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#FsE7 —<  AStudy on Buddhist Welfare Thought

This paper mainly discussed two fundamentals: the basic paradigms of thought and conduct in
order to bring the Buddhist welfare to fruition, and the modern meaning of the Buddhist welfare
idea and practice.

In Chapter 1, the paradigms of thought and conduct on the Buddhist welfare were examined
from the early Buddhism perspectives.

Not limited to time and space, every person has always been wishing the realization of the
universal “Dharma(¥£)” that was revealed in the teachings of Buddha. The principle of Dharma is
the “Engi(pratitya-samutpida,f&itL)”, which means every phenomena occurs within the harmony
of in(inner and direct cause) and en(external and indirect cause). Buddha taught us that each of us
should rely not only on the Dharma, but also on oneself who intentionally practices the Dharma.
Hence, the self-establishment plays a critical role in the practice of Dharma. Every moment of
introspection engenders the compassion to others. Each of us realizes self-centeredness and no one
is replaceable by contemplating ourselves, and in turn we realize others might also think the same
way. Even knowing the inevitable fact that all living things are selfish, seek one’s own happiness,
and fear violence or one’s death; we must understand that respect for oneself and others, and not to
harm oneself and others are requisite to being able to practice the compassion.

In order to achieve the self-establishment, it is necessary to have a certain attitude, in which we
face up to the reality of Impermanence and Not-self, and reconsider about the social relationships
with others in the process of introspection. Keeping oneself in shape by refraining from rude
behavior and performing amicable action on each facet of conduct—behavior, wording, and
mind-—is a key factor to adapt the aftitude. We should understand that a negative spiral of
emotions consisting of anger, hatred, and self-conceit, is meaningless to construct an amicable
interpersonal relationship, and we should not pursue superiority or inferiority as well as victory or
defeat. Even if you encounter these negative emotions others display toward you, patience and
perseverance consequently becomes a mutual advantage for both sides. It must be noted that the
conduct of oneself becomes the source of the “karman(3€)”, and the consequences of one’s good
and evil conduct will return to the self without any exceptions. Taking these lessons into account,
and also learning to be contended and not to forget modesty, each of us should continue making
efforts to improve.

In the practice of the compassion (“Jiki, 3E™) and good conduct, it is recommended to strive
to alleviate suffering of others as much as possible by being a “good friend(kalyapna-mitra, #X,
E 5%y with them. The “good firiend” is the one who not only speaks favorable words, but also

the one who can peint out mistakes, admonish, teach, and preach others.




The meaning of Karupa (3F) is similar to empathy. It does not mean that just feeling sorry for
someone. The feeling of Karund requires a deep emotional involvement with the person who is
suffering.

Help make others aware of the fact that the human body is transient and life is uncertain, and
also cultivate their ability to truly accept the truth are considered essential to alleviating suffering
of other human beings.

Being able to share is identified as an altruistic character, in addition to the kindness and the
ability to give everyone what they deserve. Although the act of giving by sacrificing others,
seeking the welfare for oneself, and rejecting the self are not considered to be altruistic.

If there is an individual, who made sin or was an indolent, compensates for these acts with
apology, confess and virtue, we should accept that attitude and believe the person have the
possibility of regeneration.

Each of us exists in this world because of the work of others. Thus, it is essential to be aware of
that you always receive the kindness of others. '

Harnessing the ability to tolerate others is important, as well. As you encounter the situation
where your opinions are incongruent with others, you should not keep arguing these points, rather
you should find and focus on the opinion that are in congruent with them. This is a sagacious way
to tolerate others. The another way to deal with this situation is to stand in a viewpoint, where you
see each opinion does not describe a whole picture, but it does indicate a part of the truth, because
each of us generates own opinions and speaks about the truth based only upon one’s experience.
By keep these strategies in mind, we would transcend all arguments and find significance in
“learning together”™.

Making efforts to attain the self-establishment and to respect one another, therefore, lead the
world in harmony and people in peace. The harmony and peace of the world allow us to pursue the
realization of true happiness, welfare, and well-being.

How these thoughts could apply to social work practice today? Self-awareness has been
recognized as one of the most important components of social work practice, because it plays
critical. roles in the self-improvement of social workers and building therapeutic alliance. In the
recent study on stress and the mental health of the human service professionals, “burn out™ and
“emotional labor” has become the subject of great concern.

