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EDITORIAL NOTE

To take part in celebrating the International
Year of Peace, TICD. has asked the Coalition
for Peace and Development to edit the last
issue of the year of Seeds of Peace. This will
be a special issue on Thai peace initiatives.

The Coalition for Peace and Development
is a joint effort of many Thai NGOs and con-
cerned people to carry out the campaign on peace
and development. Throughout the year 1986,
12 activities were promoted to stress the impor-
tant role of peace amidst the violence of society.
It was a year of hard work planting the seeds
of peace in the minds of people, to spread it from
one heart to the next, from one mind to the other.
It is peace that brings us together, that unites
those from different parts of the world, who
are different in belief, thinking, ideology, and
lifestyle. We believe that these bridges of peace
will enhance love and harmony throughout the
world.
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““It is not enough to sit at home, watch tv
and do daily chores. You have to engage
yourself, because it is the sum of all public
opinion around the world that will make it
possible to achieve political solutions.’”

Gro Harlem Brundtland

Norway, 1984




CRITIQUE OF THE
PEACE’'86 PROGRAM**

Introduction

A couple of years ago, a young active Poli-
tical Science student at Thammasat University
questioned her own teacher concerning the
limited role he chose to play in relation to peace
efforts. She convincingly argued that waging
peace behind the walls of the university was far
from adequate. She urged him to reach out to
people beyond his classrooms. Her criticisms
prompted the organization of Peace Week’84
under the auspices of the Subcommitted on Peace
and Human Rights, Ministry of Education.
Peace’85 which marked the sad 40th anniversary
of the Hiroshima and Nagasaki atomic atrocity
was much better organized. Thanks to the tireless
and almost charismatic power of Dr. Gothom
Arya, an engineer cum social activist, various
NGO’s came lending their hands. The notion

of ““‘Peace’” was heard more frequently. The
idea of ‘‘Peace’” became more visible. Then
entered the International Year of Peace and
Peace’86 or Coalition for Peace and Development
was born. While Peace’85 chose to emphasize
the issue of nuclear weapons as the highest (?)
stage of destruction and its socio-economic-
political relationship, Peace’86 considers the
notion of ‘“‘peace is development’’ as its theme.
For the past ten months, beginning from March
of this year, the program works hard trying to
identify the link between the problems of under-
development, violence at the community level
and structural violence. Its main focus is to en-
courage the Thai NGO’s to realize that their
ultimate aim is one, the creation of a peaceful
society.




This short article is an attempt to critique
the Peace’86 Program. The term ““critique” is
problematic. It can be seen, following Horkei-
mer’s Eclipse of Reason,l as oppositional
thinking or an activity of unveiling or debunking.
But according to Kant or Chomsky, critique can
be considered a ‘‘reconstruction’’. More impor-
tantly, perhaps, is the fact that critique is useful
for any healthy individual or social actions.
As I consider myself a part of the Program, it
may be fair to point out that the following cri-
tique will not be hostile, but performed in the
spirit of friendship.

The Program

The Coalition for Peace and Development
organizes Peace’86 Program with three prime
objectives. They are: to campaign for peace
at the national as well as international levels in
accordance with the United Nations’ policy direc-
tives; to raise the people’s awareness concerning
the issues of peace and their own roles to promote
peace; and to campaign against the use of vio-
lence, both nuclear and conventional, which
threatens world peace.

In the beginning, Coalition for Peace and
Development planned to fulfil the above objec-
tives through 9 activities. Later on, three more
activities were added. Up to now (December
1986), it seems that all the planned activities can
be somewhat assessed. These twelve activities
can be grouped into six different types of acti-
vities.

1) ‘“‘Peace”’ official style

Peace’86 together with the Bahai’s in Thai-
land and the Ministry of University Affairs held
a competition for essays, poetry and mottos.
There were 101 essays, 248 poetry and 317 mottos
coming in from ordinary people, secondary stu-
dents and university students. Deputy Prime
Minister, Pong Sarasin was kind enough to come
and presented prizes to all the winners on Sep-
tember 16. These essays, mottos and poetry
were all published in Peace is Life and copies
of this book were widely disseminated. The first-
prized poetry was read and broadcasted by radio
nation wide, \

This method of peace promotion is extreme-
ly convenient and seems to be most favorite
within officialdom. The significance of ““peace”’
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official style may not lie in its contents or mes-
sages contained in the winning pieces. Instead,
it may lie in the fact that the idea of ‘‘peace”’
is officially approved. Therefore, despite its
seemingly low value in popular participation,
its significance as legitimating factor for peace
efforts in Thailand cannot be neglected.

2) Symbolic ‘‘Peace”

Together with the Coordinating Group
for Religions in Society, Peace’86 organized
an inter-religious affairs at Chulalongkorn Uni-
versity on August 16 to mark the Thai Peace
Day. Forty one years ago, Dr. Pridi Bhanom-
yong declared that the Thai government’s earlier
declaration of war against the Allied Powers
was invalid. This year, religious rituals were
performed in an ecumenic atmosphere after
which a play is followed. Then, some 100 people
walked to Suan Lumpini Park to plant trees and
erect Peace Poles given by the Japanese. Ten
days earlier, another symbolic action took place.
Dr. Gothom Arya, vice president of Peace’86
handed in a petition for ‘‘Bangkok Nuclear Free
Zone”’ to the Governor of Bangkok, Maj.Gen.
Chamlong Srimuang. The petition was warmly
received by the Bangkok administration.

These two activities are primarily symbolic.
According to Prof. Ernst Cassirer, when all
mental processes fail to grasp reality, and in order
to represent it or to hold it at all, the use of symbols
is indispensable. For peace movement in parti-
cular, symbolic actions seem to be quite popular.
But they are not without problems, however.
It should be noted that all symbolism harbors
the curse of mediacy. It is bound to obscure
what it seeks to reveal.? People working for
peace may rest comfortably after using symbolic
actions feeling that they have done something
significant. Significant? Certainly. But is it
adequate? It is necessary to point out that these
symbolic actions were used in a specific context
while other kinds of activities were also being
carried out.

3) ‘“‘Peace’’ on Stages

On March 17 and 24 this year, ‘‘Peace’’
took its first bow on stage in Thailand. To dis-
seminate ideas of peace among children, and
the public at large, a jazz drama was performed.
The jazz drama ‘‘White Lines’’ reached the au-
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dience of approximately 1,800. The drama was
so well received that it was taped and broadcasted
on television. Then on August 16, there was *“Con-
cert for Peace’” at the grand auditorium, Thamma-
sat University. The theme this year was ‘‘Peace
to Rural Areas’’. There were five popular music
bands who took part in this concert. In addition
to the excellent music, there were slide presenta
tion and poem reading by a renowned poet,
Naowarat Pongpaibul. In terms of publicity
gained, concert for peace is one of the most suc-
cessful activities this year. The concert had been
publicized widely prior to its schedule. Artists
who participated in this concert expressed enthu-
siasm for further collaboration with the Program.
But in terms of expected results, there are some
problems.

