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I'ntroduction

The Buddhist model for renewal presupposes the need for
examining what Byron Earhart refers o as “the spirirual and
transcendental dimensions of human experience™ in counter-
distinction to historical factors that shape religious thought. This
is particularly so because Buddhism, like any other religion, is
subject to the processes of “fossilization and renewal™ Fossil-
ization takes place when Buddhism fails o provide the tran-
scendental insight to interpret historical realities, It is renewed
when it provides this insight. The historical continuity of the
Buddhist tradition depends on the constant cyclic feedback be-
tween the transcendental and the historical. The two are mot
unrelated, ln Buddbisi tepms this feedback berween the tran-
scendental and the historical specifically refers o the feedback
between the Buddha-Dharma and the Sangha! The feedback
formula will be applied 1o examine two specific subjects: the
relationships between monks and the laity and between church
and state.

This paper is divided into three sections: (1) the three
jewels as a model for renewal; (2) the relationship between
monks and the laity; and (3) the relationship between church
and state, In passing, it might be pointed out that though
Mahiyina® presupposes universal enbightenment® Theravida,
ton, is capable of providing the “spiritual and transcendental
dimensions of human experience.” The theme that the Bud-
dhist model for renewal is found in its own wadition, which this
paper intends to call attention to, is artculated by critically
examining both the Theravida and Mahdyina waditions,
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The Three Jewels: The Buddhist Model for Renewal

The three jewels arc the Buddha, the Dharma, and the
Sangha. The Buddha is the object of faith; the Dharma is the
object of understanding; the Sangha is the fellowship of men
devoted to that faith and understanding, which are manifested
through the practice of compassion (farund). Faith and under-
standing transcend the bounds of established imstitutions, The
Sangha is an ecclesiastical insttution that relates itself to estab-
lished social institutions through practice. In order to respond
creatively to historical changes, Buddhism depends on the con-
stant cyclic feedback between the Buddha-Dharma and the
Sangha. This means that the Buddha Dharma is the spiritual
sotirce of the Sangha. It also means that though the Buddha-
Dharma transcends the bounds of established instibotions,
Buddhists must reassess the Buddha-Dharma with reference to
historical changes, because the Buddha-Dharma has its meaning
only with reference to the Sangha. Reassessment does not under-
mine the religions value of Buddhism; on the contrary, it is a
means to prevent the fossilization of the Buddha-Dharma. The
feedback between the Buddha-Dharma and the Sangha is the
formula for Buddhists o contribute creatively to the develop-
ment of their own coltore and to articulare the religious value
of Buddhism in contemporary society.

According to early texts,” the Buddha, in his first sermon at
Deer Park, proclaimed, “I am the Tathigata.” Tathigata is one
of the many designations assigned to the Buddha, the enlight-
enced one. Conze says: “Tathfigata can only be understood as
tathigata or thathi-Ggars, “thus gone' or ‘thus come ‘thus’
meaning traditionally ‘as the previows Buddhas® have come or
gone.™  Yamaguchi analyzes Thath3gata into “thathd-pats”™
{(one who has gone to the realm of nirvipa) and “thethi-dpata”
(one who has returned to the realm of semedra, that is, trams-
migration).” The term Tathdgata is frequently employed as a
modifier for the three jewels® The notion of Tathigsta, though
not necedsarily origingting with Buddhists® probably was an
amtempt on the part of the carly Buddhists o identify the Buddha
with a long tradion, but among the MahSyina followers there
might have been 3 conscious attempt to identify that term with
ﬂhmﬁunnf&:uﬂmqlmmdm@ﬂd,u?mgﬂi
seems to imply.™ In Tantric Buddhism, onion iz realized
through adbimhdns, which refers o a function, practice, or
action {manrunl}dmgmdmhm:hrtthtmpng
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of the Buddha's compassion with man's faith and enderstanding
of the Buddha and Dharma. The Vajradhiu Mapdala, also
referred to as the Nine Assembly Mapdala (one of the two basic
forms of the Japanese Shingon Mandala), is a graphic repre-
sentation of the interchange between afredps and semadra. The
path o miredpe is the cultivation of wisdom (projiid ); the path 1o
samrdra is the culiivation of karupd™ In Mahiyina, enlighten-
ment consists of involvement in both airvdps and wmpadra. More
specifically, the identity of méredpa and samsdra presupposes that
the virality for involvement in seprsdre is derived from miredns,
while niredps maintains it validity only insofar as somasdre
remains an jssue of historical reality. Oldenberg therefore de-
fines Tathigata as “der Vollendete, ™"