It is not difficult to imagine that controlling various kinds of emotions and behaviors, and
ameliorating conflicts are burdensome to social workers at their working site. The thought of
“Engi” and “Jihi” could help those who need to deal with these difficulties. These thoughts
elucidate the irritableness of each individual in a reciprocal relationship to one another, and
describe the humanity by assuming that human beings are fragile per se. It could be an effective
method for them to reconsider their own perspective on the humanity with these thoughts in their
mind. The paradigms of thought and conduct from the perspectives of early Buddhism suggest a

way to be free from negative emotions and avoid conflicts.

In Chapter 2, the paradigms of thought and conduct based up on the principle of
bodhisattva-hood of Mahayana Buddhism were examined by utilizing Ta-chili-tu-lun
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(mahaprajiiaparamitopadesa, R7& Ein).

The orientation of Mahayana Buddhism toward the welfare is applicable to all sentient beings.
It could operate powerfully upon mental, physical and social aspects, and ultimately light up the
path to enlightenment.

The basis for the practice of Bodhisattva are %&.» ( the spiritual awakenings) and ZFH
(pranidana, the Bodhisattva vow) that can convince all sentient beings, and a majority of the
Bodhisattva virtue including =218 Sh(saptatrimsadbohi-paksika dharmah, the thirty-seven
favorable conditions to enlightenment) is described in 7N 2% (sar paramitah, the six kinds of
practice by which Bodhisattvas are able to attain enlightenment), which is consist from B8 fE%
(dana-paramiia, donation, or the perfection of liberality), J7' 2 Z2%E (§tla-p., morality, keeping
precepts, or the perfection of §7la), iK% (ksdnti-p., forbearance, or the accomplishment of
indulgence), FRBLERIESEZE (virya-p., assiduity, or the highest degree of fortitude or energy),
I Y& % (dhyana-p., the prefection of meditation), A%X7& i # % (prajfida-p., the perfection in
wisdom).

In the process of becoming a Buddha, Bodhisattvas practice these six paramifds, pursue own
benefit and the benefit of others simultaneously i.e. the benefit for both parties, and make efforts
to guide all mankind to be an ideal being. )

These paramitéhs correlate to one another, and these are integrated into prajfia-paramita, which
is the wisdom to know the true aspect of all phenomena (“F5£32F8”). The wisdom is constructed
on the thought that all forms of existence are non-substantial (“7F{%#4%”). Having this though in
mind, the Bodhisattvas keep continue practicing the way of Bodhisattvas and recommend all
sentient beings to practice the sat paramitah by utilizing Upaya (specific pedagogy).

The compassion (Jiki) is a core element of the mind of the Bodhisattva. Bodhisattva indicate the
ideal of compassion does not select its recipients, and it could be entrenched by practicing the four

immeasurable (“MI&E L) : (1) maitry apraména (“%2”)—the infinite virtue of benevolence or
loving-kindness, (2) karunapramana (“#5”)—compassion or removing pain, (3) muditdpramana
(“E")— joy or bliss to see those who have freed from pain and obtained true happiness, (4)
upeksapramana (“H5")— being impartial to all even to enemies or abandoning attachment to the
three virtues mentioned above).

It seems to be not difficult to have the feeling of sympathy to a person whom one knows, but it
may not be easy to manage the obstacle between the self and others, and to find a value in and
respect for all living things including someone you do not know. This ideal compassion is defined
as the great compassion. The great compassion could be practiced thorough the meditation on
sinyata (“ZE#1™), in which one overcomes fixation, The great compassion and the meditation on
sunyata should be controlled in the power of upaya (Ji{EN).

Bodhisattva, who wish a complete characterization of the personality of others, refer others as
the field of good fortune (punya-ksetra, #&H).

The philosophy of §inyvata describes a way of thinking that can subjectively solve problems of
everyday life, and it is universal to all individuals of our species, regardless of the time and place.
Although the practices of the Bodhisattva begin specifically with the act of giving, all these

practices are in relation to the meditation on Sanyata and the great compassion, and ultimately
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harmonized with the mind of impartiality (#%). By utilizing Updya and these strategies, the
Bodhisattva facilitate others to develop independency, active life skills, and positive thinking, and
also suggest others to practice a way of life as same as the Bodhisattva whose central thought is
the realization of the welfare.

