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Abstract 

 

 

採用馬克思主義意識形態為宗教動員理想狀態的人是被存疑的;然而，在特定環

境中的集體社會，這兩個矛盾的信仰找到解決之道，共生和共存。本主題研究

在越南共產主義和佛教之下，慈善組織和獨裁政權之間協同作用的可能性。透

過探索該國歷史、傳統文化的魅力之下，研究者亦探討這兩股權力不得不尋找

在不同時期共同目標的過程。 

 

The ideal of Marxism and theological belief may not be able to exist in an individual; 

however, in a collective community, within the particular circumstance, the two 

contradict ideologies find their resolution to negotiate, work and develop together. 

The study on Vietnamese Communist and Buddhism indicates a possibility of a 

synergetic relationship between philanthropic organizations and authoritarian regime. 

The mentoring process that religious and political elites had to search for the mutual 

goal in different periods will be explored through the country’s history, under the 

allure of traditional culture. 
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Chapter I   Introduction 

1.1 . The Research Goals  

 

Religion in contemporary Vietnam is no longer orchestrated by the state, which 

against the Communism ideology on an atheist community. Since Ho Chi Minh was 

in power to lead the revolution in Vietnam, he delivered an authentic strategy on the 

nation’s faiths and beliefs to appeal significant support from various social groups. 

The policy was different from church-state separatism policy by Chairman Mao in the 

neighborhood state that critiqued by Welch (1961)
1
 as the basic policy of the regime 

is not to revise Buddhism and transform it into Marxism-Leninism but to let it die. In 

comparison, a local Buddhism, intertwined with Vietnamese popular faiths has been 

mobilized to contribute on national communal solitary to sustain the national 

independence then enhance the economical liberalization. In the specific collective 

society, Buddhism has not been challenging the political power but play an important 

role to empower the Communism. Regardingly, the result for such dialogue exists is 

accounted for a long historical background, in addition of the non-orthodox religious 

belief in most Vietnamese citizens.  

  

The Chinese Mahayana Buddhism was transmitted to Vietnam around two thousand 

years ago, became the majority in religious population. In the very beginning, the 

Buddha statue had been placed beside traditional Goddesses from the Traditional 

Cults. As a consequence, the Buddhist in Chinese practice was replaced by local way 

of worship. Vietnamese monks and nuns were instead of locating in the high 

mountain, chanting sutras; they open a space to teach Buddhist philosophies in 

villages. They offered handle support on social issue, assisting agriculture work by 

operating religious ceremonies. Step by step, the monastic wisdom recognized by the 
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royal families, unlevelled to state religion in Tran and Ly dynasty.  In spite of deeply 

engaged to the civil and political issue, Buddhist leaders had never taken over the 

ruling role of the authoritarian on Vietnamese society. Respectively, Buddhists 

became the majority, a true religion to accumulate conventional culture. When the 

invaders concreted Vietnam into the colonial state, Buddha teachings was replaced by 

Confucius preach in around 1000 years. Buddhism practice was restricted under the 

French colonial period. The religion survived through a long-difficult period by the 

protection and support of the citizens. Hence, the Communism with revolutionary 

aims to benefit the working class is competent with the Buddhist's aspiration in the 

mean time.  

The study dedicates to resolve the puzzle on the question of ‘How Buddhism in 

Vietnam flourish in an atheist regime?’ More than thousand years of colonialism is 

conceptualized as an essential factor to attach mutual goals between the new 

Communist ideal and the profound Buddhism philosophy. The second 

conceptualization addresses at the authentic cultural condition, where citizens are not 

loyalty to certain universal religion but sticks on local belief and family value. 

Religious cultural accomplishment acts as a guarantor to sustain State-Buddhism 

relation regardless different timelines. Thirdly, Vietnamese Buddhism has the 

vigorous involvement in the humanitarian work. Religious group has built 

fundamental trust in local society, from generations to generations. Accordingly, in 

order to propagate political message, the Communist established a relation with 

Buddhism Association, step by step take advantage of religious channels to conjure 

up the nationalism in the public.  

 



‧
國

立
政 治

大

學
‧

N
a

t io
na l  Chengch i  U

niv

ers
i t

y

 9 

1.2 . Research Motivations  

 

 

Vietnamese government’s policy on religion in general and Buddhism Association in 

specialty are equally based on some regulations. The administration is in charge of 

managing the society and religion is one of the members. The most important value 

that is respected by governmental decision is how to gather the national strength. 

Hence, religious right in an individual is also supported, as long as the belief does not 

harm the nation’s stability. The government does not involve to Buddhism 

Association‘s internal affairs such as their choice of leaders and successors. 

Buddhism Association is in return define their slogan as Dharma- Nation and 

Socialism. The group’s ideology is sustaining the nation’s independence. The 

organization is also promise to keep the close connection with traditional religion.  

1.2.1. Religion and Politic Interactions  

 

Thousands years of religion has been treasured by many cultures before the State’s 

political affair began. The philosophy and wisdom from Jesus or Buddha has inspired 

philosophers to reform the national polity. In other words, the rulers either use 

religious power to enhance their power or deny religion to address citizens to material 

center world. For illustration, in India, according to the Caste ‘Varna', the societies 

are divided into four classes that are priestly, rulers, artisans, merchants, farmers and 

laboring. They used the word, which is borrowed by Hindu and Mahayana Buddhism 

as Karma to manipulate the lower classed. Prejudge was not only a traditional taboo 

but also legalized in the country's policy. According to Caste system, administrative 

jobs are the only grant for upper castes. It was also practiced in the University, 

education quotas.  
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The un-equilibrium system was generated until the year of 1950. The constitution, 

discrimination was Illegal toward Caste lower classes and aboriginal people. 

Nevertheless, the participant of Christianity in social work, such as performing 

schools and medical clinics in the tribal areas, among the poverty villages made 

Hindu extremism acted violence. They were afraid of their ruling position in the local. 

They were afraid Christian tried to convert the lower caste Hindus using social 

welfare. As can be seen, religion, once explained as a veneration of truth, which 

fissures human modesty and humility, is a qualification needful to regular and 

virtuous deportment in all the offices and services of humanity. The statement that 

Berger mentioned a long time ago, that whenever a society must motivate its 

members to kill or to risk their lives, thus consenting to be placed in extreme marginal 

situations, religious legitimations become necessary. Thus the ‘official' exercise of 

violence, be it in war'. The Irish and the Swiss were great examples of the situation.  

 

In Western countries, their history can be told as historical-religious stories within 

several centuries. It was as complex as the political-religious problems in the Middle 

East recently. Switzerland is well known as a peaceful country that had not been 

suffered from World War I and II. Their problem did not come from the outer but 

internal conflict- almost under the name of God. In the 16
th

 century, the Kappel Wars 

broke out between the Catholics and the Reformation. It was due to the two opposing 

theological views. Churches seemed empowered by the state, there was none of the 

government roles has been involved. Meyer (2009)
1
 appointed that these battles were 

intended to resolve the questions of the denomination to which Switzerland should 

                                                        
 
1 Meyer. H. 2009. In M.Jorio&C. Sonderegger (Eds), Hítorisches Lẽikon Schweiz.  
Bern: HLS.  



‧
國

立
政 治

大

學
‧

N
a

t io
na l  Chengch i  U

niv

ers
i t

y

 11 

belong. In fact, the both side implemented religious feelings of owned by target their 

political issues. Until the contemporary Swiss, Florian and Indrani still insisted that ‘ 

The Bishop of Church and the Holy See value Roman Catholic canon law higher than 

the Swiss Federal Constitution. Despite being a democracy and developed country, 

Switzerland is still on the edge of preserving the equilibrium among different ethnic 

and religious groups, where the voice of the state is not greater that the Church.  

 

In some democratic countries, the elites take advantage of Religion, like a lullaby to 

let the working classes ‘fall into sleep'.  They even reinforced under a constitution that 

every single resident needs to have a religion, such as Indonesia. In different 

approaches, the people of Communism Party ‘reject' religion by using the ‘religious 

freedom' policy such as China, religious discrimination, as Russia. In both societies, 

we found several incidents reported violence accused either within the society or 

between the government and non-favored religious groups.  

 

Lenin admitted that Religion is the heart of the society which without heartily 

behavior. In fact, China under Chairman Mao used the ‘brand’ of Marxism and 

Leninism to established his concept of ‘religious freedom' in 1950.  The policy was 

applied due to an incompatibility ideal of Chinese leaders on Religion.  For instance, 

Christianity is believed as ‘foreign culture imperialism,' whereas Buddhism and 

Taoism were seen as feudalism.  Based on Mao approach, Hen (1958) stated as 

‘Every citizen has the freedom to believe in religion, and also the freedom not to 

believe in religion. Within a particular religion, every citizen has the freedom to 

believe in this sect or that sect. A person who was previously on non-believer has the 

freedom to become a religious believer and one who has been a religious believer has 
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the freedom to become a non-believer’.  

 

In the next five decades, the basis of China Communism Party remained. 

Nevertheless, the interpretation of this policy rejected any opportunity that Party 

members were able religious faith. Li acknowledged that ‘ using coercion in dealing 

with people's ideological and spiritual questions- including religious issues can be 

extremely harmful'.  In fact, their strategy on eliminating Religion has seen as very 

sophisticated as the government put in the account of how powerful religion is. They 

also estimated the result of forcing atheist ideology on the civilians. As a result, Li 

explicitly revealed ‘The religious freedom policy is a revolutionary slogan. If we 

thoroughly implement this motto, believers will gradually change from believing in 

religion towards non-believing. In short, the religious freedom policy is our Party 

basic policy towards religion. We can adopt only this policy, not any other policy.’ 

 

In practice, until 1982, praying services or customarily events were forbidden. They 

claimed that this regulation was to protect the non-believers from being influenced by 

zealous believers. Also, in some cities, Christian clergy and Buddhism monks/nuns 

were advised not to wear their attire outside of the church or temples. This has not 

mentioned to Chinese Muslim religious life was also report as devastated. In the 

1980s, even though Deng XiaoPing was ambitious to introduce a ‘reconciliation and 

unity' plan for modernization, he still wished to control the expansion of religious 

groups. In this stage, we must compliment the persistence of Churches and Temples 

in China, Jiang Ze Ming in 1991 alarmed that the collapse of Soviet Union and 

especially Communism in Europe had an invisible hand of ‘religious proliferation'. 

He found that China had to emerge, recognized and prevent this danger. In the 
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following decades, Protestants number raised double, churches expanded to 16,000 

with 32,000 meeting points.  

 

Numerous religious incidents led the Socialist State to be undermined. Ming (1997)
2
 

reported, both the periodic religious crackdowns in Tibet between 1992 and 1996 and 

the Muslim riots in Xinjiang province were blamed on Muslim separatism. The 

Eastern Turkistan Organization in Turkey, which actively promoted Muslim 

independence, as well as the serious Falun Gong ‘evil cults, confirmed the view that 

religious activities threatened national security. Consequently, the present of 

Churches, Temples and Mosques are not to gain Positive Merits but become Political 

Challenge.  The pressure under the international arena, legalism and accommodation 

policy is more tolerated. The new liberty and ‘separatism' of state-religion model in 

China were introduced with very positive attitude. However, this policy is soon aware 

that it is not similar to the American form of separation and other developed 

countries. When the success and failure of religious organizations are in the hand of 

the people, not the state, means there is none of financial or the government will 

provide security support. Would it be a huge question for ‘public utility' function 

inside China?  

 

In1987, Gorbachev ran his plan on perestroika, introduced the liberalization of 

religion. It was not long time afterward, in 1993, a new Article 14 of the Constitution 

stated ‘The Russian Federation is a secular state. No religion may be instituted as a 

state-sponsored or mandatory. Religious associations are separated from the State and 

are equal before the Law. In contrast, the ‘equal' word was no longer used in the 1997 

                                                        
2 Ming Pao. 1997. A Bomb in Beijing. Hong Kong: The Economist.  
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law. In specific, the Constitution distinguished between the four traditions as 

Orthodoxy, Islam, Judaism, Buddhism and other ‘non-traditional religions and sects'. 

Also, Orthodox Church was made by law as the only religious organization eligible to 

receive state aid for “the restoration, maintenance, and protection of buildings and 

objects which are monuments of history and culture". The legal action brought up 

several discriminate issues in the society. Indeed, religious intolerance flourished 

among the youth groups and non-traditional religious organization. For illustration, in 

2007, the Koranic commentary by Turkish theologian was banned. The ‘skin-head’ 

group involved to several murder of Muslim migrant workers from Africa, Central 

Asia.  

 

1.2.2. Buddhism and the State in Vietnam   

 

 

In Vietnam, around 700 years ago, in Tran Dynasty, the Kind decided to give up royal 

life to establish a new Branch of Buddhism. His name is Tran Nhan Tong. Nearly 100 

years ago, when the French colonized Vietnam, hundreds of monks and nuns removed 

their attires, join in the Communism Party to fight for the Independent of the country. 

Around 50 years ago, the Buddhist monk immolated himself in a busy road of Saigon. 

He did not only protest to against the persecution of Buddhism by the South Vietnam 

but also protest for the unification of the Country. Several Buddhism monks inspired 

by Quang Duc’s illustration also immolated themselves. Around four years ago, 

China threatened Vietnam in Truong Sa-South China Sea, they placed oil exploration 

system and built up artificial islands.  Immediately, a number of monks and nuns 

voluntary registered to build pagodas and stay on the Island. The national-religious 

solitary spirit has not been fade away by the cause of time.  
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The prime location with numerous mineral resources made the country become a 

targeting pie of the ‘big power’. As a result, the history of Vietnam sticks with the 

continuous stories of battles.  The historical-religious coincident involved with the 

war to against enemy invasion. Buddhism teaching was famous in Vietnam around 

2000 years ago. The Buddhist practitioners were respected in the monarch system, 

protected through the period of colonization. In1975, having influenced by the wave 

of the Soviet Union and China, the religion suffered from a light change, but soon 

became renaissance. The first time in history, a successful unification of Buddhism 

across Vietnam was established, named, Vietnam Buddhism Association. In a short 

time after the found of only Buddhism organization in Vietnam, this religion was 

even promoted by the government.  

 

As an agriculture country, the civilians depends most on nature, water, soil, weather. 

They are placed in insecurity position, afraid of the flood, natural disaster, and 

Hurricane.  Despite living under poverty condition but the nation has never thought of 

surrender. They use their bare feet to fight against rivals.  They seem to need a deep 

faith, hold an empowerment to fulfill the mission. If the Buddha or God has unlimited 

attainment of strength, by worshiping them, the people believe they will have more 

energy to solve problems. The local religion in Vietnam is different from India, where 

they learn from Religion is to believe and accept, happy with the situation of being 

born. Karma is also acknowledged in this South East Asia state but has a different 

way to practice.  In comparison with China, the religion in Vietnam also worships 

national heroes, similar to Guan Gong. In the local temple in Vietnam, we are easy to 

find National Heroes besides the Buddha. They were the real person, who by 

revolution, battle and strategies to relieve civilians, give them peace, give them 
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wealth. In other words, they are people that have phenomenal favors for the Nation.  

