Doubly Alien: 

Japanese American Buddhists Post-12/7 and Muslim Americans Post-9/11

By Tracy J. Wells

Harvard Divinity School

HDS 3851 – Buddhism in America

Professor Christopher Queen

20 January 2006


On Dec. 8, 2001, a small group of Buddhists gathered to host an iftar, a dinner to break the fast during the Muslim month of Ramadan, at their temple in Los Angeles. Four years later, this interfaith iftar has become an annual event and has expanded to include Jews, Protestants, Roman Catholics and Native Americans.
 This tradition began as a result of outreach by Japanese-American Buddhists to the Muslim community immediately after the terrorist attacks of Sept. 11, 2001. Many Japanese-American Buddhists in Los Angeles quickly recognized parallels between the suspicion and anger directed at Muslim Americans in 2001 and the suspicion their own community had experienced immediately after the Japanese attack on Pearl Harbor on Dec. 7, 1941. Sept. 11 was almost immediately likened to Pearl Harbor in the American media, most likely for the national shock value of a massive scale attack on American soil, but for many Japanese-Americans, these connections and associations sounded warning bells. They remembered how national fear, suspicion and profiling of their community eventually led to the internment of 120,000 people of Japanese descent (two-thirds of them American citizens) in "relocation centers" during World War II, and felt they had to speak out against ominous fear and suspicion directed at the Muslim community after 9/11.

Although there is an increasing volume of scholarship available on the parallels between Japanese-Americans' experiences post-12/7 and Muslim-Americans' experiences post-9/11, most of the attention has been placed on race and ethnicity, comparably neglecting the role of religion in defining the "other." Parallels between "Japanese Americans" and "Muslim Americans" have often been drawn as if "Muslim" is a racial category rather than a religious one. Indeed, American University law professor Muneer Ahmad has argued that since 9/11, a new racial construct has been created in the U.S.: "Muslim-looking," 
 which generally means anyone with brown skin and often some type of head covering. As Ahmad has argued, this visually-based definition of "Muslim" has "allow[ed] it to capture not only Arab Muslims, but Arab Christians, Muslim non-Arabs (such as Pakistanis or Indonesians), non-Muslim South Asians (Sikhs, Hindus) and even Latinos and African Americans, depending on how closely they approach the phenotypic stereotype of the terrorist."
 I would argue that a more balanced comparison between the experiences of post-Pearl Harbor Japanese Americans and post-9/11 "Muslim-looking" people in the U.S. must take into account the saliency of religion as a factor in the "othering" of these communities and the degree to which they are viewed with suspicion. The outreach in Los Angeles began specifically between Buddhists and Muslims because the organizers "felt that there was a parallel between Buddhism and Islam in that both were/are misunderstood and were/are viewed with suspicion," according to Kathy Masaoka, a member of a Japanese-American organization called Nikkei for Civil Rights and Redress (NCRR).
 

Fundamentally, the parallels between these communities' experiences stem from the ways in which "American" identity (and, consequently, non- or anti-American identity) has been construed not only in racial but religious terms. Although the racial and religious diversity of the United States is surely increasing, even today "American" can often be synonymous with "white" and "Christian," particularly Protestant Christian. "WASP"s (White Anglo-Saxon Protestants) have long been numerically dominant in the U.S., and the Protestant "ethic" or "spirit" has pervaded and defined much of American society, from culture to politics, since its foundation. From sociologist Max Weber's famous linking of the "Protestant work ethic" with America's capitalist enterprise to the biblical rhetoric invoked in social change movements throughout American history (i.e., abolitionism, women's suffrage, the civil rights movement), many of America's core "values," such as freedom, individualism, social engagement and volunteerism, have been framed in language that deeply links them with Protestant ideals. In some sense, to be American has historically had much to do with being Protestant.

Even non-Christian traditions in the U.S. have tended to conform to a particularly "Protestant" form, as American religious historian Peter W. Williams has noted. Examples of this "Protestantizing" phenomenon can be seen, for example, in the eighteenth-century Reform Judaism movement, which "sought models in contemporary Protestant practice, and adapted such innovations as the seating of families together in pews, utilizing organs and choirs, and discontinuing the wearing of... the yarmulke (skull cap) and prayer shaw."
 Still further examples are found in other religious traditions that have grown in the U.S. since the passage of the Immigration and Nationality Act of 1965: Muslims who hold “Sunday School” classes, Sikhs who celebrate Christmas, Hindu students who go to "dharma camps."
 Buddhism as well has been subject to this process of "Protestantization." Christopher Queen has argued that a particularly "American" form of Buddhism is emerging in the U.S., which can be described by the three broad categories of democratization, pragmatism, and engagement.
 It could be said that these categories reflect the traditionally Protestant emphasis of valuing laity over clergy, individual experience over tradition, and "social gospel" type activism over monastic life, respectively. This tendency toward "Protestantization" shows the extent to which minority religious groups feel pressure, either overt or subtle, to conform to Protestant Christian norms in the process of "Americanization."