Using popular musical bands to promote
peace is an excellent idea. But to what extent
were the audience’s consciousness raised relevant
to ““peace’’ is difficult to determine. Music as
a means of peace education is commonly used
but the songs must convey the intended message.
Caravan’s ‘‘Hiroshima’’ is a case in point. The
song is powerful, the message is fairly clear
and the band’s struggle for justice and free-
dom which has made Caravan a legend in its
own right is widely known. These factors com-
bined can significantly help raise public con-
sciousness. But for general popular ‘‘stars’’, the
effect may not be so remarkable. In other words,

" at times the stars’ magic came into conflict with
the songs’ messages. However, in this case, slide
presentation, interviews with the musicians and
short speeches help elucidate the essential rela-
tionship between peace and development with
a strong emphasis on the problems of fundamen-
tal public health.

The last leg of ““peace’ on stages in Bangkok
was a play, Brecht’s Mother Courage and her
children, performed by members of the Faculty
of Arts, Chulalongkorn University from Novem-
ber 30 to December 8, 1986. Brecht’s play is
quite powerful but the performance and interpre-
tation of the one I saw left much to be desired.
The issues of war and peace sended to be under-
mined by family’s melodrama. The music was
splendid but to turn Brecht’s Mother Courage
into a musical occasionally clouded the meanings
inherent in the play.

4) ‘“‘Peace’’ goes places

This year ‘“‘Peace’ went to several places
and in different forms. Three activities can be
placed in this category. They are: ‘p'eace on the
road to the rural areas; peace week at Hyatt
Central Plaza and peace activities among Buddhist
monks.

““Peace on the Road”’ travelled to 31 pro-
vinces all over Thailand. It went to 26 schools,
7 teachers’ training and vocational colleges, 3
universities and one public place. Approximately
40,000 people participated in this activity. It
can be called a multi-dimensional show. There
were plays, musical show, Video tapes show,
exhibitions, and lectures. Pamphlets were dis-
tributed. Books were given to local libraries.
Before embarking on this journey, several dai-
ly newspapers were kind enough to help promote
the program. Since ‘‘Peace on the Road’” is com-
plex in nature, some technical difficulties arose.
Cooperation among different coordinators
was always a problem. At times conflict among
participants did arise. But the whole process
can also be seen as quite educational for partici-
pants. In terms of reaching out to people in the
the rural areas, this activity seems to excel.




““Peace goes to a department store’’ is
another quite successful activity. It stayed at
the Hyatt Central Plaza Hotel for 6 days. Again
this program was multi-dimensional. There
were exhibitions, arts exhibition for peace, stage
shows (music, local performances from different
regions of Thailand, public debates), and video
shows. This particular activity was a joint effort
between Peace’86 and the Ministry of University
A fairs. Approximately 6,000 people had a
chance to come to this activity.

Both programs mentioned above are simi-
lar in nature. Due to their multiplicity, they
could probably reach different levels of audience.
““Peace’’ at the department store’’ may not be
able to sink deep into the consciousness of the
public but it certainly made the public more
familiar with the word ‘“peace”’.

“Peace in yellow robes’’ was another acti-
vity. A group of student monks at Maha Chula-
longkorn Rajvidhayalai Buddhist University
organized a series of seminars involving 35
student monks inviting speakers from different
corners to discuss peace. Issues such as nuclear
weapons, global conflict, local problems, non-
violent conflict resolution and the ideas of peace
in general were discussed. At the end of the pro-
gram, these student monks went for peace
camp in Chiengmai where they had a chance to
observe monks’ role in using nonviolent conflict
resolutions to solve community problems. In
addition, the Thai Inter-Religious Commission
for Development sponsored a program called
“‘ordination for society and peace,”” Twenty
novices were ordained in this program.

““Peace in yellow robes’’ cannot be seen
as an attempt to instill the idea of peace among
Buddhist monks. In Buddhism, the idea of peace
is already exceptionally salient. But through
this program, the idea of peace was expanded,
issues relevant to the modern conception of peace
were discussed. Moreover, it is indeed encou-
raging that one of the most important institutions
in Thai society began to take the problems of
peace seriously. As a significant moral agent
in this society, monks can certainly contribute
much to peace efforts in the future.

5) “‘Peace’’ across the Border
Perhaps, this activity is the most problem-

matic of them all. From the Peace’86 organizers’
point of view, it was only logical that the
Thais should try to realize the ideal of peace by
beginning to alter the unsettling hostile attitude
tov  ds some of her neighbors across the borders.
At this stage to deal with other countries may
be too difficult. So, Lao was chosen for cultural
and historical reasons.

In June an academic seminar was orga-
nized on Thai-Lao relations. It was concluded
that the Mekhong River should not only be looked
at as a demarcation line between the two coun-
tries, but also as-a channel of communication
between them as well. In effect, the seminarians
urged and strongly supported a better relation-
ship between the two countries. Peace’86 also
planned to organize a friendship boat-tour
between the two countries and engaging in symbo-
lic activities such as exchanges of gifts and plan-
ting trees. But after consultation with the Na-
tional Security Council, and the Nong Khai
governor, it was not materialized. However,
later on in December there was a group of Laotian
artists who were allowed to come to Thailand
to perform on stage at several auditoriums in
Bangkok and Chiengmai. Another activity which
Peace’86 gave up the idea was ‘‘Student Peace
Forum’’ because the NSC pointed out that it
might be too sensitive at this point.

Taken together, to engage in peace efforts
across the borders was more difficult because
of security reasons. It does not mean that the
Thai authorities did not want to normalize re-
lationship between Thailand and her neighbors.
Perhaps, they do, but the efforts need to be
made under close supervision and in accordance
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with the directives given by the government and
the powers that be in Thai society. To let the
NGO’s do it is to risk deviance from mainstream
national policies. As a result, such activities
were generally discouraged.

In addition to all peace efforts mentioned

"above, Peace’86 also submitted articles relating
to peace issues and they were regularly published
in Matichon, an influential daily paper. There
were some problems about getting these articles
printed because some of the writers could not
keep up with the deadlines suggested by the or-
ganizers. But it is believed that the articles which
have yet to be written will appear in Matichon
even after December 31, 1986.

Concluding Critique

Writing on the very last day of the Interna-
tional Year of Peace, I cannot help but ponder
thankfully for the effort of numerous men
and women, boys and girls whose faces rarely
grace the pages of daily papers for making this
year an eventful one. The effect of their actions
may be difficult to assess. But the fact that the
Word - “‘Peace’ seems to reach four corners
of the land attests to the significance of their
activities. :

In order to meaningfully critique Peace’86
Program, three basic factors need to be discussed.
They are: leadership of the Program, organiza-
tion of the Program and the social context sur-
rounding the Program.

