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The aim of the present paper is not a detailedyaisabf the development of the
religious policy of the Chinese Communist state amg Tibetan Buddhism on the
institutional (i. e. in relation to the web of Tthe Buddhist monasteries) and individual levels
(i. e. in relation to the individuals: monks, nuargd laymen) since 1949 up to the present day.
| want just to focus on some issues which — withard to Tibetan Buddhism - make the state
— church relation special and therefore will ilhasé the obstacles, hindrances and conflicts in
the implementation of the religious policy in Tiletareas in the People’s Republic of China.

The freedom of religion, forming part of human tighis protected by the Article 18

of the Universal Declaration of Human Rights:
Everyone has the right to freedom of thought, cemee and religion; this right includes freedonthange
his religion or belief., and freedom, either alarein community with others and in public or prigato
manifest his religion or belief in teaching, praetiworship and observante.

The international protection of religious freedorasamfurther elaborated in the International
Covenant on Civil and Political Rights which in Asticle 18 deals in greater detail with the
content of this right and its implementation. Inii@) the primary legal protection of freedom
of religion is found in the Article 36 of the Coitation of the People’s Republic of China
adopted in 1982:
Citizens of the People’s Republic of China shalbgrireedom of religion and belief. No
public body, social group or private individual meympel a citizen to practise or not to
practise a religion. The State shall protect nomakdious activities (Chinzhengchang de
zongjiao huodong No one may, in practising a religion, engageaitivities which
endanger public order or the health of citizensinberfere with the system of public
education. Religious groups and religious affaiesymot be subject of foreign authorfty.

These basic provisions have been further elaboraiad central and provincial
administrative levels in a number of measures agdlations related to the religious life of
different religious groups in 1980s and 1990Bhese legal documents — especially the
Constitution and other laws adopted by the Cemgoakernment - should guarantee the status
of all the five officially approved religions (i. 8uddhism, Taoism, Islam, Catholicism and
Protestantism). They provide a general frameworkclviis not tailored for the needs and
traditional practices of individual churches. Theample of Tibetan Buddhism will illustrate
the fact that this official understanding and pptwe of religion and religious activities has
its limits and can not satisfy the followers ofstifiaith.
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There is an apparent congruence between religidrethnicity which can be observed
in discourses about the identities of various paldir group$. However, this assumption of
the overlap of religion and ethnicity is valid talifferent degree with various groups. The
case of Tibetans and Tibetan Buddhism is a stroggnaent for this. It seems obvious that
Tibetan Buddhism is considered to be the most itapbrelement of identity of Tibetans by
both Tibetan and foreign authorand for Tibetans it is even perceived as a synobdhe
superiority of their civilisatio.In this sense, Tibetan Buddhism being and intéggaand
identity constructing element of the Tibetan sogieeligion should be understood in two
levels: first, as a set of religious doctrines dogmas which are generally accepted and form
the core of moral and ethical values; second, assitutional web of monasteries covering
all the areas inhabited by Tibetans which have disationed as educational centres
preserving and reshaping this religious tradifidfibetan Buddhism was thaison d'étreof
the traditional Tibetan state before 1950.

The distinctive characteristic of the official ggbus policy in China is the fact that it
is closely interrelated with the policy towards ioaal minorities as the phenomenon of
religion is predominantly associated with variousonity ethnic groups such as Uighurs, Hui
(followers of Islam), Mongols and Tibetans. Up &bel 1990s when the religious movement
Falungong has gained a massive support mainly antenblan-Chinese, the implementation
of religious policy was primarily aimed at thesenfldhinese ethnic groups. Official Chinese
publications on religious policy repeatedly stréss close relationship between the ethnicity
and religioff and state that in relation to the national minesithe State and the Party should
take this linkage into consideration and deal whigm as a complex issue. The central role of
religion as an identity building factor is to a teém degree also reflected in the official
Chinese documents dealing with the religious polmyards Tibetan Buddhism. Due to the
fact that unlike in the case of Hui, Uighurs andansoother ethnic groups in China which
follow Islam and thus form a part of the internaabcommunity of Muslimsymma Tibetans
belief in an autochthonous religious tradition Whiwriginated in the 112" cent. in their
homeland. Therefore the identification with Tibet&uddhism is very strong and any
restrictions and limits imposed by the Chinese auiles on the religious practice on
individual and collective level are perceived bythbthe clergy and the laity as inadequate
infringements which touch the core of “Tibetanness”
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The second distinctive — and among the ethnicggan China unique — feature of
Tibetan society is the close relation between ialig authority and political power in Tibet.
Since the 1% cent. the dignitaries of various Buddhist schobé started to play an
influential role in Tibetan politics and this temiy had reached its height with the
assumption of political power by th& Balai Lama Ngawang Lozang GyatsiNgég dbang
blo bzang rgya mtshd617-1682) in 1642 in Central Tibet (Tbbus-Gtsany®

