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Titroduction:

I remember in particular one conversation '"hat A .,, -.4 199T w.i..h -s-r.g.n,, at For-

Irwin, California. He told me that he was leaving the Army soon, and that after he left active

duty he pl. -wed to join the Nation cf Islam i. Los Angeles. When Iexpressed some surprise at

his choice of future plans, he told me that he bad admireed the Nafio- for - , e time for their

work in the urban ghetio. He also told me that they (tfix Nation) were doing something to 'stand

tall". At that time I knew little about the Nation of Islam tlhe Black Muslimu movement or abOut

Buddhist organizations in the Uni•ted States.

The research that I did for this paper has given me a IcA more knowledge about these

religious movements. These faiths are not commonly thought of in an American contexi, both in

terms of their heritage and about their present, yet they are iart of the American landscape. This

paper is an attempt to compare the culture of some of these religious movements with the culture

found in the American Army.

As the title implies, I ,eek in this paper to look at these often little known groups,

compare what they emphaize, and look at possible and actual issues in terms of conflict and

accommodation. I seek to look at issues of pluralism .s it worksiz.'lf lo- ,:] thp i•!ortaVtirnM1.

between these selected groups and the U.S. Army. My choice of these groups is based o- +'",r

potential and actual interactions with the military community.

In terms of definitions, when I say "B!ack Mus!Lm- MkYCImcn,', I refer !o both the current

reborn Nation of Islam, headed by Natioi1al Representative Minister Louis Farrakhan, and the

American Muslim Mission, headed by Imamn Wallace Deen Muhammad. References to each

group will be made by their c urrent (1994) name, due to the fact !ha; Ohere have been many name

changes over the years. I choosc to use the current names consistandy in order to prevent any

possible confusion between the two groups based on tminme changes.

My methodology for this, paper is tased in par! on the approach of Robert iBellah. He

erphasized in his book Beyodul Itelief that all groups have some sort of system of belief or
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ultimate values beyond any immediate self i ttert.Uo.

as a starting point, Bellah argued that there is a belief system in place regarding the U.S.A.,

which he called the "Civil Religion' of America. Events such as the references to God in

President Kennedvy address, a .l.ong h the.-ti, c i..in, -. ; ,r ;11titr-t-rm thic "ri-ý;i

Religion" at work. For Beliah, this civil religion describes "the American Way" along with the

emotions and feelings surrounding patriotic fervor.

Bellah's concept of "civil religion" is not intended to im.ply a "God" based rligion In the

Western sense in any way. For the purposes of this paper, and to avoid any possible confusion

with issues surrounding the separation of church and state, I will use the term "Civil Beliefs"

instead of Bellah's term. The term "Civil Beliefs" captiures the idea behind what Bellab states

without the added and confusing baggage, particularly for military readers.

Also, when I speak of the Ann-y in this paper, I refer primarily to the Army at Jk graSs

roots. I am emphasizing the Army at the lower levels in this paper, where policies are

implemented and where plaple live and work, as opposed to national policy levels. I will,

however, refek" to policies of the Army, si tey do. hea.vil.y mpac, %A the ,lo,.l lve=l.s

Using a methodology of examination and comparison in regards to these "civil beliefs", I

plan to key in on the slories, ceremonies, and symbols of the Black Muslim Movement, the

Buddhist religious groups in the U.S., and of the U.S. Army. I see... ,th.e undryiYnrg A.1 .A.I

that all groups have, in order to see the interactions and Lisues that arise or could possibly arise.

I realize that there are other possible approaches, but Bellah's underlying statement that

all groups have a belief syqete gives ime a commo.. ,,,, b.is.. hto look .. a..wo very differ.nt

groups with often different agendas. I will try to allow each group to tell their own story, and

seek to avoid putting in too many of my own biases or beliefs. T[Iis will aid, as far as Iam able

to do this, in providing a more objective look at this subjet.,2

A second source for methodology will come frum the work of Max Weber. Weber's

categories and more individualistic approach is more helpful at looking at the Black Muslim
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Movement itself. Weber's approach is more useful in exai.i.g ,h,, ,,,, Moti,- 0Mf !QArl

transformed itself into the American Muslim Mission and adopted a new viewpoint on many

issues. Also, Weber's distinction of class and of economics is helpful here.

The ourlitie of this thesis will follow M.- ,,,1.tb1rAY,.ov Folnn4,o thik itli:mdction. I will

describe the Black Muslim Movement and its history in the United States, followed by a

description of the major Buddnhist movements. Then I will describe the culture of the Army,

using my own personal experiences as a s!arting point. After this descriotive section. an

interpretative section follows, looking at the stories, ceremonies, and symbols of each group.

Finally, an evaluative section will look at pluralism and issues in pluralism in light of this

investigation.

The reason why I chose Islam and Buddhism as the basis for this thesis is due to their

differentness in basic perspective, using Peter Berger's analysis. Berger divide3 the religious

experience into two fundamentally different camts, based on what Berger called "two distinct

forms of religious experience". All of the maj.)r world religions, in Berger's analysis, fall into

one of these two religious visions.

One of these two experiences Berger calls the confrontational type. This is the

experience of Christianity, Judaism, and Islam, where the believer is in relationship wit It one

divine being. It is called cotfiritational due tothe encounte.,, th,- it---• etw,,n !he

individual and the divine as separate beings. Here in the confrontational type there is a distinct

differentness and separation between the human and the divine.

The other of these two visions Berger calls the interior ,i~ion. n thi.; ,iffe.,'ent vision

there may or there nmay not be gods, and any div ine beings that do exist are considered part of the

universe and not above it. Like the divine beings (if any), the goal of all sentient beings is to

experience full unity with all that is, for whatever the .un,'e,'e i, "yo,' ,, ,hnt Tia v.sion.,

unlike the God - betieve" dualism, has a monistic vision where there is no separation. There is

no God in 1he co-.fonmtational sense in this vision, no heaven ruled by that God, or a permanent
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hell for disbelievers. All is one and one is all, making the religious quest one of"realizing that

fundamental unity fully on an instinctual level.

These two faiths are now beginning to affect the military as an institution, and yet they

each stand for the two different basic forms of great religio.- ;th very diffe-en approaches and

different beliefs. Their distinctive beliefs will affect military units on an individual basis for

some time, but if their numbers increase, as immigration patterns suggest, their impact will be

greater in the years ahead. Lookngc at the interactions- beween each other and with a military

culture is the basis of this thesis. 4
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Part One: Description

A. Traditional Islamic Beliefs

Islam is the second largest religion in the world, with about one billion followers. The

message of Islam is centered on the message that the Prophet Muhammad brought to Arabia in

the 7th century, emphasizing the concept of one Go ,,ndivr whom all. including the Prophet

Muhammad, are subject. Islam is a faith that is centered more on practice, as opposed to

doctrine, for its understanding of what it means to be a believer. Islam could almost be called an

"orthopraxy", as opposed to orthodoxy, in termpns of wbat Islam asks of its adherens.

This emphasis on practice, as opposed to belief, can bi seen in the central teachings of

Islam. The "5 pillars" of Islam contain these core duties that all Muslims (or Moslemns; both

terms are equally acceptable) share. The fist of these duties is the confession of faith, which is

the only one with a creedal formula. To state, in faith, that "there is no Allah but Allah (Allah is

the Arabic word for God) and Muhammad is his Prophet" makes Wne a Muslim. Th'is TC.aln's

true even if the individual holds a number of unusual beliefs aside from this statement, as long

as there beliefs do not conflict with the basic teachings. Repeating this statement of faith is part

of the practice of Islam.

The second pillar is prayer. Prayer is not an optional activity based on the believer's

desires or needs, but is mandated according to set rituals at set times ofthe day. Also, prayer

involves mandated recitations and postures, aloncg . - .. f...e.-'. A Musim i. .exxpeted

to briefly pray at dawn, at noon, at mid afternoon, at sunset, and at night. Ritual washing with

water, or with sand if no water is available, precedes prayer. This manner of praying is central to

Islam, and it is the central act of Islamic faith. -

The third pillar consists of alms giving, or charity. Islam dictates the giving of two and

one half percent, at lea., once a year, of ones income to charity and to the poor. ThIs donation to

the poor can be given to non - Muslims as we; as to needy I!ieve ,..Ths alms giving is seen as

a religious duty and as a way to give honor to Allah. It is not interpreted as a tax in the Western

6



sense, but rather as a religious obligation..

The fourth pillar is a month long *_t held during the daylight hours of the Islamic lunar

month of Ramadan. This 29 to 30 day long fast. wldch is a religious duty, means that no food or

drink is permitted during daylight hours. Also, believers are exp-eed to *W .give up forbaidn•

activities along with the physical fasting. There are exceptions from the fast made for pregnant

women, young children, illness, and those traveling long distances. However, if a Muslim can

do so, he or she should observe the fast.

The fifth pillar is the pilgrimage, or Haji, to the city of Mecca in Saudi Arabia. During

the time of the pilgrimage, up to four million people may go to Mecca for the Haji. The Haji is a

religious duty that every Muslim should do at Ieast one in her orbhis Ifetime, iff they are able to

make the pilgrimage. Various rituals and rites in and around the city of Mecca make up the

activities of the Haji. Also, an individual who has made the pilgrimage may acid the title "al-

Haji", indicating that they have performedt,1hi part of the Muslimi's rel..igio-s duty- ,

The emphasis on the person of the Prophet Muhanmad is another feature of Islam. He is

(along with Jesus of Nazareth, who is considered a Prophet in Islam) a "Rasul', who, as a special

prophet. supersedes in importance other recognized prophets such as Moses or Elijah. Islam sees

itself as the spiritual descendant of Judaism and Christianity. This faith believes that it has the

corrected and completed message of God brought to humandty in its final for via th-e .- triha

message of Allah. This message from Allah, Islam teaches, was delivered through the

Messenger of God, the prophet Muhammad.

However, Muhammad is not a savior figure in any way and is no the objec of worship at

any time. Worship and the status of divinity is reserved for Allah alone, according to Islam.

Thus, it is incorrect to call followers of Islam "Mohammadians', since Muhammad is not the

focus or center of faith. There is no figure in orthodox IsUaw shr!!ar to0 Jest.s i Chrisient.

Islamic believers do, however greatly respect the Prophet NMnhamnrad. This respect is shown in

the fact that classical Islamic artists would not paint thr t•,e of Mc:-airnmed in artwork, but
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rather leave the face shi-oudcd. The modemn fUr . .V . t,"e ,n.; er .... ;.... a.a4u,.

example of this high reý.pect and esteem for the Islamic Messenger of God. However, Islam

firmly insists that Muhammad is just another human being and no more, despite all of this

admiration and respect. .

The other main basis of traditional Islamic belief lies in the understanding of the Islamic

scriptures. The Qur'an (sometimes spelled Koran) is the holy book of Islam, which is believed lo

have come from the mouth of God directly to Muhammad by rovelation. The root of the word

"Qur'an" means "recite" in Arabic, which means that one translation of the word Qur'an into

English would be "The Recital".

Muslims believe that the Qur'an is God's word, literally given to Muhammad in the

Arabic tongue for M dhammad to recite to the people. This understanding of the Qurean in a

strictly literal fashion is a basic part of Islanic faith that persists to this day. Thiere is no liberal

wing in Islam tOa believes in a "non-literal" Qur'an, as there is in Christianity. The implications

of this belief in the Qur'an means that certain moral and ethical issues are set by the Qur'an and

are therefore not open for debate.

Another feature of the Qur'an is that is not a book about the history of a people. It was,

according to Muslims. revealed to Muhammad over a 23 year period, unlike the long time span

that the Hebrew scriptur-s were assemble' over. A!,-,. the "su.,w' ,",rc'e"' . the Qur'ean are

all given a name, and placed in the btxok generally by length of sum. Muslims know these sums

by name, and often know many sums (or the entire Qur'an) by memory. Prayer in Islam features

recitation of certain Qur'an sur-s as a cental part of pr-yer. The ie of recir!a app!ies n94 only

to the nature of how the message was received for Muslims, but also a call to the believer to do

the same themselves. s

Despite Islam's cmph3sis on practice .is opposed to betief, such as in the amcunt of the

body that a woman must cover with clothing, which varies from area to area, islam does shard

many beliefs with Jews and Christians. All three faiths share a monotheistic view of God, and
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they s•are pans ot the Hebrew Bible as a coranon crdpure.t..... Is • m.... th•- by de0aig

Jews and Christians to be "People of the Book'. giving them a religious status above pagans and

unbelievers in Islamic law. All three fait,, in their orthodox forms, also share a belief in the

afterlife and in the use of pray-r. C-mpaedoE-, sm re i.iot,, -•1% Q -4^- TA- ;

much closer in belief and structure to Christianity and Judaism..

Orthodox Islamic groups, aside from the American Muslim Mission, which came out of

the Black Muslim movement, am numericl saIltl and o••n-erallv cprn4n nt rnsrilu Telbcln

ethnic groups. As a whole, however, they number about 2 million people in the U.S., and are

beginning to be noticed in the military along with Black Muslim believers. These immigrant

groups began to arrive in significant numbers in the U.S. during the 1950's. Earlier Muslim

immigrants often joined isolated and scattered small Muslim groups that generally abandoned

Islam by the secoind or third generation of descendants in America. The first national

organization, or umbrella organization for Muslims in America began in 1952, developing out of

a national conference in Cedar Rapids, Iowa. ,

This conference formed the Intemational Muslim Society (IA), with Abdullah Igram as

its first president. The work of the IMS became part of a new umbrella grotp for Islamic groups

in America in the following year. named the Federation of Islamic Associations of the United

States and Canada (FIA). The role of this orgasizatiou wgs to potiote fellowsAip atid

communication between the isolated and scattered Islamic communities in America. Aside from

this role, and its national conference that it held each year, this group did little in the way of an

organized program. Its lack of any onrhocx st-4,. dy. sm, or ......... M, .. l.. to c.,,th,;J.m

and a call for a more orthodox Muslim presence in America.,

In the early 1960"s, the Muslim Student Association began to form out of a (lesire for a

Muslim organization among overseas university *uden's. The MSA grew to t Aome a nati"mil

organization, with chapwers on rnnt university cempuses and a full time staff. Also, over time,

the organization began to serve some of the needs of the Muslim community outside of the
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universities. Out of the MSA came a number of other Islarnic group&, such as. th• Islami

Medical Association, the American Muslim Social Scientists, and the Muslim Community

Association. These groups, and other similar organizations formed the Islamic Society of North

America in 1981 in order to coordinate the Ac';iv .. ) .... ..he Va.l. ,r.,ai A ..

The number of Muslims, aside from African Americans, is about at 2.3 million people, and their

presence will be felt more on the Amnerican scene as the second and third generation take more of

a leadership role in these commu-,,,;n ies. Also, Ahe ,'p-- T"ar"- "f MA4iM iM;z'';"g %'ýf";nMl;

abandoning Islam in the second or thii.d generation is less likely now. The reason for this change

is due to increased Muslim immigration and the presence of Islamic societies in the U.S....



aL The Black Muslim Movement.

To understand the origins of the Black Muslim Movement in the United States is also to

understand the legacy of race relations in America since the first Africans were brought to this

country as slaves. Slavery began the relationship btween Eum-pean and African mntgrnts on

an unequal status, with one groups legally able to own the other, but not vice versa. Also,

institutional and individual racism continued that perception of unequal abilities locg after

political slavery ended.

There are many sources that document the treatment that African Americans received at

the hands of Caucasian Americans. In the book American Daughter, Era Bell Thompson

described her experience at growing up in the early part of the 20th cAny as an African

American. Era remembers her treatment in school in North Dakota: *... for I knew the cousins

would eventually form other coahitions and frame me. When they did they called me "black" and

"nigger", and I was alone in my exile, differentiated by the color of my skin, and I longed to be

home with the comfort of my family; ..." Thompson states that "l could not afford the luxury of

hate" in her book. but there were and are many who can afford that "luxury°".,

Malcolm Little, later known as Malcolm X and as National Spokesman for the original

Nation of Islam, was one of many African Americans who hiew about that hate. MalcoLm knew

the experience of racism from his earliest days, such as when he informed his- White teacher that

he wanted to be a lawyer when he grew up. Replied his tercher, "Malcolm, one of lifeýa first

needs is to be realistic... A lawyer - that's no realistic goal for a nigger. You need to think about

something you cat: (italics are the authors) be." M.Acclm's many experinces with racism helped

set the stage for his eventual conversion to the Nation of Islam and to his subsequent life. To

understand the Black Muslim Movement and it origins, one must understand the atmosphere of

racism and lack of oppommity that aided its development,:

Black nationalism did not, however, begin with the Nation of Islam. The Moorish

Science Temple, founded by the Noble Drew All in 1913, was an earlier organization that held
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up -Moslemism" for the African American. The Moors believed Fu'a" •"d.iv.ne * .... -, ,,

end white rule in America. Following that belief, they adopted an acceptance of the status quo in

the meantime, until Alla]i would intervene. It was not primarily a political organization, and

"Moorish Scienýe" practicafly di.&ap ,"a•re " af -ttr :1"C of i ""f " n ,,. T•' , ,-,,o N,-hh

Drew Ali, of which some believe that Elijah Muhammed had some connection, was not orthodox

Sunni Islam. However, it was a predecessor group to the Nation of Islam that preached a form cf

African American, or Black, nation"i•" sm ianh on fith th"a- fa r. h --- t C•'mc !f% 5nm if

not fully orthodox Islam in its content..

A mor political organization to champion Black nationalism was the Universal Negro

Improvement Asociatiom, or UNIA. which began in 1916. Also known as the Garveyites, after

their founder, Marcus Garvey, the Association proposed a homeland in Africa for African

Americans. The idea of a nturn to Africa was based on their evnicept that Blaeck would never

have an equal chance in White America, This political movement with Christian religious

undertones stressed self improveient and economic advancement to further the cause of the

African American's return to Africa.

Although it was at one point a large organiration. after Garvey's exile froin the U.S. in

1927 it faded into an insignificant organization in the US in terms of numbers. However, the

UNIA did have and still has a significant impact on future African Arnerncn 'hought. Th..s

ipndct, aside from lPeing a intellectual predecessor to the Nation of Islam, can be seen in terms

of its emphasis an self worth and individual dignity.