It must be noted that the chairmanship
of Professor Sem Pringpuangkaew lends a tre-
mendous support to the Program. Being a for-
mer cabinet member of the Thai government,
his acceptance in being the Program chairman
helped boost the official acceptance of the Pro-
gram. But more importantly, he was by no means
a rubber stamp. His wisdom did guide the Pro-
gram through its sometimes difficult phases.
His fatherly care indeed helped enhance the
family feeling among working teams. His sin-
cerity contributed much to brigging the gap be-
tween the younger members who were filled
with enthusiasm and impatience and the older
ones who were more cautions. While Professor
Sem served as the heart of the Program, Dr.
Gothom Arya can be best expressed as the head
of the Program. He is indeed the locomotive

behind the Program. His commitment to Peace
and reputation among the NGOQO’s did serve as
a platform where people from different groups
could come and work together with him. Being
in the field of human rights and development
activism for a number of years, he was able to
conceptualize the notion of Peace from a struc-
tural perspective which shade into both issues
of his original interest. Being a scientist, aspects
of relationship between peace and technology
such as the technical dimension of nuclear wea-
pons can be convincingly explained by him.
The strength of a leader can sometimes
become the weakness of the organization as a
whole. I think it is not further from the truth
to point out that Dr. Gothom’ rather confident
and decisive style was quite powerful. Some
people might feel that for the sake of activities
the principle of democracy within the organizing
committee had been mildly compromised.
But part of the problems could be attributive
to the weakness of the organization itself. Per-
haps, a significant number of the Program or-
ganizers were not sufficiently equipped with the
conceptual tool to accomodate a rather broad
notion of peace portrayed by the Program leader-
ship. At times some of them failed to see the
connection between peace activities they were
working on and their particular interests in social
issues such as slum and children’s problems.
Perhaps emphasis on the danger of nuclear wea-
pons during the past two years did contribute
to the rather limited understanding of peace
among some of the program organizers.
Compared to the past two years, the Thai
social context has been much more responsive
to the idea of peace. This is both the result of
international as well as national atmospheres.
The International Year of Peace proclaimed
by the U.N. did provide a congenial context for
peace activists. As a committee member of this
world body, the Thai government had done a
number of things to promote peace. A national
seminar on ‘“The Promotion of Peace Dharma
in Thai Society’’ organized by the national com-
mittee for the International Year of Peace is
but an example. The fact that the Prime Minis-
ter of Thailand, General Prem Tinsulanond,
presided over the opening ceremony of the inter-




national seminar on ‘‘Higher Education and the
Promotion of Peace’’ organized by Chulalong-
korn University and the Ministry of University
Affairs showed clearly that the Thai government
does support academic efforts to promote peace.
Collaboration between government agencies
and the Peace’86 Program had become better.
Only when the Program tried to extend itself
to include people in the rural areas or across
national border did some of the organizers felt
that some government organs might frown upon
them. If some government officials did feel at
odds with the Program’s effort in the rural areas,
it might due to some misunderstandings. Failure
to comprehend the significance of peace may
be coupled with fear of the NGO’s activities in
general. This fear is, unfortunately, a legacy
of the time when democracy was young and dicta-
torship reigned supreme in Thailand.

Jurgen Habermas, a leading West German
philosopher, has pointed out that during the last
two decades new conflicts have emerged which
are somewhat different from the institutionalized
conflicts concerning the allocation of material
goods. Instead they concern the priorities of
values* and manifest themselves in the forms
of cultural activities. Symbolic activities, songs
or plays, were used not to directly change the
established policies of peace and war in a society.
The purpose of cultural peace efforts is basically
to attract attention and create publicity. With
proper information back up, public consciousness
can be raised. But these symbolic actions can
sometimes be perceived as a challenge to the
whole established society. For the European
peace movement in this decade, one scholar has
argued that in addition to superpowers’ manipu-
lations, human fear of nuclear war and NATO’s
double track decision in 1979, it is a general criti-
cal attitude to established social values of the
movement itself that can be accountable for
its distinctive growth.> Such critical attitude to
established social values certainly relates to a
broad conception of ‘‘Peace’’.

One of the dangers of an expanded notion
of Peace is that it can be considered by many
as a challenge to the established social order.
But challenge may be too strong a word. ‘‘Peace”
efforts in Thai society can be seen as an invitation
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for all who are interested in goodness and justice,
freedom and compassion to reflect and seriously
think about the betterment of human society.
Invitation to walk the avenue of peace is not a
challenge. It is indeed a duty for those who do
care for themselves, their children and their
fellow human beings at present and in the future.
The Thai Peace’86 Program has been an endea-
vour in that direction.
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STATEMENT ON VIOLENCE

Believing that it is our responsibility to
address from our particular disciplines the most
dangerous and destructive activities of our species,
violence and war; recognizing that science is a
human cultural product which cannot be defini-
tive or allencompassing; and gratefully acknow-
ledging the support of the authorities of Seville
and representatives of the Spanish UNESCO;
we, the undersigned scholars from around the
world and from relevant sciences, have met and
arrived at the following Statement on Violence.
In it, we challenge a number of alleged biological
finding that have been used, even by some in
our disciplines, to justify violence and war. Be-
cause the alleged findings have contributed to
an atmosphere of pessimism in our time, we
submit that the open, considered rejection of
these mis-statements can contribute significantly
to the International Year of Peace.

Misuse of scientific theories and data to
justify violence and war is not new but has been
made since the advent of modern science. For
example, the theory of evolution has been used
to justify not only war, but also genocide, colo-
nialism, and suppression of the weak.

We state our position in the form of five
propositions. We are aware that there are many
other issues about violence and war that could
be fruitfully addressed from the standpoint of
our disciplines, but we restrict ourselves here
to what we consider a most important first step.

IT IS SCIENTIFICALLY INCORRECT
to say that we have inherited a tendency to make
war from our animal ancestors. Although fighting
occurs widely throughout animal species, only
a few cases of destructive intra-species fighting
between organized groups have ever been re-
ported among naturally living species, and
none of these involve the use of tools designed

to be weapons. Normal predatory feeding upon
other species cannot be equated with intra-species
violence. Warfare is a peculiarly human pheno-
menon and does not occur in other animals.

The fact that warfare has changed so ra-
dically over time indicates that it is a product
of culture. Its biological connection is primarily
through language which makes possible the co-
ordination of groups, the transmission of techno-
logy, and the use of tools. War is biologically
possible, but it is not inevitable, as evidenced
by its variation in occurrence and nature over
time and space. There are cultures which have
not engaged in war for centuries, and there are
cultures which have engaged in war frequently
at some times and not at others.