The traditional political system of Central Tibetthe years 1642-1950 is in Tibetan
often termed as "having two: religious and politifauthority]” (Tib. chos srid gnyis ldan
which reflected the fact, that the supreme politacad religious power was in the hands of the
successive reincarnations of Dalai Laffi@he ecclesiastical élite of Tibetan society had
played an important role in the government and effoee the Tibetan polity is often
characterised as theocratic. The influence of Bisdatergy in Tibet is also obvious from the
structure of government agencies and posts, whereso-called monk officials from the
biggest Gelugpadge lugs pa monasteries had occupied crucial pdst®ue to these
positions the Buddhist clergy had successfully rsdats political and economical priorities
in traditional Tibet and in fact they perceived thé& of state as the protector of their interest
and the Buddhist faith. In case these intereste veedangered, the monks were ready to
challenge the authority of the central governmanthasa as illustrated for example by the
armed opposition of the monks from the Chged college in the Serasé rg monastery in
1944 The authority of Tibetan Buddhist dignitaries wagen much higher in peripheral
areas in the east (Tib. Kharkhamg and the northeast (Tib. Amda, mdg which were
beyond the immediate control of the central govemnimin Lhasa. There the high local
reincarnations (Tib. tulkusprul sk) had exercised a direct political control over Thketan
population. The example of the Labrang Tashikhyl& orang bkra shis ‘khyjilmonastery in
Amdo can illustrate this situatidits highest reincarnation Jamyang Zhejja( dbyangs
bzhad pawas thede factoruler of large parts of the north-eastern parthef Tibetan Plateau
and his authority was not challenged by either reénibetan or Chinese authorities. The
local population was directly subordinated to hima &is administration which was composed
exclusively of monkg? This subordination had included all political,iggus, economical
and military matters.

After the foundation of the People’s Republic difilta the religious policy towards
Tibetan Buddhism was based on the principle ofstygaration of religion and politics (Chin.
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zheng jiao fenli de yuang@which is a typical approach of the secular stateatds religion
also in the Western countries. This policy, howeweas in direct contradiction with the
traditional understanding of the role of monasterreincarnations, high lamas and monks in
Tibetan political life. The attempt of Chinese aurities to reduce Tibetan Buddhism to
“spiritual” matters has caused a permanent corfiittveen Tibetans and the state authorities.
This intermingling of religion and politics in Tibenanifested itself during the anti-Chinese
revolt in Lhasa in March 1959 when large numbersnohks and nuns patrticipated in the
protests against Chinese authorifihe involvement of monks and nuns in public lifela
politics has again confronted the state authoritiethe course of the process of religious
revival which have started in late 1970s and eB®§0s. The religion resurfaced as the centre
of Tibetan life, the people were permitted to cay religious practices and the cadres were
instructed to respect thethThis relative freedom of religion was again reséd only to
religious matters.

However, the renaissance of Tibetan identity whicds caused by the revival of
Tibetan Buddhism soon brought with it also suchtjgal issues as the protection of human
rights and Tibetan independence. A crucial rolghis movement was played by Buddhist
monks and nuns who since 1987 have participatedimerous anti-Chinese protests mainly
in Lhasa but also in other parts of TiB&Erom the Tibetan point of view the participation
and organisation of protests by Tibetan monks antswas a logical consequence of their
traditional role in the society. On the contramgnh the Chinese perspective their activities
represented an abuse of religion and religiousdfree guaranteed by the Constitution for
political activities aimed against China. Theseealepments have posed a dilemma for the
Chinese leadership how to proceed with the impleéatiem of the new religious policy in
Tibet, as this process is in their eyes inevitaagnected with the further intensifying of anti-
Chinese protests.