Given how deeply entrenched Protestant Christianity is in American identity, it is no surprise that religious difference would add an extra dimension to the prejudice, suspicion and exclusion already experienced by America's racial and ethnic minorities, especially in times of national distress or conflict. In the immediate aftermath of Pearl Harbor, all Japanese-Americans were viewed with suspicion because of their potential connections to the enemy state of Japan, but Japanese-American Buddhists were viewed with an added layer of suspicion, since their religious affiliation made them doubly "alien." Duncan Williams, a professor of East Asian Buddhism and culture at the University of California-Irvine, has written extensively on the particular experiences of Japanese-American Buddhists during World War II. He observes that "[u]nlike Japanese-American Christian priests and ministers, U.S. government officials closely associated Buddhists with Japan" and thus Buddhists were seen as "anti-American, potentially subversive and somehow threatening to American security." 
 Many scholars writing on the internment have noted that Buddhist priests were among the first Japanese-Americans detained by the FBI immediately following Pearl Harbor, and several of the people involved in the Japanese-American outreach to Muslims in Los Angeles also mentioned this fact.
 Williams writes,

In reality... the FBI had only unsupported notions that Buddhist priests were more "pro-Japan" than other members of the Japanese-American community, but nevertheless regarded them as "known dangerous Group A suspects," along with members of the Japanese Consulate, fishermen, and influential businessmen.

Even within the Japanese-American community, there were some tensions around where Buddhism fit in with an American identity. Williams notes that "during this period of war hysteria, some Buddhists converted to Christianity while others burned Japanese-language books and other Japanese cultural artifacts in their homes to literally and symbolically destroy their 'Japaneseness' and somehow demonstrate their 'Americanness.'"
 Amongst the internees, there was a feeling that "Buddhism was particularly Japanese, and to be Buddhist was disloyal."
 Rev. Noriaki Ito of Higashi Honganji Buddhist Temple in Los Angeles, writing for a Japanese-American interfaith group including Buddhists, Christians, and followers of Shinto, notes,

Although today, we have wonderful relationships that have been forged between the Buddhist and Christian communities, that was not the case back sixty years ago... Though it was I'm sure a minority opinion, I have heard it said that there were Christians who blamed the Buddhists, with their deeply ingrained ties to Japanese language and culture, for the entire community being evacuated to the camps. It was the Buddhists, they thought, who could not, who would not assimilate into American society.
 

The Japanese-American Christians who "blamed the Buddhists" thought that "if the entire community had been fully assimilated, internment may not have happened."
 In their minds, being "fully assimilated" to American society meant being Christian, again showing the degree to which "Americanness" was identified with Christianity. 


Indeed, it seems Christianity was privileged in the camps as well, despite the fact that 60 percent of the people interned were Buddhists. Lester E. Suzuki, a Methodist minister who was interned during the war, wrote a book in 1949 on ministry in the camps. He claims to discuss all ministry and acknowledges that "[t]he Buddhist constituents composed the great majority of the populace in every center,"
 and yet the amount of attention he gives to Buddhism is not proportional to its numerical dominance; he focuses overwhelmingly on Christianity. He also mentions that "center-wide" Christmas celebrations were held at many of the camps,
 even though Christians were a minority of the populace. Certainly, Buddhists were allowed the freedom to practice their religion in the camps, as Duncan Williams has illustrated extensively, but despite this fact, no "center-wide" celebrations of Buddhist holidays are mentioned. If the "center-wide" celebrations of Christmas that Suzuki mentions were indeed sponsored by the camps' administrations, it would show a clear institutional preference for Christian holidays, which were likely seen as more "American" than Japanese obon festivals, for example.
 Indeed, Williams mentions that 

The government's view of being American meant learning more English, converting to Christianity and joining organizations like the YMCA/YWCA, and emphasizing "American sports" like baseball and basketball over traditional "Japanese sports" like sumo and judo.

Even those Buddhists who did continue to practice their religion did "assimilate" in some degree to Protestant norms, despite the fact that they did not convert to Christianity. Williams describes the adaptations of the Jodo Shinshu Buddhist practices that took place in the camps:

Not only was the name of the largest Buddhist organization changed in the Topaz Camp from the Buddhist Mission of North America (BMNA) to the Buddhist Churches of America (BCA) during May 1944 to give the organization a more Christian-sounding name, but the camp experience accelerated the assimilation process that had already begun prior to the war... In addition to increasing use of English at the barrack churches... new "hymnals"... were created to lend a more Christian (and thus American) format of Buddhist services. By singing gathas as hymns, including Dorothy Hunt's "Onward Buddhist Soldiers,"... Buddhists within the camp created a new medium for Americanizing Buddhism. However, they did so in such a way to honor their Buddhist traditions while demonstrating loyalty to America. The young members of the community, having studied the Buddhist "Junior Catechism," for example, used a Christian medium to maintain Buddhist identity. Many of these elements constitute what might be called the "Protestantization" of Buddhism, which Stephen Prothero has identified as parallel to the process of "Americanization."

Adopting these "Christian mediums" was seen as a means of demonstrating loyalty to America, once again illustrating the identification of "Christian" with "American." 


Additionally, many writing on the internment have noted that although the Christians were able to call on outside help, Buddhists were not as able to. Suzuki notes,

The communication with the Church on the outside was well-established with visiting denominational executives and neighboring visiting preachers. The Christian Church was very fortunate in this respect because of the abundance of Christians on the outside who were willing to come into the centers. However for the Buddhists it was a different story because practically all the Buddhists were in the centers and very few on the outside.