IT IS SCIENTIFICALLY INCORRECT
to say that war or any other violent behavior is
genetically programmed into our human nature.
While genes are involved at all levels of nervous
system function, they provide a developmental
potential that can be actualized only in conjunc-
tion with the ecological and social environment.
While individuals vary in their predispositions
to be affected by their experience, it is the interac-
tion between their genetic endowment and condi-
tions of nurturance that determines their persona-
lities. Except for rare pathologies, the genes
do not produce individuals necessarily predis-
posed to violence. Neither do they determine
the opposite. While genes are co-involved in
establishing our behavioral capacities, they do
not by themselves specify the outcome.

IT IS SCIENTIFICALLY INCORRECT
to say that in the course of human evolution there
has been a selection for aggressive behavior
more than for other kinds of behavior. In all
well-studied species, status within the group is
achieved by the ability to cooperate and to ful-
fill social functions relevant to the structure of
that group. ‘‘Dominance” involves social bond-
ings and affiliations; it is not simply a matter
of the possession and use of superior physical
power, although it does involve aggressive be-
haviors, Where genetic selection for aggressive
behavior has been artificially instituted in animals,
it has rapidly succeeded in producing hyper-
aggressive individuals; this indicates that aggres-
sion was not maximally selected under natural




conditions. When such experimentally-created
hyper-aggressive animals are present in a social
group, they either disrupt its social structure
or are driven out. Violence is neither in our evo-
lutionary legacy nor in our genes.

IT IS SCIENTIFICALLY INCORRECT
to say that humans have a ‘‘violent brain.”’
While we do have the neural apparatus to act
violently, it is not automatically activated by in-
ternal or external stimuli. Like higher primates
and unlike other animals, our higher neural pro-
cesses filter such stimuli before they can be acted
upon. How we act is shaped by how we have
been conditioned and socialized. There is nothing
in our neurophysiology that compels us to react
violently.

IT IS SCIENTIFICALLY INCORRECT
to say that war is caused by *‘instinct’’ or any
single motivation. The emergence of modern
warfare has been a journey from the primacy
of emotional and motivational factors, sometimes
called ““instincts,”’ to the primacy of cognitive
factors. Modern war involves institutional use
of personal characteristics such as obedience,
suggestibility, and idealism, social skills such
as language, and rational considerations such
as cost-calculation, planning, and information
processing. The technology of modern war has
exaggerated traits associated with violence both
in the training of actual combatants and in the
preparation of support for war in the general
population. As a result of this exaggeration,
such traits are often mistaken to be the causes
rather than the consequences of the process.

We conclude that biology does not condemn
humanity to war, and that humanity can be freed
from the bondage of biological pessimism and
empowered with confidence to undertake the
transformative tasks needed in this International
Year of Peace and in the years to come. Although
these tasks are mainly institutional and collec-
tive, they also rest upon the consciousness of
individual participants for whom pessimism
and optimism are crucial factors. Just as ‘‘wars
begin in the minds of men,’’ peace also begins
in our minds. The same species who invented
war is capable of inventing peace.

The responsibility lies with each of us

Seville, May 16, 1986
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Dear followers of the dhamma, today, I
will give the thirteenth lecture of the Asalha-
puja**series, held consecutively every Saturday.

This will be the last lecture, in this series, entitled
““Till the World is With Peace.” In previous lectures,
I have shown you the crisis of the world, its
cafise, and the nature and origin of world peace
based on the Noble Eightfold Path (Right View,
Right Thought, Right Speech, Right Action,
Right Livelihood, Right Effort, Right Mind-
fulness, and Right Concentration). Any society
or anyone adhering to the Noble Eightfold
Path will be endowed with right knowledge
(nana) and be free from all difficulties. This kind
of freedom is called peace. Each individual
is a social unit responsible to promote peace
in his/her society. The lecture today will thus
focus on the qualities of an individual, a
political system, and the relationship between
the government and citizens contributing to
social peace and happiness.

Till the
World is
With Peace*

Buddhadasa Bhikkhu

Human beings today blindly believe in
the power of economics. They think that an
economic success would lead a nation or the whole
world to peaceful happiness. In fact, economics
is the foundation of selfishness. An economic
success without a moral restraint usually encourages
human beings to struggle for more possessions
and destroy others for their own benefits.
Thus, both individuals and the government
should learn to cultivate their moral qualities
in order to make theé economic success contributive
to peace in their country.

An individual who is able to be a peace
maker should be, in the first place, well-educated,
especially in morality. Educational system
nowadays can be compared to a dog whose tail
is cut off because it emphasizes only on an
academic knowledge, intellectual capacities,
technology, and so on, promoting more selfishness
and regardless of the knowledge of the dhamma
(morality) that guides human beings to right




thoughts and right conducts. Education should
be directed to cultivate humanity and make
all humankind righteous and peaceable.

Secondly, a peace maker is a healthy
person, physically, mentally, and spiritually. In
order to be healthy physically, one should be
free from all excessive enjoyments and indulgence.
To be healthy mentally is to be free from
all defilements and fetters. And to be healthy
spiritually is to be free from false conceptions
and blind faith. Those who are unhealthy are
slaves of their own selfishness, defilements, world-
ly enjoyments, and other trivial elements of life.
They disregard and abhor the dhamma. We
can establish a peaceful society if we have more
healthy social members.

Thirdly, a peace maker should come from
a righteous and peaceful family. The righteous
and peaceful family is a family whose members
conduct themselves according to the Buddha’s
teaching of the Six Directions (six kinds of
social relationship). These family members
should know how to behave toward their parents
(the front), teachers (the right), spouse and
children (the back), friends (the left), their
superior (the upper direction), and their inferior
(the lower direction), Human beings today do
not realize that they have some duties and obliga-
tions to others. For example, the superior do not
know that they should treat the inferior with
loving-kindness; children do not know that they
should respect and take a good care of their
parents, and so on. A peace maker, on the other
hand, is the one who treats other social members
and behaves properly toward others according
to the Buddha’s teaching of the Six Directions.

Fourthly, a peace maker should live with
a good economic plan. S/he is moderate in living,
spending, and possessing. S/he is neither too
poor nor too rich. S/he lives comfortably enough
to work for the good of him/herself and others.
Whenever s/he has more than s/he needs, s/he
donates the rest to others. This is the setthi’s
way of life in the time of the Buddha. “‘Setthi”
literally means ‘the noblest.”” Nowadays, we
have only selfish capitalists who always oppress
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and take advantage of poor people. We cannot
find the setthi who are philanthropic and
righteous. The setthi in the time of the Buddha
treated his slaves as well as other human
fellows. They worked together, ate the same
kind of food, observed the Buddhist Sabbath
together, and so on. Especially, the setthi then
built alms-houses to serve poor people, ascetics,
and all the needy. A peace maker should adopt
the spirit and practices of the setthi in the
Buddha’s time so that all social members
could live happily and peacefully together.