The Bodhisattwa™Jiterally, a universal savior—plays a
prominent role in Mahdyina literature, such az in the Projid-
Paramied, Vimalakirti-nirdess, Saddharmo-Pupdarika, Sukhbiva-
#ivyiha, and other sftrar. A Mahiyina Bodhisattva is a mor-
tal who has renoonced his own immediate enlightenment o
carry on the role of a universal savior in the world of ramsdra:
he is the ideal mankind; he lives in the world of semaine but
derives the vitality for worldly involvement from the Buddha-
Dharma. The Ssddharma-Pupdorika Shtra't presents a lively
scene, where the Buddha, who is about o go into extinction,
calls forth the Buddhas, Bodhisattvas, and Arhats in order to

the mission of spreading the Lotus Dharma to those
who qualify. He delegates that mission not to the “enlightened
ones” but to those living in the “world beneath the earth™
meaning, probably, the persecuted ones who live in the experi-
ence of human sofferings.

The Buddhist model for renewal is involvement in worldly,
historical reality, and its vitality for this involvement is derived
from the transcendental Buddha-Dharma, which may be iden-
tified as méredpa, rathdpots, or prapfid. The messagpe of this
model for renewal s the identity of sirvdps and somadra, toehd-
gota and parhd-dpats, prajiid and kerupd. A Bodhisarrva s a
p:rmn:hrﬂhnu-dmmadwdmpathuhﬂiqw:nddmm
his vitality from fathd-pata.

Monks and the Laity

Sikyamuni first converted the five srdmapa (mendicants) in
Sdrnarth. He then preached in Rijagrha, Srivast, Vaisili, and
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other places in the central Ganges valley, where he probably
gained a significant number of converts. These early convens
became, for the most part, monks, not laymen. The carly Sangha
was a fellowship of monks ™ Sikyamuni's carly disciples were
men of good familics {grifapati |, which implies that Sakyamuni
recognized that the survival of the monastic Sangha depended
on establishing a rapport with wealthy sponsors. The early
Sangha was & community of monks isolated from the lay com-
munity, though laymen were urged to mke part in the lay
times a month and presided over by moaks. But by rule, moa-
asteries were recognized as the predinct of monks. They were
supported by the lay community, which presented offerings as
a means to accumnlate merit, a deeply rooted tradition in anciént
India. The tradition that monasteries depended on the kity,
without the loss of their rights as independent social entities,
was probably passible in arcas in which such a tradition already
existed or in countries in which [ndian influence had been domi-
nant, such as Ceylon, Burma, Thailand, and Cambedia. The
establishment of such mopasteries in China and Japan, where
Confudan ethics predominated and where alms-begging was not
received sympathetically, required radical change.

The rule of morality distinguished the monks from the
lsity, Morality in Buddhism is referred to as sila or evnapa.l”
Sila originally referred to a quality, wend, or action brought
about by a habi; it later became known as “wholesome action™
to sila as that which removes the impurities (klesa) of body,
speech, and mind and restrains “onwholesome conduct.™ Sils
is, then, 2 personal restraint and the standard of personal con-
doct. Inasmuch as it is a personal matter, details of mla vary
among monoks, nuns, novices, and the laity, and even among
schiools and sects. But the basis of ala consists of five or, an most,
ten items: abstention from (1) taking life, (2) taking what is
not given, (3) sexual misconduct, (4) wrong speech, (5) fer-
mented liquor, (6) eating after noon, (7) theserical arws, (8)
adorming the body, (9) slecping on a high bed, and (10) taking
money. Monks, novices, and nuns were required to observe all
ten; the laity, the first five. The third—sexual misconduocr—was
rigidly enforeed upon monks, aovices, and ouns, but was relaxed
to allow sexwal relations between hushand and wife. Inasmoch
as gla Is a personal restraint and is not imposed externally, a
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monk was expected to be his own judge and to suffer the agoay
of his own conscience if he transgressed any one of the items.