Garvey's emphasis was on the self-improvement of Blacks as pocp!,e of worth ar•

dignity, independent of cny White influence or large scale While support. His was the first mass

movement that was founded a, i run solely by African Americans, and had betiween 2 to 6

million members at its peak in the V920's. Although Marcus Garmey's orgariLtion did not mnake

a direct lasting contribution to American history, many of his ideas were adopted by the Nation

of Islam, including distrus of Whites, the idea of a religion for Black s, and separation from
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Whites to the fullest extent possible. Garvey's separaOtio ... was to e• a rtum to ificA, While the

Nation officially seeks a separate homeland on the North American continent.,

The original Nation of Islam began in Detroit during the 1930's. The founder was a

mysterious individual who began as a peddler in-1 the Alt. A;....C,-1 n......... ... G-on uner. a

a number of different names, including Professor Ford and W.D. Fard (the word "Fard" roughly

means "religious duty" in Arabic, according to the second edition of the Encyclopedia of Islam),

he began to speak to the people in the African Am'r .....Co.... .. ty abot what he cal,,led t.heir

home country.

W.D. Fard's comments were limited initially to comments about "the home country" and

about dietary restrictions that he claimed were obse7.,C,.rved in Litt, the .14- home c ty. ?. t on,,. he.-

described the religious beliefs of the home country, calling it the true religion of "the Black

man". As his following grew, he began regular house meetings and eventually rented a hall in

Detroit, which they called the Temple of [slam.

Fard then organized a tight hierarchical system, questioning Black people (Whites were

not allowed to join) before pennitting them admittance into his movement. One feature of this

initiation process was that the applicant had to write a letter to Fard requesting Ms "ong al", or

Islamic name, which the applicant would use from then on, no longer using his old White given

"Slave" name.

The teachings of W.D. Fard emphasized understanding culture and society along racial

lines. Fard stressed that the "Black Man" would someday rule over the evil and oppressive

"blue-eyed devils", referring to those of Caucasian attcetry. Fard used the Bie and the Qurmi

along with &.6er literature to make his points, stressing that these works (aside from the Qur'an)

werr. written by whites and had to be understood symbolically. Whites could not speak or write

the t• uh, according to Fard, and therefore Blacks had lo be constantly on their gua8r in dealing

with them. ,

The Nation of Islam's greatest growth and impact on American society to date came
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under the leadership of one of Fard's assistants, a person ori-i'n"ally 31%n .. a. . lijah ole.

Renamed Elijah Muhammad, he became Fard's favorite among his ministers. After Fard's

mysterious disappearance in 1934, Elijah Muhammad assumed leademrsip of the group. The

Honorable Elijah Muhammad, as he came to he n . ... ed was no. u.t... urai

Allah Himself, who had rome to lead the Black Man out of oppression and inta liberty as the

new ruler over the hated Whites. This gave Fard a status in the movement not unlike Jesus in

Christianity, despite the fact that ort. hodox ,., T ,, ,,,.,~ I%*%,. d so ,,,4,r ,ir,. Als,, E1I5!sh

Muhammad came to be scen as the Prophet, or Messenger, for the Nation of Islam, much in the

same way as the original Muhammad was the final Prophet for Allah in orthodox Islam.,

The key doctrines of the Nation f ISlam cn..t... ,, ,,, th;c Wn,,AVy forw,. ,f ,crpticiLm.

Allah was to be understood as a divine being who gave his followers blessings in this life,

promising them that would bec ome the chosen people of earth. Slvation did not exist beyond

this concept of racial liberation, and to make any vndo f •,•.m.rnnml cain tn a .. n..a

afterlife was derided zs "spooky', a negative term in Nation of Islam word usage. Biblical and

Qur'anic references to a resurrection were to be understood in a this - worldly racial sense and

not in individual terms.

Another central doctrine centered on the story of creation as understood by the Nation.

According to the tenets of the Nation, the orighnd race on earth was the Black race. Other races,

according to their belief, were later created by genetic manipulatior 6,000 veers ago by a mad

Black scientist named Yakub. This central doctrine teaches that, as the skin became lighter, the

people also became more greedy and evil. "acom = .... ..

"As they (grew) lighter and lighter they grew weaker and weaker. Their blood became weaker,

their bones became weaker, their mincLs became weaker, their morals became weaker." White

people are thus understood by the Nation to be int","4"s."cn,', wekera)=n, a%,;, beings ,ho, ,n,,-,

be truthful, as opposed to the racially superior Black Man. This doctrine explains for the Nation

of Islam why the White Man enslaved them and why Allah intervened to eventually save their
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race from their evil clutches. s

The Nation of Islam uses the creation myth of Yakub, which is the central myth of the

Nation, to explain their claim as to why Black people are mired in misery and poverty,

economically oppressed by White people. The Nption, following this mythf does have a plan for

the redemption of each of its members within the racial plan of salvation.

This salvation is one of achieving true humanity as defined by the Nation, and includes a

strict moral code abstaining froP.. tobacco and alcohol. Pork products are also forbidden, deemed

"filthy%, and the Nation holds that pork should be food only for Whites. Members of the Nation

of Islam are also expected to not overeat and to maintain a very puritanical sexual code of

conduct. This sexual code inrcludes no relationsRhips- with those of the White race, which is

defined as those of Caucasian ancestry. Anyone who is not Caucasian is considered part of the

Black race. Divorce is discouraged but permitted within the Nation, while the ..... ipcs.n...,,,

even courtship with any individual regardless of race outside of the Nations membership.

Overall racial separation to the fullest extent possible is the teaching of the Nation. This

separation includes economic activity along with social contacs. Thr-e Ntiox•pVects thAir

members to limit their contacts with Whites to the fullest extent feasible, given the current

political and economic conditions. However, the Nation also expects its members to be polite

and upright in their dealings with Whites as well as with nll Other peo•ple.

This moral code also stresses self reliance and a common racial bond that includes

responsibility for fellow Blacks. This rigorous code has won a following among many former

prisoners of African American descent in the phison -s.--tem Te melssge of the Nation of Islam

has found many willing ears there, and has resulted in the social redemption of many formerly

hardened criminals. Its message of common struggle, acceptance of the inmate as an equal, and

its support strctures for aiding the forner inmate after pri-ao to lmed an. upright- life acco4rdring to

the teachings of the Nation have been successful in many cases., A brief summary of the

distinctive beliefs of the Nation of Islam can be found in "The Truth", which I include in
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Appendix A.

1he goals of the Nation of Islam are mow. shadoi.,y and less distinct. They seek to unite

the African Americans of the United States into a united front under the banner of the Nation.

They calI for thc establ',shment of a ... a.... Bla ,. 4--- #h,. _f 4'. # .4

States, and declare that this will be accomplished by Allah. At times the Nation appears to imply

that all Whites will be eliminated when Allah intervenes, but Elijah Muhammad stated in 1960

that 'there will be no such thirg as elitnlation of n1l white pev.•plefromm he eatp h". At times the

Nation teaches that the Whites will destroy each other, leaving colwtrol of America and of the

planet to the Black race.

This part of the Nation's message is wrapped in mryste.. and sec.ecny, and hes attracted

the attention of the federal government. It is difficu!* to detennine whether or not the Nation is

proclaiming sedition. o I include in Appendix B "What the Muslims Want", which was

published in every issue of Muhammad Speaks until 1975, and was published in every issue of

The Final Call through 1988.

The doctrines and goals tlat I mention here are those tdt are distinct frin orthodox

Islam, which proclaims the unity of all under Allah, regardless of race. There is no account of

Yakub in the orthodox Islamic literature, and salvation is understood as operating in a personal

way ifter this life for believers.

Despite the heterodox beliefs of the Nation. there is noAhing that I could find in orthodox

sources condemning them outright as heretical. Some Orthodox Islamic sources do say that the

Nation is "immature" in its Islam, and treat it with .uspi-ion. .... "' - .
4AA~ U. 61I.AJ A L1:2-111 SO. IUI L4.S

genemilly accept the Nation as a "quasi-part" of Islam, or tend to avoid the question by not

mentioning the Nation at all. This avoidance or at times reluctant semi-acceptance is probably

due to the size of the Nation of Islam and due to the emphasis 'I.th- Islam. p.,a, on pracuic.- as

opposed to doctrine. ,

During the leadership of Elijah Muhammad, one of his ministers came to rise to national
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fame. Malcolm Little (later known as Malcolm X) joJiU% ,ti, At eation of Ilai w.. ile j,;io At WSS. ,tll a

small group in Chicago and Detroit in the late 1940's. At the time of his conversion he was

serving a prison sentence for robbery. .: Malcolm X later became a minister in the Nation,

instrumental in the openingcf T.....t.. (lat- . 4 .. .A.f...c... r.fTc.n. n fn . R.....n an.A

Philadelphia. In the early 1950's he became minister of the small storefront temple in New York,

and oversaw its rise into a large community. - Malcolm X eventually became the National

Representative for the nation of Wam•, serving, Elijah Mituhammad on a nAtuemal lpvel .. hik

spokesperson. Despite Malcolm's later break with the Nation and his subsequent death, his

charisma, speaking skills, and organizational abilities undoubtedly aided the growth of the

Nation of Islam into a nationwide movement. N4

At the time of Malcolm X's death, the Nation numbered in the thousands, with Temples

in most major American cities. Exact number. am hard to com,.,.e b- A. d Seito the • ofhe,.

movement regarding membership. This movement continued under the firm hand of Elijah

Muhanmmad until his death on February 25, 1975. After Elijah Muhaimmad's death, his son,
Wallace Deen Muhammad, was named head -of th- e&N* #I^ an" .... "4.•ý. ;" h,.

. U ti%, latVS4 it& tI& jlt SUL ~ i LitAAA ti U Ut,

range of 80to 100 million dollars. The US Army, in Pamphlet 165-13, section IML estimated the

membership of the Nation at about 150,000 people at about this time. This charismatic

movement now had a new leader, which m-eant tha the Nation was - .a tI -of a nd

possible crisis, as a new figure attempted to replace the old leader...

What Wallace Deen Muhammad did was to transformand remake the heterodox Nation

of Islam into the more orthodox American Ms~i'n Missi. ,g Wa.uthuddie n

Muhammad. Elijah Muhammad converted to the orthodox views of his son on his deathbed,

changing his views and beliefs to those of"Al-Islam".

Gradually, Wallace dismantled the economic infrasqr1.c•,• of the Nation, sel in.g or

leasing the Nation's businesses. The structure of the nation was changed, decentralizing power

along with a series of name changes designed to show the changed perspective of the group. The
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term Black was replaced with the term Bilalian, honoring the African muzzin Of the origina

Prophet Muhammnad. Clergy were no longer called Ministers but Irnams, indicating this shift

toward orthodox Islam.

This structural shift coincided h a shift i .h... a,4 fc,. Th• rain! f-•,n of thei

old Nation was removed, with the pronouncements of Elijah Muhammad now understood

symbolically as opposed to literally. The term 'White Devil', for example, was now understood

to mean an attitude or evil persctive% ,n !ift thn--• r ,oni rgard•... of skin color. could

have. Therefore, a Caucasian may or may not be a "White Devil', based on their internal mental

attitude. This change led to the opening up of membership to Whites.

The new leadership also removed the emphsk nn Black ntionai!sm and the call for a

separate homeland, which was always a part of the old Nation's message. A new emphasis came

with a call for a new social order in America, based on the teaciings of Islam. The goals of the

group now centered on a more traditional Islam out of the Sunni tradition, including a personal

belief in an afterlife. The American Muslim Mission effectively replaced the central creation

myth of Yakub with an or hodox understanding of the Qur'an as the core ib1cas of its d",,c'trine and

understanding. Another feature of this shift in emphasis was, an increased sense of cooperation

with other religious and political groups.

Economic lines also show these interesting chn.g.e.s th,-, .n,,c,,, the old Nanion of

Islam into the American Muslim Mission. iawrence Mamiya, in his study of the Black Muslim

Movement, found that the members of the Mission are mainly middle class economically.

Current members of the Nation of Islain, on the other hand,4 ar. ,,,e..,y fc.m lower eCono#nlc

groups. Socioeconomic changes in the rising prosperity of the group, according to Mamiya,

aided in the change from the confrontative Nation to the more cooperative Mission.

Max Weber's methodology of looking at class diffcrenze and econotics in tenms of

religious affiliation is helpful here. It appears that the Nation's eccmomic success led to its being

more open to a change in its beliefs and orientation toward the larger society. The change in the
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approach of the Mission, as well as the re-bh.t.th •o thit; Na.io ...U , .121s F&.c34J a n app.eal. t.

tifferent economic classes in the African American community of modern America. While

Fartakhan's new Nation appeals to those in the urban ghetto as before, the appeal of the Mission

is more broadly spread and more onented vt•w•I• te t,,e clss. 1i

The American Muslim Mission is a far more mainstream religious group with less

stringent requirements for membership and a more accommodating approach to American
cu!ture. This shift in appma, has won. the Missiolnz ........ .... n, ... t, oI on,

religious leaders in the United States. Symbolic of this transformation was when Inam Wallace

spoke, by invitation, to the American military in the Pentagon on February 5, 1992. ,, Imam

Wallace is now the individual who Crfies -,eTo- • r - ae , the f ,, Nnh Ameri•n Ae A

representative of the Saudi goverrnu t-i. The Saudi awarding of this respncr-ibility means that

naim Wallace is a fully accepted brother in the family of Islam. However, thils acceptahedoe•s-

not mean that there is now a seamless unity between the Misioqn ar•d traditionai orthodox Islamn.

There are cultural differetrr between the two that persist, although they are far fewer than those

issues that divide orthodox Sunri Islam from the current Nation of Islam., ,

As alluded above, tte message of the old Nation does continue tomay in a literal and not

only its a symbolic form. Louis Farnukhan, who served as Minister of the New York Temple

after Malcolm X, stayed with the old Nation and i{ swzcessor Indies until 1977. Farrmkumhn then

left the organization to rebuild the old Nation of Islam, complete with its heterodox beliefs and

confrontational approach to the larger culture. According to Farrakhan, Elijah Muhatnmad toid

him that the "Nation was going to take a dive", but that it would be "lt be uIt.

All of the old doctrines wert- reinstated in the form in which they were understood before,

and the appeal to the Nation to the poorer urban African American remains strong. Farrakhan

has tmade some innovations, such as admitting women a:, ministers in the Nation. Another

change is in the participation of the Nation in American political life after Jesse Jackson's try for

the Presidency in 1983. Farrakhan also established mosques on the African continent, and has a



reputation as a leader in mediating conflicts between Inner City gangs.

In summary, Farrakhan has been remarkably successful in rebuilding the Nation, and the

group has grown to at least a minimum of 70,000 to 100,000 members today. 2, In terms of

numbers, some scholars estimate that ab"o I irii;",,, Afri;,c.,n Am,,,rn.c, ha, of ,,.e time- or

another been part of an Islamic group as of 1990. While the American Muslim Mission has not

grown rapidly like the re-born Nation of Islam, it is still the largest orthodox Muslim group in

America.

It is ;.aeresting to note that there is little overt friction between the new Nation of Islam

and the American Muslim Mission, despite their conflicting stories regarding the support of

Elijah Muhammad. In 1990 a 6Continenta! MY,-.s!im CoLncfil" ao " FAq.rakhan, dLepi(e his

distinct beliefs, as Islamic (but not as a member of the ISNA), largely on the overt support of

Imam Wallace and the Mission. There is also little evidence of any large scale defections from

one group to the other, aside from those who left with Elijah Ml.m-nad's death and those like

Farrakhan in the leadership of the old Nation who left the movemew.

Farrakhan's growth has t-ome largely from new menthem ai well as from those who fell

away from the group after Elijah Muhammad's death. Perhaps it is the socioeconomic

differences between the two groups that aid in tids relative lack of overt frictinn. ?, The Muslim

Journal, the official newspaper for the American Muslim Mision, does n,- attack FAm-=kh, , ;"-a

its pages (or mention him at all in the editions that I read), but rather proposes a political agenda

supportive of Jackson's Rainbow Coalition. Any criticism of Farrakhan or the Nation is more

indirect, by means ofondission, than direct. The pages of this lub kaion also incl•u"

vangelistic tracts, articles documenting Imnam Muhatmrmd's activities, quotes from the Qur'ani,

and news about American Muslim Mission events and campaigns..

This lack of open conflict is also interesting in light of some sources. that claim that there

were in fact large scale defections to the Nation from the American Muslim Mission. In regards

to this issue, there is a conflict between the available sources, regarding the number of people



that left the Mission to join the reborn NatiLOn ofTisla. Veri..ing.. ,IUi JA1 I.... otn !. ^ ....-I.

who transferred their allegiance from one group to the other is practically impossible. The

reason for this difficulty is due to the fact that the actual practicing membership figures of both
the Nation mid the Mission are not ,vailabl .in an cve ... h ee jC ... Il a ^ Ioncf ^'

conflict between the two groups, given their history. 0



C. Traditional Buddhist Beliefs.

Back in 1986, 1 had an incident with a Buddhiist soldier that indicates why I include this

religious group in my study. The soldier, a private in the battalion that I served in at the time,

came to me, as the battalion chaplain, for help. He, t""l " that he lie it. '2 S .. ar Iac .,fks,

and stated that he wanted to pray at dawn and at dusk in the prescribed manner for his Buddhist

sect. I asked him why he could not pray in his mrom, not realizing the soldiers problem. He

replied that his religious group uwed ir.ce.-t with ,r.,,. .t a, ,,,.,,, s,,.;,, ,,d that ,t, ,,,t

commander had forbidden the use of incense for any reason in the barracks. The reason that the

commander initially gave me was that the use of incense would hide the smell of marijuana

smoke and hinder his anti-drug program.

Although the soldier was eventually able to pray in his barracks room using incense, this

incident highlights the need to examine the Buddhist faith, as ptacticed in America, in light of

the cultural setting and traditions of the Americau Army. lBuddhism is a very different faith from

those religious traditions commonly known in the West. Ih is a faith that allows its believers to

have other religious beliefs at the same time, and does not require the existence of God for faith.