Fifthly, a peace maker should know and
practice the dhamma, the life-saving duty of
all human beings. Those who deny to practice
the dhamma (duty) cannot survive happily in
this world. On the contrary, those who follow

the dhamma always enjoy working, performing
their duty, and so on. God will help only those
who help themselves first. In short, the life-saving
duty of all human beings is to help one another
and to be free from selfishness and self-attach-
ment (tua-koo-khong-koo). There are two kinds
of duty, worldly and transcendental. Worldly
duty (lokiya) is the duty to survive on earth.
Transcendental duty (lokuttara) is the duty to
escape from all worldly difficulties and oppres-
sions. Both kinds of duty encourage human be-
ings to live in this world without being enslaved
by it. Since we are living in the world of suffering-
and temporariness, we should free our mind
from all attachments, the primary causes of all-
suffering. Anyone who can be free from all at-
tachments knows that duty is dhammic and is
willing to do duty for duty’s sake. S/he is the
peace maker we need.

Sixthly, a peace maker should be unselfish
and altruistic. S/he realizes that all human beings
are fellows of birth, old age, sickness, and death;
thus, it is useless to cause trouble to one another.
S/he knows that we have to co-operate with one
another in order to establish a peaceful and af-
fectionate society, the ultimate society called
Sriariya-maitreya).

Seventhly, a peace maker should be a moral
person in his/her thoughts, words, and actions.
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Morality (sila-dhamma) literally means that
which promotes normal conditions. Those who
think, speak, or act morally are those who behave
according to the normal condition of life leading
to the peaceful happiness of all beings. On the
contrary, those who act against normality cer-
tainly disturb and cause trouble to others. Thus,

morality is necessary to keep the world in normal .

condition. Particularly, it is an indispensable
property of a peace maker whose goal is to realize
peace on earth.

Eighthly, a peace maker should have the
right view (samma-ditthi). S/he should think,
believe, and understand things correctly and
properly. Modern people usually take ‘‘sam-
ma-ditthi’’ lightly because they do not know
and understand the real sense of the word. Sam-
ma-ditthi is the fundamental knowledge of morali-
ty. One cannot conduct oneself moraily unless
one understands the real meaning and value of
morality. According to the Buddhist doctrine,
one can be free from all suffering if one has the
right view (samma-ditthi) guiding one to practice
accordingly. The knowledge of samma-ditthi
is epistemological demonstrating how and
why one needs to act morally. It gives justifica-
tion for the enduring practice of morality. With-
out the knowledge of samma-ditthi, one can
hardly control oneself and overcome other exter-
nal obstacles in the struggle toward one’s moral
perfection

Ninthly, and finally, a peace maker should
have a “cooled”’ life. S/he is cooled down from
all disturbances and desire. Whenever defilements
are eliminated from human mind, his/her life
is ““cooled down (nibbana).”’ Nibbana which
can be experienced in this life is generally under-
stood as two stages of a peaceful life, the ordinary
stage and the ultimate stage. The ordinary or
worldly stage of nibbana is the ‘‘cooled’’ life
of ordinary people. The ultimate stage of nib-

bana, on the other hand, is experienced by holy -

people (ariya) or saints (arahant). The amount
and intensity of defilements in the mind of ordi-
nary and holy people signify the degree of their
“‘coolness.”’ The cooler their lives are, the less

defilements they have in their mind, and vice
versa. One needs to practice meditation and
cultivate mindfulness in order to be alert and
ready to save oneself from the domination of
defilements. If all human beings have ‘‘cooled”’
lives, the whole world will certainly be in peace.

Apart from each individual’s moral virtues,
an appropriate political system is no less crucial
for promoting peace. The right system of politics
and economics is dhammic socialism (dhammika-
sangama-niyama) in which both the rich and
the poor work together for the benefits of the
entire society. The dhammic socialism contri-
butes most to the growth of natural resources.
It aims primarily at the benefits and the progress
of society, not of individuals. It serves the rich
as well as the poor and makes them live happily
together in the same society. We need a political
system which provides peace and happiness
to all people without the use of weapons and
coercive power. We need the Parliament
whose members are righteous and work only
for the good of the people. A good political sys-
tem should permit only one political party work-
ing for the whole nation. A political system with
more than one political party tends to encourage
internal conflicts among their members. Thus,
the nation with several political parties can hardly
find peace and prosperity. If all members of the
Parliament are righteous and unselfish, it will
be unnecessary to have opposition parties to
countercheck the government. The righteous
government party alone is able to fulfill its work
for the good of the nation. Considering the govern-
ment and the opposition parties today, one can
find that they do not perform their duty properly.
The opposition parties try to oppose the govern-
ment by all means. Similarly, the government
party works merely for the benefits of its mem-
bers. No party works for the people. In fact,
all political parties should adhere to the dhamma.
The government, the Parliament, the magistracy,
and so on, in the administrative system, should
be with morality (sila-dhamma). Sila-dhamma
is the principle and the foundation of all nations.
A moral nation is a nation with appropriate




culture, religion, tradition, and government
system. All members should work with sila-dham-
ma. In order to provide sila-dhamma to all
national bureaux, we should establish the Mi-
nistry of Morality. This Ministry will be able
to inculcate sila-dhamma in all officers and go-
vernment workers and encourage them to work
for the benefits of the people.

We do not want merely a democratic go-
vernment. We need a dhammic, democratic
government in which all members adhere to
morality. The meaning of ‘‘morality’” includes
that of culture. Culture means that which con-
tributes to progress. The word ‘“culture’’ in its
original Pali sense is ambiguous. Culture (vad-
dhana) means the progress of either good or
evil things. It signifies and increase of something,
e.g., the'increase of hair on one’s head. Neverthe-
less, in order to develop our country, we should
take ‘“culture’ in a positive sense. ‘‘Culture’’
should promote peace and not war. And “‘reli-
gion” should also teach the people to love peace.
We should establish a proper educational system
promoting humanity and the moral intellectuals.
‘““Manusya (human being)’’ in its original sense
means the ‘‘noble heart.”” The right educational
system should endow students with noble hearts.
It should make one a good student for one’s in-
structor, a good child for one’s parents, a good
friend for one’s friends, and so on. It should
make one a perfect human being and not just
a sentient being.

Furthermore, we should have a good eco-
logical system. A good ecological system deals
not only with the eradication of material pollution
but also with all aspects of social life and esta-
blishments. It is better to have a small social
unit than a big one since the former can be easily
managed, regulated, and taken care of. If we
can regulate our social units both physically
and mentally, we will be able to bring peace and
happiness to all social members.

I would like to emphasize that the Buddhist
doctrine can provide us with a good ecological
system, an appropriate political system and go-
vernment, and moral and peaceable people. The
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doctrine of the Noble Eightfold Path enables
us to think, speak, and act properly. It is the
foundation of righteousness and morality of
both the individuals and the society. The know-
ledge and practice of the Noble Eightfold Path
can free us from all difficulties. Gods and spirits
cannot help us solve our problems. We must
help ourselves by performing our duty according
to the Noble Eightfold Path. In short, the world
will be with peace if it is composed of moral
people, an appropriate political system, and a
righteous government.