Vinaya originally meant instruction or discipline; ir eventu-
ally came to mean the instruction designed to maintain the
discipline of the Sangha (of monks).™ Ttems twught by the
Buddha o maintain the discipline of the Sangha were organized
Hﬂ!VWudmmﬂym:twahmdruﬂ,urﬂm
over three hundred, items were added on® Vinays therefore
refers to a role of conduct imposed upon an individual externally
by the Sangha. Tt is restricted to disciplining monks, novices, and
nuns, but not the laity. As a matter of fact, the kity was not
allowed a knowledge of the winays. Gradually, the vinaya was
expanded to include sla, and thereafter the distinction between
ala and einays became obscure.

The fact that the winays constituted the rule of conduct for
monks alone means that a clear functional distinetion was made
between monks and the laity with regard to enlightenment in
primitive Buddhism. Nagao says that the mipe at Sanchi sym-
bolically illustrates the difference: the central mount, projecting
the notions of simplicity, serenity, and stability, represents the
ideal image of monks; the fence surrounding it, showing the
bodies of women, children, wealth, ndgar, and devar, represents
the ideal seculir life® The function of monks was o set a
made] for enlightenment; that of the laity was to support monks
25 4 means to realize seeular benefits and favorable rebirth.

It might be of some interest to point out here that the second
Boddhist Council was allegedly held at Vaisili, where com-
merce thrived, Since monks such as Vajjiputtaka, who favored
the practice of accepting gold and silver and fermented liquor
as offerings, were condemned, the council evidently favored

. The Tibetan, Chinese, and Japanese Buddhists
hardly seem to take the einaya Grerally. If they did in the pas,
catalogue™ tells that Komdrajiva (c. 350-809), a lcarmed monk
from Central Asia, was forced by the King of Kuecha into
marriage to a princess. He came o Chang-an in about 401 and
translated many Buddhist texts into Chinese. While in Chang-
an, he did not live in a monastery but in a splendid mansion
where he was surrounded by ten beautiful women offered o him
by the Chinese emperor. Kumirajiva cvidently was above culii-
vating the discipline for sexual abstention, and he undoubtedly
directed his energy to more productive enterprises. The Japaness
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Shinran (1172-1262) married, perhaps more than once. He pro-
duced the Kyb-qyi-chinaho® a Buddbist tert that commands
much respect in Japan. Transgression against orthodox efmays
is ot a conviction of moral corruption, but adherence to the
winaya provides the possibility of fossilizing Buddhism. Trans-
gression provides a new dimension for the reexamination of
Buddhism and its renewal, as the stodies of Kumdrajiva, Shin-
to indicate.

Ch'an Buddhism in China no longer depended on the offer-
inge of the laity, and it established an economically independent
monastic order. The “Commentary on the Sayings of Huai-hai"
(720-814) says, “a day without work is a day without food.™
Saichd (766822) of Japan rebelled against the orthodox winays
and established an independent platform of ordination and an
educational curfculum, including such sccular coterpriscs as
road building, shipbuilding, agriculture, well-digging, irmigation,
and so forth,®™ ar his Mount Hiel monastery, activites that
monks and nuns in India were prohibited from being involved

im.

These examples show that the Buddhist model for renewal
in China and Japan favored lay oricntation over orthodox
monasticism, an oricntation that involved a radical reinterpreta-
tion of the orthodox einaya, This does not say that Kumdrajiva,
Huai-hai, Saichd, and others succeeded in establishing a lay
Sangha; however, they did provide the moral strength o chal-
lenge orthodoxy, particolarly the wimays, and laid the ground.
work for the development of a lay-oriented Sangha. Lay orien-
tation is the crucial issue that Buddhism now confronts.

