healing in India.

Buddhism: A pan-Asian religious tradition dating back some 2500 years
associated with Shakyamuni, the Buddha. His teaching consisted
of the Four Noble Truths, the last of which was the affirmation of a
new way of deliverance from the endless round of birth and dying.

cakra [Sanskrit]: Centers situated proximal to the spinal column in the
subtle body, beginning at its base and generally extending to the top
of the head that serve as channels of various energies.

Ch’an [Chinese]: In Chinese Buddhism, a general term for meditation.
Identifying characteristics of this approach include a special trans-
mission outside of the scriptures, no dependence on words and let-
ters, seeing into one’s own nature, and attaining Buddhahood.

Confucianism: A central religious and philosophical tradition of China,
also known as the “school of the learned.” In this religion, there is
no pantheon of gods, creed, or official organization. The impor-
tance of ancestor worship and morality (harmony, moderation, fil-
ial piety) is stressed.

Dao [Chinese]: A fundamental concept of Chinese thought, indicating
broadly the “way,” path, or eternal principle. With the Daoists, it
became the unity under the plurality of the universe.

Daoism [Chinese]: A collective term used in the West for two different
movements of Chinese philosophy, Philosophical Daoism and Re-
ligious Doism. The former is a mystical teaching about Dao where-
as the various sects of religious Daoism focused on the attainment
of immortality.

dharma [Sanskrit]: A broad reference to “religion”; also, the essential
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foundation of something or things in general; it denotes truth, “cor-
rectness” (the way things are or should be), knowledge, morality,
and duty.

dhyana [Sanskrit]: A current of unified thought; a continuum of mental
efforts to assimilate the object of meditation free from any other
effort to assimilate other objects.

Do [Japanese]: “Way”; the path followed in life that, resting upon eth-
ical, philosophical, and spiritual foundations, is expressed through
training in a prescribed manner, directed towards an ideal of self-
perfection (enlightenment).

gvoja [Japanese]: A Buddhist ascetic.

tda [Sanskrit]: An important nadi that plays a role in all Yogic tech-
niques, located to the left of the susumna.

kundalini [Sanskrit]: Energy located proximally to the base of the spine
that, when aroused through Yogic practices, runs up the susumna
and upon reaching the top of the head, effects ecstasy and final lib-
eration.

Mahayana [Sanskrit]: A development of thought and practice within
Buddhism from the first century that emphasized the supramun-
dane personality of the Buddha as the essence of phenomena, the
bodhisattva ideal (one destined to become enlightened, a future
Buddha) and the philosophy of sunyata (void).

mandala [Sanskrit]: A symbolic diagram often comprising a circular
border and one or more concentric circles enclosing a square divid-
ed into four triangles. Here it is used as a support aid in concentra-
tive meditation.

mantra [Sanskrit]: Any combination of letters believed to be of divine
origin and used to evoke divine powers and realize a communion of
man with the divine source and essence of the universe.

marman [Sanskrit]: Vulnerable points in the human body.

moksa [Sanskrit]: Final or eternal emancipation; release from worldly
existence and the Cycle of death-rebirth in the physical world.

mudra [Sanskrit]: A gesture, finger posture, or symbolic position of the
hand used in ritual and meditation.

nadi [Sanskrit]: (lit., conduits, vessels, nerves) The channel through
which vital energy circulates throughout the subtle body.

pingala [Sanskrit]: An important nadi that plays a role in Yogic tech-
niques, located to the right of the susumna.

pratyahara [Sanskrit]: Emancipation of sensory activity from the dom-
ination of exterior objects.
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g1 [Chinese]: (lit., air, vapor, breath, atmosphere) A central concept in
Daoism and Chinese medicine. In the Daoist view gi is the vital
energy, the life-force, the cosmic spirit that pervades and enlivens
all things and is therefore synonymous with primordial energy. Also
known as ch’i.

samadhi [Sanskrit]: In the context used here, a meditative state of con-
sciousness characterized by ecstasy, alert absorption, and unifica-

tion.

satori [Japanese]: Zen term for the experience of awakening (enlighten-
ment).

sennin [Japanese]: A hermit thought to have magical and supernatural
powers.

Shingon [Japanese]: A tantric Buddhist sect introduced to Japan by the
priest Kukai in the ninth century that emphasizes reciting mantras,
rituals, and the practice of meditation especially with the aid of man-
dalas.

Shinto [Japanese]: (lit., Way of the Gods) The original religion of
Japan. Early Shinto is characterized by belief in a multitude of
deities. Every mountain, every river—all forms of nature are associ-
ated with a deity (kami). The most important deities are father
Heaven and mother Earth, who created the Japanese islands and
the rest of the deities.

shugenja [Japanese]: A monk who leads an ascetic life in the mountains.

Son [Korean]: A form of Buddhism introduced to Korea during the
sixth and seventh centuries. By the ninth century, it became an in-
fluential movement with the formation and emergence of nine Son
sects. Son regards language and ordinary logic as an obstacle to the
thought process and stresses the importance of “transcendental
intuition.”

susumna [Sanskrit]: The central channel or nadi of the subtle body lo-
cated proximal to the spine in the physical body; it plays a signifi-
cant role in Yogic techniques.

Tendai [Japanese]: A religious tradition introduced to Japan in the ninth
century whose philosophical base is the Lotus Sutra and that at-
tributes the Buddha-nature to the ordinary man affirming that en-
lightenment is aided by moralistic ways and rigorous meditation.

Void: A Buddhist concept/experience referring to phenomena seen as
empty of self or anything similar; it can also refer to the realization
that phenomena are empty of any substantial existence.

yamabushi [Japanese]: A mountain ascetic.
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yin-yang [Chinese]: The ancient Chinese theory of the two opposite
and complimentary forces in nature. Yin is associated with the fem-
inine, earth, darkness, moon, night, cold, and passivity. Yang is as-
sociated with the masculine, heavens, light, heat, day, sun, and
activity.

Yoga [Sanskrit]: (lit., Yoke) In Hinduism this has the sense of harness-
ing oneself to God, seeking union with Him.

Zen [Japanese]: Meditation in the way of the historic Buddha that ap-
peared as a formal practice in Japan in the ninth century. It empha-
sizes an independence from texts, the experience of enlightenment
(satori), and an application of its teachings to daily work and art.
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