*Translated and edited by Pataraporn Sirikanchana,
Faculty of Liberal Arts, Thammasat University.
wxZsiha-pitja is the Buddhist worship on the full-moon
day of the eight lunar month in order to commemorate the
First Sermon of the Buddha and the Foundation,’of the
Buddhist order. .




- Bringing Buddhism to Bear on
the Solution of Thai Problems

by Phra Rajavaramuni (Prayudh Payutto)
Translated by Grant A. Olson

The following article is an edited portion of a larger work by one of Thailand’s foremost
Buddhist thinkers, Phra Rajavaramuni (Prayudh Payutto), entitled Looking to America to
Solve Thailand’s Problems (Mong America ma gae panha Thai), translated by Grant A.
Olson, Cornell University, and soon to be published by the Sathirakoses Nagapradipa Foundation
in Bangkok (more information about this forthcoming edition can be obtained by contactihg
Seeds of Peace). At first glance, many readers’ initial reaction to the title of this larger work
by Phra Rajavaramuni may be to ask if the author is advocating or criticizing the tendency
for Thailand (and perhaps many other ‘“developing’” countries) to follow the Western pattern
of development. To clear up this question right away, the following essay stands as a very
unique Buddhist critique of the above tendency. It is unique in that Phra Rajavaramuni speaks
from first-hand knowledge based on his own sojourns to America to lecture at Swarthmore
College and Harvard University. From this direct experience, we are given a very clear, often
critical and challenging, account of his views concerning the good and bad aspects of both
American culture and Thai culture. After discussing America’s evolution from an ‘‘industrial
culture” to a ““‘consumer culture,” to the “‘cultural transformation’’ consisting of the younger
generation’s rejection of consumer culture values, the author tells the Thai people to investigate
the real conditions in American society before they so willingly embrace their ways and pattern
of development. He goes on to state that maintaining superstition or building a system of laws
to instill fear and coerce people into ethical behavior will only break down and lead to failure;
and ends by suggesting that attitudes must undergo a more fundamental change, based
primarily on cultivating the Buddhist notion of chanda (proper resolve), before development
or even democracy, another Western import, can succeed. The following section is only a part
of the heart of the larger work in which Phra Rajavaramuni attempts to apply Buddhism to
social issues:

I wish to take Buddhist principles and

apply them to the solution of some problems
of education in Thai society. The Buddha-
dhamma has an overriding principle: The solution
of problems or the development of human beings
must be accomplished from two angles simulta-
neously. These two are: 1) From the external
to the internal, which is called vinaya; 2) From
the internal to the external, which is called

dhamma. Buddhism has these two major
principles called dhamma and vinaya; together
they are the original name of Buddhism

which is referred to as Dhamma-vinaya. We
often forget this principle and if we see only
the dhamma, we can say that this kind of
Buddhism will solve only the internal problems,
but will not be concerned with the external.
Actually the Buddha teaches that both must



be woven together and linked. What is vinaya?
Vinaya does not have the narrow meaning that
we usually understand in Thai as winai, that is
the order of life and the social system which
was established in accordance with dhamma,
using dhamma as its foundation.* What is
dhamma? Dhamma is the true principles, correct
and excellent, that we recommend everyone study
and use in training themselves; this is the main
principle. After this, I will only speak about the
aspects of dhamma, just mentioning some
important parts of it.

The first part that I will mention deals with
an argument about a problem of development

often attributed to Buddhism--I think it is
time we go beyond this, because if we do not
we cannot solve the problems before us, and
we cannot proceed. It is the problem of wants
and desires. Just a moment ago, I said that in
solving the problems of Thai society, part of
the job is to promote desire which has a high
regard for dhamma. In the recent past that we
are aware of, there were two groups of people:
One group said that in developing the country
and the society we must create desires in people,
such as desire for wealth and riches, desire for
luxurious things to use, desire for rank and
position, and then they will do their work quickly
and the country will develop successfully--this
is one approach. Another group says that desire

is craving (tanha) and Buddhism teaches us to
sever craving and extinguish desire. Buddhists,
therefore, must be people who do not desire any-
thing. When they begin to have the characteristics
of people who desire nothing, then accordingly,
good Buddhists start to become very lifeless,
inactive and lethargic. Now, how are these
correct? This is something we must be concerned
about. Here, both groups are wrong. Why?
The first method will bring about a kind of
misleading development, a development headed
in the wrong direction which some Westerners
call False Development or Misdirected Develop-
ment, or it may create the condition of being
““Modern but not developed,”’ as I mentioned
before, or it may just as likely lead to a condition
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of being ‘“Modern but disasterous.’” The first
type of development will bring us to this state
by promoting desire and the second group,
who says that we cannot desire anything or
you will not be Buddhist, perpetuates a misun-
derstanding of the Buddha-dhamma. Before
we can go on, we must come to an understanding
about this first.

What is the point of view of the Buddha-
dhamma on desire? From the point of view of
the Buddha-dhamma, the problem does not reside
in whether a person desires or does not desire;
rather, the problem resides in what kinds of
desires are good, which desires are mistaken,
and which are correct. This is where the problem
lies. Please just understand that in Buddha-
dhamma, the Buddha divided desire into two
types:

1) A desire to consume and lavish things
upon yourself.

2) A desire for knowledge and action
which is correct and excellent.

The first type of desire he called taiha--a
desire which raises problems for development,
such as deceitfulness, laziness and delusion, and
looking for beneficial results by taking short-
cuts. These are desires which must be carefully
watched over so the direction of these tendencies
may be altered and turned into something positive
and useful. Please think for yourself about what
I just said. Even Western civilization--when
it was an industrial society and building itself
up some 40-50 years ago--was curbing its tanha
and desires, that is to say it was teaching people
to hold back on their desires for the time being
and not follow their own immediate personal
wishes to seek happiness, and they, with this
ethic, built their society to be progressive and
replete.

The second type of desire is called chanda--
a desire which is necessary for solving all types
of problems. Called by its full name, it is known
as dhamma-chanda. This dhamma-chanda is
something which we must come to understand
further as we go along. If we translate it very
simply, it can mean desire in dhamma or with
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regard for dhamma. What does dhamma mean?
In one sense, dhamma translates as truth. What
is truth? Truth is something that we ought to
know. The things that we associate with truth
are the things we must know. Chanda, in this
sense is, therefore, related to truth. Thus we
can translate the desire for knowledge or an
interest in knowledge as a desire to know the
truth. The word chanda, in this first sense, is
the desire to know, an interest in knowledge.

Dhamma, in the second sense, translates as
correctness, excellence. What are correctness
and excellence? They are the things that we ought
to practice or make happen. Chanda, in this
sense, can be translated as the desire or will to
do; in other words, wanting to do excellent
things, wanting to act correctly in order to bring
these good and beautiful things into being.