Maeda reports the inability of the Ceylonese Buddhists to
involve themselves in active economic enterprises, such as fish.
ing, primarily becamse of their insistence on adhering o the
orthodox sinaya™ (The same can be said of the Cambodians,
who are favored with Tonle Sap, one of the world's
fresh-water fishing grounds. The Tamib in Ceylon and the
Vietnamese and Chinese in Cambodia form the source of man-
power for the locrative fishing industry.) Because of their
“Rights to the headship of a temple, the inheritance of temple
property, and kinship ties combine to make the ordination line-

age the major institution of the Buddhist order of monks in
Emmlﬂqhn, according 0 Hans-Dicter Evers™ He con-



cosmology, contributed in bringing sbout administrative unity
in Burma® The Annual Reports of the Department of Re-
Ligious Affasrs, Thailand, contain interesting dara. In 1926, there
were shout 210000 monks; the fgure for 1959 was 250,000,
Though there was an increase of 40,000 in thirrythree years,
population of Thailand more than doubled during that period.
The 1964 figure, inclusive of monks, nuns, and novices, was
240517. Even disregarding allowsnce for population growth,
the mumber of professional members of the Sangha shows a
definite decrease berween 1959 and 1964, The Thais may be
devout Buddhists, but very few of them are willing to commi
themselves as monks. Japan's new religions are quite successful
mmmhuhyntiuuﬁnniammnd,bmwhtthqrpmpm
is nothing short of a restatement of a feudalistic ethics®™ The
Buddhist Sangha in Korea and Taiwan is splic between the
celibate) monks. Noncelibate monks are institutional products
of the pericd of Japanese colonial rule in these two countries.
Ironically, noncelibate monks, though they may be less inclined
to ohserve traditional discipline, are generally better learned in
Buddhological issues, primarily because they are less resistamt
than the celibate monks o expose themselves to the product of
contemporary Japaness Buddhist studies. Whether they will be
able to actively promote Buddhism in their respective countries is
beside the point, however.

Lay orientation is a decisive factor that contributes to the
process of the democratization of the Sangha, bt even in the
basically lay-oriented Sangha of Japan, Buddhists have not yet
formulated creative and concrete means to relate traditional re-
ligious values to the solution of contemporary jssues. Functional
division between monks and the laity is maintsined in the
Sangha of other countrics.

3
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Church and State

has it that at the time of the hinh of Siddhirta, a
holy man descended from the Himalayas to prophesy that this
child had onc of two cholces that would shape his destiny: to
become a king and rule over the kingdom of the Sikyas or o
become a Buddha and enlighten the people of the world. An
ideal king, in the Indian wradition, is the cakrapravartana-rdja,
the king of the chariog wheel with which enemies are crushed.
Buddha means one who exercises infinite wisdom and compas-
sion, Siddhirta could not choose to become both, His choice to
become 4 srameps and eventually the Buddha meant that he
had to rencunce all forms of worldly desire. The Buddha fol-
lowed this line of thought throughout his life and paid the price
of his choice: he passively witnessed the conquering of Kapi-
lavastu by the Kosalans and the massacre of the members of the
Sikya clan. Ironically, the Buddhist councils—from the first
one allegedly held at REagriha following the death of the
Buddha to the one allegedly held in Kashmir in the second
century ab—were traditionally sponsored by kings. This tradi-
tion was observed cven as late as the nineteenth century® It
identified a king as the “Head of the Church and the Defender
of the Faith."

Furthermore, Buddhism in Southeast Asia absorbed native
folk deities—the mats of Burma, the pbi of Thailand, the nesf-ta
of Cambodia—as well as dewas, nipas, the lnga, and other In-
dan deities and cuolt practices. Folk deities are fertilivy deities,
earth deities, and ancestral spirits, all wrapped op in one. They
pmvidcidmtitrnmmgthtmmﬁmn!wlmEmih[huk:im
referred to as “segmentary society,” a self sufficient, rice-farming,
village community. The natives, who practiced fertility cults,
wcr:m:tphvetuﬂ:-:ﬂu:ﬂhutthﬂnn:ufiwm—p}qnml
transmigration and reincarnation. Religious syncretism and be-
lief in karma provided the psychological ground for the co-
existence of church and temporal anthority: Buddhism embraced
local folk deities; kings embraced Buddhism, identifed them-
sclves as Buddha-rijas, and exercised control over all deities and
people who worshiped them.