According to Vietnamese culture and human psychology, the fruit we have, come 

from the tree. Hence we must thank people, who grow the tree. Step by step, 

Buddhism becomes Vietnamese way to thank the invisible intimated heroes.  

 

Apart from this local practice, another factor that scholars interested in worshipping 

culture in Vietnam is the feminism. In specific, Female Buddha (Guan-Ying Buddha) 

and female Heroes are respected equally to ‘Male' side.  This is the extraordinary 

culture that differentiates the state character from China Confucianism and Taoism, 

where women do not have a voice in society or sacred places. Vietnam used to be a 

feminism country, where in the family, women have a responsibility to manage. 

When the rivals from other country came, men were more in the advantage of 

battling, hence, step by step, the state transfer to masculinity culture. Nevertheless, 

female soldiers and leaders are equilibrium in the government. Almost temple across 

the country has Guan-Yin Buddha Statue. We believe in the sincerity, humanity and 

humble attitude of the Buddha. Hence, Buddhism stayed in people's everyday life 

with peace. Religious leaders are famous and talented but have never brought bad 

influence on politics or economy. They became a substantial motivation and a ‘fuel’ 

station for soldiers in the wartime. For example, master Thich Quang Duc self-

immolation to enquire for the unification of North and South Vietnam has been 

reported by international Media. Buddhism monks remarked special relations with the 

country, the people, the culture, and the military.  

 

After 1975, the ‘flourish relation' had been modified. Having little and particular 

impact on China and Russia once drove Vietnamese government into a dark path. 
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There were not a report on the conflict between the state and religious institutions, the 

monk has not been eliminated from their temple as China Cultural Revolution but 

were not encouraged and expanded. In the meantime, the state economic, politic and 

society were also struggling.  Uncle Ho-Ho Chi Minh once said: "We do not fight 

against pure religious people, we fight against people who use religion to support 

their opposed political motives." The protectionism in the new government was too 

tied to open for worship.  

 

Around ten years later, Buddhism associations across the countries have been reunited 

into the only one organization. The state proposed a strategy to open border, modified 

foreign affair policies, and adopted economic liberalism. The whole country had one 

stepped ahead. Religious policies were also reviewed. In the contemporary Vietnam, 

Buddhism organization still keeps a unique position in the society. They delivered 

social services that reduce burden for the state welfare. They are peacekeeper not only 

for private people but also the Vietnamese migrants in foreign countries.  
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Chapter II. Literature Review 
 

 

The chapter indicates theories and literature to study the interaction between state and 

religion. Next, the exploration continues to examine the value of ‘religious actors and 

groups' in the national political history and social issues. The last but not least, several 

examples of Buddhism activists in the political revolution will be indicated. As a 

consequence, how the state delivers a strategy to deal with religious grievances.  

 

2.1. Religious Engagement  

 

After sequences revolutions in Iran, Nicaragua, and the rise of ‘New Christianity 

Rights’ in the United States, stress not only the importance of religion in society, but 

also challenge new form of relevant agents, religion moved forward to the new 

revolution. The third sector developed, included vast areas of associations, clubs, 

voluntary organization and religious group. Religious groups may be regulated but 

not controlled by the state, and market relations are generally excluded, through this 

is contested (Gellner& Bryant, 1994)
3
. In the account of a strong religion-state 

relationship, whereby religion directly influences state policy and the state intervenes 

in religious organizations, is incompatible both normatively, and in the long term 

empirically, with democratic forms of modernity (Casanova, 1994)
4
. For illustration, 

                                                        
3 Bryant, C. (1994) ‘A further comment on Kumar’s “civil society” ’, British Journal of Sociology, 45, 

3, pp. 497–9. 

 
4 Casanova, J. (1994) Public Religions in the Modern World, Chicago: Chicago University Press. 
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the Churches in Brazil can play a vital role in offering social services. As Lunn 

(2009)
5
 mentioned ‘ Religious organization are key participants in civil society, 

active across the development-related fields including conflict resolution and 

reconciliation; humanitarian assistance and disaster relief; environmental protection 

and conservation; politics and social movements; and social welfare. The temples, 

churches or mosques are no longer a place to worship but play diverse co-ordination 

bodies; missionary and political organization.  

 

The ‘functional’ act that religious association adopted was to serve political aim 

rather than supporting civilians.  In European colonial period, Christianity was 

enforced in the society with the duty to civilize and convert ‘backward’ peoples. It is 

not a singular case, under the authoritarian regime of Suharto, Aspinall (2004)
6
 found 

that ‘ most large civil society organizations were affiliated to political parties that 

aimed to hold or seize political power. Civil society became a mechanism, not for 

generating civility and ‘social capital’, but rather for magnifying socio-capital 

conflict and transmitting into the very bases of society.  

In origin, corporatist is to study on how ‘modern nation-state consolidation 

challenged traditionally powerful corporate identities and organizations. ‘ The ideal 

organization is able to practice in any political format, as Unger and Chan (1995) 
7
 

found ‘ the corporatist mechanisms… do not define a political system: a polity can 

                                                        
5 Lunn, J. (2009). The Role of Religion, Spirituality and Faith in Development: A critical theory 

approach. Third World Quarterly, 30(5), 937-951.  

 
6 Aspinall, E. 2004. Indonesia: Transformation of Civil Society and Democratic 

Breakthrough. Civil Society and Political Change in Asia: Expanding and Contracting 

Democratic Space,  M. Alagappa. Stanford, Calif.: Stan- ford University Press. 

 
7Unger, Jonathan, and Chan.A. 1995. China, Corporatism, and the East Asian Model 

Australian Journal of Chinese Affairs 33:29–53. 
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contain corporatist elements and at the same time be a dictatorial Communist Party 

regime, or an authoritarian Third World government, or a liberal parliamentarian 

state’. In specific, associational life in China lead corporatist became ‘instrument of 

state rule’.  

 

The corporatist framework is entirely fitted in ‘government-organized 

nongovernmental organizations’ (GONGOs) in term of attracting foreign 

investments, boost legitimacy in institutions. In the contrast observation, Bill&Scott 

(1994)
8
 argued that the relevant agents in struggles over legitimation are now seen as 

actors and groups rather than systems and institutions because ‘the contestable 

character of legitimation derives from the fact that the uses and functions of power 

always involve participating (human) agents. ‘ As a consequence, we found 

emergencies in society for ‘group of expression’ or the real actors to renovate places 

where ‘government is absent, impotent, or unwilling to act. Ammerman (1990)
9
 

stresses the contingency of active mobilization (agency) rather than cleavages in the 

broad presumptive structures of normative reality. In the meantime, the concept of 

‘bottom-up’ grassroots introduced. It is similar to religious organization the mean of 

having neither government ties nor official government support. It is different from 

the NGOs concept in Corporatist theory. They are diverse in-group purpose, for 

example, in the matter of environment eco-religious activist, human issue as anti-

racism, anti-discrimination. They may able to ‘challenge government policy’ or 

alternatively,  “As the state has expanded its functions, particularly in areas of 

welfare, education, equal rights legislation, and other kinds of regulation that affect 

                                                        
8 Billings, D. B. (1994). Religion and Political Legitimation. Annual Review of Sociology, 20(1), 173-

201 
9 Ammerman NT. 1990. Baptist Battles: Social Change and Religious Conflict in the Southern 
Baptist Convention. New Brunswick: Rutgers Univ. Press 
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the day-to-days activities of citizen, special interests groups arisen for the express 

purpose of combatting, restraining or promoting certain types of government 

activity’.   

 

If the official GONGOs are willing to receive foreign funds and regulated in 

authoritarian states under the term ‘corporatism’, functional temples in Vietnam are 

arguably similar to grassroots associations, relates with the government by the 

concept of ‘contingent symbiosis’. The temples that operate hospitals, orphanages, 

and schools located in villages or provinces in Vietnam gains support from local 

citizens, administrations rather than the central governments. Indeed, the ground-

level realities construct a relationship that is symbiotic in that NGOs are looking to 

meet social needs, while government officials, especially at the local level, seek to 

make sure problems in their jurisdictions are dealt with in ways that do not attract 

unfavorable attention from the higher up’. Indeed, religion such as Muslim in civil 

society also plays a vital role to deal with specific fields. For illustration, Herbert 

(2009)
10

 reported that Brotherhood, the BJP and related organizations are active at 

grassroots, running education, training and welfare schemes. We may conclude that 

the foundation of social work rooted from the compassion of human being. In the 

development, one of humanitarian issue is living in a democratic environment where 

the opportunities of choices are enlarged. Tocqueville ultimately concluded ‘free and 

voluntary association, was the bedrock on which American democracy was built’.  

                                                        
10 Herbert. D in Haynes, J. (2009). Routledge handbook of religion and politics. London: Routledge. 
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2.2. The Buddhist Activists 

 

Tocqueville inspired the important connection of group who ‘voluntary give away’ 

and the political system where civilians can get involve in policymaking process. 

None of the words relate to Religion albeit they have similar aim: pursuing freedom. 

Buddhism is considered as one of the most peaceful religion (lack of internal and 

external conflicts). The practice of meditation helps people relieve their stress, go 

back to their original mind and soul. In some Buddhism branch, monks and nuns are 

advised to practice in the mountain or places where isolated with the society. Then, 

thus it is easier to be relieved from material society. In contradictory, ‘for Burmese 

of today, tired and demoralized by three decades of military rule, Buddhism plays a 

crucial role.’ In the modern state, Buddhism is not only diverse but also actively 

engage with the social, political matters.  

 

In Myanmar, Theravada Buddhism is majority with total monastic population, 

estimated 8% whereas Buddhist are around 87 % of the population. The temple is so 

called sangha ‘ feature of a religion that is based to a large degree on the notion of 

mendicancy as the principal way to salvation’. Burmese monks, instead of having 

modest life in sangha, they became action group in politic and  

social issue. YMA (Young monks association) ‘was initially compromised almost 

solely Sudhamma clergy specifically opposed to forces perceived threats to 

Buddhism, such as colonialism and communism’. (Bruce, 2003)
11

  The monks also 

became cultural police, setting standards of dress; the monks became the ‘monastic 

                                                        
11 Bruce, S. (2003) Politics and Religion, Cambridge:Polity.  
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spokesman for the army point of view’. Along the history, Buddhism style in the 

country can be explained as ‘ politicized sangha’ or the ‘power of overturning the 

begging bowl’, then militant Buddhism. The monastic can be ‘as activist as anyone 

else if given the opportunity’, however, they have not successful in ‘religion and 

state seek ways to work out an appropriate relationship’.  

 

In comparison, although Buddhism is one of those main religions in Taiwan, but 

Taiwanese Buddhist organization, chose to be ‘fellow travelers’ of the government 

under authoritarian rule. They also ‘avoid lending support to nongovernmental 

organizations in the process of democratization, and prefer cooperation with state 

officials.’ They may in lack of enthusiasm in political revolution; instead, they are 

able to take advantage of the legal structure prevailing during martial law in Taiwan. 

The establishment of Foguangshan and Tzu-chi may demonstrate the fundamental 

role of Buddhist institution in the society. They do not work directly with political 

party but quietly exercise their influence ‘through informal channels within existing 

institutions, in line with their conservative theology. ‘  The way that Buddhism 

organization in Taiwan adapted can ‘appear content with the current premarket 

policies pursued by current governments, which implement most of the 

developmental state models’. (Andre, 2001) 
12

 

 

In summary, the literatures showed how Buddhism performs under different rulers. 

Vietnamese monks are neither aggressive as Myanmar monastic, nor reluctance to 

become involve in political movement. The unique path that Vietnamese adopted 

literately supports them to reach ‘appropriate’ relationship between religion and the 

                                                        
12 Andre.L. 2001. Buddhist Organizations and Democracy in Taiwan. American Asian Review. 
Proquest Research Library pg.97 
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state. In return, government policies in the development of Vietnam, even though 

under Communism Party but equally liberal as legal system in Taiwan.   

 

2.4. Research Methodology 

 

There are two methods to examine the research question above. Historical account in 

the current religious issue is considered. This is due to the aim on how Buddhism in 

Vietnam evolved over war-peace and development period.  Nevertheless, having only 

historical data is apparently not adequate. As Tatsuru (2013) 
13

 commented on the 

history book of Vietnam as “ Recording and storing documents is not a tradition of 

Vietnam culture. It leads to many difficulties for foreign scholars to conduct a 

research about Vietnam, without living in the society’. Indeed, implied about 

accommodate with the culture and interacting with people is the best way to write 

about this country. Subsequently, interviews will be conducted within the Buddhism 

clergies and the policy makers. The religious leader from other new religion in 

Vietnam, such as Yi-guan Dao is also included. The different view from foreigner, 

who is practicing new- different beliefs in Vietnam may bring an objective comment 

on religious administration system from the government.  

 

The next paragraph will explain how the historical research and interviews will be 

conducted. In order to look at the different religious policy during the colonization, 

immoral American War and after the economy liberalization, we divide our 

exploration into three pillars of time. As a close neighbor of Mainland China, 

Vietnamese in the early day, used to live under the powerful authority. Having 

                                                        
13 Tatsuru.A. 2013. The role of Buddhism in Social Work Vietnam and Japan. Social Work Institute 

Asian Center for Welfare in Society.  
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acknowledged that an unbalance war was soon started, the King offered donations, 

bribes to avoid battles. During about thousand years, the country had a national 

political slogan as “ formal dependence but true independence”. In content, the King 

had his own power to establish Buddhism net in social-cultural life. Hence, we use 

this historical ruler as our first pillar to determine a strong Buddhism base in cultural-

religious society. When French came to colonize Vietnam, other Western religion, 

especially Christianity had been seen as a forced religion. However, again, with a 

‘none denied’ strategy, the civilians leaders safe the country from a religious war. 

This period is not only important but also a signature on the reconciliation culture 

within the country. They endure diverse religions without conflict. The Western 

intelligentsia was forced in the society, but people, still insisted on hiding their own 

belief, culture. In the America War, Vietnam was divided by two part, the North and 

the South. Merely, this ‘short’ twenty years as the most suffered in the War history of 

Vietnam. We evaluate it as the most difficult path to have accurate, non-bias historical 

documents. If the ‘history belongs to the winner’, in this war, both side was lost 

significantly.  