For the Christians in the camps, their affiliation with Christianity served to counter or lessen some of the prejudices directed at Japanese-Americans. Though the Christians were interned as well as the Buddhists, the Christians may have received more sympathy from the majority of Americans because they shared religious beliefs in common. Though Suzuki explains the lack of outside help given to Buddhists as a result of the fact that they had very few co-religionists on the outside, it is significant that the Christians on the outside did not attempt to help or sympathize with the Buddhists. It was no doubt easier theologically for Christian ministers to call for the acceptance of people from all ethnicities or races (and thus to call for an outreach to the Japanese-American Christians in the camps) than it was for them to call for the acceptance of people of all religions. Perhaps it is still more difficult for non-Christian religions to be seen as fully "American," even by those who are able and willing to embrace people from different ethnicities within Christianity and "Americanness."


Just as Buddhism was seen as "foreign" and "un-American" in the 1940s, Islam is viewed in much the same way by many Americans today. Many still view America as a "Christian country" and see non-Christian religions as an encroachment upon that identity. In much the same way as Buddhism was identified as the "religion of the enemy" in the 1940s,
 today Islam is seen by many as the "religion of the enemy," perhaps even more strongly than Buddhism was. In World War II, the enemy was first and foremost a country. Japanese-American Buddhists' religious affiliation was one element that associated them strongly with that country in many people's eyes. In the current "war on terror," however, the "enemy" is not a particular nation-state but is linked specifically with a religious group. Despite President Bush's assertions immediately after 9/11 that the "war on terror" is not a "war on Islam" writ large, the stated enemy is a group of extremists claiming to be Muslim, which has thrust the entirety of Islam under an intense public spotlight. Just as Buddhist leaders were targeted by the FBI in the 1940s, Muslim religious leaders (imams) and places of worship (mosques) have been targets of public and government suspicion after 9/11. As Duncan Williams points out:

Just as hundreds of Buddhist priests were picked up by the FBI and hysterical claims [were made] that Buddhist bells were going to be used to send Morse code messages to the Japanese Navy, the post-9/11 period has also seen its share of indiscriminate arrests of thousands of young Muslim "enemy aliens" and targeting of Muslim charitable organizations accused of terrorist links.
 


Parallels between 12/7 and 9/11 have been drawn not just to denounce racial profiling, but also by those who would justify such policies as an effective means to fight the war on terror. For example, columnist Michelle Malkin, in her book titled In Defense of Internment: The Case for "Racial Profiling" in World War II and the War on Terror, writes that "the single most deeply entrenched myth about the WWII evacuation and relocation... is that ethnic Japanese residing in the U.S. posed no threat whatsoever to U.S. security."
 She makes the case that the suspicions of the Japanese-American (particularly Buddhist) communities in World War II and the current suspicion of Muslim American communities were and are justified:

There are parallels between World War II and the War on Terror, but the antiprofilers don't make the proper comparisons. The Japanese espionage network and the Islamic terrorist network exploited many of the same immigration loopholes and relied on many of the same institutions to enter the country and insinuate themselves into the American mainstream. Members of both networks arrived here on student visas and religious visas. Both used spiritual centers -- Buddhist churches for Japanese, mosques for the Islamists -- as central organizing points. Both used native-language newspapers to foment subversive tendencies. Both leaned on extensive ethnic or religious-based fundraising groups for support--kais for the Japanese, Islamic charities for Middle Eastern terrorists. Both had operatives in the U.S. military. Both aggressively recruited American citizens as spies or saboteurs, especially (but not exclusively) inside their ethnic communities. Both were spearheaded by fanatics with an intense interest in biological and chemical weapons.

She also makes the case that Japanese American Buddhists did encourage loyalty to Japan and the Emperor (in echoes of the government's rationale from 1941), and that the FBI was right in being extra suspicious of them.
 Arguments like Malkin's point to the fact that the type of logic that eventually led to the internment is not entirely a thing of the past. Malkin argues that monitoring these groups is simply a matter of being realistic about who the "enemy" is and not being paralyzed by "political correctness." She argues that Italian and German Americans were scrutinized also during World War II because of their connections with enemy states, but Duncan Williams shows that the difference between government treatment of Italian and German Americans and Japanese Americans is that the former were considered suspect on a case-by-case basis rather than as an entire community:

While it would have been reasonable for intelligence agencies to keep their eyes on a particular person or a specific temple suspected of subversive activity, the wholesale categorization of all Buddhists as inherently suspect reflected the government's fear of social elements that seemed foreign and un-American. Indeed, the authorities' readiness to lump whole groups to people together, rather than investigating individual suspects on a case-by-case basis (as done with the German and Italian American community), reflected the addition of racial discrimination to religious discrimination.

Just as Japanese-Americans were suspect as a group rather than on a case-by-case basis precisely because of their "foreignness" in appearance (and religion, for the Buddhists), there are those today, however rare, who would suspect all Muslims based on their "foreignness" in religion and its association with "the enemy." Both these groups have been seen as "doubly alien" for the intersecting factors of their appearance and religious affiliation. For Buddhists, the suspicion was primarily based on appearance and secondarily religious; for Muslims, their status in belonging to an "enemy religion" has also been racialized, so that non-white Muslims in America
 are viewed as different not only for their affiliation with Islam, but for their appearance as well. 