Buddhism comes out of the Hindu religious tradition, and it is founded on a very different

religious basis than the faiths of Judaism, Christianity, and Lrlam.,

This basis that Buddhism shares with Hinduism ca.i be explairted in terms of tAe ba:.ie

orientation of the believer toward the universe. In Western faiths, including Islam, the

relationship is between the believer and God. As Martin Buber "•ut it, it is an 'I -Thou"

relationship where God is outside of the believer and separate from, te believer. The Hindu and

Buddhist contention is that there is essentially no dualism or "I - Thou" in the universe. Since

there is no dualism, the individual is the universe and the univerve is the individual.

This is a radically nionistic view that maintain,; that whatever there i.s nl the unlveru,

"you are that". This means that the earth, the heavens, the chair you sit on, and an insect in

Nepal all share the same basic unity. There is nothing that you are not, along with everything



else and everyone else.

Thus, the goal in life is not to serve or honor a divine being called God or Allah, but

rather to free yourself from the illusion of duality, of being separate from other things in the

universe. Maintaining the illusion of dualit-y me-ans r, i, thef, .............. inth

continuation of the consequences of your existenme in a continuing and ongoing cycle. Hindus

differ on this point from Buddhists, but both groups share the concept of continuing beyond this

life in some cyclical fashion.

Achieving the goal of removing your illusions on the initiative level, in your entire being,

leads the believer toward the goal of Nirvana, which means "blowing out'. Nirvana is spiritually

"re-merging" with the essence of the universe (the real you) in ore sets, However, the exact

nature of Nirvana is practically impossible to explain and is the subject of debate in Buddhist

circles. It is unknowable and unexplainable on one level, yet it can also be intuitively understood

and claimed at the same time. Explaining the doctrine of Nirvana is roughly analogous to

explaining the Christian doctrine of the Trinity, where it is understood and yet is at the same time

unexplainable. 2

This different basis of belief can be seen in a brief Buddhist story, which goes roughly as

follows: If you were to see the Buddha coming toward you on the road, what should you do?

The correct answer is to kill him, since ;o see the Buddha means that there is anill1,S"in of

duality between your own Buddha nature and your perceptions. All is one, and the individual

Buddhist believes that there is no separation. Seeing the separation means that you are seeing an

illusion, a "false Btua"a*

The basic tenets of Buddhism flow from the teachings of Gautaina Siddhartha, who lived

about the 5th century BC. Bont into a minor ruling family in northrn India during a period of

religious as well as political unrest, young Gautama lived a sheltered life as a child. The

traditional story is that he did not discover suffering. old age, illness, and death until he was a

young jnan. Deeply shocked by his discovery, Gauta-ma renounced his titles along with his wife



and child. Leaving the royal court at night al-o-e, he le,_t bh.:l• Im: ... lf,-t ..... it I&

the Life of a wandering asccdc.c

In hi& travels as an ascetic, eventually becoming part of a wandering community of

ascetics generally called "srmanas", he tried extreme szlf &,.-1 ..b- *'M- 'A by W WU tIt t A I

out of suffering. Gautama's goal was to find the path to liberation from suffering and sarmiare,

which is the name for the cycle of continual suffering through life after life. Eastern religious

faiths that hold to sarnsara believe that Ith'.s cycle ,,a ,of tj..1,.,-,;a ,k..a, h a .-bhI, is nega.riV;e 1

that it continues suffering. Gautama's goal was to find the sectet to liberation from samsara by

the means of self denial. 3

After he found that this approach did not bring the h -- g,,-,,"nt ... ,, ght, Gautawna

found that he was just as confused hungry as he was well fed back at the place. He then ate

something and sat down by a Bodhi tree, determined not to leave that place until he achieved

enlightenment. During the night, according to tradihionl avcour.ts, he expe..eniced n.,ny

illusions created by Mara, the god of trickery. Ioward dawn, he achieved enlightenment and

became the Buddha, or 'Fnlightened One". This began a 45 year period of teaching and

gathering of others interested in enlightenment that began the Buddhist faith,

What the Buddha taight is a religious faith that is different from Western faiths,

including Islam. Vhe core of this faith can be found in the Four Noble Truths, which lite Buddha

taught to his first disciples in Ids first sennon to them. These Four Noble Truths are: Dukkha

(The Noble Truth of Suffering), Samudaya (The Noble Truth of Craving or Desire), Nirodha

(Pic Noble Truth of the Cessation of Duk, ta), and Magga (The Noble "rrtith of the Way leading

to the Cessation of Dukkha).,

The logic of the Buldhist perspective begins with the First Noble Truth regarding

suffering. The concept is ihat people are trapped in an exigerwe ck-Wnintted by i|pentwtience,

emptiness, and imperfection. Happiness exists in the world, but it is not permanent in ihis ever

changing world. Loss and suffering are the eventual result of any life, and the cycle repeats itself



over and over in Buddhist teaching. Realizing and accepting that lif has rt&, Ck-nual and' lo,

filled nature is to understand the beginning point for Buddhism.,

The second Noble Truth builds upon the premise of the first. It states that the cause of

suffering or impermanence in ones own lift.+. to . rvn... To ave .... . t.. . hi. aft.

someone or something is to cling to samsara and continue the wheel of life over and over again

in Buddhist teaching. Any attachment to anything, including the self, leads to continuing the

cycle. This means, for the Buddhist, that the key to ones Elberawi.w frem smsra oxms -r. from

within. The Buddha illustrated this in his reputed last words, which were: Work out your own

salvation". Each individual is the absolute mauer of their own fate according to Buddhism, and

even divine beings are trapped in desires aila: with humanity and the rest of creation. .

The Third Noble Truth declares that there is a way to libera3'_-, from the desire caused by

the endless cycle of suffering and imperft ztion. If one eliindates all desires and cravings fully,

taught the Buddha, one can then attain Nirvana, which comes with the cessation of all desire.

There is much debate over what Nirvana, the ultimate gol for all sentient beings

according to Buddhism, actually is. It involves the cessation of all illuston, including the illusion

of the self, since there is a onenes, in Buddhism to everything in the universe. Nirvana is

considered to be absolute truth, shnm of all illusions, and one enters it at the end of the life in

which the individual has realized Nirvarta. Self categories disappear in Nirvana, but what that

state actually is for the Buddha (or anyowns who 11as achui-ed Nirvara) is beyond language and

comprehension for those trapped in iarrm. v

The Fn,.vth Noble Truth It'ncwia ir ',zht p, It. :",v Mt.z€e Way between aWceticism !nd e!f-

indulgence, that leads to Nirvana. This path cos•vts of;, he Eight-fold Path, consisting of Right

Views, Right Intention, Right Speech, Righet Actit:, Rkiht livelihood, Right Effort, Right

Mindfulne, and Right Concermrion. By seeking o lire and attain these eght riogt behtviors,

one heads down the paet to entCightenment, 's,'hh the mnrital right paths of mindfulness and

concentration coming after the others. Follkrers cAI budhism use Meditation and self reflection



techniques to gain wisdom and insight in following Uis Way.

One other doctrine that is distinctly Buddhist is the doctrine that there is no such a thing

as the self. There is no soul or permanent existence, Buddhism teaches, beyond the illusion of

separate existence found in sarnsara. 7hu., for 'lle Buddhist til".1 i- U.tin'lY . -, A and

striving for self is only another part of the same samsaric illusion. In terms of the cycle of re-

birth, it is the consequences of ones previous existence that carries over, and not any eternal self.
This idea of no-self, or "Anatman', ca= be "-,,"d"t^ A&h ,.p,, ,.,, ;i a 0#111 iw,,,,,4

when you throw a rock into the pond. The ripples extend outward, but the water itself acts as a

carrier for the force of the energy to other water further away from the impact of the stone. The

water at the center of the ripple itself does not tr,"ve! cttward , ,Mtl P,,M,;- ,,,to°tahwM ,i,,

there is no traveling of a soul from existence to existence. The monistic core of Buddhism must

always be kept in mind when looking at this faith..ind tiir excludes any concept of self as

separate from the unity of all things. Grasping th. Oa.rma, or the tfe..•.i! .,h abo.t a!! things,

relAces the self as the goal of existence.

Practically speaking, Buddhism as an institution relies heavil) on the Sangha, which is

the monastic community in Bwddhism. Buddhist institutions tend to survive when the Sangha is

functioning, and wither when the Sangia is absent or corrupt. This reliance by all Buddhist

groups upon the Sangha in some form is a C ostan t in BiAklhism, 6T•ta wide differences in

doctrine. It is a communal nuasmtic body that has an (mgoing influence on the lives of Buddhist

believers. ,

In summary, the Buddhist faith co~dd be called a philosophy a; opp to a religion in

the srictest sense, since it does not require the existence of a divine being. This is true despite

the evidence that the Buddha did accept the concept of divine beinS. Despite this, however,

theme are some forms of Buddhism that do have savior figure, cali DB•'dosttv'aL. BOkdmttvas

are beings who have delayed their entry into Nirvana for the sake of helping all other sentient

beings toward enlightenment. These beings do not attain Nirvana for the follower, but ease the



path that the individual must take. Any "satings act, of. IXM.thfodhiatva 41e JIt the fll , , t but

can only be another step toward the eventual goal of Nirvana. Even the "Pure Land" sects, which

emphasize faith in the Buddha Ainida and his paradise for the next life, see that "heaven" as only

a step toward the goal of Nirvana.

Most of the Buddhist movements ir America come out of this Mahayana Buddhist

tradition that believes in bodhisattvas. The worship of the divine, although not seen as the final

goal, make these Mahayana Buddhist faith. mp,-,, t,,,...- t, Wun,. tanm•,-. P. - Eer,.

with this affinity, though, there is much about Buddhism that is alien to Western modes of

thought.



D. The Buddhist Church in America (BCA).

The Buddhist Church in America, n?- BCA for short, is the American expression of the

Nishi Hongwangji sect (meaning 'West School of the Original Vow of Amida Buddha"), which

comprises between 75 and 90 percent of the. Japan .. .. . .... ; ;"e; .. - -f 1177. Ni..hi

Hongwangji is a sect of Jodo Shinshu, which in turn is part of the Pure Land school of

Buddhism. Jodo Shinshu is the dominant Buddhist school in Japan numerically and Japanese

immigration to the U.S. reflects this fact.

The Pure land school teaches, broadly speaking, to have faith in the Amida Buddha (not

Gautama Siddhartha but another Buddha), and to show that faith though "recital" of the

Nembutshu, which is Narnu Anida Butsu", or "Homagoe to the Amida B.!ddha". Reliance on

Amida Buddl,'s powers and merit gains the believer re-birth into his paradise, called the Pure

Land, which, according to BCA belief, will greatly aid the Buddhii-t toward attnirhnig Nirvana.

The BCA shares with Nishi Hongwangji the belief that physically saving the Nembutsu is not

necessary for this salvation. Instead, the BCA advocates seeking a sincere reaction to faith in

Amida Buddha that is instinctive and natural.

The BCA traces its origins to Japanese immigration tothe United States during the later

part of the 19th Century. In 1870, according to Census Bureau data, there were only 55 people
of Japanese ancestry in the United Stares. This number grew to 111 ,101 by 1920, ind-A;-i,4-^ #h,

vast growth in the number of Japanese people immigrating to the U.S. With this wave of

inmigration, Buddhism entered America, since the BCA is the oldest Buddhist group in

America, due to its ethnic origins. Missionary efforts by Bud.1,;"h• t grou.p. in America 10eg6=,n Mi

earnest with the temporary visit of a pair of Jodo Shinshu missionaries to the San Francisco area

in 1898. This visit was instrumental in forming the YMBA (young Men's Buddhist Association)

in San Francisco. 2

In 1899, the first two Jodo Shinshu missionaries sent for missionary work to America

arrived in San Francisco, and Buddhist services began in September of that year. This activity



resulted in the birth of the NABM (North American Budd-ist Lission), whic-- was Mh

predecessor body to the BCA. During this "tme; up to the restrictions placed on immigration to

America in 1924, Japanese immigration continued and the new religious group on the American

scene grew. ,

In 1907, A "Gentlemen's Agreement" between the United States and Japan limited

immigration to non-laborers wising to imnigrate from Japan. This led to the 'Picture-Bride" era,

when Japanese American men found their bri.;s jilt synaiI -.. n-ements in Jampan which wnq

the traditional Japanese practice. The effect of the Gentlemen's Agreement was to restrict but not

stop immigration to America. This agreement did, however, slow the growth rate for the

NABM. Buddhist life in the NABM at this time centered on the !n[ te.m.!. wherever a temple

existed. This temple, in a city like San Francisco, served as a Japanese cultural center, and was

until recently one of the few places that served the needs of the whole Japanese American

community in any given location..

The immigration restrictions under the Gentlemen's Agreement, as the years passed, also

witnessed a rising in racist attitudes toward Japanese Americans. It became difcui'"lt 'for

Japanese groups to build temples (or for Japanese Christian groups to build churches) in West

Coast communities, and lkcal communities enacted laws discriminating against Japanese

Americans. With the passage of the Oriental Exclusion Law in 192,24, th dwindlingt• aid -if

Japanese immigration practically ceased. Ironically. the initial effect on the NABM was to

increase membership and Buddhist activity among the Japanese Americans already living in

America. Temple membership and involver-nt roe * pa,-t A. Aercan reaction

to the discrimination, particularly among second generation Americans of Japanese descent who

were angered by these discriminatory policies.

The other reason for the rise in the strength of the 1nt '%,,deto,, the fact that fth

original first generation Japanese Americans were getting older, due to the lack of new

immigrants. This group apparently became more interested in putting their affairs in order, and



were then more reliant on the community support that the l•cal Bu"'"'Jt':" .emnple offr",,. Tre

reliance continued as the 1920's gave way to the 1930's and 1940's, as the Japanese community

continued to put roots down in their adopted country, mainly in the West Coast.

World War Two was in niany ways catstrophic to the NABM, 0-n .T.. .,h " , ap,.o.

American community in the United States. With the coming of war, the NAB.Mt along with

other Japanese organizations, strongly affirmed their loyalty to the American government. They

became involved in supporting the war movement in- acin,,s a....d in a.,. bic., c As, did any

other volunteer organizations during this time. Despite these efforts, the American government

organized the deportment of Japanese Americans into detainment camps in 1942.

The effect of the war upon the NABM was drm.t.., .... it ........ nby .. ha,

were slowly taking place in the organization. English speaking priests and Buddhist leaders

assumed new importance and authority, for they could effectively deal with the Engliih speeking

internment camp authorities on Buddhist ivues. The gov.er.m...t dd 1_.1t interm the few

Caucasian members of the NABI., and these individuals assumed roles as leaders in maintaining

and holding on to NABM temples and property.

Internment also led to greater cooperamion between the NABM and other, newer Buddhist

groups to America that camie with the earlier Japanese inmnigration. Joint Buddhist services

were held in some of the camps, and Buddhists in the camps fouinded a lay movement Open to a

member of any Buddhist grouip. Also, the war years saw the revitalization of the YBM youth

movement. The YBM sought to keep second generation Japanese Americans in the Buddhist

faith. This was due to (ie loss of many from this generation at a time when it many believed it

was "un-American" to be Buddhist. t

In 1943, the government permitted some Japanese Americans to leave the interment

camps, provided that they relocate to a Mid-Western or Fastem city. This decision led to the

beginning of Japanese American communities in other parts of the country. Buddhist activity

and temples soon followed these former detainees into these new areas for the NABM.



Starting in February of 1944, a series of meetings laid the groludwork for the formation,

of the Buddhist Churches of America, The fcrrner leadership of the NABM gave approval to

this change to an independent church status, as opposed to a mission status, and the secend

generation Japanese American leaders in the YBM concurred in July o .h.t y-ar. A.,h., an..h• e

meeting in July ratified the new BCA organization. A more democratic structure and the use of

English as the dominant language were key changes from the old NABM. The BCA still has ties

to the Hompa Hongwanji leadership in Japan, but the 'e lVItiohip is" ... on ..or of %

partnership basis between the two groups. -

Following the war and the return to normal life outside of the internment camps.

rebuilding the BCA temples became secondary to the m..em.bershtip e.buildin,. Ith,.er lIves. Only

later, in the 1950's were large scale improvements begun to temples and increases made to

ministerial salaries. The struggle between first and second generation Japanese Americans

continued, with the second generation" g"n"n, i.or ,owe nthe orga-izaton as ti-e pa_.sek

Despite some Caucasian converts, the RCA remained an essentially Japanese organization

through the mid 1960's.

The period after 1965, with the foun d!ng of ( the, L-it,:e of BLddh iqt St! j!i ft. rkley.

was one of char-ge for the BCA. This institute has led to the BCA's ability to train fl -ir clergy in

an American setting, with little input from Japan. The BCA is now more vocal ihati it was in the

past, entering into the social arera on plitical a•ntters and in social action programs. Its future is

tied to its ability to reach the third generation Japanese Americans as well as its ability to become

a less ethnically oriented organization.



E. Zen Buddhism in America.

"Subhuti was Buddha's disciple. He was able to understand the potency of emptiness, the

viewpoint that nothing exists except in its relationship of subjectivity and objectivity. One day

Subhuti, in a mood of sublime emptiness, was oitting under a tree. F.l.o..s b ,gan to-fall about

him. "We are praising you for your discourse on emptiness," the gods whispered to him. "But I

have not spoken of emptiness," said Subhuti. "You have not spoken of emptiness, we have not

heard -tmptiness," responded the gods. "T'is is thl- tame An. d bhlojst shnwer,ed]

upon Subhuti as rain."'

The story above is from the Buddhist tradition of Zen, (or Ch'an in China) which seeks

the path to enlightenment not in prayer and devotion to a sa•,or Bud,,a or Bodhisattva, but

rather through meditation and instruction. In a structural sense, Zen is a part of Buddhism, in

that it shares ideas and concepts that are common to Buddhism, such as the goal of Nirvana. It is

also part of the same Mahayana Buddhist t.aditon -- the -RCA and t~he oher Buddhist groups

examined in this thesis.