 

The discussion will highlight on the result of America War and how Buddhist became 

soldiers, patriots, and pioneers. Before having a ‘seat’ in the Communism party, the 

monks, priests sustained over 10 years of misunderstanding. The new government has 

been effected from Russia and China ideology on removing ‘theology’ from the 

society. Fortunately, thank to the long history and Vietnamese individual 

characteristic, there was none of dramatic ‘punishment’ had been applied. The 

continue period, after 1986, Vietnam government again, keep their ‘traditional 

respect’ attitude on religion. It was the main key on differentiating religious policies 
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in Vietnam, in comparisons with other alliances. Our data and documents come from 

the Institute of Philosophy in Vietnam, with a combination of new project has been 

done in The University of Social Science and Humanities of Vietnam. As having 

mentioned, with the aim of anti-bias in history, we will also research on the academic 

literature from Vietnam War in different foreign sources.  

 

The chapter attempts to describe the relation between Communist Party and Buddhist 

groups that influenced by historical contexts. The mechanism between the two powers 

was flourish before the Party took over the provisional government. Back to the 

recruiting period for the military to conduct an independent revolution in 1932, the 

main arm force source came from the working class. They were accounted for around 

80% population in the meantime. Colonial empire brought many disadvantages for 

the ordinary residences. The more suffer they have, the more tendency they find 

religion to escape from the material life. As a consequence, the purpose for civilians 

to follow the Party was similar as they visited the worship houses. In addition, under 

the two colonials, Buddhism lost their popularity on the reinforcement of 

Confucianism and Romans Catholics, followed by the empire China and France. 

When Buddhism institutions were struggling to survive, the ambition of Communism 

revolution attracted the group.  

 

During around 45 years of political instability, religion went through several 

synergetic stages in the relation with the government. Since 1990, the single-party 

state acknowledged the important role of religion to imply governmental policy in the 

public. In particular, Buddhism attained an irreplaceable position on political 

propagation, public affairs and cultural guardian in the re-innovation period. Notably, 
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when a dialogue had been built with the theological leaders, the state was given free 

hands to concentrate on economic development. In the foreign affair, religious issue 

became central mediator for Vietnam to join international organization. In particular, 

the human right claim on religious freedom in the domestic controversy was resolved 

to promote the normalization between Vietnam and the United State (in 1995). 

Vu,Bailey& Chen (2016)
14

 affirmed that Vietnam have grown increasingly wary of 

China’s rising economic and military power, the country ought to hedge against 

Chinese influence by building relations with other regional power, it is the United 

State.  

 

Religious institutions, especially Buddhism in return, obtained state fund to maintain 

the temples facilities. Religious projects such as building educational institutions, 

further pagodas and temples construction were processed. The Buddhism Association 

became the authority of number of religious property and religious sightseeing. The 

monastic life was improved significantly. Also, Vietnamese Buddhism heavily 

depended on Buddhism documents, books, and sutras from the foreign resources. 

Hence, the better relation religious leaders gained with the state, the more 

opportunities for monks and nuns to study abroad. Buddhism circumstances in 

Vietnam need to acquire further educational level to join the global Buddhism. The 

transnational religious affair not only offer chances for domestic clergies improve 

their knowledge to translate important Buddhism sutras, but also gathering number of 

foreign, devotees in other countries to nourish the ability of Buddhist group on social 

and charitable work. Recently, a communicative channel has been gradually figured 

for the debate of religious groups and the state on the Draft of Religious Law. 

                                                        
14  
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Appendix 1 The Vision of Synergy in different Historical Periods  
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Chapter III. Narrative Case 

 

3.1 The Dawn of Communist Era, Wars and Unification (1945-1975)  

 
 

Vietnam has a long coast in South China Sea, richness in natural resource and labor 

forces, a beneficial pie for other enemy to invade. The Vietnamese Communist Party 

officially backed up by the Soviet Union after Paris denied on the request of joining 

French Federal from Ho Chi Minh (the party leader.) The stage will be explained 

regard to three historical events, followed by Second Indochina War, from 1946 to 

1954, in which Vietnam rescued by China and Soviet Union. The French soldiers in 

Indochina received financial aid from the United State. Despite having difficulties in 

sustaining the peace and stability in the domestic affairs, Ho Chi Minh insisted on the 

religious freedom policy for the citizens. He offered equal positions in the 

government assembly for the religious and non-religious officers.  

 

In the next twenty years, Buddhism crisis attracted international media attention on 

the religious issue in Saigon according to the immolation of Venerable Thich Quang 

Duc. The Southern government since then had conducted massacre towards the 

monks and nuns in Hue- the most traditional Buddhism city and other Southern 

provinces. The violent act did not only aim to regulate the Buddhist devotees but also 

to threaten the Communist members. The Communist in North Vietnam was blamed 

as assisting the crisis. In an assumption, the religious restriction in the South Vietnam 

concluded a symbiosis connection for the Communist members and Buddhism 

devotees to arrange a coup on the authoritarian of discrimination.   
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The national building period (from 1975 to 1990) was still under the pressured of 

Cold War. Vietnam on behalf of Soviet Union to sent soldiers to Cambodia, known as 

the campaign of counter-invasion at Vietnam’s national South-West border. The 

complex among attacking, border wars, domestic conflicts was the coercion to 

undertake the innovation.   

 

3.1.1. The first Religious Freedom Constitution  
 
In 1945, the Japanese, French, Chinese and British soldiers were in Vietnam. In 

March, the Japanese arranged a battle, rounded up the French colonial government 

without any difficulties. Ho Chi Minh noted that the French imperialist wolf was 

finally devoured by the Japanese fascist hyena.
15

  In the international battlefield, 

World War II was going to end. The arm forces of Communism Party named Viet 

minh (found in 1932) were well prepared to wait for the right moment. As planned, 

when the Japanese surrendered after the World War II, Viet Minh triggered the 

August Revolution. They occupied central administration hall in Ha Noi, claimed 

provisional government.  

 

On September 2
nd

, chairman Ho Chi Minh read independent speech in Ba Dinh 

Square. He declared the sovereignty of the new state, named as the Democratic 

Republic of Vietnam. While the Japanese soldiers left, Chinese soldiers head back to 

back up their civil war. French and British soldiers remained in the country on the 

Independent day. Immediately after the victory day, the provisional government faced 

several challenges. The Japanese starved around two million people. French colonial 

with their ‘stupid strategy’ made approximately 60% of the population were unable to 

                                                        
15 William J, Duiker. 2000. Ho Chi Minh, A Life. NY: Hyperion.  
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read and write. The government treasury was empty. Ho Chi Minh figured three main 

tasks for the country were to fight hunger crisis, to enhance education and to keep 

alarming on foreign invaders.  

 

Religious issue was placed in the central tenet of the state. The liberal attitude towards 

religion based on two reasons. Firstly, Roman Catholics and Buddhist were the 

majority in the population. Almost priests and monks were well-educated that studied 

in either Chinese or French schools. They seemed as the main resources to evolve 

education level for the civilians. Secondly, religious solitary was one of the strongest 

weapons to prevent foreign intervention.   

As a result, the first constitution defined that ‘Religious Freedom should be promoted 

to enhance national solitary. The most important target of religious freedom policy is 

to protect the equal rights of non-religious and religious groups. The protection also 

extends to the equilibrium among religions, especially Buddhism, Confucius, and 

Roman-Catholics. ‘ (Vietnam Constitution, 1946) 
16

 

 

The constitution was not only stated in the paper, Vietnam government also practiced 

in administration system. For example, the formal Minister of Ministry of National 

Economy was Roman Catholic- Minister Nguyen Manh Ha (1913-1992). The monk 

Thich Mat The was the National Assembly member.  The priest Nguyen Ba Truc was 

vice National Assembly Secretary. By having the tolerate manner, Ho Chi Minh was 

considered as the most innovative leader in the world at that time.  

 

                                                        
16 State Records Management and Achieves III: Vietnamese Constitution. 2945-1946. File no 97. 
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The French government attempted to restore colonial, backed up by the British. After 

battles and retreats in Saigon, Hue, Ho Chi Minh soon realized his military and a new 

government was devastated after continuous fights. On March 6
th

, he proposed to sign 

an agreement with the French representative, by which the Democratic Republic of 

Vietnam might become a ‘free state' in the French Union.  In return, French can keep 

their soldiers and progressively withdraw in the next five years. The deal has not been 

successful, Ho Chi Minh decided to fly to Paris to negotiate with the central 

government. The French lieutenants in Indochina were rather aggressive. He 

suspected that Paris politicians would try to leave Vietnam. Hence, on November 20, 

Haiphong incidents caused massive Vietnamese causalities. On December 19, 1946, 

the Viet Minh attacked French base, declared the first Indochina War.  

 

Throughout 1950, the Chinese Communist Party won the Civil War. They formally 

recognized the Democratic Republic of Vietnam, offering large supplies of weapons 

and logistic assistance. In addition, the Soviet Union also forced British and America 

to recognize the Associate State of Vietnam. The phenomenal support from the two 

great Communism states brought a menace to the opposite army.  French requested 

aid from the US to continue the war.  Truman signed about $15 million to support the 

French. American officially started to involve with Indochina War.  

 

3.1.2. Roman Catholics fled from the North to the South caused the change in 
Religious Policy  
 

After series of random attacks, Viet Minh prepared their people, weapons to gamble 

on being able to defeat the French army in Dien Bien Phu- the province nearby border 

between China and Vietnam. It was the ‘Operation Castor' strategy. The French 
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operated a massive base in Dien Bien Phu, where their strategic experts considered, as 

an irresistible target for Communists and this would allow them to use their firepower 

and aircraft.  

 

In early 1954, the Great Powers decided to hold a conference in Geneva to resolve the 

Korean and Indochina War. Having won the Dien Bien Phu battle, but managing to 

have control of less than half the country. Ho Chi Minh suggested a referendum on 

possible unification of Vietnam. The delineation of the border had been agreed, 

however, the referendum has been refused by the USA.  

People between the two parts have six months to move if desired. The North and the 

South Vietnam officially separated. 

 

During the war (1946-1954), Vietnamese Catholics and the church leadership 

supported the French and staunch opponents of the Vietnamese Communist. Gheddo 

(1970)
17

 noted fear and hysteria associated with the North government ascension to 

power led to the flights of Northern Vietnamese Catholics to the South Vietnam. In 

this historical event, the statement from Gheddo was biased. All religions in the North 

back to 1955 have to obey the Land Reform Program. In addition, without the 

transportations and promises offered by the South government, the Roman Catholics 

would not make such decision. The argument demonstrated clearly in the next period 

(after 1963), they returned to support the Communist upon reunification mission. 

Within the 6 months, the United States privately and publicly poured financial support 

into the South of Vietnam. The delegations of a new government in the South 

                                                        
17 Gheddo. P. 1970. The Cross and the Bo-tree: Catholics and Buddhists in Vietnam. 

Trans. Charles Quinn. New York: Sheed and Ward.  
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Vietnam assisted about 900,000 Roman Catholics to travel and resettle in the South. 

They expected those people would support the new government, backed by the 

American, become activists to defense communists.  

3.1.3. The Southern and Northern government (1955-1975)  

3.1.3.1. Buddhism Restriction  
 

This period was one of the most complex periods for the religious activities in 

Vietnam. The South government had a negative reputation on religious 

discrimination. The Buddhist as a consequence became anxious. Buddhism crisis in 

1963 attracted international attention, thus contributed to breakdown the dictatorship 

in South Viet Nam. The North in the meantime failed to transform their economy 

situation, however, the government managed to work with Buddhist leaders to 

established Buddhism Association in around 10 Northern provinces. As can be seen, 

in the historical national context, the secular Communism asserted symbiosis object 

with religious groups, to against Ngo Dinh Diem (South president’s government). 

 

Ngo Dinh Diem was a devout Roman Catholic, who had been appointed as the prime 

minister of South Vietnam. He favored by the US government, with the promise of 

establishing a strong anticommunist government. Between 1955 and 1961, the USA 

poured $1.65 billion into the South Vietnam, making that country the fifth largest 

recipient of US aid at the time (Robert and Olson, 1996). 
18

  

 

Wesley Fishel, a political scientist at Michigan State University (MSU) led the MSU 

team to assisted president Ngo Dinh Diem with training and advice on matters of 

                                                        
18 Jame S Olson & Randy Roberts. 1996. Where do the Dominos fell: America and Vietnam, 1945- 
1990. NY: St Martin Press 
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refugee resettlement, civil service education and police administration (Latham, 

2006)
19

. The expert demonstrated to an American audience about an optimistic vision 

of South Vietnam modernization. He elided the increasing problems of Diem's 

corruption and dictatorial regime. Incidentally Vietnam was placed into the midst of 

nation-building struggle. Latham (2006)
20

 expressed the resultant society was a 

product of political miscegenation: one with a traditional base, influenced by 

Confucian, Taoism and Buddhism ideas and values, topped by the weighty 

superstructure of Western organizations, principals, laws, and techniques. Indeed, if 

the government leaders were more objective to the mass psychology of the public 

sphere, they would find a way to calm negative feeling of Buddhism and other 

traditional religions. However, Diem and his family published legal policies, 

reinforced the citizen's feeling that the government was building a Catholic State. For 

instance, the Morality Law, which banned gambling, dancing, beauty contests, martial 

art competitions and cockfighting. Nguyen (2012)
21

 stated on his observation while 

working for the South Vietnam government as Catholicism was a condition to 

granting some favors- a job, a new position, and promotion. And a small number of 

priests in each area were powerful. Their request for some kind of local government 

and military material such as lumber, metal sheets or cement, and military trucks, 

were always approved.  

 

The Buddhist monks, meanwhile, never dreamed of receiving such favors. He added 

that the Sai Gon (Ho Chi Minh city after 1975) government did not recognize any of 

                                                        
19 Michael E, Latham. 2006. Redirecting the revolution. Third World Quarterly, pp 27-41 
20 Michael E, Latham. 2006. Redirecting the revolution. Third World Quarterly, pp 27-41 

 
21 Cong Luan, Nguyen. 2012. Nationalist in Vietnam Wars: Memoirs of a Victim Turned Soldier. 
Indiana University Press, p233 
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the Buddhist factions as the official church representing the majority of Vietnamese 

Buddhists, but only as groups of Buddhists under the status of the nonprofit 

association.  

 

3.1.3.2 Buddhism and the Second Revolution of Vietnamese Communist Party 

 
In 1955, the government launched the Land Reform program, which was considered 

as the second Revolution of the Communist Party. Despite the revolution affected on 

government reputation in the public and the elites, the monastic members insisted on 

their political vision. This is due to the government endeavored to maintain the 

properties that belong to the scared places. The target of the Land Reform was to 

share agriculture product, living spaces among different social class people within the 

country. Many party leaders were not familiar with the paper work in the office. They 

struggled to establish the governmental management system.  Consequently, after two 

years, Ho Chi Minh publicity admitted the government false. The public trust on the 

new government was steeped down but chairman Ho gained the support from 

religious followers. For instance, in the land reform program, when the government 

collects agriculture land to share for the farmers, temples or churches land were 

excluded. The aim of guarantee material life of the monastic, the government reduced 

tax on temple and church property.  