Immediately after 9/11, many Japanese-American organizations began to reach out to Muslims and South Asians. The outreach was mostly broad and inclusive and centered on race or appearance. As Muneer Ahmad has shown, the "Muslim-looking" racial construct created in the U.S. after 9/11 meant that non-Muslims as well as Muslims were swept up in the wave of hate violence following 9/11. NOSEI, a grassroots organization in the San Francisco Bay area comprised of "socially conscious, progressive Nikkei youth and adults dedicated to the creation of safe spaces, bringing about political change and creating meaningful roles by actively engaging in a community building process,"
 held a solidarity event on Sept. 20, 2001 in San Francisco's Japantown. The event, called "Remembering Internment, Calling for Peace," drew parallels between the internment experience and the wave of hate violence sweeping through "Muslim-looking" communities after 9/11. The group issued a statement that included the following paragraph:

We, as progressive Japanese Americans (NOSEI) feel a special responsibility to issue a statement in response to the rise of violence against Arab, Muslim and South Asian communities in the United States. We urge the community to come together and to stand in unity with all Arab, Muslim and South Asians to ensure that history does not repeat itself. We condemn any attempts to racially profile, scapegoat, and attack groups indiscriminately.

Yuri Kochiyama, a WWII internee turned civil rights activist, has been highly vocal in her support and outreach to Arab, Muslim and South Asian people after 9/11. She initiated a letter circulated to "friends of the Japanese American community" encouraging them to attend events in San Francisco, Los Angeles, and New York on Oct. 6, 2002 sponsored by an organization called "Not in Our Name," protesting the detention of immigrants after 9/11. The letter made the argument that

Through our experience of being interned in concentration camps during WWII, we see a parallel between the Japanese American experience and the detention of Arab and Muslim Americans and immigrants without due process. Today, more than ever, we need to continue to speak out in support of Arab, Muslim and South Asian people and say: NOT IN OUR NAME! WE WILL NOT LET WHAT HAPPENED TO OUR COMMUNITY EVER HAPPEN AGAIN!

Also present at the previously mentioned NOSEI event in 2001, Kochiyama spoke out against racially-based hatred and xenophobia:

Anyone who resembled Arabs or Muslims, even by dress or name, became a target for harassment [immediately after 9/11]. Already Arabs, Muslims, and even South Asians have been attacked. One Sikh was killed in Arizona... We, Japanese Americans, should feel a kinship with the Arab and Muslim people who are the newest targets of racism, hysteria, and jingoism, something we have experienced too.

A similar outreach event was coordinated by the American-Arab Anti-Discrimination Committee (ADC), the American Muslim Council (AMC) and the Council on American-Islamic Relations (CAIR) in Washington, D.C., at the National Japanese-American Memorial  on Sept. 19, 2001.
 

At all of these events, however, it seems that the role of religion in increasing suspicion and discrimination against a particular community was not discussed.
 Religion is not even mentioned in articles about and speeches from these events, except to identify "Muslim Americans" as a group (again, almost more as a "racial" category than a religious one). This is why the Buddhist-Muslim iftars sponsored by Nikkei for Civil Rights and Redress in Los Angeles are particularly interesting, in light of the fact that they originally limited the interaction to just these two religious communities, and the fact that the gathering centered around a religious event (the iftar). 

It should be noted that the NCRR's 9/11 Committee has been active in outreach to ethnic communities such as Arab and South Asian Americans as well as the Muslim community. In addition to Muslim organizations like the Muslim Public Affairs Council (MPAC) and the Council on American-Islamic Relations (CAIR), NCRR has also made connections with the South Asian Network and the Arab American Anti-Discrimination Committee.
 The outreach has not been exclusively of a religion-to-religion nature (NCRR itself is not a religious but an ethnic organization). However, for the first three years of its existence, the iftar sponsored by NCRR (in conjunction with MPAC) was an interfaith experience between just Buddhists and Muslims.

Kathy Masaoka, of the NCRR's 9/11 Committee, when asked if the outreach was intentionally only Buddhist-Muslim at the beginning, responded,

Our group does have many Buddhists or people who have worked with the Reverends at Senshin [Buddhist Temple] or Higashi [Honganji Buddhist Temple].  We have a relationship that makes it easier to have events at those places.  In addition, we felt that there was a parallel between Buddhism and Islam in that both were/are misunderstood and were/are viewed with suspicion.  The Buddhist ministers were picked up after Pearl Harbor.

Thus, although the Buddhist-Muslim nature of the outreach may have been at least partially circumstantial, there was an acknowledgment of the parallels between Buddhism and Islam as misunderstood minority religious communities that were viewed with suspicion. The connection between these particular religious communities is significant given the fact that both communities have borne the brunt of explicit and intentional suspicion based on their religious affiliation.


The Buddhist-Muslim nature of the outreach is also significant in terms of the broader interfaith movement in America. In general, most interfaith outreach in the U.S. has come in the form of Christian communities reaching out to minority religions. Modern "interfaith dialogue" as we generally think of it has its roots in liberal Christianity, beginning at the turn of the century. There has been discussion amongst those involved in interfaith work about the power dynamics of the interfaith relationship if the dominant group (Christians) are always the ones reaching out to the minority groups. There are fears that minority religions will feel "tokenized," or that they will not be able to meet the sudden increased demand and interest among Christians (who are more numerically dominant) to "meet a Muslim" (whereas minority religious groups often do not get the luxury of having never met someone from a different religion). The dynamics of the Buddhist-Muslim iftars in L.A. were very different, however, as Christians were not an active presence from the beginning, and the initiation of the dialogue was on the part of the Buddhists. Instead of a dominant group reaching out to a minority group, these gatherings were examples of one minority group reaching out to another to express solidarity over shared experiences.