The principle of coexistence berween church and temporal
authority resulted in the assumption of church power by secular
authority. Buddhism in Southeast Asia influenced the temporal
power by supporting temporal authority, and tempors] authority
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employed Buddhism as an instrument to unify the people: Bud-
lﬂﬁimpﬂmﬂttd:h'.mmhfmlh:ingwhhhﬁﬂﬂgim;it
gained the support of the state by subordinating jtself 1o the
state; and it prevented itself from becoming the apparatus for
critical thinking among its devotees by involving itself in both
enterprises. It molded itself into 2 system of doctrine w be
accepted without questioning; it glorified the nation, sanctificd
the ruler, and promoted conservative loyalty, Kitagawa says,
"More often than not, Buddhism accepted uncritically its as-
signed role, upholding the status quo, even serving as a spiritual
ranquilizer for the oppressed by promising happiness in the
world to come."™
Hﬂdﬂnﬂlﬂiﬂﬂdﬂﬁ:ﬂﬂﬁh:lgﬂﬂdﬂiﬂpl:ﬂfdmmh
subordination to state power, The June 1932 coup d'état led by
a group of young military officers and civilian officials, most of
whom were trained in France, overthrew the Thai monarchy
and, in its place, established a constitutional monarchy, Bud-
dhism was employed as the instrument 1 foster Thai tradition
and pride: the tricolor Thai national fag represents the Thai
race, the monarchy, and Buddhism. Monks willingly adapted
d:unulmmﬂ::ntwpn]itimltlinm:,ammmchuhm
strated when some two thousand monks petitioned Premier
Phrayao Phahon in February 1935 w place the Thai
under state control in order o bring it in line with the demo-
cratic regime. The Buddhist Order Act of 1941 reorganized the
Thai Sangha: under the Supreme Patriarch, appointed by the
king for life, were the Assembly, the Cabines, and the Courr—the
Sangha's legislative, executive, and judiciary bodies, The Assem-
bly was composed of forty-five members appointed for life by
the Supreme Patriarch, The exccutive branch consisted of the
central administration, comprising four departments, and the
local administration, comprising regional, proviacial, county,
village, and individual s (lemple) units, one administering
the other in hierarchical order, The judiciary consisted of three
courts, each with is head and ministers appointed from among
th!tﬂ:mb:nnffhtﬁ.ﬂﬂﬂ:l]rhfﬂxﬁmﬁhim.w
the Sangha managed to function in orderly fashion for over a
decade, sectarian disputes eventually developed. The Mahayur,
the major sect, controlled over % percent of the country’s tem-
piﬂqndmamh:hmthuﬁmrm,th:mimmm
ngudmmmmlhnﬁn[ﬂn:minﬂmuuuﬁwn]iuu,pub-
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ably due to its close relationship with the royal family. (The
founder of the Thammayut was 3 member of the royalty.)

Marshal Sarit led a coup in September 1957. He had po
patience with democratic processes; he felt thar democratic
processes would be ineffective for achieving national develop-
ment, Sarit gained control of all facets of government and car-
vened in ecclesiastical matters. The Buddhist Order Act of 1962
centralized ecclesiastical power under the Supreme Pariarch. A
note artached w the Acts on the Administration of the Buddhist
Order says:

The reason for enactment of this Act is thar the
administration of the Buddhist Church is not a marter
o be based upon the principle of scparation of powers
for the sake of balance among them as is the case under
the current law. Such a system js an obstacle to effective
administration. It is therefore appropriate to amend the
existing Jaw so that the Supreme Patriarch, head of the
ecclesiostical community, can command the order

the Council of Elders in accordance with both
the civil law and the Buddhist disciplines, thereby, pro-
moting the progress and prosperity of Buddhism.*

