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self-realization for centuries. The American soldiers 
were actually the fi rst who liked karate in Okinawa, 
and judo in Japan, while the skills themselves have 
suffered a lot of adaptation and transformation in or-
der to be closer to the West. Today in the West, the 
practice of martial arts is so widely spread that it de-
serves attention. The expansion of the martial arts, 
fi rst as a skill, and later as a sport was a way of the 
Easterners to adapt themselves to the west, as a kind 
of “easternization” of the West (in the early eight-
ies, the SFR Yugoslavia numbered approximately 1.2 
million practitioners of karate, more than in Japan!!!) 
To what extent this global cultural phenomenon has 
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INTRODUCTION

In an encounter with the developed institution 
of martial arts, western cultural tradition (Europe and 
the USA), perhaps for the fi rst time in its history, has 
broadly accepted and adopted the non-Western cul-
tural achievement, in this case, the one of East Asian 
cultures. While in the nineteenth and early twentieth 
century, these elements still represented “something 
exotic”, in the era of globalization, especially with 
the ending of World War II and the fi nal separation 
from colonialism, the discovery of martial arts of 
Asian peoples began in the form of practicing mar-
tial arts, which has represented a form of individual 
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eased the way from the east to the west can be seen 
in the statistical data and the number of Far Eastern 
martial arts fans (Karate 9,575,029; Judo 6,770,629; 
Taekwondo 4,699,273; according to the World Kara-
te Federation and International Olympic Committee). 

While adapting to the Western pressure, Asian 
cultures have changed many of their traditional con-
cepts, starting from the social system, class structure 
of the society, modes of production and modes of 
reproduction of a social system; relationships within 
the society and family have fundamentally altered. 
Martial skills as part of a larger social corpus and 
cultural formation have changed along with other 
achievements of the society. On the one hand, that 
change went from the popularization of martial arts 
among the citizens, which until the twentieth century 
were practiced in secret and as a family tradition, on 
the other hand massive training required a change 
in methods of work and training that previously re-
lied almost exclusively on dyadic relation of teach-
ers and students. Further transformation began with 
approaching already modifi ed and greatly changed 
martial tradition towards Western admirers, in order 
to fi t it into a different cultural concept. The period 
of rapid Westernization of martial arts began with the 
ending of the Second World War, with the American 
veterans who were taught karate and judo in occu-
pied Japan. The fi rst karate competition was held 
immediately after the death of the father of modern 
karate Gichin Funakoshi in Japan in 1957. With this 
act, karate entered the realm of sport, more and more 
belonging to the methodology of sport, the primary 
goal of which is sports performance. It should be 
noted that this transformation greatly endangered the 
original roots of karate skills that, over Okinawa, date 
back to the Chinese martial arts tradition. This paper 
is aimed at highlighting some fundamental moments 
in the development of karate, whose genealogy leads 
to the basic concepts rooted in the traditional culture 
of China and then Japan. We shall try to achieve this 
through a historical overview of those basic cultural 
notions that have to thank for their existence fi rst of 
all to religious developments in ancient China (Con-
fucianism, Taoism and Buddhism), followed by the 
view of other terms that are closely related to religion 
(Yin - Yang, Qi energy, etc.). We shall try to show that 
all these terms made a strong infl uence on the fi ght-
ing techniques, fi rst in China and later in Japan, and 
got its fi nal expression in the forms of sports com-

petitions, especially kata competition. Our stance is 
that these terms are essential for understanding the 
historical roots of karate, since their centuries-long 
infl uence on the fi ghting systems contributed to the 
contemporary karate form.

INFLUENCE OF RELIGION 
ON MARTIAL ARTS 

Three dominant religions in China are Confu-
cianism, Taoism, and Buddhism. All these three were 
equally fruitful when it comes to the infl uence on the 
martial arts. What is more, some Taoist and Buddhist 
sects will particularly, within their religious life, in-
clude continuing education and training martial arts 
during time. To be closer to the spirit of martial arts, 
it is necessary to try to understand what kind of spiri-
tuality infl uenced the development of such a phe-
nomenon. By introducing martial arts in the domain 
of religious practice, the religion itself has received 
an unusual physical touch, similar to the one that 
yoga and meditation have given to Indian religions. 