Rev. Masao Kodani, of the Senshin Buddhist Temple in L.A. (where the Buddhist-Muslim iftars were held), spoke of the great success of the relationships that have been built between Buddhists and Muslims; Buddhist children from the temple's summer program sometimes go to the mosque for programs about understanding Islam, and Muslims have attended the Buddhist temple's obon festival in honor of the dead. He also related a story of a Muslim woman who told him that "it was ironic that we [Buddhists and Muslims] should get along so well when religiously, we had so little in common - or perhaps because we had so little in common to argue over."
 Kodani said he agreed with the Muslim woman's assessment of the situation and commented that through the dialogues, "we [Buddhists and Muslims] have learned how very different we are in what we define as 'religion,' and how little this is a bone of contention. Our differences have brought us closer together - understanding differences are as important as finding commonalties."


The Buddhist-Muslim iftars continued for three years, but then, Kathy Masaoka said, "we felt that by keeping it Buddhist we were limiting the experience so we reached out to the Christian church in Little Tokyo."
 Rev. Kodani said he "felt that the NCRR needed to go to other religious communities where dialog with the Muslim communities were more problematic – in other words, to go to communities where dialog and mutual understanding was met with resistance."
 The event expanded in 2005 to include Jews, Protestants, Roman Catholics and Native Americans.
 A panel discussion entitled, "Communities Under Siege, Keeping the Faith," was held at the Higashi Honganji Buddhist Temple and a potluck dinner and entertainment program was held at Centenary United Methodist Church.
 
Rev. Kodani wanted to expand the event because he felt that other communities who were less open to differences needed to experience such dialogue. He has said that "we [Buddhists] are interested in religious dialog insofar as it can help balance the monolithically monotheistic stance of religion in America. And in that dialog, honest discussion of irreconcilable difference are as important as finding common ground, if not more so."
 In much of interfaith dialogue, "finding common ground" between the various traditions involved is considered the most important part of the encounter. Rev. Kodani sees this tendency as "fundamentally western," arguing instead that it is not important to find commonalities to reach out and get along with others:

My neighbor and I have nothing in common religiously, politically, culturally, in food preference, in cars, sports, etc. - yet we have been the very best of neighbors and friends. We have the tendency to look at fundamental differences as unacceptable, especially in religion. From a Buddhist point of view, this is a most peculiar form of prejudice.

Like Rev. Kodani, Rev. Noriaki Ito of the Higashi Honganji Buddhist Temple, host of the fourth annual iftar, recognizes that dialogue and reaching out across differences is met with resistance amongst some. When asked how aware the general public (in Los Angeles or elsewhere) is of the outreach efforts between Buddhists and Muslims (and now a wider interfaith community), Ito replied,

Unfortunately, not enough people are aware of these efforts... I've often felt that Los Angeles with its tremendous diversity - ethnic, religious, etc. - can become a model to the rest of the country and the world in showing how people of different backgrounds can coexist in true harmony.  I think the minority groups are more than willing to try.  It's the majority in the driver's seat for the most part that are slow to participate.  This unwillingness comes I believe from a fear of losing control.
 

Rev. Ito's comments can perhaps illuminate a bit of the anti-Asian prejudice and exclusion described earlier. The fear of all things seen as "foreign," whether racially or religiously, may belie a fear of "losing control," of the dominance of the majority being threatened by the presence of minorities. This same concern with "control" may be part of the reason why interfaith dialogue tends to focus on commonalities and shy away from differences: those in the dominant position want to be able to define the "other" on their own terms, which may seem more comforting or reassuring than learning to live with real differences.


The success of the Buddhist-Muslim outreach efforts was officially recognized in 2002, when the Islamic Center of Southern California presented the "Muslim Appreciation Award" to NCRR for "exemplary contribution towards promoting peace, justice and harmony in the community after the attack on America on September 11, 2001."
 The Muslim community has continued to acknowledge and appreciate the outreach on the part of the Japanese-American community. In the closing remarks at the 2005 (newly-expanded) interfaith iftar, Salam Al-Marayati of the Muslim Public Affairs Council "thanked the Japanese American community for its support, friendship, and historical civil-rights struggles that he said made Muslims safer today."
 He told the Japanese-American community, "We stand on your shoulders."

Indeed, despite the parallels between the suspicion of Japanese-American Buddhists during World War II and "Muslim-looking" Muslim Americans after 9/11, the differences show that some progress has been made. Duncan Williams highlights a few:

In the aftermath of 9/11 and the backlash against Muslims and others, the federal government has not moved toward a mass incarceration.... President George Bush's September 17th speech at the Islamic Center of Washington, D.C. announcing his dismay at harassment of Muslims, was a clear attempt to de-link whole ethnic and religious communities [from] the actions of particular individual terrorists... While Bush's anti-hate crime message must also be understood in the context of the international political imperative that the U.S. "war on terrorism" is not anti-Islamic, a conscious strategy developed by deputy national security adviser Stephen Hadley, his comments set a tone for a government stance against intolerance. Indeed, both the House and the Senate passed resolutions condemning bigotry and violence against Arab-Americans, American Muslims and Americans from South Asia and protecting their civil rights and liberties... This type of presidential and congressional proclamation of religious tolerance cannot be imagined in the context of the extreme anti-Asian prejudice of the 1930s and 40s.