In this chapter, Ksanti(“5”) is discussed as an example of the modern meaning of Six
Paramitds. Monier (1899) indicated the meaning of Ksanti as “patient waiting for anything™ in his
dictionary, but this translation is very suggestive. The importance of “waiting” has recently been
pointed out in various fields that relates to the social welfare including the field of child care,
education, school refusal, non-school attendance and nursing. It is essential “to wait” in order to
build an ideal relationship in social work practice, but it may not be easy for them to wait
patiently, because it may causes unpleasant feelings or various difficulties in certain
circumstances. The word “waiting” must be appeared in the definition of “Ksdnti™ at the present
day. When the “waiting” is a good thing for the others and the sense of “respect to the others” is
put in “waiting”, it means the very side of waiting of Ksanti in Buddhist Welfare Thought.

In Chapter 3, the modern meaning of the Lofus Séitra on the Buddhist welfare is described.

First, the importance of the self-awareness of the individual, as well as the understanding of
others, in the practice of the welfare state is examined as a perspective of the Lorus Simra with
regard to the humanity. A supporter recognizing the self as one of the Bodhisattva and developing
the introspection when he relates to others are fundamental to define “the self~awareness”™ within
the realm of the Buddhist welfare practice. The view of humanity based on the doctrine of the one
vehicle (eka-yana, ——3) described in the Lotus Siitra identifies a specific meaning of the term
*“ the understanding of others™. It essentially means that you recognize others as also one of the
Bodhisattva who are born in this world and willing to grow together with you, and wish the peace
of this world. True joy will be shared when both parties of the Bodhisattva—a supporter and its
recipient—can be aware of the essential equality and the dignity by supporting each other
mentally, physically and socially, and by practicing such the Buddhist view of humanity and social
welfare activities.

Second, the Lotus Sitra is regarded as a dialogue between the Buddha and his disciples, and a
maodel for social work practice that has basis in the Buddhist welfare thought is examined in that
context. The dialogue does not aim to negatively reflect on one’s past experiences and actions. It
does intend to affirmatively confirm that all our acts are resource for practicing the Dharma, on
the basis of the doctrine of the one vehicle. The dialogue presupposes the Buddha-nature (“{AH4™)
as a premise, and suggests reconstituting the self in order to live as an existence, which aim at the
maturity of human beings and the social peace along with others. As similar to this approach of the
Lotus Satra, the narrative approach, the empowerment or the strength perspectives, which have
been widely noted in the domain of the social welfare in recent year, seems also focusing on the
inherent strength, resilience and potentials of human beings for the purpose of reconstituting the
self. However, the most distinctive feature of such approach in the Lotus Sitra is that it brings us
the opportunity to develop internal enhancement and to drastically shift the way they understand
the humanity and the view of life. As a result, the purpose of life, as well as the better way of life,
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will be discovered. The thought of the Buddhism welfare examined based on the Lotus Siitra
illustrates the essence of being human presumably in more depth, in comparison to the practical
methods of social welfare listed above,

Third, examining the “Seven Parables of the Lotus Sttra” in specific, it reveals four important
facets of thoughts for discussing the topic of helping others: respecting the uniqueness of others,
believing the innate ability to change and improve, practicing various means materially and
mentally to recuperate the autonomy and the self-esteem, and standing close to others with
patience. In the Seven Parables of the Lofus Sitra, these six following parables prompt us to
practice the self-awareness of the individual and the understanding of others as the Bodhisattva:
Parable of the three carts and the burning house (= E:K D), Parable of the wealthy man and
his poor son (3 §5-F ®K), Parable of the three kinds of medicinal herbs and two kinds of trees
(ZE AR D), Parable of the phantom city and the treasure land ({L#%E 2LDIR), Parable of
the jewel in the robe (TREEHERDIE), Parable of the bright jewel in the topknot (22T HAERDM).
The last one of these parables called “Parable of the skilled physician and his sick children (E &
1A D) in conjunction with a thought of the Lotus Sifra that each of us is born in this world
with a wish (“JfE4E FU4E™) generate two ideas. One is that all human beings are born in hope of the
realization of the welfare states. The other is that grief over the death of someone could be a
helpful resource for finding the better way of life. If considering these seven parables as a whole,
another dimension of ideas is opened up. It tells that we should “wait” until others initiate to
achieve the self-realization and realize the meaning of their existence by practicing various means.