If we should summarize the entire Chinese 
way of life and social organization in the last two 
thousand years, it could be said without fail that it 
was Confucian. “No other person had so much in-
fl uence on the life and thought of China as Confu-
cius” (Hübler, 2002,:8). Teaching of Confucius was 
based on the ethics of humanity and love. “The basis 
of Confucianism is the idea that people should live 
in harmony, both with each other and with nature” 
(Hübler, 2002,:9). 

“A moral ideal of Confucianism is self im-
provement, overcoming ‘self’ (ke ji) tirelessly, i.e.,, 
a Way (Dao), asceticism, in which a man becomes 
spiritually tough, humanizes himself and thereby, he 
does this through communication with others” (Maly-
avin, 2008,:170). For Confucius, a man is good by 
nature (Weber, 1997), evil would enter him from the 
outside, through his senses. This will be a signifi cant 
fact that will cause the Chinese spirit to recognize 
the way of improvement as “ways of purifi cation”, 
arrival to a true human nature. For Confucius and 
his followers all knowledge is moral, and therefore 
inseparable from cognition. The process of improve-
ment is achieved through continuous cognition. Per-
sonal improvement is a process of individual effort to 
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reach a high degree of perfection, making the person 
who strives for it morally and aesthetically sublime. 
Such a sublimity of a noble man is a purpose per se 
– “A noble man is not a tool” (Weber, 1997,:348), a 
tool for a specifi ed use. He is thoroughly educated, in 
one word “complete” – kijn tse (gentleman) (Weber, 
1997,:348), which will particularly strongly infl u-
ence the development of the ideal of samurai in Japan 
as “an idealized knight, who is at the same time an 
educated philosopher, an artist and an excellent war-
rior” (Filipović, 1999,:42). 

“Focus your will on the Path, rely on Virtue, 
behave according to the RENU (philanthropy), and 
let your pleasure be in the arts”1) 

The Confucian ideal of continuous improve-
ment in the things that are qualities of a noble and 
grand man would eventually become the ideal of per-
fection in all kinds of art, and later in martial arts as 
well, which, at the individual level, were practiced 
not only for their practical use in self-defense, but 
which sole training became an ideal. It did not have 
an immanent limit, because during time, they became 
more and more practical and the applicable values 
gave way to aesthetic ones. 

Taoism could quite safely be said to represent 
a philosophical and religious attitude, which contrib-
uted to the development of martial arts in China the 
most, providing them with their specifi c philosophi-
cal foundation on which they developed into what 
the Chinese kung-fu means today. More importantly, 
Taoism, along with some older heritage of Chinese 
culture (I-Ching – Book of Changes, for example) is 
a source of many terms that will play a key role in the 
formation of a non-technical segment of martial arts, 
for example, Tao – a path, or a way (Japanese Do); 
Wu-Wei – spontaneous, non-disturbing activity; yin-
yang – the unity of opposites, etc. 

As a central concept, Tao appears as transcen-
dence (ulterior, indefi nable, beyond comprehension, 
and naming), and on the other hand, as immanence 
(as a this-side factor of the fi rst order: a starting point, 
the origin, and the end of all existence) (Pajin, 2004). 
Here we can see the paradox that the highest prin-
ciples of self involve contradictory concepts, which 
will be important for the whole thought and practice 
that would later be developed from Taoism. “Because 