Zen also denies any necessity for lio, soul, salvation along with deiiying any need for

vows, scriptures or any kind of ritual. Zen, although it clahns a line of teachers from the

Tathagatha, the original Gautama Siddhartih. who became the Buddha, can be seen as a blend of

a form of Indian Buddhism with Chinese Taoist idea&.'s.

But to dissect Zen in tiis fashion is to destroy its spirit and to misunderstand its goals

altogether. Zen is a form of Buddhism that resists any attempt to categorize, vi divide, to

separate any part of the universal whole from any other. ThIs is in acord -M t..h ..th -,nisit ".iss

for all Buddhist belief. Not speaking about emptiness but rather feeling emptiness in mind and

body, instinctively knowing emptiness, "is the true emptiness'.

Zen is not part of any system of classification orofstt,"11ue. Rather,Zen can be

understood as sitting outside of any structural system, neither liking nor disliking them. Thomas

Merton puts it this way in his book Zen and the Birds of Appetite: "And in Zen enlighternent,



the discovery.., is the discovery not that one sees Buddha but that ois Buddh and that B1-uddha

is not what the images in the temple had led one to expect: foi there is no longer any image, and

consequently nothing to see, one to see it, and a Void in which no image is even conceivable.

"The True seeing", said Shen Hui, "is when there is no seeing.#

This is to say that the heart and soul of Zen is not found in sitting motionless for an hour

in meditation, nor is it found in any of the external trappings of Zen. Zen simply is for the

believer, and the external sights an.,d soundsc of 7.Zt, -A.e o^ly meains tnxr-w the. oast nf inneor

enlightenment, toward seeing and no seeing.

In this search for intuitive unity and to truly know (as opposed to knowing about) that is

Zen, there are two schools of thought. Both school use meditntinn teciniinuwc to eepk

enlightenment, and differ mainly in the way in which enlightenment is achieved. The Soto

school of Zen believes that enlightenment is a gradual process, generally achieved after much

study and meditation. The Rfizai school be!ieves tat enlAghte ment comes all t once, in a f.ah

of insight. However, the Rinzai sch-ol also holds that this flash of enlightenment does not come

without effort on the part of the practitioner. Zen masters use "koans', which are riddles that

reason alone cannot solve, along with meditation to gulide the individual to a point where they

are ready and able to receive that flash of enlightenment. In Zen, "satori" is the word that

denotes this flash of attaining enlightenment.,

Zen in America, as elsewhere, consists of individual masters of Zen and their groups of

disciplts, with little formal organization between groups. Zen is like many other forms of

Buddhism in its reliance on a retreat or monastic -etting, This means that, in order to sudy the

history of Zen in this country, it is best to look at these individual masters and their schools of

thought.

"The Rinzai school came !o America came to America iin 1893, when the RPinzai mrater

Soyen Shaku attended the World Parliament of Religions in Chicago. His visit began interest in

this school of Zen in America, and a few individuals visited him in Japan to learn about Zen.
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After a number of Zen adherents made visits to the U.S.A., in 1928 Shigets-u Sasaki s•y.ed

behind after a visit of five Zen teachers. Interest in Zen increased, and other leaders came to

meet and develop this interest. A Rinzai school called the First Zen Institute of America began

in 1931. 1iis institute consists of an ethnically Liuropan 9rotp that stiL AAA A iN

York. Other Zen groups began in the West Coast during this same time period. s

With the 1960's, an expansion in interest in Zen developed. New centers for Zen, along
with retreat centers, opened in the West Ccast al this t' . I'r,,- ;in -en ..... from, Anr,;,,•,,•

of African and European ancestry, raising the question of how to best teach Zen to Westeners.

The debate on this issue centered on the best use of koans for Westeners. While the koans used

at these newer centers are generally Chinese ,,n , oriso"me Soma .a"ter" .-r, ,,•ic;-.."OW new konr c fed

on Western concepts for their American students. These school did expand in size and in the

number of adherents over the succeeding years, but not at the rate of the 1960's.6

The Soto school of Zen began in America in thle 1950's. Sh.,n.u Suzuki' who lived in

Japan for many years, came to the Zen Temple in San Francisco in 1958. Like Rinzai Zen, Soto

Zen grew rapidly in the 19(0's and continues to grow at a slower rate today. This movement is

located primarily in the West Coa.,, and has C.,casian Zen masters P5 well as Oriental masters.,

Another school, blending aspects of Rinai and Soto Zen, also appeared in America.

This school began in America in the 1950's, tnder the efforts of Hikuun Yasfitar, Philip

- :apleau, and Taizan .Maezumi. Zen in zas!er Karp!eai iM particular has tried to "Americanize' 7Zen

for American students, including chanting in English and other changes to make Zen more

accessible for Westerners. However, some other masters in this "blended" school rely on more

traditional methods.,

The 1960's, as alluded above, was a period of rapid growth for Yen and all of its schools

In America. Many people in the "eouiter-cultre" of that deca&d turned to Zen as they rejected

much of the Wcst's spiritual teachings. It was durine this time that many in America first heard

about Zen and about Zen meditation on a popular level. This popular interest led to a practice of
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Zen in the 'hippie" movement This 'Beat Zen' continued during the decade, despite the fact

that some Zen masters derided it, calling it undisciplned and lacking in focus. However, some

serious followers of Zen did come out of this movement, and it did make a contribution to Zen in

America.,

Zen in America has a number of different approaches and expressions, and Zen appears

open to Western influences. Feminist philosophies of Zen are emerging, stressing the lack of a

male father figure deity Mi Zen. This; -fe-ini-st Criti I - ;c:4-s -th Cct.c, of6 Iule domin%-at;on

allegedly practiced by some Zen masters, including the sexual abuse of power. Buddhist

feminists are calling for more female Zen teachers of Zen in America. Also, they call for an end

to any "blind" following of any Zen master or adh oerence to.. I e -,,.owe trct,..,,

Instead these female Buddhists advocate that each individual adherent must trust ones own

experience in choosing a Zen teacher.

Socially activist perspectives also are par of Zen in .A..meric;, oppo ing sexism and

homophobia. These approaches are somewhat controversial in Zen, and are far more activist

thum many other Buddhist movements ia this country. This so.cially involved, activist Buddhism

is different from the image of detached serenity one thinks of when looking at Zen. Yet it is a

part of Zen in this country, as it adapts to its new home here in the West. Although Zen is not

growing as it did in the 1960's, and it still has an Oriental ethnic makeup for the large part, it is

and will probably remain part of the religious landscape of America. ,
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F. Soka Gakkai International - USA

"If you desire to attain Buddhahood im-mediately, lay down the banner of pride, cast

away the club of resentment, and trust yourselves to the unique Truth. Fame and profit are

nothing more than vanity of this life... Devote yourself wholeheartedly to the "Adordfiorn to the

Lotus of the Perfect Truth", and titter it yourself as well as admonish others to do the same. Such

is your task in this human life". These words come the pen of Nichiren (1222-1282), the founder

of a Buddhist religious reform movement in Japan. ,

Nichiren was an uncompromising advocate for religious as well as social reform in Japan

who based his reforms upon the Lous Sutra of Buddhism. Unlike the dominant Pure land"

groups who adhered to the Buddha Am&da (above any sut,,s). N • 0ch 11.4 01d -, ti t.

Lotus Sutra to the central place as the heart of all Buddhist leaching. Beginning as a street

evangelist, and despite persecution by :he authorities, Nichiren succoeded in founding this

movement in Buddhism that exists to thls day in :a~n.:

The beliefs of the Nichiren Shoshu (one of the Nichiren sects) group center on this belief

that the Locus Sutra is the core of Irue Bu~klhism. Recitation of the name of the Lotus Sutra is

mandatory and they teach that this actio. w!! gain the beiever both cpiritita and .mnporal

benefits. The Gohonzon, a slab of wood or a scroll on which the name of the Lotus Sutra is

inscribed, serves as a visual focal point for individual as well as communal worship. Chanting

"Hail to the Lotus Sutia of the Mystical Law' (Namu myoho renge kyo) in Japanese is a central

aspect of both personal and corpoxrate worship. Faith in the Gohonzon and in chanting, Nichiren

teaches, will make positive changes in the life of the Nichiren adhleent.

Nichiren believers, stressing the unity of all things that is at the cote of Buddhism,

believe that individual happiness and prosperity are intimately connected with the well being of

groups and of nations. Thus, this group also believes that political and,±ocial blesings will result

ifa sufficient number of people from any given nation convert to Nichiren beliefs and chant the

name of the Lotus Sutra. This concept helps explain why the Nichiren Shoshu are very
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evangelically minded and activist in seeking new convert&.

The Nichiren Shoshu (The True Sect of Nichiren) is a Japanese based sect that until

recently included a large lay movement called Soka Gakkai. Prior to 1991 the lay controlled

Soka Gakkai organization functioned as the evangelistic arm of NiChirean Shoshu aroU&nd thS,,

world. The American wing of Soka Gakkai was known as Nichiren Shoshu of America.

The Soka GIakkai in Japan are known for their very aggressive evangelism campaigns,

including tactics such as banging drums outside a p-rospec.ve' f Iy'sh.... un.til * omem. r of

the family agreed to convnrt to Nichiren. In America, the group uses less aggressive techniques,

believing these to be more appropriate to a Western setting.

Due to the fo..al split between the Nich;,-ir,-e, Sh,.,sh,, hA th, Sln, Gakkai in 1999 the

Soka Gakkai in America (formerly Nichiren Shoshu Academy) are now known as ' Soka Gakkai

International - U.S.A.'. For the purposes of this paper, I will consistently refer to the American

lay group as Soka Gakkai, referring to the .-. , pre -a " orgr.zooatin epomrately. Many

resources on this group were written prior to this organizational split, which means that some of

the sources referenced here am somewhat outdated. However, they ire still useful, since the two

groups histories are basically similar pr-ior to 1991.,

The Soka Gakkai organization began in America in 1960, when President Ikeda of the

parent Soka Gakkai organization in Japan began chapters along the West Coast, primarily among

Japanese Americans. The group grew rapidly, in part due to the agaressive evangelism

techniques used by the group, and in 1967 they began "slakubukum (evangelism) drives among

non-Orientals. Growth among non-Oriental groups was successful, with 95% of the new

membership between 1967 and 1976 coining from African and European ethnic groups. By

1974, 258 chapters of Soka Gakkai existed in every state in America, out of the original 10 that

Ikeda founded in 1960., According to U.S. Army sources, the Soka Gakkal number about

35,000 families as of 1980.

In 1976, the Soka Gakkai in America started what they called Phase IL wMich shifted the
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evangelistic emphasis from recruitment to member retention and the spiritual gro,-t- of

members. A 'low -key" approach toward evangelism replaced the high intensity shakubuku

campaigns as a part of this shift in strategy. Membership gains during this phase did level off, as

the organization sought to retain its large number of new convets. ;

The Soka Gakkai, unlike their parent organization in Japan, adopted a non-political

stance in regard to partisan politics in America, and did not form a political party as the group

did in Japan. However, with this political orientation also c"mn a.v.... ,p-,fticerr,- -. p-c,-ctive,,i n

which the Soka Gakkai decided to support the aims and goaL of the American democracy. The

1976 bicentennial celebration of American independence that the Solb Gakkai staged, complete

with George Washington chanting in Japanese, illustates th•s s=rc.g s,,pport fthe satus quo in

terma of political system.

Increasing tensions in Japan between the Nichiren Shoshu priesthood and the lay led

Soka Gakkai movement in Japan led to a formal sever..g ol te between the. two on 1991. This

separation also occurred in America between the two groups. In America, the Soka Gakkai are

far more numerous than the supporters of the few Nichiren Shoshu temples in this country.

The result of this split is that there is now . large Soks CGakkai organization with very few

priests. Also, thete is a Nichiren priesthood with few followers in America, with that priesthood

acting very suspicious of outsiders, perhaps fearing Soka Gakkai influence. The problem. for

the Soka Gakkai lay mainly in !hc lack of ac'et€ to priestly rites and ceremonies, although six

priests did leave the Nichiren Shchu atnd join the Soka Gakkai in this country at the time of the

split. Since the Gohonzon is supposed to be given to the new believer by a priest as part of the

ceremony, this part of recruitm'nt will be problematical for ome time. Only time will

determine how this group iadapts to an existence apart from the priesthood of Nichiren Shoshu.

Recent information indicates that the spill will be long lasting, if not permanent. Critics

of the Soka Gakkai, mahily laity connected with the Nichiren Shoshu group in America, claim

widespread corruption and dissatisfaction among the SokA Gakkai. These claims include a 96 It



membership boss in the Chicago area and massive skimming of funds for personal use by Soka

Gakkdi leaders.

TIese claims are strongly denied by the Soka Gaklai leadership, who view these claims

as signs of desperation among the Nichiren Shoshu in America. Also, one recent researcher

attempting to obtain official information from the Nichiren Shoshu in Amnrica was repeatedly

denied interviews or even permission to visit a Nichiren -:emple. The researcher, Daniel

Metraux, believes that the Nichiren Shoshu are very fearf-ul of Ia I.Ia'i infl.enc and ha...e

become difficult to approach as a result.

The Soka Gakkai responded to this organizational split by stepping up their recruitment

campaigns. By this change they are noving back to thhir older, ?Th-nr. ac , V ysty.l of evng qelism.

in America. In any event, these incidents indicate the depth of feeling between these two groups

and the likelihood that this split will be permanent. Also, how this will iffect the growth of the

Soka Gakkai in including African and Western ethnic grups, which they have dmoe suce~sfully

thus far. remains to be seen. o
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G. Tibetan Buddhism in America.

"Get the essence", said the Dali Lama to a ,roup of questioners in America. referring to

what Buddhism truly teaches. "Practices can change... seek to keep the essence of the religion".

This advice came from the spiritual and former temporal ruler of ibe:, ;W.1 - :•i •;i ..

leader of the Tibetan form of Buddhism.

Tlhis Tibetan form of Buddhism aroe out of a synthesis between the Vajmyana tradition

of Buddhism with the native Tibetan religion, -c"-•!IX-J BuAA- =n,, ,t ,-,,ngthe

8th century AD, with missionary activity into Tibet from Northern India. Thr most famous of

these missionaries was named Padmasambhava, who incorporated local Bon deities into the

Buddhist faith as "Protectors of Buddism", cfren after a co•c.,•,i •..•- nind the. loCal deity,

Despite a suppression of Buddhism in Tibet in the 9th century, Buddlhist faith continued and

began to re-emerge during the 9th and 10th centuries.

This growth of Buddhist faith continued, and t!,e c,'rent li, ah of Dar.a• ega.- !s..

1438 as spiritual leaders of a Tibetan Buddhist scct. During the le-Adeship of the fifth Dali

Lama, with the aid of converted Mongol troops, he became the poxlitical leader of Tibet. This

theocratic rule continued until the Communi-st binese invasion .of 1950 and the following self

imposed exile of the Dali Lama in 1959.,

LU-alism, another nanie for this type of Buddhiisni, ceniteredMon mor&aery life in Tibet,

organized under Lamas, or teache•rs, Due to the. fusion of religion and politics in Tibet prior to

1950, monasteries had considerable privileges and functionxed aE cultural and educational centers

along with their religious finctions. Lamaism developed as a complex and many faceted faith,

with types of meditalion and contemplation basically reserved for the spiritually educated. Other

kinds of prayer and devotion were more popular and found among the general populace. This

diversity led to wide variety in practices and kinds of vorsip.

Nobility and the td ,cated clergy practiced a faith b.,;ed on meditation that did not rule

out ritual and ceremony. These rituals and ceremonies were desigpedto help achieve



enlightenment, using elaborate and intricate postures and sounds to aid the mediator ir nti It search

for this initiative knowledge. Popular Lamnaism. had more connection with the Bon religion, and

brought the Bon deities into the Buddhist pantheon. This aspect of Lamaism stressed the

spiritual dimension in everything, with many prayers to deities for help anid" potect.-•;"" U 1,i,,

the meditations of the leademship class, popular Tibetan Buddhism is concrete, here and now

oriented, and interested in immediate practical concerns.,

Another distinctive feature of Tibetan Buddhisim is its c of incarnate lm, called

"TulkusT , with the Dali Lama being the most impoitant of these Tuikus. This incarnation is not

that of God, but rather that of a Buddh4,&Bodhisattva who returns, life after life, delaying his or

her own entry into Nirvana for the sake of others. The Dali ais believe,,d to be the incarnation

of one of these Tulkus, a Buddha of coniassion called Avalokitesvara.

After the death of an incarn-te hi ,a search begins for the successor, whom the

searchers identify by means of the p, Ic.m.. . rns .. ons. Wb. a child3 born afr the

death of the previous lama, can correctly identify the possessions of the previous lama from other

items, along with other tests, that child beomnes the next lama. The child then becomes the next

in that line of succession for that BuMdhM i n-.i,-tion, and the mas• of believers in popular

Lamaism will revere that individual.

However, despite these differences oased on approach, all Tibetan Budhists strove to

accumulate mnerit and to seek enlightenment, doing so via different means. Thiis Buddhist core is

the essence that the current Dali Lama referred to in the quote at the beginning of this section.

The essence is most important, and culture in part determines how to best seek that essence. The

emphasis on the essence of faith Or belfef. Sit pp! of wt'a! holds this diverse eroup toeether. along

with its cultural identity. t

Tibetan Buddhism in America began on some university campuses in the 1950's, and

grew rapidly in the mid 1960's. It, in a --similar. fash;ion to Zen Buddhism in America. arew

around charismatic leadietrs, called Rinpoche (Revered Masters). There Rinpoche have set up



meditation centers and some serve on university faculties. Also, refugees from Tibet make up

many but not all of the followers of thi:.S Bn,,1,;r- ,.A;,, n A,,,,o,.;,t*

In America, there are two schools that ir.clude the largest number of followers. The

Kagyupa school, headed by Chogyam Trungpa as of 1976, has sought to "Americanize" this

Tibetan faith by emphasizing the essen,,a- and not tbe novel exmornals that are culturally

Tibetan. This group has had some success in attracting people of Caucasian and African

ancestry into its movement. The other school is the Nyingma school, headed in 1976 by

Tarthang Tulku. This school has not made changes to the Tibetan rituals or customs, believing

them to be necessary for accurate transmission of the essence into a Western context. Although

both of these groups are not large, their demonstrated ability to reach non Orientals could give

these groups a larger impact on American life in the future.,



nunt.(- I f U

H. The U.S. Army, primarily at the local level.

The United States Army is an organization with a long tradition, stretching back to before

the American Revolution. The concern for religious matters in this military organization began

at the very beginning of the Army. when General W .ashing mad provision to have ahap1rin

for the troops in 1775. Over the years, there were changes in the concerns and in the forms of

this interest in religious matters, but the concern for the spiritual dimension of soldiers and their

families continues to this day.