Sarit believed that national unity was necessary for natonal
development, He appealed to Thai traditional values—monarchy
and Buddhism—to realize it. The Sangha was reorganized m
help foster natonal unity. A highly centralized administrative
order of the Sangha, subordinated w the central government,
was cstablished: The Supreme Patriarch, appointed by the king,
was empowered to issue commands; the assembly was abolished;
below the Supreme Patriarch was the Council of Elders, eon-
sisting of some four o en members appointed by the Supreme
Patriarch, who in tum was the Council's president ex officio,
while the Director General of the Department of Religious Af-
fairs of the Ministry of Education became the Coundl's Secre-
tary General ex officio; and administrative hierarchy, from the
regional o the individual wat level, was brought under the con-
trol of the Coundl. The Coundl was empowered to disrobe
any monk whom it considered undesirable. The present Thai
Sangha is hierarchical, is modeled upon the Thai government
bureancracy, and is placed onder it. The principle of the separa-
tion of church and state in the Thai context means that monks
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are deprived of their political rights, among them the right w©

The predominantly Mahdyina Viemam Sangha offers a
direct contrast to the Thai Sangha, though belief in karma and
religious syncretism pervade Vietnamese Buddhism as well™
The Vietnamese have an illustrious history of public dissent and
revolt, perhaps because their coontry was under Chinese oceupa-
ton for centuries. But during that occupation, the Vietnamese
had mastered the Chinese art of bureavcracy; had domesticated
the Chinese literary tradition, Confucianism, Taoism, and Bud-
dhism; and had developed a social organization and a culture
which were in no way inferior w those of the French, whe
entered Vietnam in the 1860fs. Though Vietnam had produced
no Boddha-r3jas, Vietnamese emperors frequently employed
monks a8 court advisors, such as Ngo Chen Lun, who served
Emperor Dinh Bo Lanh (966-980); Van Hanh Thuyen-su, who
tutored Emperor Ly Thai To (1010-1028) and whose name is
now cmployed w designate the Buddhist University in Saigon,
established in 19%4; and Thuyen Lao To-su, the spiritual master
of Emperor Ly Thai Ton (1023-1054). The Tran Dynasty
(1Z25-1400) was the most glorious perind of Boddhism in Viet-
namese history, Based on this strong Buddhist wadition, Viet-
namese monks challenged the status quo in the 1960%, though
it must be added that the modern Buddhist revival in Vietnam
can be traced back to the early twrentieth cenmury.

The problem of individual dissent against state power is an
old coe, Socrates defended his conviction about the supremacy
of the individual conscience and the value of free discussion in
the court of Athens, and he abided by the decizion of that coure
The alternative to desth was exile, if he were 1o vphold his
conviction; but exile would have disqualified him from being a
socially and politically committed citizen. The dilemma that
Socrates faced has yet to be resolved. The issue of individual
dissent against state power was dramatically demonstrated by
the self-immelation of Vietnamess monks, which was an effec-
tive religious demonstration but not an effective political one.
The note left by Thich Quang Duc, the first monk to burn him-
self to death in the crisis of the 1960's, said: “I vow to sacrifice
myself on the ahar of the Buddha and by its meris w realize
the perpetuation of the Dharma, the peace of Vietnam and of the
world, and the well being of mankind, Homage w Amitabha ™"