 

In 1958, the Buddhism association found in the North included Buddhism adherents 

in about 10 provinces. Since then, Buddhism Management administration rooted in 

the villages and communities. After around 900,000 of the Catholics fled from the 

home, Ho Chi Minh urged his civilians as the government still respect religious 

freedom. The government does not restrict individual beliefs, however, will punish 
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anyone who takes advantage of religion to go against the government.'  For example, 

when priest Pham Ba Truc passed away, his funeral was organized as a national 

funeral. Around 400 Roman Catholics joined the praying session in Ha Noi Opera 

house. As can be seen, religious practice in the public sphere was not restricted.  

 

3.1.3.2- How Hoa Hao Buddhism and Cao Dai-ism opposed to Communist Party?  
 

The Buddhism association in the North challenged the appearance of two opposite 

Buddhism branches that assisted the French colonial restore process. Cao Dai was 

found in 1919, in an island of South Vietnam. The Buddhism Hoa Hao sect was more 

recent vintage, which was created in 1939.  The Hoa-Hao philosophy was based on 

Master Buddha, Pacifier of the West, who in 1830 predicted that the end of 

Vietnamese Empire at hands of ‘men come from the West'.  The two newfound 

Buddhism branches have not stayed in the same line with the Viet Minh. According to 

Fall (1995)
22

, on January 8, 1947, the Cao Dai signed a military convention with the 

French High Command, promising ‘loyal collaboration' with the French and respect 

for laws and regulations of the authorities. In exchange, the French were to arm and 

pay the organized armed forces of the Cao-Dai, to be composed of ‘Mobile Brigades' 

and of garrison troops. This was done, and the majority of the Cao Dai forces 

cooperated from then on with the French troops with the exception of a small group 

under Trinh Minh The, an ultranationalist who in 1951 tool to the hills with a few 

hundred men.  

 

                                                        
22 Bernad. B, Fall. 1955. The Political-Religious Sects of Viet-Nam. Pacific Affairs, Vo.28, 
No.3, pp. 235-253 
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In 1954, when Dien Bien Phu battlefield won by VietMinh, Cao Dai sects struggled to 

survive, they seeked the help from Premier Diem. However, they were failed to work 

under the new South Vietnam government. On June 1955, the leaders from the two 

branched crossed into Cambodia. The disagreement on political ideology with 

Communism raised in the two sects along the history but contemporary Vietnamese 

government still official recognized their identities.  Associations and adherents 

belong to the two are legally practiced in the present. This is account for the 

enthusiastic of the contemporary government to guarantee religious freedom within 

the state.   

 

3.1.3.3 The Buddhism Anger 

 

The consequence of problematic government was the burst out in Hue (the ancient 

capital of Vietnam) on Buddha's Birthday. Buddhist striped flag flew illegally. The 

movement started to condemn Diem and his presidents. In Binh Dinh and other 

coastal provinces, Buddhist protests continuously exposed.  South Vietnam believed 

the Communists was behind the scene. For illustration, all the protests were well 

planned. English-language placards were displayed. The leaflets and message in 

English were published and handed out on the street. The international press raised 

significant concern over the events.  

 

The reaction of Diem administration was stubborn, he asked for extra powers to 

expand the army. He acted aggressively in killing and arresting monks and nuns. In 

Hue, around 400 monks, backed up with thousand of civilians to resist military 

Special Forces for about 8 hours. South Vietnam pointed out that their authoritarian 

was being threatened. Buddhism protests ranged quickly and uncontrollable. The 
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execution session from Diem had a strong negative effect on his own officers and 

enlisted men, in term of morality. They were also Vietnamese soldiers, who somehow 

still worship the Buddha privately. Rumors and fears accumulated in the South 

soldiers. The Buddhism fire kept escalating all over the state. Local government 

turned not to obey the central order. The military junta made a ridiculous mistake that 

releasing hundreds of captured communist intelligence officers and secret agents 

operating in the South. They believed that it was an exchange to calm the Buddhist 

Anger. In some extension, it was also the signal of un-cooperative action from the 

military. Diem government was weakening. The anti-Diem protests started from his 

administrators. Many in the military silently prepared for the coup. His relation with 

the U.S government also experienced a critical period. Washington attempted to 

suspend aid to Sai Gon.  

 

Madame Nhu (Diem sister in Law) came to Lost Angeles to raise support for the 

South Vietnam. In November 1963, the first declaration of the coup leader was 

officially announced in the media. President Diem and his brother Nhu got 

assassinated. It was three weeks before President Kenedy also assassinated. The 

rumorß leaked out that Soviet Union got involved in the two incidents, led to a major 

decision of the new USA government: the American soldiers directly sent to South 

Vietnam.  

 

The Gulf of Tonkin crisis in August 1964 created a moral season to deploy 50,000 

soldiers into Vietnam. The American was not alone. The British made their clear 

opposition to the war, whereas the UAS allies such as Australia, Korea, Thailand, 

New Zealand, Philippine and the Spain also contributed soldiers. The number of 
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‘foreigners' (over half millions of servicemen) transformed Saigon and other coastal 

provinces rapidly. Leisure life was invested along with military fund. Several 

nightclubs and luxury hotels built. Despite the new president of Vietnam (Nguyen 

Cao Ky) was also Roman Catholics, he had no attention to deduct the leisure services. 

Unfortunately, they have not imagined that events and parties turned to be favorite 

bombing attack for the Communists. Religious societies in South Vietnam were 

diverse in this period. The Roman Catholic people who fled from the North were 

abandoned when Diem Government collapsed.  They were forced labors to work in 

rubber trees field. Gradually, their opposition with Communism Party was ceased. 

They became potential supporters for the upcoming offensive in American Embassy, 

Sai Gon.  

 

3.1.3.4 The Fear of Thai soldiers on Vietnamese monks 

 

Around 38,958 Thais soldiers sent to Vietnam. They operated troop in the forest. 

They have adhered Buddhism and believed in spiritual norms. For instance, Thais 

soldiers believed that the killing of wild animals in the forest triggered the misfortune, 

caused them numerous problems in the South.  Their stories of sinful activities were 

all concluded to the casualties, mistreated by Viet Cong. Richard (2010)
23

 wrote on 

their interview with Thai Soldier that in most accounts of Thai soldiers killed after 

harming wild animals in the South Vietnam, there is a suggestion of a connection 

between indigenous creatures and the Viet Cong with whom they shared the forest.  

 

                                                        
 
23 Ruth, Richard A. 2010. In Buddha’s Company: Thai soldiers in the Vietnam War. University of 
Hawai’i Press, pp 181-212 
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The People Army of Vietnam (PAVN) built a Ho Chi Minh trail to connect the South 

and the North through jungles in Truong Son Mountain. Weapons were transferred by 

this trail. Around 1968, the North was still under poverty, instead of moving by cars, 

the PAVN ‘s main transportation was bicycles. The northern guerilla men were 

nothing compared to the professional soldiers from the U.S or their other allies. On 

January 31
st
 1968, the PAVN managed to attack to the heart of Saigon- American 

Embassy. U.S forces were able to defeat with relative difficulty after several days. 

The Tet ( the name of traditional Vietnamese Lunar New Year) Offensive was not 

successful. North Vietnam hope for reunification was too early. In the public 

perception, however, the Communists were capable of showing the world their ability 

to gain back the South Vietnam.  Since the attack, the PAVN was called by the 

Western concept as Viet Cong.  

 

Buddhism crisis in Vietnam in addition of Vietcong strongly influenced the Thai 

religious ideology. Thai leadership's promoted the idea that Buddhism and 

communism were antithetical. Hence, Thai soldiers have emerged in single step they 

moved in the South of Viet Nam. Richard (2010)
24

 recalled from Thai soldiers that the 

perception of danger was the main factor prohibiting them from pursuing more than 

superficial examinations of the country's Buddhist centers.  

Unit leaders discouraged unauthorized stop, for fear of ambush. Temples were 

militarily suspect areas. Unit commanders dismissed the empty temples as unsuitable 

for temporary field based; their anxiety was both tactical and spiritual. In addition, 

Thais viewed the lack of praying people in the South Vietnam temples was also an 

                                                        
24 R Richard A. 2010. In Buddha’s Company: Thai soldiers in the Vietnam War. University of 
Hawai’i Press, pp 181-212 
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aura of danger. The commitment to religious faith has been modified by political aims 

and military goals on the Vietnamese Communist.  

 

3.1.3.5 The Role of Buddhist Devotees on the Unification Day 

 

In February 1972, Richard Nixon visited the Red China. The meeting worried both 

North and South Vietnam.  Nguyen (2012) wrote in his memoir that it was the 

American's intention to give up South Vietnam to the Chinese communists. In 

addition, before the election in November, Nixon calmed the domestic public by the 

peace agreement drafted in Paris.  National Security adviser Kissinger declared ‘peace 

was at hand' in Vietnam.  

 

Unfortunately, after Nixon won the election, the Peace agreement has never been 

reached. On December 18th, American air raid of several B-52 began bombing the 

North Viet Nam. On December 26th, the U.S conducted the largest B-52 raid, utilized 

up to 150 B-52s in total. Despite delivering sophisticated aircraft, American could not 

win the battle. The North claimed victory, forced American government to sit in 

Peace talk meeting again in January 1973.  

 

In March 1975, the US cut aid to the South of Vietnam. The two foreign ministers of 

Foreign Affairs of the Republic's of China and the Provisionary Government of the 

Republic of the South Vietnam had signed an agreement. The citizens of the one 

country permitted to travel to the other country without visa of entry or exit. The 

North government was in doubting that whether the Chinese would replace the 

American in South Vietnam. As a consequence, in April 1975, the North eventually 

seized control of South Vietnam. On the day of attacking central South Vietnam, 
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millions of Buddhist supporters walked on the street. They disturbed the government 

on operating either a defeat or requesting for other's forced from provinces nearby.  

The large crowd symbolically gathered around the statue in central Saigon, erected to 

commemorate the sacrifice of South Vietnamese soldiers in the war against the 

Communist. Sai Gon was officially assigned with the new name: Ho Chi Minh City.  

 

Only one day before the strike of Viet Cong, the United States started the largest 

helicopters evacuation in the history. There are 6000 Vietnamese, 1000 Americans 

and third-country nationals evacuated. Most of the servicemen who serve the U.S 

military in Saigon were afraid that the North arm forces would execute them. Murfin, 

Rambo, and Le conducted a survey on refugee movement during Spring 1975, 

commented on the correlation between religion and refugee motivation, they found 

the difference between Catholics and none- Catholics actually expressing a slightly 

higher anti-Communist feeling than Catholics.
25

 

 

3.2 Motivations to release Re-innovation Policy (1975-1990) 

 
Living in the joys of victory, the new reunification Vietnam government seemed lack 

of experience in state management. The country survived largely on a donation from 

the Soviet Union and other communist countries. Millions of people made homeless 

by the war. One-eighth of the population injured in the war. Many children were not 

able to attend schools. The country again, after 20 years suffered from civil war, was 

under devastated circumstance: poverty, lack of education, men power reduced 

dramatically. Also, the border attacks exploded in 1978, led the new government 

                                                        
25 Tran Q, Le & A Terry, Rambo and Garry D, Murfin. 1976. Why they Fled: Refugee Movement 
during the Spring 1975Communist Offensive in South Vietnam. University of California Press. 
Asian Survey, Vo. 16, No.9, pp 855-863 
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became weaker. Policy makers chose to put the religions under the control of the 

regime’s control to manage any further risk. Subsequently, the hierarchy strategy 

applied on religious policy in this period, conceived more than ten years state-religion 

in the discord.  

 

The state welfare obligations could not allow the state deliver more support to the 

civilians' religious life. The monks and nuns were not enough to cover the empty 

temples and churches across the countries. In order to survive, some of the local 

government allowed farmers to grow rice, agriculture products in the temple's land. 

After 1975, the North and the South Buddhism were divided. Most monks who 

supported the SaiGon government fled to France and the USA. One of the famous 

people was master Thich Nhat Hanh, who in the further years created the Plum 

Village in France.  In 2005, he was welcome by the government and Buddhist 

Association in Vietnam to return and deliver Buddha teaching to the Vietnamese. The 

initial separatism in Buddhism challenged the new government. However, the regime 

did not force and dismiss religious activities. Hoa-hao and Cao Dai-ism returned to 

South Vietnam. The government also did not violate their existence.  

 

Monks and nuns were encouraged to attain further education in Buddhism University 

(Van Hanh University).  Bruce (1992)
26

 stated that there were instructed in the history 

and philosophy of Buddhism, the Pali, Chinese and English languages and something 

called ‘civic education'. Many graduates go on to head important temples, other work 

                                                        
26 Bruce Mathews. 1992. The Place of Religion in Vietnam Today. Buddhist-Christian studies, 
Vol.12, pp65-74 
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as teachers in schools and universities. Marlaney (2003)
27

 noted the government did 

attempt to implement reforms in the south, but it did so in a gentler fashion and many 

southerners retained an active religious and ritual life. In 1981, when the monastic 

education was improved, the government suggested Buddhism leaders in the South, 

North and Middle cities to reunite. It was a historical pace in the history of Vietnam 

Buddhism. Also, domestic solitary was especially important to prevent the foreign 

attack.  

 

3.2.1 Cambodia and Sino-Vietnamese Wars in the Borders 

 

The Vietnamese government had a friendship Treaty and cooperation with the Soviet 

Union, signed on November 3, 1978. It was indicated that Vietnam, backed by the 

Soviet Union, and Cambodia, backed by China would go to war. Around 200.000 

Vietnamese soldiers attacked into Cambodia from Vietnam and Laos.  

After Deng Xiao Ping came back from the visit to the U.S, he signed a command to 

launch an invasion of Vietnam from the Northern Border. Vietnamese soldiers from 

South West border with Cambodia had to pull out to protect their territory. About 

600,000 Chinese soldiers were sent from Guangxi, Kunming, and Yunnan. The 

number of soldiers even more than a total number of the U.S and the allies soldiers 

sent to Vietnam in 1965.  

 

It was the ‘lesson' that China intended to teach Vietnam. During the trip to Singapore, 

chairman Deng impressed upon his foreign hosts that China would use force against 

Vietnamese aggression if Vietnam attacked Cambodia.  The motives from Beijing 

                                                        
27 Shaun Kingsley, Malarney. 2003. “Return to the Pass? The Dynamics of Contemporary Religious 
and Ritual Transformation” in in Hy V Luong eds.,Post War in Vietnam. Maryland: Rowman & 
Littlefield.  