Pan of the reason for this continuing interest, to include an institutional military

chaplaincy, is due to the First Amendment of the U.S. Constitution, which provides for the free

exercise of religion. Being in the military does not deny the military m.mber access to his or her

religious faith. This access includes access to worship services as the milit•-y situation allows.

This means, on the one hand, that the Army is constitutionally mandated to provide for the

religious needs of its soldiers and famly. members., regardless of what those beliefs entail. On

the other hand, there is a set body of military law and Army regulations that the military expects

the soldier to conform to and to follow. Tensions in religious matters can occur when there is a

perceived or actual conflict betwenr these two mandates. Army pamphlet 600-75.

Accommodating Religious Practices, outlines how the Army seeks to resolve these potential

conflicts at the !ocal level. The existence of this document indica".es the atte.mp to4 a c. MMO&WaU!

different religious beliefs, while at the same time maintaining the Army's basic mission and

purpose.

The First Amendment is the underlying keystone in understanding the m4Ilifnvy's

approach to religious matters anti to the claims of religious groups for accept mee in that

organization. Another important aspect is the expectation of the American Army toward the

soldier. Regulation and military law eypresses this expectation formally and legally. AUls,

although it lacks legal force, the culture of the Army, with its beliefs mad values, plays a role in

understanding how the military handles religio us issues, particularly at the local level.



I maintain that the American Army does have its own culture, or s,;b-cul,,U,, ,f -Y,.u

prefer, based on its own traditions and lifestyle. Despite the massive kand necessary) efforts of

the government to maintain a lifestyle for military members and their families similar to that of

civilian life, there is a difference in hAow .n ...alry. Dm.. T'CridlA"•; m...... and, hiV#,

where her or his employer, the Army, tells hilm or her to live, and stays there for as long as the

military wishes that individual to stay there. The local "employer, the unit (or higher level)
conurnander, determines when andlov o .ongthe di... r;. .. , .. Wort;ing •;,-,i,,jp ,u, 2

often do change drastically at short notice, to include rapid movement to a conflict situation.

Also, few employers in civilian life expect their employees to train for armed conflict and to go

willingly into a situation where they may very wve!! de.

Overseas duty without family members is common, as is living even longer periods of

time overseas with family members. Single members who are junior in rank live in bar=6ack

ettings, normally two to three to a roorm_, while military provided housing meet the needs for

some but not all military members with families. Army installations do include. shopping

facilities ano- recreational facilities, bht there is no competition on the "i-s-t"l"-Uo.

Unlike the civilian community, for example, there is only one semi-goverrnental agency

thit runs the PX. The PX, which is the equivalent of the department store, has no competition on

the militaty histallation. This makes the PX (orothareqaivalent) a local, MoU1-oy Wn tht%

intallation. Also, most of the people on a military installation wearthe same uniform and work

for the same "employer", which sets up some of the same dynamics as a "company town" in

civilian life. -

To look at the civil values of the Army, I chose to look at a more formal and institutional

definition of "Army Values' that captures many of these core values that leaders esteem at the

local level. For a look at the civil values of the Army " " f,,,1 u,.,, u c.,, .- t I

examine a course of instruction called "Ethical Decision Making', which I received at the

Chaplain Center and School in 1985. It is based on an Anny pamuphlet that I was unable to



obtain a copy of by the time of this writing.

The approach of Ethical Decision Making is a practical one, in which the individual looks

at a set of values before coming tip with possible decisions and then choosing the best of those

decision options. These sets of values are Bsic Natioal Va 1 "ý !a4a! Amy ! .. ,

Army Values; Individual Values; Legal Regulatory Standards; Institutional Pressure.; and

Religious Values. Basic National Values include patriotism. freedom and democracy. Ideal
Army Values emphasize valuing l•.a•drsh;ip '11,z cr n,-.tPn, lnvaltv, and du"

Actual Army values takes into account that these ideal values may not have equal value

for real people in a real situation. The consideration of individual values is also important, along

with the legal and regulatory impl"- ations, of any pp-,cro'tinnA rn.co,- f atin. Finally, any

institutional pressures or emphasis needs to be a part of the decision making process along with

religious values.,

This formal way of looking at decision making in an ethical tmanner. with publication in a

pamphlet and its teaching in military schools, indicates that the military places a high value on
go wth oes "ut eelings"' ad tl-- *,

organization and reason. Although one must at times go with one1 "gut feib (d th is

valued over avoiding a decision), the Army prefers well reasoned and thought through decisions.

Also, looking at these values, such as loyalty to the nation and leadership skills, shows

some of the organizational culture of the Army. These values demonstrate that the Army S I,

hierarchical organization with a strong sense of pride, confidence in its abilities, strog loyalty to

the American govermnent, and loyalty to its leaders., There is a 'can-do' attitude expressed

here as well, in the confidence that there is a solution toany pro.lm ,.and any obst-Ac, ;,.incding

providing an institutional system for ethical decision making. The relative lack of its official use

does not diminish its use as a symbol of Army values. s

Important for the understanding of its interaction witi -mon,-W "'--, gus Mu1 'ws

the fact that the Army seeks to be a leader in race relations and in promoting racial equality.

Since President Truman enacted his executive order in the late 1940°s banning segregation in
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military units, the Army has sought to end racial djsciminafion. Over time, this emphasis grew

more pronoanced in the military, with diminishing local toleration of segregation. I see the

results of this policy daily in the Army, and I also see it in my.experiences. Overt racism is

simply not acceptable in most places, and a struggle against ovGert ic4,6Im,,6

As a Chaplain, in the post I supervised African American soldiers, and I worked directly

under other African Americans as their subordinate. This is not unusual in a military setting, due

to the long history of supporting equal "u"""""." h m" .,, yt, ,,,. lifc %,,it 4S yenar• with

varying degrees of success, of fighting preference based on race. The loyalty and integrity of

officers is now bound up with equal opportunity, and the Army expects leaders to make

decisions based on the merit of the individuals p-,...€ .. ...

Pluralism, and the acceptance and accommodation of pluralsm. is more recently part of

the Army's expectations on its soldiers and civilian employees. Oficial documents regarding

religious pluralism center on Armny patnphlet MOM-75, which ges local commanders guidance

on how to handle religious requests. This process begins even before the soldier joins the Army.

Potential volunteers must agree, in writing, to the fact that the Army may not be able to provide

his or her religious services in all situations in order to volunteer. In return, the Army will try to

provide those religious services to the best of its ability, given the situation.

Reference materials for chaplains regarding religious groupis J.ud'-'L i,",n Jr..D,.,,,.M." ," '

the Army Pamphlet 165-13 and supplemental pamphlet 165-13-1. These two pamphlets give

information dating from the late 197"'s on various religious groups. However, some of the

sections of the pamphlet are more dated and in need of re"Isi*" , whil.. oterlS are .-, Cuorrnt.

In effect, individuals are free to practice their religious beliefs in the Army (or the lack of

any religious beliefs), provided that those practices and beliefs do not conflict with the mission

or morale of that unit, according to the local commander. Soder mty, ....e..p,, -, n....e..

special articles of clothing over their uniforms without special approval. However, it is normally

acceptable if these articles are worn under the uniform and oig of sight. The military expects



ADA294710

commanders to honor dietary requests by sodiers based-on re-gious .... if

the situation. At the same time. the military does not promise the Muslim or the Jewish soldier

that there will always be food that meets their individual dietary regulations at all times. The

ability to provide food that will meet individual re-ligio.us khet au-.. teeds b,•c.es mr%

problematical in field or remote conditions, far from normal installation support.,

Overall, the approach of the Army to issues of religious needs is that the Army will try to
accommodate those needs, provided that 'he Ieq sthams no' n.,it .a fe-y, he_!!b mo.el or

unit effectiveness. The Army does not intend to unnecessarily stop any soldier from following

their religious beliefs, but cannot promise to provide all that is needed to practice those beliefs in

all situations. Chaplains can and will crawl tifough the m.-d to hold s-ervi"e_ with soldiers, as

well as go into combat with them, but each soldier cannot be regularly provided the clergy,

religious teacher, or rites of their own denomination or sect in combat.,

This policy does indicate that the Army is capeble of changp in this area, since it is the

local conuuander who makes many of these decisions regarding the exercise of religious beliefs.

Local commanders can modify or change their views based on more information or on a changed

situation. Changes in the culture of An.erica does Affect military members. These changes are

evident in what the military will accommodate and what the military will not accommodate

religiously. In terms of accommodation of religious beliefs, it is the local situation thadt i

paramount.,

Another aspect of life in this military culture is its emphasis on volunteerism. There are

many volunteer organizations on a typical military installation. Some of these organiza,,ons r,,e

also found in civilian communities, such as the American Red Cross, the Boy Scouts, and church

(generally called Chapel in the Army) youth groups. Other organizations, such as unit spouses

organizations and ACS (Arnk, Community Services) are found cly irn 'the wi"ny setting.

These organizations can and do ,'iten receive support from the military in terms of free

space to meet and to conduct their activities. Some, like ACS, are organizations run by the
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military and receive funding for paid staff along with volunteers. Also, these organizations, int

varying degrees locally, get support from the lower level unit commanders. Soldiers can. at the

unit commanders discretion, receive time off to support these organizations, 3uch as to help with

a Boy Scout fund raising drive.

This emphasis on volunteerism is also present in the various groups that meet for worship

on a military installation. Lay leaders, who are often volunteers, will lead worship services when

there is no chaplain on the installation able to *I,~^,, •ervic For Pvamp ulhpn T w i

the city of Giessen, Germany in the late 1980's, it was two lay leaders who led the local

installation Pentecostal and Muslim groups, since there was no chaplain available for those

groups in that area at that time. These re..igious g,.ups are ,h,,,! ,,tlly vohun-ter oriented andr

operate on post under chaplain supenrision. This supervision is in terms of relating to the

institutional Army, such as a place to meet, and do not impinge on matters of faith and doctrine.

The use of volunteerism is a way that. many _.moafl gProlips meet their religious neeck, particularly

on snmaller installations. ,0



ADA294710

Part Two: interpretation

A. The Black Muslims - The Nation of Islam (Farrak14-)

In terms of lookirq at the stories that define this organization, I believe that the account

of its legitimacy is revealing. According to this story, the Honorable Elijah Muhammad said this

to Minister Farnkhan in 1972: "Brother, I don'•t like to talk ,about this ita,. Mwc m,. grea

pain but the ration is going to take a dive for the second time... But, don't worry Brother. It will

be rebuilt and it will never fall again ... Go exactly as you see me go and do exactly as you see

me do you must practice righteousness or they (the enemy) will pier -e yo, U in two." :

This story is a key connection for the "new" Nation of Islam, giving it legitimacy and at

the same time defining its role and mission. Here is an account of passing on the legacy fromr

one leader to another, explaining for t.he group" what happened to the old Nation and explaining

the need for a new organization also called the Nation of Islam. Also, the injunction to say and

to do exactly what Elijah Muhammad did and said gives the Nation its mission. To keep the old

mission of the original Nation alive in its ortginal tnderstandfing and to continue its original

mission is the goal of the present day Nation of Islam. Its enemies include not the American

Muslim Mission per se but remain the same enemies as the old Nation.

This maintaining of the older understanding of the Nation's purpose and mission can be

seen in its use of symbols and ceremonies. The new Nation has Ministers, as opposed to Itnatns,

and has reinstituted the security oriented Fruit of Islam. New members mue, ,writetheir lenr to

get their new Islamic name tis before, copying the form of the letter exactly. Also, they must

write this letter by hand. II. old negative emphasis on any afterlife or personal salvation is

derided as "spooky", just as before. This emphasis on the old symbols retinstates and mintains

them for th --w Natiott.

The ceremonies of the new Nation are those of the old Nation, including mass Savior's

Day rallies complete with rows of white scarved women separate from the rows of back sun.d

men. Worship remains centered on the lecture from the podium, with security men from the
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Fruit of Islam standing next to the speaker. Despite some changes in the approach of the Nation

of Islam, such as its involvement in A..rierkar political fife, its heart and soul is that of the old

Nation, by design. The creation myth of Yakub regains its former central role in the teaching

and doctrine of the Nation. As before, Black nationalism and an emphasi on understanding

issues in terms of race remain key emphasis,

Louis Farrakhan's ability to resurrect the Nation of Islam in its original form indicates

that there remains a strong appeal for this kind of approach, in Maack -, 'A,',h"•"L,,,,a.,.,";'

Farrakhan did was to rebuild the entire structure of the Nation.from scratch. Temples, ministers,

and even most of the membership all came out of the urban ghetto. Also, most of these new

members of the rebuilt Nation of Islam. ere vproa ",y .ne . mebr . . . .re not once "..t .f the

American Muslim Mission. The rebuilt Nation was as new in membership, for the most part, as

its recently purchased buildings. This new membership for the Nation indicates the appeal of the

Nation's message in Black urban areas. A-soe, the fact !bat fhe new Nation's ,ower base is in the

Black urban ghettos, as was the old, indicates this continuing appeal and source of power.

The appeal of the Nation of Islam and its future impact in American life 1bus appeats to

be directly connected to the Black utban ghettos. Ironically, this connection also appears to be

an inverse relationship. When Black urban ghetto residents believe themselves to be under

greater oppression, the niessage of the Nation of Islam has more appeal ands ,ratcr power.

Conversely, when life looks more hopeful in the Black urban conununities, when it seems to the

residents in the poorer neighborhocxLs that there is more hope in the system, then tle appeal of

the Nation is weaker.

Since the message of the Nation. as expressed in the creation myth of Yakub, declares

that there is no possibility for this political system to ever deliver justice, an affinity exists

betwccn hard times in the Black ghettos arid membership fnc %,r"ef the" NA"',ion.. IfACr A.,

can find a solution for the major problems of the urban areas, and implement that rolution to a

large degree, one effect of that policy would be a severe weakening of the Nation of Islam. Its
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fortunes rise and fall on maintaining the creation '.y Of Yakub in Black rar....

Outside observers can see this maintenance of the old views and old forms in action in

the abortive attempt to kill Minister Farrakhan. This abortive conspiracy included an FBI

informant and Qubilab Shabazz. a daughitter of MalcolXas ,.-Cf;,ptl,•tS. The motiato

for this plot allegedly was Louis Farrakhan's possible direct involvement in the death of Malcolm

Y, a charge that Farrakhan vigorously denies.

In a press conference that was aired on CNN......y after thi plot became public, .ouis

Farrakhan gave his views about the incident. Minister Farrakhan began his prepared remarks

with tender words toward the family of Malcolm X, including.Qubilah Shabazz. Then he alleged

that Qubilah had been entrapped in this plot, mand began to spculate on Who woud want !

entrap her in this situation. Minister Farnakhan then stated that the U.S. government had

something to hide about this matter, as well as something to hide regarding the death of Malcolm

X in 1965. The implication Farraklh-an &w is that it was the White controlled government that

set up this plot. The other corspirator, who was White and an BIM informant, was for Farrakhan

the chief agent of his alleged govermient plot. The reasons Farrakhan gave for this plot was to

entrap Qubilah and embarrass the Nation of Islam by reviving the question of Farrakhan's role (if

any) in the death of Malcolm X.

Minister Farrakhan's remarks were entirely in accord with the central myth of.. Y b,

which emphasizes racial unity for Blacks along with distrust of Whites. Farrakhan's sensitive

and understanding tone toward a fellow Black person, along with the allegations towards the

government as White controlled and out to harm Blacks, reemphaizes the racial heart of the

Nation. In the Nation of siam, everything revolves around the myth of the mad scientist Yakub,

and every event that happens must he seen in light of this myth. What Minister Farrakhan said,

in forgiving one of the alleged conspirators against hdm while tondet..ning the authoriti•st•ha

stopped the plot, is consistent with following this central myth of the Nation.

In terms of the relationship between the current Nation of Islam and the U.S. Army, what
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is present is not an elective affinity, to borrow .%ax Weber's term, but rather its oppot-ite. A

"elective disaffinity" better describes the interactions between the two groups. The American

military, with its proactive stance on racial equality, cannot tolerate in(fividuals who uphold any

one race over another. Any member of the Nation in the Army who ...... to op.... ,,,.,,;.

any sort of racial preference would probably not last long in the military. Conversely, members

of the Nation would generally not seek even to be in the military orto remain in it, since the

military is part of thf dominant c.ulure in AMerim. TAheC Nnt;e,, nflslam in itq vronrehino', deride.,

any military service for America as "Dying for the White man", as long as it remains the same

culturally. It is not a pacifist group but it is against military service for America.

To put it briefly, individuals in each group do "i is genJtlyton•a par off !Ther

As long as the Army remains a volunteer force, members of the Nation can easily and without

penalty avoid military service. If there ever would be a return to a draft, however, there could be

tension for members of the Nation who were dhafted into militsry smice. Deferments based on

religious reasons, due to the lack of pacifism, did not come easily for members of the Nation in

(he past, such as Muhammad Ali's attempt to &l ho in the 1960+s.-
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B. The Black Muslims - The American Muslim Mission (Wallace)

The Americez ; Muslim Mission, formerly known as the World Community of Al-Islam in

the West, among other names, remains the organizational descendant of the old Nation of Islam

under the Honorable Elijah Muhamunad. •T org...•aniaton howeve.. has- chosen a diferent

interpretation of the message of Elijah Muhammad, and has chosen new symbols and ceremonies

to communicate its more orthodox Islamic message.