The glorious moments of Buddhism in Japaness history

133



Minera Kiyata

were the MNara (710-781), Heian (781-1180), snd Kamakuora
{(1180-1331) periods. Buddhism permested the masses during
the onc-bundredyear war following the Onin Rebellion (1467-
1477), during which time the combined forces of the samurai
and the peasants overthrew the aristocratically eriented political,
economic, sodal, and religious structure, However, Boddhium
succumbed to the powers of medieval daimyés (military lords)
in the late sixtrenth centuary. Itpumdli:lmnghth:pumdui
&Mafﬁtmuﬂ-&:htﬂm{mm&i
during the Tokugawa perdod (1600-1863). The danka is a legal
ecclesiastical wnit of familes committed to a given temple, in
buried, and annual festivals are observed and which, in return,
requires its members to assume financial responsibilities for the
maintenance of that wemple. The Tokugawas conceived of the
danke not ooly as a parish system but alss a5 an administrative
unit under its burcaucracy for keeping control of its fendal sub-
jects. All subjects under Tokugawa Japan were ssigned o a
denke temple. A monk in charge of a danka temple possessed
the right to issue certficares of identification (birth, marriage,
death, family composition, place of residence, occupation, travel
permit, and so forth), and he frequently usurped his positon as
an overseer of the citizens 1 act as 2 watchdog for the Toku-
gavweas, mprummi:mptu,thwghd:qrmhngu@
resent an institution of watchdogs, nevertheless maintain the
tendalistic mwod and oodook of the Tokugawa period. For
example, even wday a Japanese seldom selects a faith of his own
choice; he is committed by virtoe of his family's tradition o a
danka temple. As such, a danks temple today is merely an in-
the feudalistic mood of the Tokugawas, It major activity s
funeral services.*® Furthermore, the facts that organized Bud-
dhism in Japan allied itself with conservative clements in sup-
presiing the lsbor movement, the pescc movement, and parlia-
IEntary ices in the 1920 and supported aggressive war in
the 1950"s and the 19%40s cannot be overlooked ™ The defear of
Japan in 1945 produced confusion among the Buddhists, for the
very idea that organized Buddhism had endorsed as a means w
enable Japan to risc as a world power was discredited.

The rise of the new religions, particularly afier World War
11, poses a challenge o established Buddhism., The new religions
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or the established religions will fare in the furure will depend
largely on their ability to relate tradidonal religious values tw
contemporary issues and to provide insight into the relation of
the individizal to his cultural and religious heritage in the face

Conclunion

The Thai Sangha represents a case of church subordination
to state power. It requires a critical examination of the vinaya
and the church-state reladonship. The Viemamese Sangha (par-
ticglarly the militant An Quang facton led by Thich Tr
Quang) represents a case of the church challenging state power.
In both the Thai and Viemamese Sanghas, Buddhism is identi-
fied with pationalism; in both, eimsps is taken seriously. In
Japan, einaya has not been a serions issue since the twelfth cen-
tury, gencrally speaking., Monks generally shrogated it. MNor is
the matter of church-state relationship 3 serious imue today, as
it was prior to 1%5, The problem for Boddhism in Japan today
is w identify itself with the masses and to contribute creatively
to the solution of human aliengtion and anxiety. It must explain
the meaning of human existence in an industrialized wrban so-
ciety, and it must point out the destiny of the Japanese with
respect to their nation and to the rest of the world as Japan
astumes an increasingly important role in international affairs
and a5 Japanese idenbogical interest gradually turns ourside their
small island

However, Buddhism, whether Theravida or Mahdyina,
relates itself 1o existing socio-political institutions from a soterio-
logical point of view. It has not yet developed a social and
political philosophy. Specific requirements for the Buddhist re.
newal in Asia today therefore include a serious comsideration for
a creative and concrete proposal to solve the problems of human
suffering (dwhkha ) based on the awareness thar in its own rads-
ton Buddhism offers 2 model for renewal, which is contingent
on examining the “spiritual and transcendental dimensions of
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human experience™ as the basis of religious change. The feed-
back between the Buddha-Dharma and the Sangha, the model
for renewal, provides for the diversity of expression in individual
countries, each expression representing a means (epdys) o rea-
lize the essence of the BuddhaDharma, In Buddhism, the
means i as important as the essence. The means is compassion;
the essence is wisdom. Compassion is the means through which
wisdom i manifested, The Mobdvsirocans Siitra goes o far &
w say that “means is the ultimate.™ The means in the Suks-
vativydha-upadeia is defined as the “rransferring of merits one
has accumulated for the benefit of others™®

The Tathgata is the rational basis of Buddhist humanism;
the Bodhisattva is the ideal Buddhist persanality. The feedback
formula requires a perocptive insight inte what these two terms
meaningful o modern Asion Buddhists, because the foremwost
concern of Buddhist Asia is not so much in molding jtself w
patterns of Western civilization bait in preserving its own cul-
tural and religious heritage and therchy contributing creatively
and positively to world civilization,
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