‧
國

立
政 治

大

學
‧

N
a

t io
na l  Chengch i  U

niv

ers
i t

y

 46 

also to check Vietnamese ambition and aggression in South-East Asia and their threat 

to Chinese national security, as well as to expose Soviet weakness. Zhang (1975)
28

 

stated the 1979 Sino-Vietnamese war was deadly and atrocious on the ground. After a 

month fighting in the mountain border areas, the Chinese army appeared to make no 

attempt to hide and overlook its own deficiencies and problems at the time; it 

nevertheless failed to take into account its own erroneous military thinking and 

traditions. In March 1979, Chinese soldiers withdrew from the Vietnamese territory 

under the international pressure. The attacking from China only ended until 1988 by 

the naval battle in Gac-ma Island. China claimed the victory, 64 Vietnamese navy 

shot dead in the Sea. From 1979 to 1989, Vietnamese maintained 140,000 to 200,000 

soldiers from Cambodia. Having recognized the ‘Communist' threat, the West 

supported a number of anti-communism groups along Thai-Cambodian border.  

Vietnam was isolated in the international affair.  

3.2.2 The Transformative Dialogue- Buddhism Association & Communism State 
(1986-1990) 
 

Lebow (1996) stated that when a clashing of preferences among parties, the bargain is 

a search for advantage through accommodation. In other discussion, Fisher&Ury 

(1981) outlined strategies by each party to the negotiation may generate ‘options for 

mutual gain’. David Bohm (1985) claims that if its necessary to share meaning and 

share truth, then we have to do something different’. The different that the modern 

policy makers are doing relates to a revolution in rituals and practices in Vietnam. 

The socialist state in return, has had to accommodate the values and interests that 

individuals and localities bring into rituals. The state entered into ‘transformative 

dialogue’ with its antecedents, thereby leading to new rituals that reflect the interests 

                                                        
28 XiaoMing Zhang. 2005. China’s 1979 War with Vietnam: A Reassessment. The China Quarterly, 
Vol. 1984, pp 851-874 
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of picture of negotiated change in the ritual real builds on Hy Van Luong’s insights 

into the ‘dialogic restructuring of rituals’, which shows changes in the ritual sphere to 

have been shaped in an ongoing dialogue between state and social interests (Luong, 

1994)
29

.  

 

Domestically, the South office personnel who evacuated by the U.S. in 1976 took 

advantage of Vietnam weakness period. By 1987, there were a number of 

organizations established with the aim of overthrowing Communism government. 

They propagated the public, launched an arms struggle to pressure the government. In 

many countries such as France, Australia, Canada, Vietnamese shops and restaurants 

flew South Vietnamese flag to attract the media attention. The cost to maintain 

soldiers in Cambodia exaggerated socialist economy. The pressure on middle and 

lower class tended to increase as, farmers (80% of the population) demands to reform 

the cooperative system grew and, on the other side, the center’s procurement 

requirement also rose. Luong (2003)
30

 convinced Southern provincial politicians in 

particular, fear-ing the loss of their peasant support base became vocal spokespersons 

for change within the party and government apparatus. They found allies among the 

generation who had earlier thought that collectivization in the north had gone too far.  

 

The political instability, cripple economy, and failure in foreign affair led the 

government to practice a macro renovation (Doi Moi). Vietnam was set to change into 

                                                        
29 Hy V Luong. 2003. “Wealth, Power, and Inequality: Global Market, the State, and Local 
Sociocultural Dynamics”. in Hy V Luong eds., Post War in Vietnam. Maryland: Rowman & 
Littlefield.  
 

 
30 Hy V Luong. 2003. “Wealth, Power, and Inequality: Global Market, the State, and Local 
Sociocultural Dynamics”. in Hy V Luong eds., Post War in Vietnam. Maryland: Rowman & 
Littlefield.  
 



‧
國

立
政 治

大

學
‧

N
a

t io
na l  Chengch i  U

niv

ers
i t

y

 48 

a market economy. The fundamental turn was similar to the perestroika in Russia. 

Policy makers in needed to collect men power from diverse social cadres. Religion 

was used to gather the public spheres .Vietnamese government in the late 1980s was 

highly committed with Buddhism association to gain trust from the public. A large 

amount of government fund sent for reconstructing and maintenance several temples 

and pagodas across the country. Churches and the Roman Catholic citizens life were 

also innovated. Those outstanding religious leaders allowed to join the government 

system, contribute their opinion on Culture and Society issue.  

 

Another moral reason for the insurgence in the 1980’s was according to million of 

soldiers (heroes) that the country lost in the war. Many of whose bodies were lost and 

buried at the front and never brought home. Those fortunate enough to find the 

remains (and many do not), carried home to have final funeral rites. In case the body 

found by the state, they will be placed in the public site to wait for their family. 

Marlaney (2003) commented that it should be well noted that official support for 

commemoration of war dead is confined. The government took responsibility to 

arrange funeral or family’s choice to install the spirit to the Buddhism temples.  

 

As a result, the government dedicated the War Veteran day on July 27
th

 to encourage 

martyr’s family members to go for worshipping. In further, several religious 

ceremonies were conducted (most in Buddhism and Roman Catholic) to pray for 

those passed away under the water (river and sea). The state also devised special 

policies to assist their family. This has been a traditional morality attitude that carried 

after the August Revolution succeeded (1945).  The demand for religion in Vietnam 

was grown and seized from this morality action. In the development period, the state 
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spends more expenses to search for the missing martyr’s body.  Taylor (1983)
31

 

defined a common theme that runs throughout Vietnamese religious history is the 

worship of historical heroes, particularly those who played significant role in 

protecting Vietnam from foreign invaders.  

 

  

                                                        
31  Keith Weller Taylor. 1983. The Birth of Vietnam. Berkerly: University of California Press.  
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Appendix 2. The Transformative Dialogue Structure in 1990   

Transformative Dialogue  

Establishment of Mutual 
Target, caused by 

Historical Circumstances 

National Security  
Free Hands for 

Economic  

Authentic Culture  

Traditional Cults 
Family Values  Non-Orthodox Buddhism  
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3.2.3 The Existence of new Debate Channels  
 

In 1992, Vietnam changed the legitimate government to the Socialist Republic of 

Vietnam, the government lead by civilians, for civilians. The amendments to the 

religious constitution dedicated the freedom on beliefs, faiths is the right of citizens. 

All religions are equilibrium.  Most of the studies about Vietnam focus on how the 

government compromises the revolution of religion rather than studying on the role of 

religious institutions to operate a ‘transformative dialogue’ with the state. In Vietnam, 

as in many other modern states in East and South East Asia, the suppression of all but 

a select few ritual practices was regarded as essential for the modernization and 

nation-building project. Olga (2007)
32

 commented on the post socialist era as ‘ The 

political agenda has shifted drastically from the ‘creation of a new socialist person’ to 

‘pursuing national traditions’’.  Joining the globalization progress means the folk 

culture seems easily to fade away. Thus, the leaders promoted popular religions, 

cultures and literatures to detain the influence of Western culture. In the strategy to 

earn trust from animism Vietnamese, Buddhism acted as social Mediator not only 

between the political elites and the social elites, ordinary people but also in domestic 

and international affair.  

 

The result of economic revolution covers the cost to reconstruct religion- state 

relationship. The negotiation is a way to give the government a free-hand to work on 

the economic. The highly engagement on religious practice demonstrated on many 

reconstruction of temples and pagodas. The monks and nuns have chances to go 

                                                        
32 Dror Olga. 2007. Cult, Culture and Authority: Princess Lieu Hanh in Vietnamese History. 
Honolulu: University of Hawaii Press.  
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abroad for education as an individual wish. Venerable Thich Dao TInh (Interview, 

May-2016)
33

 said that the globalization encourages the religious clergies to study on 

languages and the world wisdom rather than staying in the temples. The government 

cooperates with the Buddhism Association to build many curricular schools for the 

Buddhists. Hence, even though young and poor clergies can have formal education 

until high school. The state needs a new generation of well education with language 

skills to promote the country’s identity to the world.  

 

The internationalization on state entrepreneurs is also a motivation for the dialogue to 

be flourished. The pressure from media and the ‘third sector’ lead the government to 

figure the new path on negotiation with the social elites. The achievement began from 

economic to society and culture. As diplomatic affairs also requires economic, politic 

and culture. How did the government deliver the change? In the earlier part, we 

mentioned about the way that the government get involve to ancestor worship. The 

way the state call back people that flees to other countries during and after the world.  

 

Participating in international organizations, Vietnam received sustainable funds from 

development countries as Japan, Sweden to construct the roads, bridge, public places. 

The convenient of transportation contribute to religious life of not only domestic 

citizens but also international visitors. Advanced transportation, attract several 

vehicles companies to build factories in Vietnam such as Honda, Yamaha Motor in 

around 1997. There were more motorbikes on the streets, with few imported cars. By 

owning further private vehicles, people gained access to worship monastery in the 

remote era, where local government is more relaxed on religious practices. In fact, 

                                                        
33 Thich Dao Tinh. Interview 2016. Taiwan: Dharma Mountain Sangha University.  
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practicing rituals accommodated with the elites in the 1990s by the norm of ‘one 

makes a living because of the graves’. People believe in the national heroes, their 

ancestors and family blessings. The culture on one hand does not harm political 

ideology; on the other hand creates more venues for the government to propagate 

domestic religious spending.  

 

3.2.4 The Conflation of National Commemoration and Religious Practice  
 

In the local province, the government invests on the place where local people are able 

to worship the local heroes. By building a typical ‘museum-shrine’, the suggested 

reason is to maintain the norm of moral behavior in the local community, to preserve 

belief in the tutelary deities, and to sustain the communal solidarity. Olga (2007) 

comments on the frame of national heroes that Vietnamese leaders understood that 

they were not efficient enough to subdue religious cults completely. In-stead, they 

choose to use the cultic ‘form’ by filling it with their own content, creating a new 

pantheon of deities consisting of their heroes, who not only serve their propaganda 

needs but at the same time enter the country’s religious terrain, secularizing and 

making politically correct the ‘content’ of popular religion. The scholars have not 

concern to the background of Vietnamese leaders back to that time. Almost of the 

leaders served the War so they pay much attention on worshipping the Heroes and 

Martyrs in wither local or national memorizing ceremonies.  

 

In the manifest of ‘Return to the source’ manner, there are several other Festivals 

during the Lunar New Year. The government takes advantage of popular sentence in 

Vietnamese as ‘ January is a month for festival, eat and play’. According to the 
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number of festival increased, the number of tourists also soared. More temples and 

pagodas have been constructed. The government seems more generous on giving the 

land to support on religious purpose projects. For examples, Pham Quynh Phuong 

described on her work in 2009
34

 as Tran Hung Dao is being rediscovered and invested 

with meanings by the state, which formulates policies on religion. The Saint Tran 

festival can be considered as one of the most important festivals for the Vietnamese, 

especially government officers.  

 

3.2.5 The Era of Religious Humanitarian Work  
 

In 2011, the Central Committee of the Communist Party of Vietnam, at the 11
th

 

National Congress, released an official statement about Vietnam’s foreign 

policy, in a section of the statement wrote: Vietnam is a friend and a reliable 

partner of all countries in international community, actively taking part in 

international and regional cooperation process. Since Vietnam started to 

modify the foreign affairs strategy, donors, governmental aid agencies, as well 

as INGOs, rushed to assist Vietnam by applying their own models of 

development. These models incorporated the view that supporting counterpart 

NGOs was the best way of carving out space for civil society activity in 

authoritarian political systems. These typologies have in many respects been 

overtaken by the rapid growth of non-government voluntary (or non-profit) 

associations at grassroots level, referred by foreign scholars as “community-

based organizations” (CBOs).  

                                                        
34 Pham Quynh Phuong. 2009. Hero and Deity. Chiang Mai: Mekong Press 
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3.2.5.1 The Ambivalence between Sanction and Non-sanctioned Organization  

 

Civil society in this context refers to the creation of public space where 

Vietnam’s one-party state can be challenged by the non-violent political 

mobilization of ordinary citizens. Both China and Vietnam now have societies that 

are far more diverse than a corporatist or ‘partial civil society’ model would predict. 

Many non-profit organizations, religious groups, and informal local associations have 

found alternate means to operate beyond the corporatist structures set by the state, 

either registering as for-profit businesses, as a subsidiary of other legal organizations 

such as universities and the media, or by simply not registering at all. Most Chinese 

and Vietnamese writing is based on foreign sources from the liberal individualist side 

of civil society theory, influenced by economic management and public policy 

discourses, as well as some discussion of social capital (Gao and Yuan 2008, Nguyen 

M 2009). Analysts have taken a generally positive view of the greater acceptance of 

civil society terminology as ‘evidence of a developing and widening civic space’ and 

a move beyond corporatism (Kerkvliet et al, 2008 & Wischerman, 2010).  

In contrast to the membership organizations, which are closed and only for members, 

such informal networks operate flexibly among groups whose staff meet each other at 

conferences, workshops and salons. Closer to Yang’s ‘rhizomatic networks’ are 

unregistered Buddhist women’s groups that meet in informal groups and connect 

through the Internet in both China and Vietnam. These groups have names that are 

known internally but not mentioned to outsiders; if members speak to the media to 

promote their activities, they do so as individuals and not as members of any group. 

Unlike large Buddhist organizations in Taiwan and some other Asian settings, these 

networks exist with a semi-underground status, but their goal is the same: to attract 

Buddhists to social service, including not a few government officials and Party 
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members who would not be able to take part in a public group. 

 

The information on Religious organization attempts to describe on register and non-

registered social activities that the faith-based groups operates in Vietnam. By going 

through the lens of academic scholars, interviews (religious clergies) and the 

volunteers, devotees, we explain the paradigms in those active third sectors in modern 

Vietnam. As a consequence, we find evidence for the question of how religious 

relevant groups interact with the state actors and their strategies to influence other 

stakeholders.  

3.2.5.1 The Government and  Faith-based Organizations  

 
 

In 2003, Vietnam was accepted to the World Trade Organization. The event has been 

one of the most remarkable achievements of Vietnamese government. Before the 

historical moment, in 2002, the Act on non-profit and faith-based organization was 

published.  According to Wells-Dang (2007) 
35

, Vietnamese law does not distinguish 

between religious and non-religious organizations coming to Vietnam for 

humanitarian purpose. This explains the apparently anomalous situation whereby 

obviously evangelical organizations that work as traditional missionaries and church 

planters in other countries have been granted permission to operate in Vietnam, and 

indeed may enjoy close relationships with government counter part. As long as its 

project activities remain within the laws and customs of Vietnam, the origin or 

motivation of the organization remains secondary.  

                                                        
35 Andrew Wells-Dang. 2007. ‘ Foreign Religious organizations and Development in Vietnam’, 
cited in  Philip Taylor, ‘ Modernity and Re-enchantment’. Singapore: Institutes of South East Asia 
Studies  
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In the interview with Ms Zhang
36

, a Taiwanese Yi-guan Dao pioneer, who first spread 

the ideal about Dao in Ho Chi Minh city expressed ‘ The community police used to 

ask us to register for our living. They also kept their eyes on us; however, after 

observing that we are not harmful to the community and against the government, we 

are of freedom to practice our religious belief’. Ms Nga, the Deputy Chief in Central 

Communist Party Security explained ‘ When we dare to join the interplay with 

international organizations. We have to determine our own advantage on social, 

cultural, economic issue. In addition, Vietnam is a developing country, with nearly 90 

millions people, if the government does not deliver adequate policy towards 

humanitarian organizations, our people will lose their opportunity on having 

occupations, assistances and education.’   