Like the new Nation of Islam, the Amnefran Musfimn MWism.ion hms a story about its birth

and legitimacy. and also regards itself as the true heir to the legacy of Elijah Muhammad as well

as his organization. According to this account, Elijah Muhammad, shortly before his death,

heard his son Wallace Deen Muhammad speAk co. the radio the "pure message of Islam". After

hearing this message, he said that he now saw the truth about Islam, and supported the changes

toward orthodox Islam that Wallace advocated. This account gives the American Muslim

Mission legitimacy as the true heir to the Black Muslim movement, and gives the blessing of the

old Nation's leader to the changes in doctrine and approach to culture.

What Imam Muhammad successfully did was to transfer the ch,,ari.,,,,osatic taVc..t,;, t

himseif from his father, Elijah Muhammad. With this mandate, and with surprisingly little

opposition from within the Nation. he remade the Nation into a more ot.-odox Islamic image.

He was able to replace the central myth of Yakb, the coe fe-ture of the Nation of Llarn, with

the Qur'an as the central guide to faith and doctrine. The American Muslim Mis-sion newspaper

demonstrates the success of this transformation with its extensive coverage of the activities of
Inam Mulammad. The extent of coverage arid repect ge to a thi wnrds deinon.trte that the

mantle of charismatic leadership did transfer to him from his father.

nically, mu:h of what Inan Muhammad did was in accord with what Malcolm X did

after his pilgrimage, when he broke with the Nation of Islam. Malcolm X and Wallace Deen

Muhammad were friends, which indicates a desire in the leadership of the Nation as early as the

1960's for a change in doctrine toward more orthodox Islam. Also, Wallace's frequent
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disagreements over Nation teaching and doctrizie Show thiS -n; •ntrmccnal t i.t. aw',

and 1970s.

Also, with the change in basic doctrine, came a reinterpretation of the teachings of

Elijah Muhammad, with symbolic meanings now given to Fi- ,.r'. F -- '.'.r.-, th-i

reinterpretation underpins the changing of the old understanding of "White devil" as racially

based to an understanding of this term as an inner attitude that any person of any race can hold.

Membership was then opened to Alites who aged .wifth the A le•rita ,luslm Missio-nr.'s

teachings and goals. The White Devil remained the enemy whom Allah would overthrow, but

this %Wite devil was now a racist, regardless of skin colot.

"This shift to a symbolic understanding towand !he mcinl. dc-tcrhes has led to a momre

cooperative stance toward the larger culture and to a greater acceptance of the Mission by other

leaders in America, including in the military. 7he Mission has foond greater acceptan.e in

A-merican political life, with doorn still bamred to the Nation of Islam open to it. Acceptance and

toleration by the political establishment has led to contacts between the Mission and the

American inilihary on offical levels. These contacts also led to the commissioning of the first

Islamic chaplain, in the Anny, who entered active duty in January of 1994. 2

The ceremonies of the American Muslim Mission also reflect their change in approach

and understanding. The orthodox Islamic calendar, with its traditional feavt days and month long

fast of Ramadan, hold the central place for expressing the faith, a3 opposed to Savior's Days

rallies. Worship is similar to traditional Islam, with a book by Iman Muhanunad explaining the

orthodox postures to daily prayer for membem of the Mission.

The Missio;j also plays a strong role in the Muslim community in North America, as

indicated by Imam Wallace's role in determining who ib Islamic and able to go to Mecca for the

Haji pilgrimage from North America. The Nation of islam'S zemi-acceptace as an Isla,-

group was due to Inam Wallace's intervention, also showing the role that the Mission plays

among Islamic groups. Traditional Islamic ceremonies are the norm for the Mission, as oplXp;ed
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The symbols of the Mission are a mixture of traditional Islamic symbols along with some

reinterpreted symbols of the Nation and some new symbols. One example of this is the use of

the traditional Islamic title Lmani instead of the Na.ion's . o n. 'un a t ,",t,. 4,. OsALI1 the

term Bilalian, referring to the original Muzzin, or caller to prayer, for the Prophet Muhammad, to

refer to all those of African origin. The Bilalian people, declares the Mission, "are a naturally

made prophetic people" due to their slave expernc•e. . a ava c,.Aallenaer tn 1ul Arnerica toward

a new social order.

The old emphasis on social justice and change are stilipart of the Mission, now calling

for a peaceful change to an Islam;, o,,4.der. for Ame;ran e-vctyt is intericting to note that tsonmte

of the older terms, such as "spooky", are also used by the Mission in a negative way, referring to

a false or "pie in the sky" kind of piety. Symbolically, the Mission uses traditional Islamic

symbols, such as the crescent m•oon, ;in A,- the.. .diti .manner for Islam. Also. the use of new

and some of the old reinterpreted symbols, such as "White Devils", displays the maintenance of

some old traditions in new-er forms, such as the strong concern for econiomic equality and social

justice.

Ironic in this call for social justice is the status of women in the Black Muslim

movement. Tensions between tradtional Ia c f WO..... a Wt, rn c.stoms

combine with a lack of cultural support for Aflican American women. The result is that women

who embrace Western dress and customs risk rejection from other Muslim wom~tn, while those

who try to adopt traditional Islamic customs-r have ]."#.1 soia s ..ppor o -,, nf .he;. ,i

This can make it difficult for African American Muslim women in an American setting, due to

this perceived lack of support.

Also, this lack of outside sipport can (anddes .,nies itself i chagestha.I.a..

degrading to women. The values of Islam and the realities of surviving in an American urban

ghetto (with welfare rules that can make it hard for marriage without a job, for example) cause
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in Ametica to support these women in their Islamic faith without forcing them to compromise

their Islamic practices or beliefs,

At the same time, despite this change t,0 . , ,, , . ,, fer€., ,, i ,.it

between the American Muslim Mission and Middle Eastern groups that have started Islamic

movements in America. During the Gulf War, military conunanders made attempts to meet the

need of Islamic soldiers by having local Arab !zhami' !ea'er pro-vi, wosh-ip .,,.,. L.,u nme

places, the reaction to this effort was mixed, with Black Muslim soldiers asking "Which Islamic

service?" before making the decision on whether or not to attend. The need for religious services

in a comfortable cultural setting and the desire for separate Black Muslim services indicates the

level of difference that still remains between these two groups.,,
Arab Islamic groups, although they follow most of the same rituals nd rites as #e.

American Muslim Mission, apparently feel a separate cultural identity as well. Despite their

common membership in intra-Islamic groups in America and various attempts at integration,

there has been little intermixing between the :ission and 11S 1,,,UV^ sAm. c co.......... h...

is felt at the local level.

This may be to the recent changes in the Mission toward Islamic orthodoxy, along with

cultural and ethnic differences. Thc$1tuatio- .ppea"s ^nc",-l, ' ... . .1

ethnic differences define the !wo, as opposed to religious differences. The symbols and rituals

are basically the same, but the cultural differences continue to define the two groups. With the

passage of time, how strongly each .group •hodu s on to is clt,, idpuitltv will Onh. i-m.n.... the

degree of integration between the two. ;

The interactions between the American Muslim Mission (along with the other orthodox

Islamic groups) and the Army are far less cc.-. ,,nfr•oaicn-a' •n. ,,,- and -. ,e,. a orVnA deg.r of

interaction. Members of the Mission (along with other orthodox Islamic soldiers) can and do

serve honorably in the Army, and the Mission now has a Muslim Imam on active duty as an
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Army Chaplain. The more accommodating approach othe A.r.. n Muslim . . . its

abandonment of racial supremacy, make it far more acceptable to military life. Also, there is an

affinity between the two in condemning official or institutionalized racism. This affinity helps

the two in their relations to each other and helps to explain why -IS the Mission th..t I".&. th ,

Islamic chaplain on active duty. The issues regarding pluraliism that exist between these two

groups are not mutually exclusive, and they revolve around the accommodation of Islamic

custom and practices in Army life.
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C. The Buddhist Church in America (BCA).

The stories of the BCA are the stories of its Japanese heritage and cultural identity. Since

the majority of its clergy and laity are ethnically Japanese, the BCA functions as a cultural

organization as well as a religious one, giving Japanese Ameicans ae•t° o,.f bozt;no in n

Western country. The BCA for much of its history functioned as a Japanese American

community center where Japanese from various parts of Japan could meet in comfort.

This strength in assimilating hnimigrants from Japan to%,%# Amecn. If is -sit, w-t , •.,

due to the drop in immigration rates to America from Japan. Declining membership and the

need to adapt to America culturally and not in ex:ernnl fonrs confronts this religious group. The

use of Japanese and the maintaining of Japanmese "utmwl , o; , id this group as th, third

generation of Japanese Americans assume leadership roles.

The attempt to become American in outward forms and yet remain Buddhist with a

Japanese flavor is evident in the strucure and na.... thav t BCA 'tsi-. meal temples are

called churches, borrowing the name from the more dominant Christian culture. Services are

held on Sundays, and many churches in the BCA have Sunday Schools as well to teach the

Dharina. The minister wears a black robe with a stole, much like his Protestant counterpart,

except that the stole has a Buddhist symbol on it.,

The actual service is remarkably similar to a Christian Protestant serice, in it frm&,,A

aside from chanting in Japanese. The content of the service is definitely Buddhist, but the

pattern of hymns, readings, respom;nive readings and sermon are similar to some Christian forms
of worship. A typical order of wonship in a BCA church would - flC!",, - creed a., - sermon

along with meditation and ringing the church bell. Even the row like arrangement of the pews,

with an altar in the front, looks very much like a Protestant church.

However, the visitor to a BCA church would know that th:i-s i.s n1t a '.isiasanca,.tiry

by that same altar, due to what is on it.. A gold figure of the Buddla Attida is in the center of

the altar, often with scrolls on either side with portraits of Pure Land Buddhist saints. The BCA
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uses candies, flowers, and incense. These items have symbolic mea-ning for the BCA w.i.e.

While the service does have many similar elements with a Protestant service, other elements

such as the chanting in Japanese indicate this cultural emphasis along with its Buddhist core.d i n g~~~ ~ ~ 41 -i w i t . . . . , , . A .; • ...I .r ; o -+ ,1 % . ^ f. , , ,
The blending of a Christian building interior with a ,tattu ,,O th.e CAUida ",Uda 1. at . h..h.A.. o.

the BCA, and is a symbol of its purpose and mission in America.. 2

Why there is this affinity between the external forms of BCA practice and some Christian
forms probably lies in the desire for u-th immir.t J t.an ese t r yi. ne, as Americans in their

new homeland. Racism and stereotyping of Japanese Americans was all too evident during the

immigration years. The internment camps for Japanese (but not European) Americans also

demonstrate this pattern of discrimination. Thne dsire to be nmeptetA in Alnenca probably was

the main motivating force behind the affinity between BCA forms and some American Christian

forms, despite the fact that the native Japanese forms were not similar.

Contacts between the military and the BCA do exi-st and the BCA is the only BBuddhist

organization with permission from the U.S. government to bring Buddhist chaplains into the

military. However, as of this writing, no Buddhist chaplain has yet entered the active dutyt

Army, despite the preparations already in place for just such an event. This ability of BCA

clergy to enter active duty, despite pacifist tendencies on the part of the denomination, is

probably part of the group's attempts to integrate mot i- to A ..m=rIc, life.

Actual experiences with Buddhist groups occur primarily overseas, in countries with

sizable Buddhist populations. One Navy chaplains experience in Japan including working with

one such Buddhist group, made up of A -,.cal.;.... slthtas, members * A their Ia,*nese ,,vpo•.

This chaplain found this Pure Land group cooperative, but unable to pray with other faiths o:

even to use the same building for worship along with other faiths. The reason given for this

inability to use the same chapel building was tht athe "object .f R,,,, ,.,de, B,,dh,

could not be moved once set in place..

It is interesting to note that the Army pamphlets on other religious groups, DA Pamphlet
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165-13 and 165-13-1 does not mention tUs .... I--" r . y.... i.--; "- 1 oo,11k1.,.L.U.,. hIUO indicae,

either a local Buddhist practice that is n1t shared by the BCA or other Buddhist groups in

America, or a need for update and further study. As Buddhists enter the military in greater

numbers, the need for changes in any written nateeials will ,xeme ........

The BCA's history has been one 9f adopting external forms from Christian groups.

However, this desire for acceptance did not lead to a total denia! of Buddhism by all Japanese

Americans. The RCA is the result of this desire to fitio A;A rcn, A, o...t., ,,,nn;.tain cm,

Japanese traditions, and also remain Buddhist. Its future is in large part dependent on its ability

to be less ethicaTly oriented in its approach.,
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D. Zen Buddhism in America.

The image of Zen in the United States is a different one from the BCA,, and its churches.

The center of Zen life in America is not in a church or in a denominational structure that also

acts as a community center, but rather in a meditation or study center. b .addiffivon to thsud•z,4"y

centers, Zen groups can be found in suburban homes and in university centers. Monasticism and

an ascetic style of monastic life is also an accepted part of life in American Zen, although the

forms in which this takes varies from center to center.I

What symbols best describe Zen in the United States vary widely and depend on the

individual Zen master and his or her school of disciples. In some American Zen settings folding
chairs for beginners and shorter meditaetio sessions is the non;. IU -hý, f7- t^

traditional Japanese rituals are rigorously maintained, including the use of the stick (rapped on

the back between the shoulders) to help wandering minds refocus their thoughts. Some Zen

schools maintain most of the ol. cu,-,ome ,,h;til moif,,g somet other micjtmp ten sr-tmmmnate

their Western students.

In Zen circles, a debate continues over the best way to present Zen to Westerners. Some

maintain that traditional koans and meditation frw•t a-, jinptij t Ze7 and that 7vn must

maintain these forms. Other Zen masters create new koans, maintain that Japenese or Chinese

forms are cultural in nature, and they plead for a truly American Zen. Regardless of approach,

all of Zen's leaders in America agree on the gnAI of enhghtemnmnnte differing only on the best

approach for the Western mind.

Christmas Humphries, a leader of Zen in England, calls for techniques and methods

better suited for Western minds, while maintaining the gcal of enlightenment and the essentials

of Zen. Humphries' model for achieving zazen, or enlightenment, has four stages. These stages

are intellectual and thought centered, with the final stage going beyond thought to initiative

knowledge. 2

The influence of the "Beat Zen" of the 1960's and its reliance on separation in terms of
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meditation and retreats make it less suited to rilitary" life "L-- the BCA. Iha'-v .. ,.,

number of Buddhist soldiers in the military, but none that practiced the Zen form of Buddhism. I

believe that Zen's pacifist and meditative approach would lead devotees away from military

service or from joining the military. This results, I feel, in another AlOMva I'm hotwvei"

the military and Zen, although on a far less severe level than the one that exists between the

military and the Nation of Islam. This disaffinity probably means that contacts between Zen and

the military will be sporadic and isolated to indivi.d". sit.ations.:

I
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E. Soba Gakkai International -USA

The symbol for Soka Gakkai in America prior to 1991 would probably be the Gohonzon,

wiich believers use as a focus for chanting and prayer. Chanting and the use of the Gohonzon is

central in the rituals of Soka Gakkai, along with the Nichiren Shoshu prieshood .A .

teaching and social gatherings are also part of this movement in America, chanting with the

Gohonzon is at the core of the religion.
The reason why I say that this would. be rift-... .... , A... tt. o ;A .t ,.tdc,;.,

between the Nichiren Shoshu priesthood and the lay led Soka Gakkai organization. The result of

this split is a laity with few priests and a priesthood in America with few followers. Each group

is suspicious of the other and accuse the other of var-ious ftt-,hrr•,,, c ¶1ta-k.!,,hnd .t " a

unification of these two groups is remte as of 1995.,

I believe that another symbol of the Soka Gakkai movement at the present time is a large

question mark. The reason why I assign tOis symbo! tthe Soka GURkUai ic that it ic tunrnLtn•in at

this time wher the movement will go. Unity and a claim to the one true faith, always a part of

the old Nichiren Shoshu, is now disputed between two rival groups. Also, there is a spirit of

animosity between the two groups, with qnni-Soka Gakkai forcs clairming massive financial

mismanagement in the organization.

Each group now claims to be the true spiritual descendant of the former urdty, a-d

derides the claim of the other. The Soka Gakkai leadership dispute the Nichiren Shoshu claim of

large Sokb Gakkai membership losses, and the Soba Gakkai's shift back to more assertive

evangelism may or may not be a reflection of actual decline. What the Soka Gakkai do in the

face of these, changes may well determine its future success in America as well as elsewhere in

the world.:

The Soka Gaklui's strong support of the American dream and the status quo in American

political life probably means that Sok (akkai soldiers would fit in well into the military milieu.

The stated Soka Gakkai values of loyalty to the American nation and of service to the nation
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coincide well with mdlitary values. Also, an affi, ity exiSts ".et.we... the" .... f.di,

organization and the military, in terms of loyalty to America and iis government. Whether this

will translate into an elective affinity between the military and the Soka Gakkai, in terms of

numbers in military service and military chaplains, is another ,t,---', ... th,, ,-:y th, futur,

can decide.
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F. Tibetan Buddhism in America-

Tibetan Buddhism in America iss a coynbintiodn! of Tantric Buddhist practices with native

Tibetan Bon religion, along with parts of Tibetan cultural life. Many of its devotees are

ethnically Tibetan, although some are ethnically Caucasian. Tibetan Budcud=isnt"'atamnra Z-..

in America, in that both use meditation centers and reliance on religious leaders. In. Tibetan

Buddihism, these Rinpoche, or leaders, form the nucleus around which Buddhist life in this

tradition revolves.,

Another aspect of Tibetan Buddhism. or Lamaism, as it is sometimes called, is that it is

somewhat like die BCA in having an ethnic orientation. This orientation is toward Tribet rather

than Japan, but the same pattern of presmrvng r,,1tsutradiin of Tibet i-s founc111 in. so-me, of the

Lamaist centers. One school of Lamnaism in America, that of lily-tan Nyinginapa Meditation

Center, represents this attempt to maintain Tibetan culture~in an American setting.