1) Six types of art that are a part of a noble man’s education are 
knowledge of rites and ceremonies, music, archery, cart racing, 
writing (calligraphy) and mathematics. (Confucius, 2001)

it is really impossible to estimate what Tao means un-
less it becomes, in a very special way, stupid. As long 
as the conscious intellect frantically tries to grasp the 
world in its net of abstractions and while it insists a 
life to be linked and adapted to its rigid categories, 
the way of Taoism shall remain unknown, and the in-
tellect will be exhausted. Tao is available only to the 
mind which practices a simple and subtle art of Wu-
wei which, after Tao, is another important principle 
of Taoism (Wats, 1984). The principle of spontaneity 
that is reported here is highly appreciated by the Tao-
ists as a way by which the infi nite Tao can be grasped 
and which can realize a kind of action in the world 
that would be consistent with the very Tao as a gener-
al principle of reality. Spontaneous action – wu-wei is 
a term of compliance with a comprehensive reality, as 
the Taoists see it, expressed in the infi nite Tao, which, 
by imitating its hidden action in the world tends to 
be identical with it. Wu-Wei is a principle of action 
and cognition without an intention: “A perfect man 
uses his mind as a mirror. It does not comprehend 
anything; it does not reject anything. It receives, but 
does not keep” (Wats, 1984,:28). Understood in this 
way, wu-wei is acting within the limits of the natural 
and necessary, without disturbing the balance that al-
ready exists in the world in accordance with Tao. A 
man of Taoism recognizes this hidden balance and 
tends to imitate its non-action embodied in the wu-
wei principle. In cognitive terms, the idea of   sponta-
neity and naturalness, wu-wei, affi rms the so-called 
“teaching by body” in terms of non-confronting the 
natural fl ow, non-acting, as an appropriate form of 
action that leads to the biggest, best, aesthetically 
most harmonious effect without disturbing the na-
ture of things. The action itself as such does not arise 
only from the cognitive assumptions about cause-
effect relationships in nature, which is in the constant 
changing according to the Taoist belief, but is a kind 
of “cosmic resonance” (Krueger, 2009) in which a 
body, as part of the natural harmony, “vibrates” in the 
same way as the universe itself. Reason only hampers 
such a state and action.

Yin and yang are polar manifestations of the 
Tao – the highest fi nal tai-ji. (Pajin, 2004) This sym-
bol is found in the Book of Changes or Yi-Jing for 
the fi rst time, which is a very old manuscript creat-
ed at the turn of the Jin Dynasty into Zhou Dynasty 
(about 1000 BC) (Pajin, 2004) and represents a philo-
sophical starting point ... of a mythological view on 
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the world of ides of continuous change and transfor-
mation components” (Veljačić, 1978,:278). Book of 
Changes – Yi-Jing represents the world in the pro-
cess of continuous change, impermanence, where 
the ideas of stability, static and eternity are merely 
illusions, which protect the mind from the horrors of 
constant change and uncertainty. The only thing in 
the world that is constant and certain is a change. But 
the change itself is not arbitrary or random, there are 
laws that it follows, and the “laws of transformation, 
by which each thing or state of being can only change 
into something already inherent in its nature (and not 
into something completely different), as well as into 
equally important laws of periodicity, according to 
which a change follows a circular motion (as celes-
tial bodies, seasons, changes of day and night), repre-
sents the eternity in time” (Blofeld, 1989,:10). Such 
power of thinking sets contradiction and paradox in 
the foundation of reality. The backbone of the whole 
world of changes, according to Yi-Jing, is two po-
lar forces, which have created a world of movement 
by their activity, and the overall movement within it 
depends on them. Circles within each force indicate 
that, at the peak of its complement, both forces con-
tain a germ, i.e., polarity of opposite equivalents, and 
soon begin to transform into them (Pajin, 2004).

Another very important concept of the com-
plete Taoist philosophy and the whole Chinese 
thought is the concept of “Qi”, the vital energy that 
permeates all and which is the same both in the lev-
el of individual living beings and in the plan of the 
universe. “In the human body, qi is collected “in the 
ocean of spirit”, qi-hai, near the navel. The qi must 
be carefully preserved and its fl ow must also be pre-
vented, because the consequences could be illness 
and death” (Pajin, 2004).