Fourth, the practice of the Bodhisattva that appears in the Lotus Sifra is discussed. The Lotus
Sitra expresses wishes for the welfare, happiness, and well-being of all living things everywhere
in the text, and it teach us how we sympathize others® pain and sadness, stand close to others with
a patience, and share the joy of life, as noted above,

Fifth, the symbolism of the Ceremony in the Air that appears in the Lofus Sitra is examined to
make point out of the universality of the Dharma, and the sifuation to practice the Dharma.

Sixth, “Living Together(4E)” and “Tolerance( & %F)” are discussed through the lens of the
Lotus Sitra. In order to realize the thought of the Living Together (£ 4:), it is necessary
to understand and respect for one’s uniqueness and the uniqueness of others, and
consequently reconstruct the relationship between the self and others. Tolerance is a
key to succeed this process. A tolerance in Western ideals could be established without
concerning and understanding of others, and respect for others. In some cases, forgiving others
because the one is superior to the others could be identified as a tolerance. On the other hand, the
practice of Sadaparibiita(F ~#EEE), a book compiling the Bodhisattva practices of the Lotus
Siitra, is potent beyond such way of tolerant.

In the story of the Lotus Siitra, there are several characters who are haughty and rebellious.
Sadaparibhiita (# REEERE)’s deed gives us a useful suggestion to deal with those who cannot
find a mutual understanding. He made an obeisance to whomever he happened to meet. His deed
not only represents the way to respect all living things’ innate ability to change and improve, but
also the way waiting for their initiation to seek the Dharma, or the way to avoid self-conceit. His
deed of actively respect for others also demonstrates the way to practice the Buddhist welfare that
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we respect for human nature and do not hurt each other physically and emotionally in order to live
all together and to all become Buddha.

In sum, the essence of the Buddhist welfare practice indicated specifically in the story of the
Lotus Siitra is that sympathizing others’ pain and sadness, standing close to others with patience,
sharing the joy of life, and recognizing all events as the path of awakenings.

In Chapter 4, the modern meaning of Nichiren’s ( B $%) thought on the Buddhist welfare state is
described.

First, Nichiren’s every thought and act is intended to carry out a mission as a Buddhist, while
being concerned with others through his deep introspection. His introspection represents his
demeanor to promote the self-awareness and to avoid self-conceit, in which he thinks he
unilaterally understands others. Moreover, his demeanor—ihe substitution of suffering for others
(“fEZFE")—, in which he absorbs the pains of others into his own body with having a heart of
compassion in order to collectively be relieved from the pains. Considering this demeanor from
the Buddhist welfare perspective, it prompts individuals who are engaged in social welfare
practice to reconsider how to keep honor as human services professionals, and how to carry out
their mission.

The foundation of Nichiren’s thought is gratitude to others, on a basis of introspection.
Therefore, even if his words and actions are critical or demanding, we should understand these are
his expression of gratitude and respect.

According to the theory of the “mutual possession of the Ten World (47 A &) and the “three
thousand realms in a single moment of life (—:& =)", the realm of men contains the realm of
Buddha and hell, at the same time, the realm of Buddha contains the realm of men and hell, and
also the realm of hell contains the realm of Buddha and men.

If the ten worlds are considered as the ten states of human beings, these theories help us to
cultivate the realm of Buddha or the realm of Bohisattva within the self, and also suggest us to
practice introspection to avoid fall into the realm of hell or the realm of prefas (3 52).

Furthermore, these theories lead us to a viewpoint from which we find the realm of Bodhisattva
or the realm of Buddha is inherent in others. Hence, the development of the self-awareness and the
understanding of others are essential important to construct relationships in the field of social
work practice.

The Chion-Hg’on (the realization and reciprocate of gratitude to others, 1A # &) is another
one of the Nichiren’s important thoughts. If we apply the notion of Chion-Hg’on to a Buddhist
concept of the Living Together (#:4F) in the present-day, Chion-Ho’on can be interpreted as
“appreciating reciprocally” and “respecting reciprocally”.