Like Zen, howeve~r. there is a s-chool of Tibetan Buddhismr that seeks to modify its

external beliefs in order to present the essentials of Lamaism to Westerners. The Kagyupa

school, led by Chogyftn Trungpa, seeks to minimalize the exotic parts of Tibitan Buddhist ritual

and emphasize the lbasic-, of Tt !etan Buddhist belief. Fait of this ap.proach to the West is due to

the belief that Westerners are not yet generally ready for ad~vanced L~amaist practices. Since they

were not raised int a culture that followed these religious practices, thiis BuddJhist sc-hool

maintains that a less aotvanced form of Lamaism is be~st for the present time. .

The cultural emphr t5ý of Lamaist Buddhism probably means that there is a connection

between Tibetan religion and Tibetan politics, atlesintrsofwkngorheenul

independence of Tibet from China. Due to this emphasis, there seems not to be much of an

affinty between Lamaism and the Aar.eri.-can military. Also, the emphasis on Rinpoche

leadership would lead followers to want to rmaintain acesto :hrs lea1.2=rs, ..h4 o.d be

much harder in a miltary setting. Like Zen, contacts between Lamatism, and the military will

probably be isolated to individual situat ions and individual soldiers.,
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G. The U.S. Army - at its lower levels.

The stories told in the Army about itself demonstrates much about the values that it holds

dear. One speech that General MacArthur made late in his career emphasized three things as

central to the American Army. They were, y .. ,4 e,=,.,-, o", ,.,dv cimmm l-n

what the ideal should be for the Army in his view.

Duty refers to doing what one is supposed to do. This includes using ones intelligerice

and initiative in carting out that duty. To do ones du!y is, o get thie iob done, or to give every

effort toward accomplishing that task. Duty means extra hours at the job as needed to do the job,

along with gathering the resources and people needed to complete the task at hancL However,

this concept of duty is not a blind kind of !oya!y, although loyalty is a key aspect of duty. If the

task is impossible or suicidal due to changed events, the loyalty is to the intent of the task given.

Seeking to carry out the intent by very different means is also doing ones duty.

'his concept of duty reflects the hierarchical nature of the Army. It shows the high value

placed on a "team player', who will do what the Army expects of him or her. This concept also

demonstrates the value placed on thinkinig and on reacting to a changed .•"ua tIon. .... to

keep the intent of the commanders orders is the ideal, while creatively applying a different

solution to the problem.

Honor is another part of the idea! that the Army) expects a.! who serve as soldiem to strive

toward. Honor includes personal honesty and integrity, combined in a person who will state

their opinions fearlessly in support of the common good. A person displaying this trait cannot be

bought or seduced from what he or she knows to be the f.fg! and mor! Cour.se of action,

Honor can and does come into tension with duty at times, particularly in instances when

it seems to conflict with loyalty to ones superior. If, for example, a soldier believes that his or

her superior is following a poor course of actiof, the Aunry, ideally, expects the 3.ldier to stiale

their views along with the reason why. Loyalty comes in by accepting the superiors decision (if

the superior does not change their position) and by honestly seeking to implement that decision
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of the commander.

Loyalty to the Army is also part of honor, if the superiors decision contains aspects that

are illegal or agairnst Army policy. Then the soldiers duty is to bring the problem to a higher

authority, despite possible personal risk to ones own career by doing so. Honovr ideal,,ly incl.,udes

maintaining ones integrity even if it means the loss of ones own career.

Country, the third value mentioned, includts the values of loyalty to the United States of

America and to the elected officlsh; ofthe nativn. aroi nd.. c I f,, Aan, ae also

part of that value. It impacts less on the average soldier in peacetime, but is a more influential

value in wartime situations. Along with duty and honor, country is part of what the Army ideally

values and esteems.

The Army is an organization that esteems cemmony, despite same that verbally deny any

such inclination as do some junior officers. National holidays and military rites of passage such

as changes of command and unit "Hail and Farewel!l? are tije for ceremony. Sometimes these

ceremonies are formal in nature, such as a unit parade and ceremony in full battle gear for the

changing of command from one individual to another. Other ceremonies are snore infornmal,

such as the gathering of a unit's officeri at a local restaurant to say hello to newly arrived officers

and to say good bye to departing officers.

The hail and farewell, at the battalion level ( a unit of about 6W0 to ' 2000 sOldiers,

commanded by a Uieutenant Colonel), consists generally of the twitfs commander, after the

officers shared a meal together, taking the floor to speak. The commander then welcomes those

who are new to the unit and introduces them to the ambled gr•oup, whih l . h,,. inclhe s,,PoSe

of the new officers present.

After these introductions, the commander then bids farewell to those leavitng the unit,

generally giving the departing officer a memento and giving tat indivial a few minutes !o

publicly say good bye to all in the unit. This ceremony marks the rites of passage in terms of

comings and goings, noting who is now part 'of us" and who is now ,leaving us"t It also



ADA294710

reinforces group unit% and cooperation, as do the other ceremonieas ,..iml"" used In the Ar•y.

The Army is rich in the use of symbols. Symbols of rank denote authority and Lmplied

respect, for the rank at least if not for the individual wearing that rank. Flags denote the presence

of a unit or of that units commander, while general , ers, ha.. a persona! flag that gnenrawy.

announces their presence anywhere (in a military setting) outside of a combat zone. Individual

awards for competence, service or for bravery are worn on the dress uniforn, demonstrating past

achievements to any and all who know ,the mea ng ofWA thesymbo .use eo s.m..•s ,, y

and varied forms reinforce the hierarchical nature of the Army. along with its commitment to

"duty, honor, and country'.

The fact that the American flag always holds the place of hmer. over !ny mi•l!ary fl!gs is

only one instance of this commitment to cou,.,.* is reinforced! by the symbol. Formal award

ceremonies, where deserving individuals receive awards for meritorious serviuee or for an act of

bravery, demonstrate the commitimnt to duty and to h.onr to all in that unit assembled at the

ceremony.
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The puopose of this chart is to give a graphic view of some of the similarities and

differences between faiths more familir tn Americans and the faiths disclumed in

this thesis.

conpaRison d2caRt
DJJOW: Beelief In:

One aven Dietary Political
God (afterlife) Restrictions Stance

Christianity Yes Yes Varied Varied

Judaism Yes Yes Yes Varied

Orthodox Islam Yes Yes Yes Varied

Nation of Islam Yes No Yes Black Nationalist

BCA No No(l) Varied Varied

Zen Buddhism No No Encouraged Varied / Pacifist

Soka Gakkai No No(l) Varied Support status quo

Tibetan Budd. No No Encouraged Varied/pro indep.

1. There is a belief in Pure Land Buddhist groups in a paradise, ruled by the
Buddha Amida, into which a devotee can be reborn after this life. However, this
paradise is not the final goal, but a further step on the way to the final goal, which
remains Nirvana.
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Part Three: Evaluation

a. Islam & Buddhisin in a Military Setting

Islam and Buddhism are very different faiths, with different presupositions and a

different basis for th.-;r religious belief sysems. Islam's strong emphasis on one God, in

relationship to a distinctly different and subordinate universe, is the ""-osit ,f Buddhism,

concept that all that exists is one essential unity, with no divisions that ,ai y exist. In areas

where the two faiths have existed in contact with the other, there has rarely been understanding

or cooperation between the two. The conversion of centr!l A-i, and the ex.tint!ion of Buddhism

in India until the last century under Islamic rule are examples of this often conflict ridden

relationshlp.

However, in an American ril;t.ry se!ting, individual adherents of these two faiths will

need to practice understanding or at least toleration towards the other. The military demands and

expects all of its service members to cooperate and work together as a team, even to the point of

relying on one another in life and death situations, The military would quicklv isolate and

possibly punish any service member who is unable to pract!ce this close cooperation and who

demonstrates that intolerance. In this hierarchical military setting, mems.-- rS Of the Bu,4ddhist a.nd

Islamic faiths will need to work together individually and as faith groups or they will not remain

a part of that setting.

For meminbers of Islam, Christians and Jews " 0" t,-,r..d by, religi,.ous., law -- "PeopII of

the Book", making cooperation with members of these faiths more tolerable for devout Muslims.

Buddhism does not enjoy this status in Islam, and the Muslim soldier will need to accept the

Buddhist soldier as a .Aldier, cvcn if the Mu1.0-ij I.,I ,. ,%,,: w-# UuA.- R ludhigt faith. The

Muslim soldier may even be in a position, possibly, where he or she is aiding a Buddhist country

in a conflict with an Islamic country. For Islam to be acceptable in the military setting in large

numbers, this possibility must be acceptable to t•e Ms!im sol•er..

For the Buddhist, the military denands the same level of toleration and acceptance for
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Muslim soldiers. Due to the historically more accepting approach of Bu&hist schools of

thought toward other faiths, this toleration is doctrinally easier for some of the Buddhist groups

than for most Muslim groups. However, Buddhist groups suchas Soka Gakkai are just as

insistent as Islam in terms of defending their "true faith". Members of thes& more evanigelI I -tic

and aggressive Buddhist faiths will need to accept the Muslim soldier as a soldier, despite their

religious differences.

Historically, as evidenced by the role that Japanese American 6-1 :..-. -.... .Z JT U1 lSimucal. pi~v~u iii wvi

War M. the military can generally expect members of these two faiths to perforn their roles as

soldiers in the military. The exception to this willingness to serve is the Nation of Islam, w~hich

refuses to fight in any "White man's war". The Soka Gakkaui, ,wdOcpi Uthl•e-, W1151,,. . ha. ,

they, including other Buddhist groups, have the sole "true faith", have a very supportive position

towards the American governmental system. This support should aid members of that group in

serving honorably in the military.

Another difference between members of the Buddhist faith and the Islamic faith is an

ethnic one. With some exceptions, notably among the Soka Gakkai, members of the Buddhist

faith in America are ethnically Oriental. Isamic adherents in America are generally from West

Asia, North Africa, or the Indian subcontinent. In addition, indigenous Islam exists in large

numbers among African Americans. This means that there is an ethnic difference and a cultural

difference as well as a religious difference between Buddhists and Muslims in an American

military setting.

The addition of this ethnic difference will make it somewhat hdr for in"i-"dual

Buddhists and Muslims to practice the cooperation and teamwork that the military need- to

succeed. However, the long history of the military in combating racism and in supporting equal

opportunity will aid the military in assimilating members of ot"er. 'aits. ,,Y r ,o

passage such as basic training tend to build new bonds between otherwise diverse individuals.

Also, the hierarchical nature of the Army will enforce cooperation between soldiers at all levels.
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The Army will actively try to root out any individuals who would seek to threaten Oooperailon

and teamwork with any other soldiers.

In the Army, conmmanders will need to be aware of the legitimate religious needs of both

Buddhists and Muslims. Issues, such as dietary restrictions, will need more attendion than its the

past. Unit activities such as prayer break-fasts, which were traditionally either Christian or Judeo-

Christian, will need to take into account the needs of Buddhist and Muslim soldiers.

These observances could take the form of a more interfaith kind ojf ri, I

ceremony, or separate observances based on religious faith. Islam and Buddhism are now part of

the American landscape, and the military will need to understand ihis fact. How the military

handles the resulting issues hi pluralsm will do much to insu tat B.,, ,,•,,," t a .d .u

soldiers function well in a militry environment.
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b. Tssues in Pluralism for Muslims & Buddhs-ts

Evaluating Islam, Buddhism, and the American Army in interaction raises issues of

pluralism and also raises issues regarding the interaction between religion and culture. It is not

likely that Buddhism or Islam will fade from theo n=•,i .. .et ay tim ;n th, f,,ss.ts'n•

future, given the current immigration patterns. Also, the development of two different groups

out of the old Nation of Islam would indicate that these are growing movements, with distinct

positions and relatio:ships regard.n .orthodoex ;,.ic g nro and t th.e dnnminnnt A.tnerican

culture. This distinction also carries over into their relationship with the culture of the Army and

its civil values.

The dietary issue is one that affects both MiMs and Bud...dh.ists. -Bddhi ar

encouraged to eat a simple diet, following the "Middle way" of moderation in all things. Many

are vegetarian, and members of the monastic community traditionally do not eat after the noon

meal. While monks can eat later in the day jf the si!tuation -qrnirs• it., this practice could lead to

misunderstanding in a social situation, such as a Buddhist chaplains involvement with an evening

meal as part of a unit hail and farewell. Leaders will need communication and undertanuding in

dealing with potential misunderstandings.

For Muslims, the dietary issue is more involved and restrictive. Muslims are forbidden to

eat pork or pork products, even if eating pork would save their lives. The ,nilit cn•• t almAot"

always accommodate these Islamic restrictions against pork and certain other foods in garrison

settings. During field training and overseas deployments, the problem becomes more difficult
due to the limited variety found in field meals. Often soldiers carry their ,eal 3•,nw 1  few , s

with them, in prepackaged plastic bags. These field rations, called MRE's (Meals Ready to Eat),

were in the past made without any option for those with any dietary restrictions. The Army's

current development of field ration.s that meet Islamic, Jewish, ands vegeta.ri.an n" -ý will go a

long way toward alleviating this issue.

The dietary issue for Muslims surrounding the month long Ramadan fast is more
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problematical. This fast lasts each day" frm da•..Wn.. tu...... MU.1siM, . it.. ; ome ........ ,, r

compassionate reasons such as illness, must go without food or water during the daylight hours

tor the duration of this fast. Soldiers actually at war can be exempt from the fast, but Islam

otherwise expects soldiers to adhere to the f "ast," unles; they are s.rpi r id 0U- .k'a-- .r..r...nt

Also, Muslim military members must continue to do their assigned tasks during

Ramadan, which could include heavy physical work in extreme weather conditions. Also,

particularly in smaller installations, mel ti;Me m. . e,,*nd 1,4for c,,,un-wn or %t tim.c qsno (fIr

breakfast) before dawn. It wi!l be more difficult for Muslim soldiers to observe the day long fast

during each day of Ramadan and also eat during that month if their dining facility is not open

during the hours of darkness.

Since local conditions vary greatly, local commanders will need to handle this issue with

awareness and sensitivity to the religious need. Providing single Muslim soldiers with additional

funds to purchase their own food during Oh- time ofn the' fas, (as, mrried sodiers get in the form

of an additional pay) could be a solution for many installations. A willingness on the part of

military leaders to seek to accommodate the dietary needs of Muslim soldiers will probably

result in satisfactory solutions for most situation, Since the Muslim soldier did agree to the

possibility of limited meals as a pre-condition for voluntarily joining the Army, accommodation

when feasible should generally work for the Muslim soldier.

Building restrictions for religious use on military installations is another issue in

pluralism. Islam separates men, women, and older children in worship, and needs on open space

without any chairs or pews. Prayer is manda ted by Islam five times a day, and an installation

with a large number of Islamic soldiers would need a space for prayer at various times of the

day. Current military policy generally does not allow any one religious group the exclusive use

of any chapel building.:

Also, modesty requirements in mixed worship settings for Islamic prayers would call for

a balcony to separate the women from the men. bam Hamad Abrmad Chebli, the religious leader
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of the Central Jersey Islamic Center. notes that a balconyl the Ues wAY 4to alVl,, fo ,.IlAIcI,

worship, unless separate services were held at different locations. At the present time, there are

very few chapels with no seating in the central area and a balcony on one side. Also, Islam
prefers that when a building becomes a place f=o ..a..c worshinp, that t)% hbuilAin ,...•.-i that

exclusive function. Sharing worship space with non Muslim groups has not yet become an issue,

but this could become a potential issue in pluralism for the Army.

The modesty issue also surrounds Islamc ....... 1n.m the A-rmy. The r,,,-qi,;rement tn kIf*

the body covered includes a shawl over the head and neck, which is unacceptable in most

military settings over a uniform. The female Islamic soldier will also face wearing a physical

training uniform that does not cover the 6ody in acco-rdn.e with qtriet WIslmi law. It will be

difficult for the Muslim woman to serve in the military unless she modifies her dress to conform

with the military regulations, against strict Islamic custom. If she, like some other female

Muslims in America, can makt'e ,++T m,,odilfca!i•ot. milital .ervice is possible even under field

conditions.

For Buddhist worship, there is a practice that people should not regularly move the

"Object of Devotion", a golden statue of the Buddha,. once placed on an altar. This restriction

would make it difficult to use the room for any other purpose than Buddhist functions. Also, it

would work against the no exclusive use guideline if a building was reserve, 4,^o Buddit

worship. Providing a side room for Buddhist functions and worship in a chapel may be an

answer, if such a room is available. Another possible solution would be to place a cover over the

object of devotion, making the room suitable for other groups.,

The Army chaplaincy will need to look at chapel construction in the future, keeping these

issues in mind. A chapel building that has more than one central worship area in its design could

aid in meeting these more diverse religious needs. Such a mtI,-oS ,,.,U,,Ydi -- o-,, -- l%&

keep the principle of no exclusive use for a whole chapel building by any one religious group.

Issues in pluralism also exist in the area of personal clothing, as I noted in terms of attire



ADA294710

for female Muslims. Islamic Imams do wear a knitted cap, somewhat larger than the skullcap

that observant orthodox Jews wear. in -nme Buddhjst traditions, monks and riests wear robes

as a sign of their calling. Army regulations call for uniformity in military dress, permitting only

some limited exceptions for religious reasons on the local level.

Army policy is generally to allow only those religious items that are not seen under the

uniform, such as the wearing of a cross on a chain around the neck. Potential volunteers for

military service must agree to this restriction in expresi or they IA" i,,, , -,;tr .

service. Since Army units and situations vary widely, local commanders have the authority to

allow some exceptions to :he uniform policy, such as allowing Jewish personnel to wear

religious headgear. As long as the military remains a all ol,,,ntor f,.r,,o, cho,,.zir,,rnm,

will probably remain, with only individuals willing to accept this restriction entering military

service.

A fourth issue for pluralism lies in the loy-a!ty of the Buddhist and Muslim soldier to the

American government and its military. I do not believe, given the experience of the Army in

armed conflicts (including the Gu'f War), that there will be arty significant problems regarding

the willingness of Islamic (or Buddhjis!) soldier to serve as soldiers, despite concerns regarding

some individuals. Past experiences with other groups, such as with Japanese American soldiers

during World War Two, indicate that loyalty to Ainerica and to the military unit will stay str"ong.