 

Tran King, who gave up his own position to go on Yen Tu mountain, established a 

new branch of Buddhism Zen in Vietnam drew out the truth and solutions for ruling a 

country is saving lives. Regard to the teaching of Venerable King, the single-party 

state is responsible for the people, to benefit nations rather than benefit the Party 

authority. As having such humanistic ideology on government policies, Buddhism 

groups (during the Vietnamese history) have never had a revolution towards the 

official government. The present ruling party recognized the problematic on Hoa Hao 

and Cao Dai Buddhism in the past. Nevertheless, the two branches was registered and 

officially allowed individual to follow or practice their own belief in these groups. To 

sum up, the Communist Party in the recent years managed to determine the open-

minded policy on either domestic charitable organizations or foreign non-profit 

                                                        
36 Teacher Zhang. Interview 2016. Ho Chi Minh city: The Yi-guan Dao Temple.  
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cooperation. Religions are global or at least regional in nature, and Vietnam is 

integrating itself into regional and global society. The forms of interaction across 

religious and national boundaries will continue to be unique, but foreign religious 

organizations are no longer strangers in Vietnam. (Wells-Dang, 2007) 

 

 

             Appendix 3. National Administration system on Religious Affairs  
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Periods  

 

Institutional 

and model 

constitutional 

state 

 

 

State Authority  

(Power)  

 

Religious Policies  

1946-1959 Democratic 

Republic of 

Vietnam 

The people’s 

government, 

equilibrium in race, 

ethnics, genders, 

social classes and 

religious beliefs  

Promoting Religious 

Freedom, communal solitary 

between religious and none 

religious people, anti-

discrimination among 

different religions.  

1959-1979 Democratic 

Republic of 

Vietnam- the 

people’s 

Democratic 

State  

Communist ideology, 

the people’s 

government, lead by 

the working class 

State does not impose any 

religions; citizens have the 

right to be religious or atheist.    

1980-1991  

Vietnam- State 

of Proletariat 

The state 

administrations stand 

for the right of the 

civilians.  

State does not impose any 

religions; citizens have the 

right to be religious or atheist.    

1992- 

present 

 

Socialist 

Republic of 

Vietnam 

The people’s 

government, base on 

the working class and 

the intelligentsia  

State does not impose any 

religions; citizens have the 

right to be religious or atheist.  

All religions are equal justice 

under law.  

Appendix 4- List of Religious Policies changed when the State Authority 
changed  
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Chapter IV. The Allure of a Unique Culture 
 

The chapter determines how Buddhism survived, architected in the local culture and 

was revival after several challenges. Vietnamese Buddhism was transmitted from 

China, became the only one religion that may compromise with other traditional cults. 

Vietnamese literatures, architects and customs were influenced by the ideology of 

Buddha teachings. By emerging the irreplaceable role of this believe in popular 

culture, the study is going to conceptualize two statements. Firstly, the mutual value 

that Buddhism shares with other popular cultures in Vietnam is filial piety. Secondly, 

the elites adopted this family spirit from more than three millions martyr’s families 

after the series of wars, to appeal the support on national building process.  

 

The argument then emphasize on the generalization in faith and belief of the 

Vietnamese. The ambiguity in religious practice is a unique characteristic of the 

country, which does not cause any difficulties for the government to manage. In 

contrast, religious extremism and ethnic conflicts (in the peaceful period) are stamped 

out naturally. Martin (2005)
37

 stated that a ‘perfunctory’ Marxist secularization is in 

sufficient to quell the appeal of religion and that religions are’ architectural structures’ 

in society that secularization cannot overcome. He did not mention about singular 

religion, but faith and believe in general. As Soucy (2012) concluded that In 

Vietnamese Buddhism, there is no systematized, formally imposed orthodox practice 

that is required of all devotees). In other word, they do not believe in a creed nor 

‘sense of belong’ to a specific religion.  

 

                                                        
37 David Martin. 2005. The relevance of European model of secularization in Latin America and 

Africa. Liverpool: Liverpool University Press 
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4.1 How Buddhism Identity is recognized in Vietnam?   
 

Buddhism is the only ‘foreign’ religion, which transmitted to Vietnam, from China in 

a peaceful path. The image of GuanYin Buddha is related to the Mother of Goddesses 

of Vietnam tradition. (McHale, 2004) 
38

According to the ancient tale, when the 

princess (one of the God in Mother of Goddesses Cult) was in the Land for Angels, 

she heard the teaching of the Buddha. She followed the voice then arrived at the Pure 

land. The lessons about noble truths, sufferings and interdependence were persuaded 

her. The tale has been accepted as a fundamental background of the similarity in 

worship content in Buddhism and Vietnamese religion-cultural tradition. The most 

noticeable point is the religion no longer defines as an Indian or Chinese believe. The 

charisma, the gifts and virtues from the bodhisattvas highly related to the country’s 

issue. Especially literatures such as The tale of Kieu (Truyen Kieu), GuanYin-Thi 

Kinh (Quan am Thi Kinh) or the Guan Yin of the Southern Seas mentioned on the 

personalization of the Buddha, how women, ordinary people in the dynasty period has 

been saved. Since the dawn of propagating Buddhism in Vietnam, the ‘life’ issue of 

religion is more eloquent than the orthodox practice.  

 

The image of female Buddha was respected across the country, from mountain to the 

sea, links with the care from a mother to daily life issues of her children. One of the 

most famous sentences for Buddhists devotees is ‘first, practice religion at home, 

second, in the road/market, then third is in the temple’. As can be seen, the sentiment 

of Guan-Yin Buddha, highlighted family value, so followers may practice religion in 

daily life. ‘Buddhism for Human Life’ was introduced by Master Tai Xu in around the 

                                                        
38 Shawn Federick McHale. 2004. Print and Power, Confucianism, Communism and Buddhism in 

the making of modern Vietnam. Honolulu: University of Hawai’I Press.  
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year 1940; however, Chinese Buddhism considered his ideas as hostile. The profound 

ideology only became popular until his student, monk Hsing Yu immigrated to 

Taiwan and established the international Buddhism organization- 

Foguangshan.(Long, 2000)
39

.  The strategic path that Vietnamese Buddhism took on 

‘human-life Buddhism’ 
40

 to appeal more followers concluded the different attitude 

that Vietnamese Communist Party adopted, to established a dialogue towards 

religious groups, in contrast to the state-religion relation in China. In twentieth 

century, literatures on Guan-Yin mentioned above were printed and included into 

curricular education for high school students. The Buddhism wisdom is literally 

promoted into next generation by Vietnamese government.  

 

The trust that the local people address to Buddhism in addition base on the way they 

want to place their ancestors into the temples. The pagoda is seen as the place for 

family union. Worshippers normally come there for certain ceremony and have a 

vegetarian meal together. Parents would like to take their children to the pagodas to 

remind them about the teaching of the Buddha. In some place, where the pagodas are 

big, the garden became a playground for local children. They believe that it is the 

safest place in town. In Vietnam, people considered themselves as a Buddhist when 

they often pray the Buddha in a full-moon day of the month, either at home or in the 

pagoda. They follow the traditional folk in marriage and funeral with the implement 

of Buddhism style. For example, when a Buddhism believer passed away, the family 

                                                        

39 Darui, Long. 2000. Humanistic Buddhism From Venerable Tai Xu to Grand Master Hsing Yun. 

His Lai Journal of Humanistic Buddhism. Volume 1, pp. 53-84 

40 Tai Xu Dashi Quanshu (The Complete Works of Venerable Tai Xu), volume 34, pp. 597-598. 
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will invite a group of monk to chant sutras for several days, until the funeral process 

is done. (McHale, 2004) Practicing a religion is seen as the case of individual. 

Nevertheless, it’s the sense of family, where the believers pay their respect and want 

to bring their beloved people. Venerable Thich Gioi Tuong told that almost monks 

and nuns in Vietnam came to the pagodas since they were small, so family members 

come to visit quite usual, the worship house also has family spirit rather a scared 

place for strictly religious practice.  

 

In the doctrine Buddhism, the pagodas are just the place to pray and worship. 

Nevertheless, local people trust the monks and the nuns rather than their social 

workers. Because of the casual style, and living close to the households, the pagodas 

often the place to receive misfortune people, whether in some case, they do not have 

any official paper to help the homeless, elderly or orphanage children. In fact, in the 

developing period, more vulnerable people seek for assistance from the temples. 

Buddhism was well-known by their humanitarian work, consequently, the place is 

always open for public need. In the reality, the more functions temple offer, the better 

finance status the temple may have. In which revenue the fund came from? Whether 

the government only acquires support from the citizens that pay less tax? The next 

discussion will clarify the myth behind the value of filial piety that motivate 

businessmen and the elites to spend a part of their fortune on religious services or 

donations.  

4.2 Buddhism, the Traditional Cults and the Elites  
 

Before Buddhism came to Vietnam, the agriculture people worship the Mother, who 

may help the people to have good harvest. Mother of Goddesses names Lieu Hanh. 
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Her image stands for the gender revolution to againts Confucianism from China. She 

helped, taught the ordinary people to prevent the flood, living harmonious and work 

in agricultue. She is the real person in Vietnamese villages. Her life, her work made 

her reputation in the civilians. There is lack of teaching and the followers are not 

clearly defined when they all declared that they believe in Buddhism.  When the 

people believe that their local God followed the Buddha, on one hand, they study 

about karma, reincarnation; on the other hand, they worship the Cults as the guardian 

for security and wealth. After peace was established in the country, the soldiers who 

had phenomenal achievement in the wartime were promoted to the important position 

in the government. The majority was from working class background. In spite of 

devoting their life for the Communism Party, the cultural habitant in an individual 

remained. Taylor (2007)
41

 mentioned about the practices of most Buddhist in Vietnam 

are undertaken in the hops of achieving more mundane goals, such as having a 

succesful career, a male child or a healthy family 

4.2.1 The Role of Buddhism in Traditional Cults practice 
 

In the unspoken worship regulation, after offering incense to the Buddha, the civilians 

are allowed to go for any Deities that may fulfill their wish. Norton (2009)
42

 explored 

that two popular spirits are dedicated to protecting business, the Tenth Prince (Ong 

Hoang Muoi) for retailers and the little Princess (Co Be) for whole sales, while the 

Seventh Prince (Ong Hoang Bay) is popular for his ability to confer good luck in 

                                                        
41 Philip Taylor. ed.2007. Modernity and Re-enchantment: Religion in Post revolutionary 

Vietnam. Singapore: Institutes of South East Asia Studies  

42 Barley Norton. 2009. Songs for the Spirits: Music and Mediums in Modern Vietnam. Chicago: 

University of Chicago Press 
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gambling. The more economic development in Vietnam, the more visitors come to 

temples. Gell (1998) noted that the relationships between humans and spirits in 

contemporary East Asia are realized in and through material forms that could be 

described as ‘tribute’, gifts’ or ‘generalized reciprocity’, an agentive deployment of 

things to win the benevolent agency of god and goddesses. Political elites tend to go 

to temples for the Kings or Heroes, for illustration, the Saint Tran’s palace is 

considered as one of the ‘must-go’ for any political elites or Hung Kings pantheon. 

Step by step, the pass-away day of our first King is celebrated as national holiday, so 

people may have more opportunity to prepare food, gifts to offer in the pantheon.  

 

According to the religious activities, citizens aware of the role of Buddha on their 

mandane. Buddhism is not seperated from the traditional cults, but considered as the 

first priority for any believers who would like to pay a visit on further God/Godesses.  

The discourse against Cadiere (1944)
43

 ‘s conclusion that the cult of the spirits 

extends back to the origins of the race, preceding imported philosophies such as 

Buddhism, regarded as a weakly-realized venner. Often described as animism, spirit 

worship has been described by many writers as a South East Asian cultural substrate, 

an ‘endemic religion’ tied to place and enduring through time.. According to the 

‘mixture’ of worshipping in traditional culture of Vietnamese people, the gap between 

superticious and religion is difficult to clarify. In a year, there are many events, 

festivals operates in traditional temples to pray for the general public. On the other 

hand, individual may request to have their own ceremony to serve the God or ask for 

specific fortune. In the Communist Review, the article ‘Beliefs, Religion, Supersition’ 

                                                        
43 Leopold Cadiere. 1944. Religious and Practices of the Vietnamese. Melbourne: Monash 

University 
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affirms that supersition is inseperable from religion: “ religion and superstition are 

intimately interwined and influence each other’.  

 

Chauvet (2011)
44

 indicated that the Cults and business have several elements in 

common, such as the fundamental importance of the exchange of goods and promises, 

and of negotiations in long-lasting relationships between partners. These elements are 

one reason for the over-representation of traders among the worshipers. The fact that 

certain spirits are considered particularly benovelent toward business maybe regarded 

as a reaction to comercial liberalization and the tolerance, and even encouragement, 

shown toward personal enrichment, which after decade of hardship is no longer 

banned. The entrepeuners go to the pagodas in the first month of the year and go to 

say thanks in the end of the year. They believe that the successful of business is from 

the ‘Yin’ support to make the Yin money become Yang money. Giving a comment on 

the tension of the modern worship culture, Kendall (1996) 
45

mentioned this illustrates 

the creativity of spirit possession and the malleability of spirit representations that has 

been observed else where in Asia. Far from disappearing with modernixation and 

social change, Vietnamese spirit mediums give sense to contemporary upheavals of 

social and historical change.  

4.2.2 From Traditional Faith to National Heritage 
 

National building is often at stake at pilgrimage sites, where pilgrimage shrines 

function as national cultural heritage, making collective memories more real and are 

                                                        
44 Claire Chauvet. 2011. Changing Spirit Identities: Rethinking the Four Palace’s Spirit 

representations in Northern Vietnam, in “Engaging the Spirit World” edited by Kristen 

W.Endres& Andrea Lauser  

 

45 Kendall, Laurel. 1996. Korean Shamans and the Spirits of Capitalism. American Anthropologist, 

pp 512-27  
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thus often directly connected to the perception and structuing of national identity. In 

Vietnam, the traditional worship culture has been token as ‘beautiful custom’ (thuan 

phong my tuc). Soucy (2003) 
46

 described the relationship between religion and state 

is thus best characterized in terms of ‘balance tension’. The ruling party taking 

Mother Goddesses (the Four Palaces)  as the fundamental weapon to construct 

cultural identiy and nationalism. More than 2000 years, the colonia states, foreign 

invaders and the hardline turin in cultural and religious policy of Communism Party 

cannot eliminate the Four Palcaces practice. People are religious and nationalists. 