The Chinese authorities have repeatedly blameaxied 14" Dalai Lama Tendzin
Gyatsho pstan ‘dzin rgya mtshd 935- ) for inciting the protests and the demi@tigins only
stress their perception of religion as somethingvetsive, potentially dangerous which may
function as a tool for interference in internal taeg and for erosion of social stability. This
understanding of religion is also included in ttm®rs Article 36 of the Constitution of the
People’'s Republic of China adopted in 1982 quotedva and further elaborated in the
crucial document (so-called Document No. 19) on tle& religious policy entitled "The
Basic Viewpoint and Policy on the Religious Questiuring Our Country's Socialist Period”
(Chin. Guanyu wo guo shehuizhuyi shigi zongjiao wentilanj guandian he jiben zhengke
issued by the Central Committee of the Chinese Conmsh Party in March 1982 which
explicitly mentions the “criminal and counter-reutbnary activities under the cover of

religion”.?°
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The reaction of the state was immediate andmtediat tightening the control of the
internal life of the monasteries. The influencetd state in Tibetan Buddhist monasteries has
been primarily maintained by the establishment hed s0-called Monastery Management
Committees (Tibdgon pa’i do dam u yon lhan khan@hin. siyuan guanli weiyuanhiln
the beginning of the 1980s these administrativeidsodvere established in all reopened
monasteries in Tibet. The existence of such a cat@enis a necessary precondition for any
monastery to obtain official approval. These bodies composed of senior monks of the
monastery and they are in charge of all adminisgateconomic, and security activities
related to the monastey.The members have of these committees have to freas by
the local Religious Affairs Bureau (Chirzongjiao shiwu ju?? The creation of these
Monastery Management Committees in Tibetan Buddhmstasteries throughout Tibet has
created a certain controversy between the state thadmonks as they represent an
interference with the traditional autonomy of themasteries in Tibet and are perceived as
tools of Chinese authorities in the monasterieacé&ithe mid-1990s the authorities have
started an ideological campaign under the slogaftpafriotic education”. During regular
meetings organised by the cadres the monks and Imawes to voice their opposition to
separatism, publicly support the unity of the matred and the leading role of the Chinese
Communist Party, and cherish patrioti§tiThe refusal to accept these standpoints may lead
to the exclusion of an individual monk or evenhe tlosure of a monastery.

In order to handle the religious issue in Tibedimore transparent way, the authorities
have striven to limit the number of monks and nimsndividual monasteries since late
1980s. Local Religious Affairs Bureaux have fixeaeatain quota of monks for every
individual monastery and therefore only some mdmige received the official status in the
monastery and subsequently a long-term residenteitpd he size of monastic communities
is also reduced due to the fact that according hmé&3e regulations children less than 18
years of age are officially prohibited from enterm monaster§’ The quantity of monks have
been reduced by administrative measures approxyriayeone third in comparison with the
situation in "old” Tibet? This tendency is in deep contrast with the TibeBamldhist
tradition of mass monasticism (especially in théu@pa School) and limits imposed on the
age and quantity of monks and nuns are often mesdian interviews with Tibetans as
particular examples of violations of their freedofireligion.
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The interference of state authorities into tradl religious procedures may be also
illustrated on the example of identification andtheonement of new reincarnations.
Reincarnations, tulkus, have traditionally occupgeldigh status in Tibetan society and they
embodied the supreme religious and political autyholhe issue of the identification of a
new Buddhist reincarnation in Tibet was highlighied1995 when the choice of the™11
Panchen Lama have stirred a controversy betweeDdls Lama government in exile and
the Beijing governmerff The Chinese authorities have been striving to iaedhe highest
authority in the final approval of a candidate whas traditionally been identified and
enthroned by the Buddhist dignitaries using esshblil procedures. Now the process is
always closely supervised by the different admiatste levels of the Religious Affairs
Bureau and according to Chinese documents shoutbh@ucted under the guidance of the
Chinese Communist Party This is valid not only for the highest reincaroas in Tibet (e. g.
Dalai Lama, Panchen Lama) but also for all the lloemcarnations who have traditionally
played an important role in the religious and sddi& of Tibetan Buddhist communities. The
attempt of Chinese authorities to subordinate thegss of the choice of a new reincarnation
to a dull set of bureaucratic regulations whiclgieat detail deal with the territorial, social,
and organisational aspects of the search, ideatiific and enthronement, illustrates the deep
contrast between the administrative perceptiorebfion and the spiritual understanding of
it. However, the issue of identification of newnearnations is important for the process of
religious revival as it was prohibited by the autties since 1958 till early 1990s. In case of
the next, 18 reincarnation of Dalai Lama this process will pegrucial role — which will
encompass not only religious but above all politissues - for Tibetans both in Tibet and in
exile, and to acertain degree for Mongolians, Btsyand other followers of Tibetan
Buddhism too.