In addition, to realize “Living Together”, it will be also demanded that people insist on mutually
from a viewpoint of making use of each other in based on the thought of “teaching of
integration([5822)”. The realization of the “Living Together” requires people to reciprocally make
their points based on the thought of the “teaching of integration (F<3)” in order to exploit the
uniqueness of each individual. Then, "Chion-H&’on" would be able to indicate us an ideal way to

tolerate others, and this lesson can exceed the limits of social work methodologies for helping,
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including the capacity to tolerate, active listening,

Second, in the letter of Nichiren to his donors, he gives various advices for the problem and
anxiety, which are generated by social relationships, from the perspective of Buddhism on some
occasions and from the general perspectives on another occasions. Nichiren, in these his advises,
reminds us to be thankful for our life, and to seek not evoke hatred and resentment but rather
having gratitude and respect under illogical circumstances. Analyzing his letter to his donor, it can
be found that Nichiren utilized a variety of modern counseling theories such as, self-agreement,
unconditional positive regard, and empathy.

He passionately gave mental health care to individuals who may soon lose a person close to
them i.g., parents or children, and who lost their loved one in order to alleviate their anxiety and
sadness. Possessing the sense of the vanity of life in his words and actions, Nichiren represented
and sympathized with their feeling of grief and, in specific, he wrote them a scenery that described
a particular place in which the spirits of the deceased live and the state of the Pure Land of Vulture
Peak (“SE|LI{% 1), so that the scenery could come into their eyes, and alleviate their feeling of
grief.

Looking through the contents of these his letters, and the process to reveal lessons learned from
Buddhism, it seems these are similar to one of the characteristics of the modern theory of grief
care that let them feel the “continuing bonds”. Moreover, Nichiren wrote stories in which the state
of the Pure Land of Vulture Peak, and the relationship between the deceased and bereaved were
described. The story help bereaved people to find the meaning of their life after the death of loved
one.

Therefore, it could be said that these letters of Nichiren demonstrate methods, which are
commonly conceptualized in the theory of grief care today, to gradually heal the grief and pain of
people.

Third, the thoughts on the Buddhism welfare of both Nichiren and Ninshd (& 4) are
examined. In previous study, Ninshd’s concept of the welfare of Buddhism known as the
“charitable undertaking type” has often been recognized as a contrast to Nichirens the
“propagation missionary work type™ that includes political criticism.

While the charity activity of Ninshd has positively evaluated, it has been noted that there were
several problems in his method to obtain the fund, utilitarianism among priests, and its edification
system. However, if taking Ninshd’s work on introspection, his thought on the substitution of
suffering for others and on the ideals of the Bodhisattva of the Mahayana Buddhism described in
the “ten Kinds of great vows” (“-|-#-KFE”) into account, both similarities and differences in
thought of Nichiren and Ninshé could be found.

The various practices of Nichiren and Ninshd are vital in thinking of the realization of Buddhist
welfare in the modern society, because their practices aimed at the realization of compassion for
others and the society while each of them deliberately think how they act as Buddhists. Upon
recognizing the characteristic of their thoughts and its limits, it might be necessary fo
acknowledge both Nichiren and Ninshd as two Buddhists who confront the society to look for the
ideal of the Mahayana Buddhism. For future study, it is recommended to investigate the common
denominator of these Buddhists, instead of looking into their differences.
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In conclusion, the idea of the Buddhist welfare has basis in the Dharma of Engi
(pratitya-samuipada), and it encompasses the practice of compassion endeavoring to achieve the
realization of true happiness, welfare, and well-being; a state of respect for oneself and others, that
could be generated through introspection; and various methods for treading the path of virtue
where is neither harm nor strife, but the peace of the world.

Thus far, the goal of the practices and thoughts on the Buddhist welfare, and of modern social
work, counseling and grief-care services are in parallel to each other, Nevertheless, it becomes
clear that the thoughts on the Buddhist welfare can exceed the limits of the modern social work
theories of the welfare state by indicating ways to become better beings. Therefore, the thoughts
and practical philosophy of the Buddhist welfare can be vital ingredients to develop an ideal social

work practice.