However, there could conceivably be a potential issue for some Muslim soldiers if they

felt that they were fighting against Islam or against the Islamic side in a Jihad, or holy war. Due

to the low numbers of Muslim soldiers in the military, the Army can adopt a case b0"Y. case

approach to this issue, when it would surface, at the local level. Also, it may be advisable for the

Army to look at permitting conscientious objection (CO status), in terms of an objection based

on religious reasons that doies not include paciftsm. Present CO policy asume. pV fif.... or a

strong moral objection to war as essential to any CO claim. This modification would cover

members of the Nation of Islam in their objection to military service.
I
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The political agenda of the American Muslim Missi,-- w.ich s-pp.ort the, .ie.s o the

Rainbow Coalition, should not raise any major issues regarding pluralism and religious freedom.

Other religious groups, such as the Soka Gakkai, have political viewpoints, and soldiers are free

to hold and express their views privately. Political activiy; outid IF, ,t^i;- ;i roeCtrited for ail

those in the military. The Army expects that Buddhist and Muslim soldiers hold to the same

standards as other soldiers.

In summary, the Army is a part of Am-ericana c..u-lture hat ,s va....ues of its• o,,

emphasizing "duty, honor, and country" as key values. The interaction with most Muslims and

Buddhists can be a peaceful one, particularly if the dietary concerns of the Muslims can be

addressed fully. On the other hand, the, mutualy e. ,lusionry-. UPWQ rJ the military and the

current Nation of Islam lends itself toward mutual avoidance. The Army bases its response to

each religious group on how individual Muslims and Buddhists act in the military. Their

individual behavior as soldiers- in large pat determnines the response of the Army. in terms of

accommodation or expulsion.
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Appendix A

1he Truth

The Truth as revealed by Allah, in the
Person of Master Fard Muhammad, to

Messenger Elijah Muhammad, verifies the
Truth of the Bible and Holy Qur'an.

By Elijah Muhammad

1. IT IS IRUE that we nmust come face to face with God irn the resurrcction.

2. IT IS ALSO TRUE that we must come face to face in the reality of the

devil.

3. ALLAH HAS TAUGHT MUHAMMAD that the .hi. ri,;e is the devi!.

4. IT IS TRUE that the Lost-Found so-called Negros are members of the

Divine Famnily.

5. IT iS TRUE that the scriptures verify the truth that we must be returned

again to our own.

6. IT IS TRUE that before they can be retunted they must firsq have a

knowledge of self

7. IT IS TRUE that the Black Nation has no birth record.

8. IT IS TRUE that the white race (the devils) had its beginning 6,000

years ago and its time was limited to that period of time (6,000 years).

9. IT IS TRUE that they have lived and ruled the darker people under evil,
filth, indecency and deceit. They have built a world of sport a.nd p!ay.

10. IT IS TRUE, according to the scripture of both the Bible and Holy Qur'an,
that God would, on finding the Lost members, set those who believe

into heaven. This is true, according to the great change in the lives of
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Muhammad a-nd his followers.

11. IT IS TRUE that there will be a display of the power of Allah (God)
against the wicked to whom the Losr,.Fond .. t, br, are in, subject j

12. if IS TRUE that Messenger Muhammad is now warning this government
that Almighty God Allah has numbered America as being number one on
His list for destruction because of the evil done to His people, the Lost-
Found memnbers of the original Divine People of the earth, with storms,
rain, hail, snow, and earthquakes. These plagues of judgment are now
going on over America.

13. IT IS TRUE that we are now being called by the white man's names.
It is equally true that the Bible teaches us that on the resurrection we
must accept the name of Gcd, which shall live forever, if we, are to ws the
Hereafter. This warning, Messenger Muhammad warns us, the so-called
Negros, daily.

14. if IS TRUE, according to the religious scicntirs of 'boh Chudsianty,
and Islam, as both agree that this year 1966, of the Christian calendar,
and which is 1386 of the Arabic calendar, is the fateful year of America
and her people, and that the so-called Negros should fly to Allah and
follow messenger Muhatunad, for refuge from the dreadful judgment
that Allah has said that He will bring, and which have already begun
upon America.

This statement was originally published in Muhammad Speaks, April 1, 1966.
Lee, The Nation of Islam, Appendix B.
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APPENDIX B

WHAT THE MUSLIMS WANT

By Elijah Muhammad

1. We want freedom. We want a full and complete freedom.

2. We want justice. Equal justice under the law. We want jusice applied

equally to all, regardless of creed or color.

3. We want equality of opportunity. We want ,qualn r,-be-".l--pin soc

with the best in civilized society.

4. We want our people in America, whose parents or grandparents were

descendants from slaves, io be allowed to establish a, separate territory

of their own...

5. We waht freedom for all Believers of aiam now hekd io fAed1al .... o...

We want freedom for all black men and women now under death sentence

in innumerable prisons in the North as well as in the South. We want every
black matn and woman to have the freedom to accept or reject being
separated from the slavemaster's children and establish a lard of their
own...

6. We want an immediate end to the police bnrtality and mob attacks
against the so-called Negro throughout the United States.

7. As long as we are not allowed to establish a state or territory of our own,
we demand not only equal justice under 'he laws of the Unt.ed St-ates,
but equal employment opportunities - NOW...

8. We want the government of the United States to exempt our pe-Ople from

ALL taxation as long as we are deprived of equal justice under the laws

of the land.

9. We want equal education - but separate schools up to 16 for buoy- an 18

for girls on the condition that the girls wiil be sent to woomen's colleges
and universities. We want all black children educated, taught without
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hindrance or suppression.

10. We brlieve that intermarriage or race mixing should be prohibited. We

want the religion of Islam taught witho:• t hindchr.anc orsppres

From Lee, The Nation of Islam, Appendix A.



ADA294710

Footnotes:

Introduction:
1. Bellah, Beyond Belief. p. 168 ff.
2. Bellah, Ibid.
3. Mamiya, Islam in North America, p. 173 ff.
4. Berger, The Other Side of God, p. 3-7.

I'art I: Description

A: Traditional Islamic Beliefs
I. Speight, God is One, p. 1-3.
2. Ibid., p. 32-37.
3. Cragg & Speight, The House of Islam, p. 60-64.
4. Speight, God is One, p. 15-22.
5. From a lecture by Prof. Speight at Princeton Theological Seminary, 14 February 1995.
6. Borrmans, Maurice. Interreligious Documents I, p. 100-111.
7. Haddad, ed. The Muslims of America, p. 11-18.
8. Ibid., p. 12-14.
9. Ibid, p. 14-16.
10. Ibid, p. 27.

B: The Black Muslim Movement
1. Tnhompson, Amerncan Daughter, p. 83 - 84.
2. X, Malcolm, The Autobiography of Malcolm X, p. 36.
3. Lee, The Nation of Islam, p. 28 - 29.
4. Lincoln, The American Muslim MiFsion, in The Muslim Community, p. 220 - 221.
5. Hill & Bair, Marcus Garvey, Life a,,d Lessons, introduction.
6. Lincoln, The Black Muslims in Ametr.ca, p. 11-15.
7. Lee, p. 32-34.
8. Ibid, P. 38-41.
9. Lincoln, The Black Muslims in America, p. 76-79.
10. Ibid, p. 80-83.
11. Waugh et al, T7e Muslim Community n North America, intiroduction.
12. X, Malcolm, p. 169 ff.
13. Ibid, p. 211-218.
14. Lincoln, The Black Muslims in America, p. 190-191.
15. Ibid, p. 263-265.
16. Muhammad, Prayer and Al-Islam, p. xvii ff.
17. Mamiya, p. 170-174,
18. Ibid., p. 177-178.
19. Lincoln, The Black Muslims in America, p. 263-266.
20. Mamiya, p. 178-179
21. Lincoln, The Black Muslims in America, p. 269-271.
22. Haddad, ed. The Muslims ofAmerica, p. 27 ftf.
23. Lincoln, The Black Muslims in America, p. 268-269.
24. Anon., Muslim Journial, Vol. 19, no. 13, Jan, 1994.
25. Haddad, p. 19-20.

C. Traditional Buddhist Beliefs.
1. Neusner, World Religions in America, p. 203.
2. Lectures on lBuddhism by Prof. Ryerson on Buddhism at Princeton Sen.inary, Fall, 1994.



ADA294710

3. Ibid.
4. Forman et al, ed. Religions of Asia, p. 103 Ift.
5. Ibid., p. 104-106.
6. Ibid.
7. Rahula, What the Buddha Taught, p. 16 ff.
8. Ibid.
9. Ibid., p. 29 ff.
10. Ibid., p. 35 if.
11. Robinson and Johnson, 1he Buddhist Religion, p. 26-29.
12. F'orman et al. World Religions in America, p. 109.
13. Abe, in Our Religions. p. 124-125.
14. Robinson & Johnson, p. 75-76.

D. Thie Buddhist Church in America (BCA).
1. KasHiima, Buddhism in America: The Social Organization.., p. 3-5. This work is a detailed

study on the BCA and its history.
2. Ibid., p. 14-16.
3. Ibid., p. 5-8.
4. Ibid, p. 14-25.
5. Ibid, p. 35-45.
6. Ibid, p. 47-59.
7. Ibid, p. 59-63.
8. Ibid, p. 116-118.
9. Bloom, Pactfic World, p. iv.

E. Zen Buddhism in America.
1. Reps, Zen Flesh, Zen Bones, p. 35.
2. Merton, Zen and the Birds of Appefiye, p. 1-2.
3. Ibid, p. 5-6.
4. Layman, Buddhism in America, p. 53-56.
5. Ibid, p. 64-65.
6. Ibid.
7. Ibid, p. 67-69.
8. Ibid, p. 66-67.
9. Prebish, Amnerican ,uddhism, p. 5-10
10. Boucher, p. 2-4.
11. Ibid, p. 161-163.

F. Soka Gakkai international - USA
1. de Bary, The Buddhist Tradition, p. 349-350
2. Ibid, p. 345-348.
3. Layman, p. 115-117.
4. Hurst, Nichiren Shosha Buddhism and the Soka Gakkai in America, p. 139.
5. Layman, p. 124-125.
6. Dept. of the Army Pamphlet 165-13-1, p. IV-11.
7. Hurst, p. 164-165.
8. Metraux, The Soka Gakkai Revolution, p. 130-135.
9. Hurst, p. 169 if.
10. Metraux, p. 135-142.

G. Tibetan Buddhism in America.
1. Keegan, The Dali Lama $ Historic Visit to North America, no page numbers.
2. Fenton, p. 148-149.



ADA294710

3. Robinson & Johnson, p. 140-145.
4. [bid, p. 145-153.
5. Layman, p. 87-88.
6. Robinson & Johnson, p. 142-145.
7. Lavman, p. 90-91.
8. Layman, p. 91-106.

H: The U. S. Army
1. Anon, FM 16-I, p. 1-I to 1-2.
2. These comments are based on my personal experiences as a Chaplain in the U.S. Army from

1985 to 1995. They are not official Anny or governmental positions.
3. From an Ethical Decision Making course: Army Chaplains School; summer of 1985.
4. The loyalty of Army personnel to their leaders is very strong, and remains strong regardless

of any personal preferences. This loyalty extends from ones inurediate superior all the way
the President, and has remained so during the Clinton adninistration.

5. From 3n Ethical Decision Making course; Army Chaplains School; summer of 1985.
6. From personal experiences in the Army frown 1985 to 1995.
7. Army Pamphlet 600-75, p. 1-3.
8. Ibid.
9. From personal experiences in the Army from 1985 to 1995.
10. Ibid.

Part IT: Interpretation

A: Nation of Islam
1. lee, p. 104-105.
2. Lee, p. 110-115.
3. CNN broadcast of a press conference by Louis Farrakhan, February 1995.
4. Conversations with other chaplains and personal experineae, 1985-1995.

B: American Muslim Mission
1. Muhammad, Prayer and AI Islam, p. xvii ff.
2. From personal experiences in the Army from 1985 to 1995.
3. Fardan, Under'tandini Self and Society, p. 13 ff.
4. Ibid, p. 175 ff.
5. Haddad, ed. The Muslims ofAinerica, p. 177-185.
6. From conversations with other military chaplains, 1995.
7. Haddad, p. 1-24.

C. The Buddhist Church in America (BCA).
1. Layman, p. 40-41.
2. Ibid., p. 42-45.
3. Kashinma, p. 206 ff.
4. Conversations with other military chaplains, 1995.
5. DA Pamphlets 165-13 and 165-13-1, 1978 & 1980.
6. KasHrira, p. 206 ff.

D. Zen Buddhism in America.
1. Liyman, p. 52-54.
2. P.l., p. 78-80.
3. Pers.)nal experiences as an Army chaplain, 1985-1995.



ADA294710

E. Soka Gakkai International - USA
1. Metraux, p. 130 ff.
2. Ibid.
3. Personal experiences as an Army chaplain, 1985-1995.

F. Tibetan Buddhism in America.
1. Layman, p. 81-83.
2. Ibid., p. 104-105.
3. Ibid., p. 91 ft.
4. From personal experiences in the Army from 1985 to 1995.

G: U.S. Army
1. From personal experiences in the Army front 1985 to 1995.

Part III: Evaluation
1. From personal experiences in the Army from 1985 to 1995.
2. Ibid.
3. Conversation with Inam Hamad Abmad Chebli, 14 March, 1995.
4. Conversations with other chaplains, 1995.
5. From personal experiences in the Army from 1985 to 1995.

Bibliom:raphy:

Abe, Maseo. Buddhist, chapter 2 in Our Religions, ed. by Arvid Sharma. HarperCollins
Publishers, 1993.

Army Pamphlet 600-75, Accommodating Religious Prctuices, Headquarters, Department of the
Army, U.S.A., 22 September 1993.

Bellah, Robert N. Beyond Belief: Essays on Religion in a Post- Traditional World. University of
Califomniq Press, 1991, first ed. 1970.

Berger, Peter L. The Other Side of God - A Polarity in World Religions. Doubleday Anchor
Books, 1981. Papers from a seminar on "Monotheism and the Worid Religions'.

Bloom, Alfred, ed. Pacific Worhl: Journal of the hIstitute of Buddhist Stu dies, New Serie3, #8,
Fail, 1992.

Bornmans, Maurice. Interreligious Documents I: Guidelines for Dialogue between Christians
and Muslims. Tr. from the French by R. Marston Speight, Paulist Press. 1990.

Boucher, Sandy. Turning the WITed: American Woman Creating ttfe New Buddhim. "B.eaCo
Press, 1993.

Cragg, Kenneth, & Speight, R. Marston. The House of Islam. Thiud ed., Wadsworth Publishing
Co., Inc. 1988.

de Bary, William Theodore. The Buddhist tradition in India, China, andJapan. Viritage Books

div. of Random House, Inc., 1972.

Department of the Army Pamphlet No. 165-13, Headquarters, Department of the Army, U.S.A.,



ADA294710

28 April 1978, with supplemental pamphlet No.165-13-1, Headquanter&, Dea....ent Of.the
Army, U.S.A.. 15 April 1980.

Fardan, Dorothy Blake. Understanding Self and Society: An Islamic Perspective. Philosophical
Library, Inc. 1981.

FM 16-1, Religious Support Doctrine: The Chaplain and Chaplain Ask,.,ta,;, I eAu-a.....
Department of the Army, U.S.A., 27 November 1989.

Forman, Robert K.C., gen. ed. Religions of Asia, 3rd ed. St. Martin's Press, 1993.

Haddad, Yvonne Yazbeck, ed. The Muslims of America. Oxford University Press, 1991.

Hill, Robert A. and B.ir, Barbara. Marcus Garvey, life and Lessons. University of California
Press, 1987.

Hurst, Jane. Nichiren Shoshu Buddhism and rhe Soka Gakkai in America. Garland Pub. Co.,
1992.

Keegan, Marcia, ed. The Dali Laina's iistoric Visit to North A mierica. Clear L.ight Publications,
Inc. 1981.

Kashima, Tetsuden. Buddhism in America: The Social Organization of an Ethnic Religious
ltLytiltiion. Greenwood Press, 1977.

Layman, Emma McCloy. Buddhism in America. Nelson Hall Publishers, 1976.

Lee, Martha F. The Nation of Islam, an American Millenarian Movement. The Edwin Mellen
Press, 1988.

Lincoln, C. Eric. The American Muslim Mission in the Context of American Social History.
Article in The Mulim Community in North America, ed. by Waugh, Earle; Abu-Laban, Baha
and Qureshi, Regula B. University of Alberta Press, 1983.

The Black AfMtslinis in Anierica. William B. Eerdmang Publishing Cb., Th1ird Ed., 1994.

Mamiya, Lawrence H. From Black Muslim to Bilalian: The Evolution of a Movement. Article
in K6szgi, Michael and Melton, J. Gordon., ed. islamt in North America: A Sourcebook.
Garland Publistidtg, 1992.

Metmux, Daniel A. The Sokai Gakkai Revolution. U"rvenritv Press o,.tni erica, .1199T.

Muhammad, Imam Warithuddin. Prayer and Al-Islam. Muhammad Islamic Foundation, 1992.

Muslim Journal, a newspaper owned by the American Muslim Mission, vol. 19, No. 12 & 13,
January 1994, Chicago, llhnois.

Neusner, Jacob, ed. World Religions in America: An I"trodn,"icon. W,,tinniitrl ohn K!!x
Press. 1994.

Prebish, Charles S. American Buddhism. Duxbery Press, 1979.

Reps, Paul. Zen Flesh, Zen Bones: A Collection of Zen and Pre-Zo-; "rh'in... ,. CG.,



ADA294710

Doubleday Dell Publishing Group. 1989.

Rahula, Sri Walpola. What the Buddha Taught. 2nd ed. Grove Press. 1974.

Robinson, Richard H. and Johnson. Willard L The Buddhist Religion: A Historical
Introduction. 3rd Ed. Wadsworth Pub. Co. 1982.

Speight, R. Marston. God is One: The W iy tqrn. Frwendhiln Pre--s. 1989.

Thompson, Era Bell. American Daughter. Minnesota Historicea Society Press. 1986.

X, Malcolm. The Autobiography of Malcolm X. Ballentine rx"&L-.23rd priming, 19992, orgina
edition, 1964.