Though some would argue that the government's anti-hate rhetoric has not been mirrored in its policies, the verbal and written condemnation of racial and religious hate is more than was seen from the government in the 1940s. This progress has not come without struggle and activism, however. For example, Senate Resolution 74, condemning hate crimes against Sikhs in the aftermath of 9/11, was initiated by two Sikh college students who petitioned their senator (Richard Durban of Illinois) to do something to help their community in the midst of the backlash.
 Salam Al-Marayati's comments at the 2005 interfaith iftar in L.A. acknowledge the degree to which Japanese-American activism since World War II has contributed to the more favorable circumstances under which Muslims find themselves today, despite the heightened suspicion. Despite their "doubly alien" identity, Japanese-American Buddhists and brown-skinned American Muslims have demonstrated, through efforts like the Buddhist-Muslim iftar, the power in collation-building and solidarity and their ability to raise consciousness and fight the prejudice and suspicion that has been projected onto their communities by the wider American society.

Appendix A: Buddhist motivations for outreach to Muslims post-9/11

Though I intended to include some discussion of any Buddhist principles or ideas that served as motivation for this outreach, it wound up not fitting in well with the whole of my paper. Also, I was only able to ask this question of the two Buddhist priests (from Senshin and Higashi temples). I didn't feel I had enough information to generalize about what "Buddhist" motivations might have led others to participate in this outreach, but I wanted to share some of the thoughts/answers that these two priests gave to my questions about how their religious practice informed their outreach.

Rev. Masao Kodani, Senshin Buddhist Temple
In answering my question about if or how his Buddhist faith motivated his outreach, Rev. Kodani answered,

Our religion states that each person, each sentient existence, looks at the world from his own unique point of view - indeed, what a person sees in the objective world is a projection of what is taking place in his own mind. The mind and the object seen by the mind do not exist independently, and therefore should not be taken as absolute. To cling to that which is only temporarily real is the cause of human suffering. We are interested in religious dialog insofar as it can help balance the monolithically monotheistic stance of religion in America. And in that dialog, honest discussion of irreconcilable differences are as important as finding common ground, if not more so.
 

It seems, then, that Kodani's motivations in undertaking interfaith dialogue are to challenge the idea of absolutes and to emphasize the importance of differences rather than trying to only find common ground or try to say that all religions (or all people) are the same. He also commented,

We have the tendency to look at fundamental differences as unacceptable, especially in religion. From a Buddhist point of view, this is a most peculiar form of prejudice.

Through a Buddhist perspective that rejects the idea that "fundamental differences" are "unacceptable" or somehow threatening (as seen in much of the previously discussed prejudices and fear of Japanese Americans and "Muslim-looking" people), Rev. Kodani has reached across lines of religious difference to express solidarity with his Muslim neighbors during times of distress. 

Rev. Noriaki Ito, Higashi Honganji Buddhist Temple


In writing and speaking on his motivations for reaching out to the Muslim, Arab and South Asian communities after 9/11, Rev. Noriaki Ito of Higashi Honganji Buddhist Temple stresses the Buddhist principle of interdependence:

We separate ourselves with all the labels we put on - national labels like American, Japanese or Iraqi, religious labels like Christian or Muslim or Buddhist - but what this teaching [of interdependence] reminds us of is that we are all interconnected and that the only real label we should use is human being - and going even further, since Buddhism puts all life on a single plane, living beings... What this teaching tells us is that it's not enough that I am OK – that my family and friends are OK, that we Americans are OK – but that our concern, our compassion must extend out to all people and all living things.
 

Rev. Ito refers to the experiences of astronauts who have seen Earth from above, without human-created national boundaries, and have come to appreciate the oneness of humanity, and encourages all to cultivate this awareness of the interconnectedness of life. This awareness of interconnectedness means that one cannot simply breathe a sigh of relief and say "at least it's not us [Japanese Americans] this time," but must recognize that he or she is connected with the Muslims (and Arabs and South Asians) who are now being targeted, and "our concern, our compassion, must extend out to all people and all living things."

Works Consulted

Ahmad, Muneer I. "A Rage Shared By Law: Post September 11 Racial Violence as Crimes of Passion." 92 California Law Review 1259 (October 2004).

"'Break the fast" event held." 7 November 2002. Nikkei for Civil Rights and Redress website, http://www.ncrr-la.org/news/11_7_02/4.html (accessed 21 November 2005).

Davis, Susan. "Mountain of Compassion: Dharma in American Internment Camps." Tricycle: The Buddhist Review 2/4 (Summer 1993): 46-51.

Eck, Diana L. A New Religious America: How a "Christian Country" Has Become the World's Most Religiously Diverse Nation. San Francisco: HarperSanFrancisco, 2001.

Ito, Noriaki. "A Perspective of the Buddhist Experience of Internment," in Beyond Faith: The Role of the Church and Temple in the Japanese-American Community (a project of the Nikkei Interfaith Fellowship and the Japanese-American Cultural Community Center in Los Angeles). Sacramento: California Civil Liberties Public Education Fund, 2005.
---. Speech given at Higashi Honganji Buddhist Temple, Los Angeles, 23 September 2001.