Another aspect of the dramatically changed sitnatd Tibetan monasteries is the
economical basis of their functioning. Due to thmatitical influence and as a result of their
high social status in the pre-1950 Tibet the maevist held 37 percent of arable 15hand
the population subordinated to a monastery hadayot@xes to it and provide it with various
services. These represented the main source ofmmad the numerous monasteries while
some of them, usually the most important, wererfomelly also supported by direct subsidies
from the central Lhasa government. After the fodiotiaof the People’s Republic of China
these privileges were also guaranteed by the Beigavernment as the basic document
regulating the relations between China and Tibég Agreement of the Central People's
Government and the Local Government of Tibet on ddess for the Peaceful Liberation of
Tibet (Chin. Zhongyang renmin zhengfu he Xizang difang zheng&nyy heping jiefang
Xizang banfa de xieysigned on the 23May 1951, stipulated in its seventh provision that
“the policy of freedom of religious belief ... willdoprotected. The central authorities will not
affect any change in the income of the monastefiesfowever in the late 1950s, in the
course of the implementation of the so-called “deratic reform of the monasteries” (Chin.
siyuan minzhu gaigeTibetan Buddhist institutions were completely aegd of their
possessions and all the formal economic links betweonasteries and local population were
broken off. After 1980 these possessions have mehlreturned to the monasteries. The
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Chinese authorities have perceived the monastases heavy financial burden for the
Tibetan population and in internal documents expfigvarn for the restoration of the “feudal
religious privileges and the system of oppressioth exploitation”(Chin. fengjian zongjiao
tequan he yapo boxue zh)dd The state authorities do not provide financialparpfor the
monks and they depend on the financial help of ttedatives and on local people who give
them alms. The aim of the Chinese authorities a the Tibetan Buddhist monasteries will
provide services and organise self-supporting prtda units which will finance their
religious activities, and this forms part of oftitipolicy towards Tibetan monasteries, under
the slogan “let the monastery support itself” (Clyinsi yang si Tib. dgon par brten nas dgon
pa skyony>! In order to implement this policy, the monastehiese established restaurants,
shops and hostels, produce Tibetan medicine, ett.aae receiving Chinese and foreign
tourists. These economical activities influence ifernal life of Buddhist institutions in
a negative way and scarce financial resource dyritit the scope of religious activities.

The religious policy towards Tibetan Buddhism i tReople’s Republic of China has changed the
traditional character of Tibetan Buddhist monasteriThe state-imposed restrictions of the politiaatl
economical role of the monasteries, and of the gizBe monastic communities have contributed &oftfct that
the current state of monastic Buddhism in Tibequalitatively and quantitatively different in comijsmn with
the past. The recent swift economical, politicatl aocial reforms of the Tibetan and Chinese socieiyld
undoubtedly anyway modify the character of TibeBanldhist monasteries, but the official view of gedin and
its reduction to "spiritual” matters have speedgdtiiese developments. The divergent Chinese anetarib
perceptions of the role of religion, religious ifgions and religious figures in the society hded and will
inevitably lead to further confrontations and catfl which will negatively influence the overall i@kse policy
in Tibet of which the religious policy forms onlysaall, though very important part.

The future will show whether in the course of tesival of Tibetan Buddhism it will be possible to
reconcile two entirely different sets of interestm the one hand the desire of the Chinese au#sorit
administratively to control the internal life ofehmonasteries, and on the other hand the endea¥diibetans
to proceed further with the revival of monastenéth the aim of re-establishing their traditionala, which
encompassed not only religious authority but pmditiand economic power as well. These two trends ar
contradictory: the alternative of a limited revivalas unacceptable for Tibetans as the visiorhefgradual
resurrection of the traditional role of the monastewhich would result in the creation of paraddministrative
structures independent of the Chinese state, ihé€hinesé?
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