“(It is) an invisible undifferentiated substance, 
roughly defi ned as the vital energy of the microcosm 
of the human body, so that in its universal macrocos-
mic aspect QI would represent a direct manifestation 
of the creative power of Tao. In fact, the word QI – 
literally means vapor or ether, and in ancient China, 
this expression was used to denote the spirit of life, 
but also the energy that drives and pervades the entire 
universe” (Filipović, 2007,:96).

“Qi, on the other hand, in its coarse aspects, is 
closely related (although, again, not quite identical) 
to air (breath), which circulates through the human 
lungs, kidneys and pores. In the fi nest aspect, qi is an 

invisible vital energy / power of the microcosm, i.e., 
the human body. In this aspect, qi is identical with the 
Indian prana and Japanese ki” (Gaspari, 1990,:26).

Another important factor, referred to in the 
theory of body qi energy, is a belief in the existence 
of anatomical area of Tan-Tien (three fi ngers below 
the navel), which is a physical center of the bioen-
ergetic fi eld of the human body. This is, allegedly, 
a place of an invisible organ – Tan, which secretes 
a hormone-like substance, which is believed to be 
the basis of “immortality” and supernatural powers 
(Filipović, 2007). Cosmic Qi, which under certain 
conditions can be drawn from the universe by the 
body using the metaphysical power of Tan-Tien. It 
is this setting that served as the foundation of learn-
ing magical concept of Qi Gong or Qi Kung medi-
tation (Filipović, 2007). Qi Gong meditation means 
the specifi c breathing techniques, body movement, 
and a concentrated focus of attention, i.e., meditation 
in the narrow sense. As you can see, the respiratory 
process is the key for connection of body aspect with 
the spiritual aspect, and therefore with the “source 
of cosmic energy” (Filipović, 2007: 155). Qi-gong is 
literally – practice of Qi. “Practicing qi can have four 
(connected or separate) goals: the fi rst is preventa-
tive (to preserve health), the second is a therapeutic 
(it infl uences healing), the third is related to any of 
the combat skills (to improve combat readiness), and 
the fourth is related to Taoist alchemy (to ensure lon-
gevity, and immortality). Given to that, it can be of a 
medical, martial, and meditative alchemist character” 
(Pajin, 2004, :49). All three aspects are inseparable 
and are in all aspects and practice of cultivation of 
Qi, in Qi-gong. 

Both in Taoism and Confucianism there was 
a practice of “self-important, personal development, 
which was based on the idea of parallelism of spiritu-
al and physical in human life, and more, matching the 
body and mind with all their characteristics” (Maly-
avin, 2008, :274).   

“In contrast to the Cartesian dualism of mind 
and matter, qi is what connects the inside matter and 
spirit” (Snyder, 2006,:10).

Breathing is, therefore, the link that connects 
the physical aspects with the internal invisible as-
pects, with the spiritual plane of a man or, as it is de-
signed in the Taoist interpretation, with a fi eld of Qi 
in the human stomach. The integration of these two 
planes is done through breathing, giving the whole 
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were ‘taking off’ their main idea” (Reed, 2007,:89). 
In such a way, they created units that are reminiscent 
of various forms of animal movements, which were 
exercised as a form. The techniques are grouped ac-
cording to dominant outer qualities of animals: power 
– Tiger, speed– Snake, softness – Crane, etc., and ac-
cording to what was believed to be the inner qualities 
of these animals, the dragon complex – to strengthen 
the spirit, the tiger complex – for strong bones, the 
stork complex – for strengthening “seminal power” 
(Jing), the leopard complex – for enhancing physical 
strength, and the snake complex – to strengthen the 
vital energy (Qi) (Malyavin, 2008).