To summarize, chanda can be translated
as the desire for knowledge, an interest in know-
ledge and wanting to do, or taking an interest
in doing what is correct and excellent. I believe
that chanda is the axis of development, it is the
thing that education must instill, and then we
will not have the problem of desiring or not
desiring, and we can stop talking about it
altogether. This is very important. We must
make a distinction between a desire that is tanha
and a desire that is dhamma-chanda. Let me
raise an example about establishing order and
discipline: If a person has tanha, or desire based
on tanha, order and discipline cannot be success-
fully established. On the contrary, increased
disorder and a lack of discipline (winai) will
come about. In this society which lacks order
and discipline, that lack can be attributed to
tanha. If you want this society to have order
and discipline, you have to have chanda. You
can see that people who have tanha only partake
of benefits for themselves. A system based on
tanha is a system of gain, a system in which
you grab things for yourself and make yourself
comfortable. In a society like this, even typing
paper does not have standards. Please examine
even this tiny little phenomenon:these pieces
of letter-size typing paper are not the same size.

If you buy some from one store, they might be
a bit short, when bought from another, a bit
too long, or too narrow or wide. We know that

- often sellers look for a way to gain more, so

they cut the paper a bit short or narrow in order
to increase the yield of sheets; this, in turn, will
increase their profits and benefits. In seeking
profit and benefit like this, with overpowering
greed and craving, there is a lack of order and
discipline. The paper, therefore, lacks a standard.

If these paper merchants in our country
had a strong sense of chanda, a love for correct-
ness excellence and truth--even if they wanted
to receive benefits--if they had a strong sense
of chanda, if their desire for the good and an
interest in dhamma were powerful, they would
win out and tanha would not be successful in
overpowering them. They could cut paper accor-
ding to a standard of measurement and desire
for discipline and be able to exist just fine.
Seeking comfort and convenience for yourself
is tanha. Love of truth, correctness and excellence
are chanda. We must establish chanda as a force
stronger than tanha. We are willing to accept
that each and everybody has tanha. If chanda
does not become the stronger force for common
people, we cannot succeed in correcting anything.
We should not be deluded into talking about
getting rid of tapha, but we must bring another
kind of desire to bear on problems in order to
solve them. A correct desire can be applied to
curb the misguided ones.

Here is another example: In developing
the countryside, it is not necessary to speak only
of the villagers, take a good look at the people
who go out to do the development work first.
The developers enter the countryside with two
kinds of desire: The first kind is typical for most
people. Their tanha wants to reap benefits, such
as their monthly salary--which is often quite
substantial. Later, the second kind of desire,
chanda, may take over; they may have the desire
to help villagers live well with happiness, free
from poverty, and would like to make their
dwelling peaceful and safe from disease. If only
the first kind of desire, tanha, exists, the worker




will certainly not be able to accomplish the work
of development and will be more likely to increase
the problems of deceitfulness. But due to
successfully controlling tanha and doing work
with desires based on chanda, the development
work will succeed.

Tanha asks: “What can I gain?”’ But chanda
asks: ‘““What can I do?”’ If chanda were to ask
‘““What can I gain?’’, this would mean what
good results will come from our work, not
what personal benefits can be gained. At the
present time, a widespread system of tanha is
causing problems all over. If we are to solve
these problems and really develop society, we
must quickly bring about a system of chanda
and not foolishly ask ‘“What can I get?”’ We
should ask ‘“What can I do?”’ or ‘“What must
1 do?”

When you already have chanda--a desire
for and interest in knowledge, and a desire to
do things right--you will seek out wisdom in
order to know truth; you will discover what
correct and excellent things need to be done.
These are interconnected things. When students
search for wisdom, the teacher can be a supportive
Jriend (kalyanamitta), a person who helps to
point the way, always giving information,
suggestions and ideas. The teacher thus trains
the students in critical reflection and helps them
to-become people who know how to think and
develop wisdom. This is the process of a Buddhist
education. If education can successfully establish
this, then the goal of our education will be

Sfulfilled.
Let me just say a little bit more about

chanda. Research has been done on the problems
of development in Thailand. Some researhers
say that the average Thai person is content, and
they may be the very same people who, having
done further research, say that Thai people have
a value of consumption (that is to say, they have
a lot of tanha), but do not like to manufacture
anything. I feel this is contradictory. If Thai
people were content, they would not have a
strong value of consumption, and if Thai people
have a value of consumption, they cannot be
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content. This is contradictory. It shows that
we have not come to the end of this, it is still a
problem. If we cannot pass beyond this point,
what else can we accomplish? We cannot proceed
to anything else. We are stuck, therefore, on a
very fundamental problem. We say that Thai
people are content, yet we say that Thai people
have a value of consumption; these do not go
together.

Let’s leave this issue alone and cease
fighting about it anymore. How can we stop?
We can stop by realizing that this contentedness
is actually never complete in itself; it is a virtue
which can be put into practice with other virtues.
We cannot use contentedness alone to make this
decision. If people are ignorantly and aimlessly
contented, what result will follow? Tanha may
JSollow and then people become happily lazy.
This is a ﬂdating kind of contentedness which
leaves an opening for tanha to enter in,for
becoming lazy and happy, like some of the villagers
in our country (actually, many of them) who
claim that they do not want anything, but if
they have some money, they sit in a circle and
drink liquor or gamble, passing the days like
this; and when the money runs out, that is when
they think about working to get more money
again. In this case, contendedness comes along
with tanha. They have one sort of happiness,
but are confined by suffering more and more
each day. Now, if we take this contentedness
and mix it with chanda, what will be the result?
If you take contentedness and mix it with chanda,
you will become a hard-working, dedicated
person. In other words you will not be selfish
about anything at all because you are not aiming
to receive personal benefits. You do your work
thoroughly and dedicate your time because you
aim to know the truth or aim to do excellent
things successfully. The most important work
that we can succeed in doing, or the really big
work with the greatest value, can usually be
attributed to a person who has chanda, especially
chanda that is accompanied by contentedness.
I say that the problem of contentedness should,
therefore, come to an end.
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Please let me make one small insertion here:
In the process of progress in the West--of about
40-50 years ago--their people looked as if they
had enough chanda to reach their goal, to solve
the problems of their lives and society (with
values related to religion) and had a great deal
of contentedness as well. Thus, they progressed
successfully. But the thing that has become a
problem in these confusing times is they missed
the point that the goals they had set were too
short-sighted and narrow. Even if they were able
to solve the problems of scarcity and build an
abundance of material goods, when the goal

was accomplished, they began to drift aimlessly.
Chanda lost its hold, the future lost its meaning,
and so they started searching for new things.
Moveover, the goal of material abundance
became bait for the trap of tanha, then problems
from tanha followed to the point of creating the
current problems and confusion. This is just a

suggestion for something to think about further.