---, speech given at 60th Anniversary of Hiroshima/Nagasaki event, Japanese American National Museum, Los Angeles, 9 August 2005.

Kaur, Valarie. "Targeting the Turban: Sikh Americans and the Aversion Spiral after September 11," Senior Honors Thesis, Stanford University, 2003.

Kochiyama, Yuri. "Japanese Americans Express Solidarity to Arabs and Muslims," "Remembering Internment, Calling for Peace" event (20 September 2001), NOSEI website, <http://www.nosei.com/community/pastevents/peace-speeches.html> (accessed 15 January 2006).

Letter to Friends of the Japanese American Community, initiated by Yuri Kochiyama, Sept. 24, 2002. Not in Our Name website, <http://www.notinourname.net/downloads/oct6_ja_community.pdf> (accessed 18 January 2006).

Malkin, Michelle. In Defense of Internment: The Case for "Racial Profiling" in World War II and the War on Terror. Washington, D.C.: Regnery Publishing, Inc., 2004.

Masaoka, Kathy. "The NCRR 9/11 Committee Continues to Build Links," Nikkei for Civil Rights and Redress website, 24 January 2003. http://www.ncrr-la.org/news/1_24_03/5.html (accessed 15 January 2005).
---. "NCRR 9/11 Committee in Solidarity (Presented at the Manazar Pilgrimage on behalf of the NCRR 9/11 Committee)." The News Source for the Manazar Committee Online, April 26, 2003. http://www.manzanarcommittee.org/pilgrimages/manz2003/speech-kathy.html (accessed 22 November 2005).

Nagano, Paul M. "Japanese American Internment." American Baptist Quarterly 13 no. 1 (March 1994): 4-108.

Nosei Statement, "Remembering Internment, Calling for Peace" event (20 September 2001), NOSEI website, <http://www.nosei.com/community/pastevents/peace-speeches.html> (accessed 15 January 2006).

Queen, Christopher S. and Duncan Ryuken Williams, eds. American Buddhism: Methods and Findings in Recent Scholarship. Surrey, UK: Curzon Press, 1999.

Suzuki, Lester E. Ministry in the Assembly and Relocation Centers of World War II. Berkeley, CA: Yardbird Publishing Co., 1979.

Takahama, Teresa. "Little Tokyo Interfaith Event." Nikkei for Civil Rights and Redress website http://www.ncrr-la.org/iftar.html (accessed 21 November 2005).

Williams, Duncan Ryuken. “Complex Loyalties: Issei Buddhist Ministers during the Wartime Incarceration.” Pacific World: Journal of the Institute of Buddhist Studies (Third Series, Vol. 5, 2004): 255-274.

---. "From Pearl Harbor to 9/11: Lessons from the Internment of Japanese-American Buddhists." Paper presented at "A Nation of Religions: The Politics of Pluralism in Multicultural America Workshop," Boston University, June 8, 2002.

Williams, Peter W. America's Religions: From Their Origins to the Twenty-First Century. Chicago: University of Illinois Press, 2002.

� Teresa Takahama, "Little Tokyo Interfaith Event," Nikkei for Civil Rights and Redress website, � HYPERLINK "http://www.ncrr-la.org/iftar.html" ��http://www.ncrr-la.org/iftar.html� (accessed 21 November 2005).


� Muneer I. Ahmad, "A Rage Shared By Law: Post-September 11 Racial Violence as Crimes of Passion," 92 California Law Review 1259 (October 2004): 6.


� Ibid.


� Kathy Masaoka, personal email to author, 6 January 2006. Nikkei is a term used to denote a second-generation Japanese-American. First-generation Japanese-Americans are called issei.


� Peter W. Williams, America's Religions: From Their Origins to the Twenty-First Century (Chicago: University of Illinois Press, 2002), 311. 


Though Reform Judaism began in Germany (also under Protestant influence), it flourished in America.


� Anecdotal; all personally observed through my work with the Pluralism Project at Harvard over the past three years.


� Christopher S. Queen, "Introduction," in American Buddhism: Methods and Findings in Recent Scholarship, ed. Christopher S. Queen and Duncan Ryuken Williams (Surrey, UK: Curzon Press, 1999), xix.


� Duncan Ryuken Williams, "From Pearl Harbor to 9/11: Lessons from the Internment of Japanese-American Buddhists" (Paper presented at "A Nation of Religions: The Politics of Pluralism in Multireligious America Workshop," June 8, 2002, Boston University), 1.


� Williams, "From Pearl Harbor to 9/11," 2.


Susan Davis, "Mountain of Compassion: Dharma in American Internment Camps," Tricycle: The Buddhist Review 2/4 (Summer 1993): 46.


Rev. Noriaki Ito (Higashi Honganji Buddhist Temple, Los Angeles), personal email to author, 15 January 2006.


Kathy Masaoka, personal email to author, 6 January 2006.


� Williams, "From Pearl Harbor to 9/11,"1.


� Ibid., 3.


� Julius Goldwater, qtd. in Davis, 50.


� Noriaki Ito, "A Perspective of the Buddhist Experience of Internment," in Beyond Faith: The Role of the Church and Temple in the Japanese-American Community (a project of the Nikkei Interfaith Fellowship and the Japanese-American Cultural Community Center in Los Angeles), Sacramento: California Civil Liberties Public Education Fund, 2005: 1.