They support what benifits their country, their family. Lauser & Endres (2011)
47

 

stated that according to some interlocutors, the unspoken agreement had been that 

pilgrims were free at night to do what they wanted. Thus many mediums and 

followers of Four Palace Cult still continues to secretly serve the spirits in remote 

places at night.  

 

In the modern period, the new culture promoted by the Communist leadership was 

envisioned as representing the best of Vietnamese cultural heritage.  

Olga (2007)
48

 The relationship between the state and popular religious cults is 

complex. There are positive and negative aspects for each side. For the state, the cults 

present a threat of subversion and at the same time a point of entry into popular 

                                                        
46 Alexander Soucy. 2013. The Buddha side: Gender, Power and Buddhist Practice in Vietnam. 

Honolulu: University of Hawai’I Press  

 

47 Kristen W. Endres & Andrea Lauser. Contests of Commemoration: Virgin War Martyrs, State 

Memorials, and the Invocation of the Spirit World in Contemporary Vietnam. Britain: Berghahn 

Books  

48 Dror Olga. 2007. Cult, Culture and Authority: Princess Lieu Hanh in Vietnamese History. 

Honolulu: University of Hawaii Press.  
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sentiment. For the devoees of the cults, the state is a policing presence with the power 

to enforce prohibition while at the same time a sourrce of support and legitimization 

enabling a particular cult to develop. In recent years, we have seen, there has been a 

shift toward policies similar to those of colonial times, when the cults of Lieu Hanh 

and other deities were allowed to flourish as markers of traditional culture. In recent 

years intellectuals associated with the state’s academic establishment have been 

devoting research and writing to the worship of Mothers in general and to the worship 

of Lieu Hanh, in particular, as representative of Mother worship. The efforts aim to 

upgrade Mother worship and the cult of Lieu Hanh from realm of belief (tin nguong) 

to the realm of institutionalized religion (ton giao). Her temples are supported both by 

Vietnamese who live in the country and by emigres who return to worship and to 

contribute money.  

 

To sum up, within the relatively ‘stable and structured pantheon and ritual framework 

stretching back over centuries’, the Cults determine the power in assisting the 

country’s economic by giving blessing for entrepeuners. In recent years, many 

temples have been built oversea. For example, the Cult temples in Paris, Silicon 

Valley to serve the demand of foreign Vietnamese. The government selected the 

appropriate policy to endure different faiths and believes within diffferent social 

classes. The application for International Cultural Heritage shown the positive manner 

of political elites towards religious practice. In addition, having known by the 

UnesCo, Vietnam gains more advantage on Tourism incomes.  
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4.3 The Confucius Value in Vietnamese Society 

 
Confucianism reinforced in Vietnam by emperor China during Han dynasty by 

Buddhism monks. Nguyen (1998)
49

 found that the first generation of Vietnamese 

Confucians scholars formed by the monks were, of course, devote Buddhism. The 

relation between Buddhist and Confucius followers was struggled in a long period. 

Even though in the Ming dynasty, Confucianism was enforced in culture, legal system 

and the academic. Nguyen then added thus despite a millennium of Chinese cultural 

influence, Confucianism did not entirely transform Vietnamese society, which, until 

the nineteenth century, still kept some of the old Viet customs and practices, 

especially about women’s right. Nevertheless, McHale (2004) argued that Vietnam, 

like Korea, Japan, and China, was a member of what appropriately might be called the 

East Asia classical civilization. Woodside  (1976)
50

 on the other hand, modified that if 

Vietnam was more a part of an East Asia ‘ Confucian commonwealth’ by the 

eighteenth and nineteenth centuries, but compared to many East Asia states, the 

Vietnamese one was weak, and thus the state could not always act as an effective 

agent of Confucianization. In other perspective, the ‘foreign’ culture was not able to 

conquer the folk cultures and long-term Buddhism in Vietnamese society. Wolters 

(1982)
51

 revealed they did not, in other words, manifest Confucian virtues.  

 

                                                        
49 Ngoc Huy Nguyen. 1998. ‘The Confucian Incursion into Vietnam’, in Confucianism and the 

Family, eds. Walter H. Slote & George A. Devos. New York: State University of New York Press  

50 Alexander Woodside. 1976. Community and Revolution in Modern Vietnam. New York: 

Houghton Mifflin  

51 Oliver Wolters. 1982. History, Culture and Region in Southeast Asian Perspectives. Singapore: 

Institutes of South East Asia Studies  
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Vietnamese society did not refuse Confucius teaching. As a small country, having 

been reinforced the new culture, citizens tend to accept, study but practice in the local 

way. The gender issue from Confucianism was declined by the image of Guan-yin 

Buddha and the Mother of Goddesses in the popular culture. The other valuable tenets 

were practiced, for example, the merit-making or meritorious services in family and 

the community. Slote & Devos (1998) explained about the feeling of helplessness is 

deeply repressed. Aside from the personal modes of coping that serve to reduce 

anxiety and that are universal to all mankind, the Confucian society have devised a 

series of religious- cultural belief system that mesh with those powerful individual 

human forces. In Vietnam, they are virtues (Phuc Duc), astrology, geomancy, and the 

spirit world. The term Phuc Duc indeed categorized the unique of the traditional 

culture. The word Phuc Duc addresses on the merit that an ancestor has acquired 

through virtues deeds that is then passed on to succeeding generations, and the merit 

that a member of the present generation passes to future generation as yet unborn.  

 

Furthermore, Phuc Duc is not necessary to transfer on continuous generation. The 

term is promoted in Vietnamese family to educate their children. In particular, women 

are more responsible for the ‘Phuc Duc’ of the children. Whether the children 

performs in the society or the school, the community normally mention about the 

‘Phuc Duc’ of the family. In the collective society, parents have motivation to scarify 

their life, earning merits for the successors. In return, children are taught and expected 

to have adequate manner to their parents. When a family respects such concept, the 

community will have motivation to sustain the morality and the whole nation would 

obtain the benefit from the righteousness. As a motivation, the Communism party 

advocates Confucianism in modern society. 
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Ideologically, the socialist regime is not suitable for the resurgence of the social an 

ethical order in Confucianism. Thus, by which reason the state condone the popularity 

of Confucius temple in the heart of the capital? In 1945, the provisional government 

of chairman Ho Chi Minh addressed the ‘stupid strategy’ that French applied for 

Vietnamese as a disease, which has to be terminated. After the unstable period, 

education was the most important target that modern government desires to achieve. 

Confucius is worshipped in the first University of Vietnam, with hundred names of 

professors and doctors was written in the honor stone. The temple became a scared 

place for pupils, students and those who would like to achieve career in academic 

field. By promoting the positive image of the house of worship, the government firstly 

propagates the role of education in citizens. Secondly, the ambition subjects to recall 

well-educated middle class to return home, to contribute for the future of the nation.  

 

A number of Chinese well-educated people still stay in Vietnam after 1990, the 

maintenance of Van Mieu- Quoc Tu Giam (Confucius Temple) not only a sign of 

reconciliation to stabilize the Chines-Vietnamese elite but also addressing their 

support on sustaining the calligraphy culture (which was nearly declined) on 

Vietnamese- Chinese characters (Han-Nom). In the foreign affair aspect, when China 

ceased their fire from the mutual border, the act to re-enhance Confucius belief in the 

Vietnamese society, expressed a willingness of the government to re-establish a 

friendly relation with China.  
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Confucian ideology was flexibly adapted in Vietnam to fit local circumstances and 

values (Wolters, 1988)
52

. The cults, spirit associated with Confucianism, was a means 

to inculcate right relationships within families and between subjects and rulers. The 

state regulates through verification the right of practice, instead of coercion. In 

different geography and population density, the family-based syndrome is persisted. 

Andrade (2008) 
53

 remarked that the values that go into the family-based achievement 

syndrome are strongly internalized: they act as life motivations. Vietnamese values do 

a great deal of work in keeping in place the family social system by warding off 

wishes that threaten the family.  The social fabric and way of life in Vietnamese 

family may turn out to the national morality, communal solitary that policy leaders 

aim to construct.  

4.4 The Supernatural Blessing of the Ancestors 
 

In many Asia countries, the ritual to memorize the day our ancestor, relatives passed 

away is conducted every year. According to the old tale, Vietnamese people were 

born by Dragon Father and an Angel Mother. About fifty of the children go to the sea, 

another fifty siblings go to the mountain to expand, discover the new land, name Dai 

Viet (ancient name of Vietnam). The tale underlined that Vietnamese people are all 

from the same parents, having a scared blood to protect and develop the national land. 

In other words, the citizens are siblings, brothers and sisters from the same family. 

Thus, the ritual to memorize our common ancestors is operated in the whole nation. 

The ceremony form was officially organized by central government after the Year of 

1990, to express the sincerity from political elites on the traditional beliefs of the 

                                                        
52  

53 Roy D’ Andrade. 2008. The study of Personal and Cultural Values, American, Japanese and 

Vietnamese. New York: Palgrave MacMillan  
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civilians. Nguyen Thi Hien (2006)
54

 explained since the realm of spirits and ancestors 

are imagined to mirror the human world, the ancestors are thought to require the same 

daily necessities as mortals. The traditional Vietnamese phrase says that ‘wealth give 

birth to ritual form’. The phrase brings a tremendous shift in Buddhism devotees. The 

rich people expected to spend more to pay for the moral debt. Marlaney (2002) 

mentioned that poor person who does not have the mean to present the ancestors with 

more than a stick of incense and a bowl of rice thus show no less ‘filial piety than a 

rich person who offers an opulent meal to the deceased. In comparison, if a wealthy 

person neglects their parents grave, failed to offer the proper sumptuousness, then he 

or she would be looked upon as an unethical person, who lacks of ‘heart’.  

 

Another reason for the elites to take a good care of the ‘religious’ life, in the literature 

and culture phrase, the successful of a person came from the blessing if his/her 

ancestor. Ho Chi Minh once said, a tree can be grew with 10 years but a human need 

about 100 years to be born and raise. His statement address the individual person 

should have their family genealogy. The book of the family is not only to show where 

the person come from, but also help a men to find their ancestor graves, to make a 

good buried for the ancestors. As a result, the wealthy and healthy ancestor in the 

other world can bring a good blessing to the present people. The missing soldiers are 

the most anonymous issue for the government. Apart of more than three millions 

Communist martyrs, thousands of soldiers from Republic of Vietnam, America and 

other countries. The demand on this world and other world to comfort the spirit, lead 

                                                        
54 Thi Hien Nguyen. 2006. ‘ A bit of a spirit favor is equal to a Load of Mudane Gifts’: Votive Paper 

Offerings of Len Dong Rituals in Post-renovation Vietnam,’ in Possesses by the Spirtis: 

Mediumship in the Contemporary Vietnamese Communities, eds K. Fjelstad ad T.H. Nguyen. 

Ithaca, NY: South East Asia Program, Cornell University  
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them to return home creates a significant burden to the state welfare. Since about 

2000, the state does not distinguish the Communist soldiers with others. The 

ceremony for the martyrs is operated in religious form, to open a path for spirits to 

return to the heaven.  

 

Lauser & Andres (2011) proposed as on the level of national-patriotic discourse, the 

fighting spirit and heroism of Vietnamese people have certainly become the most 

important signifiers of national identity, if not to say the nation’s civic religion.  Ms 

Nga (interview, 2006) expressed ‘how can you ignore the tribute from martyrs, 

especially when they are your family member, your friends, its rare if you can find 

any government officer who does not have any martyrs in his family or community’. 

The obligation to organize a day for the martyrs, under the theme of heroisms is the 

highest sentiment that the government may deliver for their citizens, and for 

themselves.  

4.4.1 National Holiday on Hung’s King Festival  
 

 

The state commemoration of the collective death-day anniversary of Hung’s King is 

on the 10
th

 of March, Lunar New Year. The activities are planned and funded by the 

party-state. The government official relieves the endorsement of the ritual ceremonies 

to Hung Kings as nation-builders and national ancestors. The participants follow the 

Buddhism way as offering incense, worship the Buddha. The festival attracted around 

five millions of people each year, considered as the most important festival for 

domestic and foreign Vietnamese. The celebration of our Great ancestor aims to have 

blessing to develop the country.  As reminding people about how the first Kings 

established the country, so the youth will not only maintain but also develop the social 
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and economic field. Hung’s King again defines the independent of the Vietnamese. 

They have their own roots, their own ancestor, Mothers and Fathers. When it comes 

to the ambiguity in identity, Vietnamese people clarify their status, which is different 

from the Chinese people.  

 

The Vietnamese government favors this terminology, because its familial overtones 

evoke feelings of warmth and gratitude (Pelley, 1993). In the annual celebration, the 

party-state leader engaged, offering incense and deliver the speech to insist that all 

Vietnamese people share the same ancestry. (Taylor 2007). For instance, President 

made a speech in front of the altars of Hung Kings, quoted as ‘In front of the spirits of 

our Hùng Kings, we, your descendants, with all of our sincere reverence, solemnly 

show our gratitude to our ancestors who founded and built the Van Lang country, an 

independent and sovereign country of ancient Vietnam. At this holy moment, we 

sincerely and reverently remember and are grateful to our ancestors, our source, past 

generations of our grandfathers and fathers. We are grateful to President Hồ Chí 

Minh, all of the veterans and heroic mothers, martyrs and all of the families who 

contributed to the revolution, all of the remarkable people, and to everyone and all of 

the heroic soldiers who fought with stamina and a sense of purpose for independence, 

freedom and for the country and the happiness of the Vietnamese In front of their 

spirit we wish [i.e., hope] for peace for our people and for other people in the world to 

live in peace and to continue to develop.’
55

 

 

                                                        
55 Cited in Alexander Soucy. 2013. The Buddha side: Gender, Power and Buddhist Practice in 

Vietnam. Honolulu: University of Hawai’I Press 
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Soucy (2013) considered the modern view on religion as the different ways that the 

supernatural realm is conceptualized in Vietnam has important implications for 

identity, personal and political legitimation, and the exercise of state power. The 

choices people make regarding their participant in certain religious activities and the 

significance that regular and elite practitioners attribute to their choice shown a 

strategic aspect of ‘elite’ view on religion.  