The last of doctrines associated with martial 
arts and the only one that was, “imported into China” 
is Buddhism. The highest stage in the evolution of 
the Buddhist ideals in China is Chan (Japanese Zen) 
Buddhism. The name of the school comes from the 
Sanskrit word: diana – meaning meditation, which 
played an important role for all representatives of 
Buddhism, but for the Chan representatives, it has 
become a goal by itself (Malyavin, 2008,:253). The 
founder of this school, according to an Indian leg-
end, was a preacher and patriarch of Buddhism in 
the sixth century, Bodhidharma, who came to China 
in 520 AD. This school, according to tradition, has 
completely rejected the study of sutras (Buddhist 
scriptures), rituals, and worshiping Buddha, while 
meditation was interpreted in a new way – as a spon-
taneous self-disclosure of a “true nature of a man” 
in his everyday life, thus approaching to the primary 
Taoist ideals the most compared to the main sects of 
Buddhism (Vats, 1984,:81). Physical work is highly 
appreciated by the Chan masters, especially the one 
in the team, and was virtually equalized with medita-
tion. “Zen followers consider Buddha’s teachings a 
fi nger pointing at the moon. The moon is truth, nirva-
na. Teaching of Buddha is a fi nger. The fi nger is used 
only as a guide for fi nding direction to the moon” 
(Razić, 1985,:43).

To Bodhidharma himself the “canon of train-
ing muscles and tendons” is assigned (Malyavin, 
2008), which is actually a treatise on gymnastics 
practice. There is a legend that Bodhidharma taught 
the Shaolin monks a straightforward and direct ap-
proach to Buddhism, which meant long hours of 
meditation in a sitting position. In order to facilitate 
the long hours of meditation, Bodhidharma taught 
the monks breathing techniques and exercises that 

being a new old meaning. Namely, the purifi cation of 
man returns him to his original nature, pre-natal con-
dition, to an “immortal embryo”, which he protects 
and cultivates in himself. The practice of cultivating 
Qi has promised not only immortality, but a better 
life on earth, whether you strive for good health, an 
improved warrior skill or, like the Taoists, you are on 
your way to immortality. Together with the practice 
of Qi-gong there were all the contents that we have 
briefl y mentioned, integrating into medical practice, 
and the martial arts systems, Chinese science and the 
view on the world of nature.

The last important segment of infl uence of 
Taoism on the combat systems that we encounter in 
China that shall be mentioned here is the Taoist eco-
ethical legacy. In the works of Chuang-Tse there are 
ideas that can be characterized as ecocentrism, but 
also a number of ideas that can be associated with 
this view, such as the insight into environmental 
relativity of time and space, holism, organicism, and 
deconstruction of a strong entity characteristic for 
anthropocentrism (Christianity and Confucianism). 
These ideas represent “putting in brackets the privi-
leged anthropocentric position that judges all from 
the perspective of a man as the highest and most im-
portant being (entity) in nature” (Pajin, 2004,:12). 
Another important idea that gives ecological actual-
ity to Taoism is the holism, i.e., a view on the world 
as the organic unity of nature, as a vast network of 
interdependent parts and specimens, which are all 
in inextricably inter-dependant balance. All this will 
contribute to the development of various techniques 
that mimic and identify the person with an animal or 
a plant. Techniques of imitating animal movements 
that are used for therapeutic purposes had been pres-
ent in about the third century AD. The body is seen 
as part of the natural harmony, perfectly capable of 
“copying” instinctual movements of other species. 
Fighting techniques inspired by animal movements 
have also appeared later, they may have been prac-
ticed as a sequence of movements and techniques ar-
ranged one after another in a logical order, mimicking 
what that animal would do if attacked, but that does 
not mean that people tried to fi ght like animals that 
have much more power and instinct than men. The 
old masters watched the movement of various birds 
and beasts, and learned basic defensive and offensive 
techniques from these creatures. “Rather than to lit-
erally imitate the movements (hsing), these masters 
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develop strength. According to some authors Bod-
hidharma himself was the son of South Indian king 
Suganda, his third child, and as a member of the warrior 
class was familiar with combat training and the skills 
of the ancient Indian fi ghters (Simic, 2005), and it was 
later that he came into the path of Buddhism. Perhaps 
this is why almost all schools and all styles of martial 
arts, particularly those of Japanese Karate, refer to him.