� Noriaki Ito, personal email to author, 15 January 2006.


� Lester E. Suzuki, Ministry in the Assembly and Relocation Centers in World War II (Berkeley: Yardbird Publications, 1949):179.


� Ibid., 189.


� I should note that it is not entirely clear that the "center-wide" celebrations of Christmas that Suzuki mentions were officially supported by the camp administration, and certainly Buddhist festivals and holidays were celebrated in the camps, but from Suzuki's text, I got the impression that the Christmas celebrations were of a more "official" nature.


� Williams, "Complex Loyalties," 268.


� Williams, "From Pearl Harbor to 9/11," 5-6.


� Suzuki, Ministry,102.


� Williams, "Complex Loyalties," 259.


� Williams, "From Pearl Harbor to 9/11," 8.


� Michelle Malkin, In Defense of Internment: The Case for "Racial Profiling" in World War II and the War on Terror (Washington, D.C.: Regnery Publishing, Inc., 2004): 27.


� Ibid., 150, emphasis mine.


� Ibid., 21-22.


� Williams, "Complex Loyalties," 257.


� Presumably, white Muslims have not experienced the same kind of prejudice as non-white Muslims (particularly brown-skinned Muslims), unless they wear some kind of visual marker of their Muslims identity, such as the headscarf for women.


� NOSEI website, <� HYPERLINK "http://www.nosei.com/community/index.html" ��http://www.nosei.com/community/index.html�> (accessed 18 January 2006).


� Nosei Statement, "Remembering Internment, Calling for Peace" event (20 September 2001), NOSEI website, <� HYPERLINK "http://www.nosei.com/community/pastevents/peace-speeches.html" ��http://www.nosei.com/community/pastevents/peace-speeches.html�> (accessed 15 January 2006).


� Letter to Friends of the Japanese American Community, initiated by Yuri Kochiyama, Sept. 24, 2002. Not in Our Name (online), � HYPERLINK "http://www.notinourname.net/downloads/oct6_ja_community.pdf" ��http://www.notinourname.net/downloads/oct6_ja_community.pdf� (accessed 18 January 2006).


� Yuri Kochiyama, "Japanese Americans Express Solidarity to Arabs and Muslims," "Remembering Internment, Calling for Peace" event (20 September 2001), NOSEI website, <� HYPERLINK "http://www.nosei.com/community/pastevents/peace-speeches.html" ��http://www.nosei.com/community/pastevents/peace-speeches.html�> (accessed 15 January 2006).


� Williams, "From Pearl Harbor to 9/11," 10.


� At least not from what I can tell from my research (reading articles about the events and transcripts of speeches from some of the events).


� Kathy Masaoka, personal email to author, 15 December 2005.


� Ibid. The specific question to which Masaoka was responding was this: "Why was the initial outreach only Buddhist and not Buddhist and Christian, considering that NCRR is not a religious organization (from what I can tell)? Does NCRR have more Buddhist than Christian members? Was there a concerted effort to make the outreach specifically Buddhist-Muslim and not more broadly interfaith at the beginning? If so, why?"


� As opposed to the "misplaced" suspicion that others, such as Sikhs or Hindus, have experienced due to being "mistaken for being Muslim." Though these groups have certainly experienced very real backlash after 9/11, the intended targets have been Muslims, just as the intended targets were Buddhists during the 1940s. Non-Muslims may say "I'm not Muslim" to deflect some suspicion from themselves, but Muslims do not have this option, since they are the targeted group. Similarly, Japanese-American Christians during World War II could at least say, "Well, I'm not Buddhist!" in trying to distance themselves from the suspect group (even if it may not have been very effective).


� Rev. Kodani, personal email to author, 5 January 2006.


� Rev. Kodani, personal email to author, 6 January 2006.


� Kathy Masaoka, personal email to author, 15 December 2005.


� Rev. Kodani, personal email to author, 6 January 2006.


� Takahama, "Little Tokyo," 1.


� Ibid.


� Rev. Kodani, personal email to author, 6 January 2006.


� Rev. Masao Kodani, personal email to author, 6 January 2006.


� Rev. Noriako Ito, personal email to author, 15 January 2006.


� Kathy Masaoka, "The NCRR 9/11 Committee Continues to Build Links," Nikkei for Civil Rights and Redress website, 24 January 2003. � HYPERLINK "http://www.ncrr-la.org/news/1_24_03/5.html" ��http://www.ncrr-la.org/news/1_24_03/5.html� (accessed 15 January 2005).


� Takahama, "Little Tokyo Interfaith Event."


� Ibid.


� Williams, "From Pearl Harbor to 9/11," 9.


� Valarie Kaur, "Targeting the Turban: Sikh Americans and the Aversion Spiral after September 11," Senior Honors Thesis, Stanford University, 2003: 138.


� Rev. Masao Kodani, personal email to author, 6 January 2006.


� Ibid.


� Rev. Noriaki Ito, notes from speech given at Japanese American National Museum event commemorating 60th Anniversary of Hiroshima/Nagasaki, 9 August 2005. Emailed to author, 15 January 2006. (Rev. Ito noted that there was a Muslim presence at this event as well.) 





PAGE  
24