4.4.2 National Memorial Day for the Martyrs 
 

The heroic ancestors scarified their lives so that others could enjoy the peace and 

prosperity. Almost young men and women have not had chance to have their own 

family, they fought and died in around 20 years old. When socialist government 

determined the national goal as ‘rich people, strong country, civilized and equal 

society’, the innocence and tragic stories in the wars cannot be stamped out. Their 

bodies and their souls remained in the land that they passed away. The remembrance 

and the official pantheon of patriotic heroes deliberated two statements. The trust in 

soldier’s family on the government is again insisted. The land that around three 

millions girls and boys fighters passed away is free to invest or in different 

explanation, the construction receive the blessing from the heaven so the business 

may run smoothly. In specific, Lauser studied from cultural norms that an innocent 

child or virgin girls died an untimely, violent, or voluntary heroic death, or if death 

occurred during the ‘scared hour’, it is believed that the soul will ascend straight to 

heaven and become the servant of powerful deities. Some may even become a deity 

themselves. In acknowledgement of the norm, local government are relax in religious 

practices, festivals and ceremonies.  
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The complex customs and scenario to memorize soldier’s tribute on the national 

peace stimulates the Vietnamese beliefs in a life after life. The interaction between the 

material world and the ‘Yin’ world affirm Buddhism wisdom of Karma, communism 

ideology on collective actions, and Confucius philosophy on family, community and 

the state. In the interweavement, typical mundane satisfactions are negotiated, that are 

health, peace and prosperity. As can be seen, as long as the values acted as mutual 

goods among parties, they will be sustained and inherited for centuries. The heading 

challenge for Vietnamese traditional culture is no longer protecting from the threat of 

foreign invaders or political authoritarian. The forthcoming intimidation is the power 

of capitalism, material joys and economic dependency. Whether next generations 

afford to maintain filial piety value as the state is striving to promote, under the stress 

of wealth and individualistic progression.  
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Chapter V. Conclusion 
 

 

The Communist Party step by step extends the liberty in joining different religious 

groups for Vietnamese citizen. The historical engagement, challenges and support 

between theological power and political power built a degree of trust in the 

relationship. Buddhism highlights a strongly local charismatic in different region; 

Vietnam is not an exception, the religion committed with Vietnamese religious-

cultural habitants. Taylor (2007) confirmed ‘it’s all about the history’. According to 

the historical change, the Communist and Religious find mutual benefit to work 

together. In some extend, the powers bargain with other to designate their mundane 

aim on national independent and economic. In the next chapter, the study alternates 

the lens on religious-cultural habitants of Vietnamese civilians demonstrated a long-

term humanistic work of Buddhism. The societal flourishing on Buddhism 

engagement helped the group to thrive through different historical events or political 

forces. The ‘unique religious identity’ that Soucy (2012) commented on Vietnamese 

Buddhism also transform the quiet religion to an active Social Mediator. As a result, 

the mutual revenues are created between the single-party state and faith- based groups 

to achieve three main targets: retaining the national security (peace), assisting 

economic development, and preserving social morality.  

 

Vietnam conceded international praise on solving religious freedom issue, in 

comparison with other country in the region. The Communist grip is gradually 

replaced by an enthusiastic manner to join the development world. King (2014) 

conducted the interview with a deputy in U.S. State Department, descripted that they 

think things are slowly getting better in Vietnam — and that they are already much 
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better than they are in China. The comparison between China and Vietnam seems 

irrelevant though both states are regulated under Communist party. The barriers that 

the big brother, neighbours, intruders had are different from a vulnerable country as 

Vietnam. The preferred resemblance is dedicated to Cuba. The population of Roman 

Catholics in the country is majority, similar to the number of Buddhist in Vietnam. 

Studying from both countries situations, a theoretical framework on state and religion 

policy is potentially revealed.  

 

In 2016, the 12
th

 National Congress revealed the Draft of Law on religion for the 

public channels. The ideology of ‘socialisation’ is step by step preceded by the 

government and practiced by the euphemism of privatisation. Vu, Bailey & Chen 

commented that ‘religious freedom’ is largely seen as a political issue rather than a 

‘human rights’ one. As a result, the Vietnamese and Lao governments have strongly 

restricted the ability of citizens to engage in religious practice. The harsh statement 

can be considered as the opposite view on the soar of society networks to engage in 

advocacy. The situation in country nevertheless indicates that individual religious 

freedom is respected in local government. Religious organizations are absorbing 

better government administration services. The contemporary affinity of Buddhism 

and the Communist state is outcomes from a long negotiate process. In the near 

future, the enquiry remains for legal channels to resolve religious-based conflicts that 

may not able to be solved by dialogue.  

5.1 Beyond the development  

5.1.1 Environmental issue  

 

In the Red River Delta, there is a village calls Dong Ho. Most of the households 

produce the votive papers to support the Northern religious demand. Vietnam 
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influenced the custom of burning votive paper from China-Taoism. The paper is 

required in most ritual forms. The civilians believe that when they burn woodprint 

votive paper, the content stuff that is shaped and printed will become the necessary 

gifts for the God or their friends, family’s members in the other world. Motivating by 

the demand, fashioning votive papers are designed, became the art of creating votive 

paper in the Dong Ho village. The consumption of spirit mediums increased 

significantly along with the economic development. In some important festival, the 

temples are hidden in the smoke from the blaze of papers. After burning, where is the 

leftover placed? In Vietnamese concept, if votive paper is burnt to deliver gifts, 

presents to the ‘Yin’ people, the condensed thing after the papers melted should be 

scattered in the lakes or rivers. Hence, the presents are guaranteed to deliver. As a 

result, the water is step by step polluted. In some new artificial lakes, the public 

banner is shown that scattering votive paper is prohibited.  

 

The government communication channels keep presenting on saving the earth, 

modifying the environmental activities, however, by giving a free-way for religious 

practices, whether the local atmosphere will be save effectively? In addition, votive 

paper production is claimed as market-cognizant entrepreneurs. Hundred of jobs are 

created for local labors in the Red River Delta. The founder of many households in 

Dong Ho village became national respectful artists. The ambivalence between current 

profit and potential environmental harm is alarming the current government. Policies 

are yet to be published.  

 

Transportation acts as the irreplaceable factor on the way religion is expanded. The 

more convenient vehicles are provided, the more visitors would go to the religious 
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historical sites. Unexpectedly, the overloaded passengers acquire more transportation 

in the rivers and the mountain. For example, the water in the river that directs to 

Perfume Pagoda, in the past was clear and fulfilled with the waterweed. Nevertheless, 

in the recent years, people have been no longer able to watch the beautiful scenery 

along the riverside. The smell of the oils from travel boats replaced the natural smell 

of the trees, waterweeds. In the mountain, cable cars, gondolas were built to serve the 

demand on visiting temples, located in the cliff, such as Yen Tu (the pagoda was 

found by the King, who gave up the royal life to elaborate the monastery). The 

environmental claim on one hand caused by visitors’ public manner, on the other 

hand, the government has not advocated the professional management to historical- 

religious places. Venerable Thich (interview , 2016) expressed that in Buddhism 

temple, the worship place has to be niche and clean. In the big temples, the monks are 

not enough to work on the house chores responsibility. When the government plans to 

promote a religious tourism tour, more service men are required to sustain the site’s 

original scene.  

5.1.2 The Problematic Management System to afford Religious Proliferation  

 

Although the state was willing to allow the diversity in religious practices, the 

administration, men power and legitimation system were not adjusted immediately. 

The process did not imply the ‘government’s ambivalence’ as Soucy (2012) 

commented. The unprofessional scheme and the complexity in bureaucratic 

arrangement showed the inefficiency. In June 1993, the Articles on completing the 

Guidance on local government functions in managing the religious practices were 

published. According to Nguyen (2001), the government on one hand endeavor to 

deliver the guidance, on the other hand, there was neither training class, nor new 

policies orientation organized. How the local officers are expected to follow the piece 
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of paper? In the recent years, the Ho Chi Minh institution operated a higher education 

class for the local officers on religious management. Whether the subject was offered 

from one institution would able to cover for the number of local responsible agent 

across the country?  

 

The result of an inefficiency local government determined a level of corruption on 

assigning lands for the use of religious service. In some villages, the neighborhood 

took advantage of temple’s land for the private use. The local agent has to act as a 

mediator between the monastic representative and the citizens. If the deputy is lack of 

legacy knowledge, experience, how the case will be solved?  The privatization of 

government budget on festivals or national events is additional reported. The more 

financial support central government spends on religious service, the more 

corruptions are escalated in provincial public commemoration. Apparently, the 

uncertainty in religious belief of the people in charge is a confirmation for the 

governmental strategy on using economic to take over the control of the civilian’s 

faith. In front of the material desires, where is the place for a Buddha Heart?  

5.2 The Contemporary Policy Implications on Cuba in Comparative Perspective   

 
In 2010, Cuba television presented a documentary film on Vietnam late President Ho 

Chi Minh and Cuba revolutionary leader Fidel Castro. The film entitled 

‘Convergence’, described the similarities on the two Presidents life, their friendships 

and mutual struggle for national independent and the world’s movement. The film is 

an artistic illustration of the two vulnerable Communism regimes. They were suffered 

from colonial period and challenged by the powerful states that are China and the 

United States. Having similarity in the life and career, however the two leaders 

selected different path to rule the country. Ho Chi Minh was actively set up the 
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religious freedom policy when provisional government took over the president house, 

whereas Fidel spent about forty-years to restrict church power in Cuba society. Fidel 

maintained that ‘the wealthy class has a monopoly on church’. His political style 

forced about 70% of Roman Catholics fled away from the country in 1980. In the 

same time, 11 years after the death of Ho Chi Minh, the governmental successors was 

not able to follow his ideology of religious freedom, caused around thousands of 

Vietnamese fled away from the regime.  

 

Having a moment of historical opportunity, Vietnamese leaders studied again Ho Chi 

Minh policy on religion. The deeply transformation of state- religion relation was 

appraised by the domestic public, as well as international congregations.  From the 

other half of the globe, Fidel Castro dedicated a relax policy on the church activities. 

About three years after the Church’s activities had more freedom, the Catholic relief 

Services, sank more than 10 millions US dollars into parish distribution centers for 

medicines, diapers, sanitary items and food. By 1998, the Cuban Catholic Church 

oversaw 20 childcare centers, 21 retirement homes and five hospitals (Hearn, 2014) 

56
. Social services that the church provides for Cuba community is undeniable. After a 

period of declining the power of religion and religious organization, Fidel seems 

return to his original human belief. At this point, he shares a way of cognition with 

Uncle Ho.  

 

The Speech Cuba’s leader delivered in 1998, shared a similar ideal with Ho Chi Minh 

independent speech in Ba Dinh Square on September 2
nd

, 1945. Fedel explained ‘ I 

feel a great respect for all religions. The Christian religion was the one I best knew, 

                                                        
56 Adrian H. Hearn. 2008. Cuba: Religion, Social Capital, and Development. 
Durham: Duke University Press 
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for I spent 12 years- as some of you probably did too- as a boarding student in 

religious Catholic schools… those schools were more like a convent than a school, 

because that was the type of life we led, for which I’m even gald today, because it 

taught me discipline, stoicism, spirit of sacrifice, many positive things that later 

helped me through out my life’. His speech dedicated that although his government 

agree with Lenin on separation of church and state, the country would act into a local 

way, which is much more sympathetic to religion. 

 

 About 72% of Cubans claim that they are Roman Catholics. In correlation, around 

60% of Vietnamese people identify themselves as Buddhist. The two regimes again 

failed to confront the religious belief in the majority, commenced a dialogues on 

Marxist- socialist and the theological faiths. Fidel demonstrated the awareness of new 

tension that building by adding together more than just one revolutionary thought and 

the best ethical and humane ideas of more than one religion, of all authentic 

religions… the sum total of the preaching of many political thinkers, of many schools 

and of many religions. His realization is also able to justify the modern political view 

on religious practice in Vietnam.  

 

Religion stemmed in Cuba and Vietnam society for a long period. If Buddhism in 

Vietnam was protected and nourished by the civilians, churches in Cuba attained 

more support from the foreign resources, and reviled by the leadership essence. After 

the third visit of the Pope to Cuba in 2015, the communist regime has more 

confidence to assert the parallel existence of theological and political power. The 

study cases on the two countries may indicate a framework for the future government 

system on religious policies. Basically, the religion must contain humanistic values. 
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Mundane demand of the followers is comforted by religious services. The long-term 

trust between religion and the public must be built through the mean of time and 

challenges. In short, concept of being communist and religious devotees is not able to 

survive in an individual. However, in a collective society, in the form of a nation, the 

framework is able to work effectively. More than twenty years of transformative 

dialogue and development in Vietnam, few years of cooperation in Cuba are the 

eloquent illustration for those policy implications.  

 

In 1954, the Vietnamese government brought all religious groups into the 

bureaucratic systems. The membership included communist party member, to ensure 

that organized religion did not become a focus of dissent and opposition. In the 

specific historical context, the Northern government selected the policy, as the best 

strategy to secure the new government. Ho Chi Minh did not use arm forces or heavy 

restriction policies as Chinese leaders to decline the religious belief in the society. 

Uncle Ho’s policy was most effective to the people, the nation in 1954. After few 

years, Fidel established the provisional government in Cuba, he was much younger to 

dedicate similar mature policy towards religion. Crahan (1985) 
57

 revised as Catholic 

Church in Cuba entered the 1970s with limited theological and pastoral resources to 

meet the challenge of a consolidated Marxist. As an institution, the Catholic Church 

in Cuba, as it was in 1959, the weakest in all of Latin America.  

 

In 1990, Cuba leader adopted the policy that Ho Chi Minh found in early stage of 

Communism in Vietnam. In the mean time, Vietnamese leader cohered economic 

liberalization with the relaxant in religious practices, provided a significant 

                                                        
57 Magaret E. Crahan. 1985. Cuba: Religion and Revolutionary Institutionalization. Journal of 
Latin American Studies. UK: Cambridge University Press, Vol. 12, No.2, pp.319-340  



‧
國

立
政 治

大

學
‧

N
a

t io
na l  Chengch i  U

niv

ers
i t

y

 86 

reconstruction in the policy implications. As can be seen, religion attains the most 

considerable freedom when the struggle on material life is resolved. The socialist 

policy on faiths and believes simply concluded as if the politic is not ‘healthy’ enough 

to confront the religious demand, policy makers have to take another path. In 

particular, indicating the liberty of conscience into the systematic management, using 

the label of different factors (such as economic, social welfare, cultural sentiment) to 

consolidate the political aim.  

5.3 Research Limitation  
 

The research delivered a synergy of the practical case to against the strictly critique of 

Marxism on religion; however, the fundamental detail of political ideology and 

motivation on sustaining the win-win situation rather than zero-sum strategy remains 

to acquire further analysis. The aspect relates to organization structure in Buddhism 

Association, either the legitimate or non-written functions offer a puzzle to discover 

in the future. The research is conducted in a time period, thus opportunities to 

approach diverse and multiple interviewees are restricted.  

 

In the study, documents and books are selected subjectively to conduct the literature 

review, but the situation on historical bias is difficult to avoid. In other words, almost 

references are from Western scholars, written in English. The previous researches on 

Vietnam used the lens of foreigners that observing the different culture, society, 

religion and politic condition. In comparison, the thesis author is from the origin 

country. The generalized value on nationalism, religious freedom in a Communist 

country has been nourished, inherited from generation to generation. The cultural 

root, family, nationality background may contribute a different perspective in this 

research.  
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