“As such he is the patron saint of the major-
ity of Japanese experts of fi ghting, the one they call 
Daruma, and keep his portrait in their dojos (training 
halls), martial arts halls” (Reed, 2007,:26). 

“Daruma (Bodhidharma), the founder of Zen 
Buddhism, is thought to be the founder of the school 
Shorinji (Shaolin boxing)” (Funakoši, 1988,:40).

“Tradition says that the harsh discipline and 
rhythm that Bodhidharma had imposed caused that the 
monk-students fainted one after another from complete 
physical exhaustion. At the next gathering, he explained 
to them that although the goal of Buddhism was the 
salvation of the soul, body and soul were inseparable 
and that because of their poor physical condition they 
would never be able to endure on the path of ascetic 
practices necessary for attaining true enlightenment. 
In order to improve their condition, he began to teach 
them the system of physical and mental discipline em-
bodied in the Yi – Shi sutra. As time passed, the monks 
of Shaolin gained the reputation of the most distin-
guished warriors of China” (Nishiyama, 1960,:16).

The role of the historical Bodhidharma himself 
was crucial, as a person who sublimated all that was 
being created over many centuries, bringing together 
Chinese and Indian heritage into one unit. The fi rst 
“Buddhist” colony in the place of Shaolin monastery 
derived from the hardened warriors and martial arts 
were practiced among the monks long before the ar-
rival of Bodhidharma. The core of his teaching em-
phasized primarily meditation over all other forms of 
Buddhist practice. It is understandable the fact why, 
according to tradition, from that moment, the obliga-
tory practice of psychical and physical relaxation 
breathing exercises was introduced, to improve the 
fl ow and concentration. During time, these exercises 
have easily been integrated into the already existing 
practice of cultivating vital Qi energy, elaborated by 
the Taoist monks, which, according to a legend, Bod-
hidharma himself had further shaped and perfected 
during his many years of meditation in a cave. 

DEVELOPMENT OF KARATE 
IN OKINAWA 

As the birthplace of karate, Okinawa had its 
own peculiar development. Half way between China 
and Japan, Okinawa is located at the junction, suc-
cumbing to the infl uence of powerful neighbors. Oki-
nawa lost political independence in 1609 when it was 
annexed by Japan, maintaining the previously intro-
duced prohibition on carrying weapons. This prohibi-
tion was valid only for the people of Okinawa, while 
the Japanese samurai peacocked around with swords 
on their belts. This would decisively infl uence the de-
velopment of martial arts found in Okinawa during 
the seventeenth century. Karate, as far as it is known 
today, is the result of synthesis, derived from 17th and 
18th centuries, of the original Okinawan art Те, and 
the Chinese martial arts of Shaolin boxing and some 
other southern styles that, at that time, were practiced 
in the province of Fukien (Reed, 2007), infl uenced 
by Wu-Tang, the Taoist concept of struggle. Te skill is 
thought to be about 1000 years old and was originally 
a form of Okinawan unarmed combat. The practice 
that combines such a system of fi ghting is complex 
and consists of practicing movements connected in 
a logical way in which attitudes, blocks and punches 
are connected in series, which is continuous and con-
sists of exactly defi ned number of steps and move-
ments. Such formal exercise (Japanese Kata) is that 
series and represents a complete whole: 

“Only when your spirit, your soul is no lon-
ger under the control of certain techniques, when 
movements are almost unconsciously performed and 
simply merge one into another, only then the perfor-
mance of kata begins. The performer shall cease to 
direct all his energy and concentration on his inner 
self, the visible spasm disappears and each observer 
has a sense of power and security emanating from 
every movement” (Ćirović, 1997).

“Kata (is) basically a religious ritual. Kata 
creates the possibility of achieving spiritual goal 
through constant practice. This goal is overcoming 
one’s own self. In kata, there is only an imaginary 
opponent and the performer fi ghts only against him-
self in the pursuit of perfection. If, after many years 
of hard work, the performer feels that he is able to 
perform kata spontaneously (Chinese Cu-jan) with-
out thinking about it at all, his goal is achieved. Then 
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kata is performed by itself, without interference from 
the performer. Control of the body is then achieved 
without feelings or thoughts, and this is immediately 
transmitted to the performer’s control of any situa-
tion, or any other fi ght” (Reed, 2007,:174-175). 

“Kata is complex and it relies on the connec-
tion of physical and mental concepts, requiring the 
full commitment of exercisers. Through kata, the 
practitioner must listen and direct his energy, to ex-
press his self through a defi ned movement. It can-
not be represented as a simple choreographic range 
of motions without an idea, but as a true display of 
precisely targeted techniques, inspired by the martial 
spirit” (Simić, 2005,:133).

The meaning of kata is not only of martial, 
but also of meditative character of “the ancient Chi-
nese and Okinawan katas which contained certain 
historical and philosophical message” (Jovanović, 
1992,:34), and therefore it can be said without hesita-
tion that it represents a meditation in motion, given 
the terminology used when describing the mental as-
pects and objectives of exercising forms. Kata also 
integrates the basic tenets of Taoism in its essence. 
It starts from one point and, after competion, the ath-
lete has to return to it, as a symbolic return to the 
beginning, a closed circle, relying again on the dy-
adic Yin-Yang concept. The series of slow, ritualis-
tic movements during performing a form, with quick 
movements and explosive punching and kicking fi ts 
into the same concept. Insisting on the strictness of 
certain attitudes (dachi) performed during the move-
ment has its roots in the need for greater stability, as 
well as the belief that certain attitudes have an impact 
on the fl ow of energy in the body, and that with some 
attitudes it can be stimulated and induced. As a gen-
eral psychological principle during and after the ex-
ecution of the whole kata, the principle of tranquility 
is used (Japanese Zanshin), which is refl ected in the 
cold-bloodedness, restraint, high level of practice, 
relaxation and minimizing unnecessary movements 
and gestures (Ćirović, 1997,:23). Kata becomes, ac-
cording to Taoist doctrine, a path of self-realization 
and self-improvement, without disturbing the natu-
ral order, (the principle of undisturbing the natural 
fl ow of reality in Taoism – wu-wei), i.e., it can be 
trained without the existence of a real enemy. Perfec-
tion of spirit is reached through training of the body, 
and the witness of the connection between meditation 
techniques and kata is the attention paid to breath-

ing, which is of key importance for the proper ex-
ecution of techniques both in meditation and in kata. 
By breathing the focus of energy is established on 
specifi c places on the body on which the energy is 
directed, and in both cases it is the abdominal part 
(especially around the navel), which is assumed to 
be the center of the body energy (Chinese Tantjen; 
Japanese Hara) (Pajin, 2004,:36). The existence of 
forms of exercise, in addition to creating automatism, 
aims at the accumulation of energy and its release in 
the ‘decisive’ moment. This explosion of energy oc-
curs in the fi nal strokes and is emphasized with the 
exclamation (Japanese Kiai), which has a dual role: 
to focus the attention of the practitioner to the defi nite 
moment and the performed movement, and to fi x or 
stun the opponent with one loud roar, disturbing his 
attention. This moment is characteristic for all Oki-
nawan katas and sometimes occurs twice during the 
entire performance of the form. The fact that each 
kata begins with a block and not just blow highlights 
even more defensive attitude that karate possesses, 
fi tting into a philosophical scheme of protection of 
life, before its destruction. 

All these principles have not been learned by 
heart but have been acquired practically with the in-
structions of teachers, repeating a motion thousands 
of times until it has become an automatic action. The 
body is only taught how to recognize the basic con-
cepts, and the path of development and learning is 
called Do – the way or manner, according to the mod-
el of Tao in China. Strictness in the transfer of knowl-
edge from teacher to student has ensured that almost 
everyone who practices the art will have exactly the 
same attitude about it and the techniques that are ap-
plied, and that the masters in mental terms would be 
similar, regardless of what style they belong to. “It is 
very diffi cult for us to break away from purely tech-
nical understanding of these skills – the technique 
is for us something ethically neutral, something that 
can serve for both good and bad purposes” (Pajin, 
1990,:10). However, the point is that, in the tradition 
of martial arts, these very non-technical principles 
are really an inseparable part of the technique, i.e., 
a part of an indivisible regime of total mental and 
somatic development of a man as a whole. More-
over, exactly determined ethical attitude enables the 
progress in practice, which, outwardly observed, has 
nothing to do with ethics, and conversely, certain 
techniques (washing the body, dietary regimes, medi-
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concept of Yin and Yang of martial arts entered the 
other forms of popular Western culture enriching 
our everyday conceptual vocabulary. This paper was 
written in an attempt to, as much as possible, show 
the way these philosophical concepts have reached 
the karate fi ghting and therefore sport through cer-
tain, generally applied cultural models, and also to 
demonstrate the importance of deeper and more de-
tailed study of the religious and cultural heritage of 
ancient China and Japan, because of more precise un-
derstanding and analytics in research of the roots of 
karate skills. The historical-genealogical method that 
we have implemented here is believed to be able to 
most accurately conjure up all the wealth of content 
that the above concepts have, regardless of the fact 
that these systems of fi ghting moved from one cul-
ture to another, from one language environment to 
another. The richness of the content of these concepts 
is universal. We believe that such further research is 
essential for understanding the conceptual settings of 
karate sport and skills. This being said, it is impor-
tant to emphasize that the author’s attitude is not to 
strive for the traditional methods and training in the 
methodology of sport, which would be an extremely 
retrograde and would not contribute to any progress 
and results. Such research should certainly lead to a 
better understanding of the technique and a deeper 
insight into the core they arise from, because, as seen 
from a macro level, all combat systems, including 
sports ones, arise from some cultural models which, 
if vague and unclear, leave the practitioner in a con-
stant search for something that would give him higher 
purpose than mere gymnastics and demonstrations of 
his own superiority over the other. A historical model 
as presented here, seem to be able to show how the 
techniques became enriched by various contents in 
the course of their historical development, from the 
physical-technical to the mentalistic and philosophi-
cal, demonstrating all the inner riches that has been 
pushed aside by some aspects of sport. 

tation, breathing exercises, etc.) that outwardly have 
little to do with the art of fi ghting, enable the integra-
tion and advancement, allowing changes of not only 
the body, but also the mind and the whole mode of 
life (Pajin, 1990,:10). Non-technical part of the skill 
has its direct source is in philosophy and religious 
concepts. Over time, integration of this segment into 
fi ghting skills has led to changes in martial arts them-
selves, infl uencing directly the technique itself and 
the manner of its application and understanding. 

Many of these concepts did not survive the 
transformation of karate into sport. Despite of this, 
the greatest impact of the archaic forms is seen in 
sports karate while performing katas, which have ap-
peared as a form of competition in the more or less 
modifi ed form. The criteria for scoring the correctness 
of techniques in kata are based largely on the same 
principles that relatively coincide with the traditional 
concepts. The basic criteria are realistic demonstra-
tion of kata – i.e., the applicability of techniques in 
a real fi ght; understanding of the used techniques – 
bunkai, timing, rhythm, speed, balance, focus and 
strength – kime; correct breathing as a help for kime, 
correct focus of attention and concentration, correct 
performance of postures – dachi; correct tension of 
the stomach – hara; correct form of style–kihon. 

CONCLUSION 

In this work, we have tried to outline some 
of the concepts, which parted from the philosophi-
cal and religious systems, and made a strong infl u-
ence on the combat systems. Concepts such as Tao 
or Way appear today as Karate Do – i.e., the way of 
karate. Practitioners of karate and other sports and 
martial arts anywhere in the world use concepts of 
Qi-I or Kia to explain some of the basic technical 
characteristics of karate and other techniques; the 
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