*Ordinarily, vinaya refers to the basket of teachings dealirg
primarily with moral discipline and rules of conduct for
monks, this basket of teachings is usually referred to as

the Vinaya-pitaka.

PEACE BELONGSTO US

' amww't%n

The Mekhong river marks the dividing line
between the countries of Thailand and Laos.
This river is as changing as the political relations
between the two countries. Sometimes it flows
gently and peacefully down towards the sea

1 while other times it rages, changing its course

and washing away anything built too close to
its shores.

The people living on both sides of the river are
historically brothers and sisters. They share the



same language, culture and religion. However,
for the past 11 years the river separating them
has become an invisible political wall prementing
their normal trade and exchange which, for
centuries, they have engaged freely in. Bullets
and shells have crossed the river instead, causing
death and suffering to villagers on both sides.
It seems that every effort has been made to make
the two peoples enemies. Instead of a river which
joins the two countries together in peace and
friendship, the Mekhong has been turned into
a dividing line to prevent these brothers and
sisters from meeting in peace and friendship.
Government initiatives for peace result in very
little. The purpose of any government negotiation
is to gain politically as well as to get control of
the propoganda war in order to control world
opinion. The desire for peace by the people
living on both sides of the Mekhong river is not
a determining factor in why and how the govern-
ments carry out their negotiations for ‘‘peace’.
The people must either sit silently and suffer
as the victims, or they must finally decide that
the future for peace lies in their hands and that
they must take decisive action in order to once
again live peacefully with their brothers and
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sisters on the other side of the river.

Thus it was that the Coalition for Peace and
Development or Peace 1986 committee decided
that, along with raising issues of the dangers
of nuclear war around the world, they must also
address the conflict which has flourished along
their border with Laos for the past eleven years.
Their dream was to bring the culture of the two
countries together to illustrate that there are
far more commonalities than differences, and
that the conflict which seems to never die away
is not the desire of the peoples of the two coun-
tries.

It was indeed a dream. Many people fully sup-
ported the dream, but deep down inside never
believed that it could become a reality. Political
issues are usually considered too complicated
for common people to become involved in, and
the power of governments too great for common
people to confront. However, the dreamers
were commited and confidently began working
on the project.

Months later, much to the surprise of the skeptics,
the Peace Coalition stood on the banks of the
Mekhong river, welcoming 61 members of the
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Lao cultural team to Thailand. It was a momen-
tous accasion. After 11 years, the people of
Thailand and Laos were meeting. The meeting
was filled with excitement and happiness, for
in the eyes of the common people, they have
never been enemies.

The Lao cultural team consisted of musicans,
singers, acrobats and dancers. They had obviously
prepared well for this visit. Almost all of their
songs concerned the friendship and solidarity
between the peoples of Thailand and Laos.
The Mekhong River was refered to as a river
of unity, which binds the people together into
one family.

One wonders what the Thai audience was thinking
before the curtain rose on that first preformance.
Perhaps some of the people were thinking that
at last they would get to see the vicious enemy
which they had heard lived on the other side
of the river. Perhaps others thought they would
see a simple, unprofessional performance by a
very poor and undeveloped country. Whatever
they were thinking, the opening curtain revealed
a young, energetic group performing profes-
sionally and beautifully. But it was something
entirely different that brought tears to many
eyes in the audience. What they saw on the
stage were young people who looked no different
than the Thais in the audience. There were so
many commonalities that the team could well
have come from the Northeast part of Thailand.
The spontaneous response from the audience
as the curtain rose said, ‘“We really are one.
We really are brothers and sisters”. The politically
barrier built down the middle of the Mekhong
River began to crumble. As the Lao team traveled
around Bangkok and then up into the provinces,
the wall crumbled even further. In the short time
that they spent in Thailand, more was probably
done to build peace than in all the 11 years of
political negotiations and power plays.

The Lao cultural team has now returned to Laos.
It has been an historic visit and one which will
certainly affect the two countries for a long time.
Before it begins to fade from our memories
however, we should look at what it means to us.
Peace belongs to us. We, not the governments,
are the ones who will make peace become a reality.
We must dream dreams, and we must act to carry

out those dreams, for if we the people truely
do want peace and if we believe that we really
are brothers and sisters, we can and must do
something about it. Peace will not, can not,
come from political negotiations and military
might. It can only come from the determination
of the people to live together in harmony. We
must determine what our governments will do
and how they will relate to our neighbours.
Our voices for peace can be very powerful if
lifted up in unison. '

But it is not easy. Simply shouting for peace
is not enough. We must find practical ways
of demonstrating our commonalities and our
ability to live together in peace. More than
anything else, the visit by the Lao cultural team
demonstrated that the Thai and Lao can live
together in peace, and further more, they demand
the right to live together in peace. This is a
message that the government can not ignore.
We must build on this message and expand it.
We must build more links with people from
other countries, and we must especially take
the risk of seeking friendship with people from
countries labeled ‘‘deadly enemy’’ by those in
power. If we take that risk, we may well prove
that once again, the commonalities far outweigh
the differences. This is the challenge against
war and violence, and the foundation for a future
of peace. What greater threat is there to the
vast military machines of the world than people
refusing to support those machines because they
wish no harm to come to their neighbours?
Saying ‘‘no to war’’> must be done in very practical
actions just as saying ‘‘yes to peace’’ must be
done in non-verbal positive actions. This lies
entirely with us and our readiness to take the
risks involved.

The visit by the Lao cultural team has opened
many new doors of friendship and understanding.
However, it is only a small start. We must build
on this foundation which has been laid. We
must seek more activities and more ways to
demand that peace and harmony replace the
tensions and conflicts which separate the two
countries... If wo sit back passively now, all
this work may well fade into oblivion. Peace
belongs to us!
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Buddhism
and Soc1al Justice

Pracha Pasanathamo

On the occasion of the cremation ceremony
of Professor Supha Sirimanon
At Wat Sommanatworawihan
Wednesday 25 June 1986: 9.30 A.M.

Basic Moral Concerning Justice

Buddhist teaching is composed of two
parts: Dhamma (the Doctrine), and Vinaya (the
Discipline).

The most important Dhamma which is
fundamental in defining social relationships is
the principle of equal relationships between
man. The Buddha rejected the four ‘caste system’
of Bhrammanism. The Buddha applied the
principle to the ‘Sangha’ society: the ideal
society he set up to oppose the main stream
of society at his time by providing opportu-
nities for men of all classes to be members.
‘Sangha’ (or the community of monks) since
that time is a movement that confirmed the
principle of equality.

In adapting Dhamma into Vinaya for the
Buddhist Order, the Buddha decreed the discip-

line in detail, but for the secular society, he
offered only fundamental principles and general
concepts.

We can observe that Sangha’s organization
according to the discipline is characterized by:

1. the confirmation of the principle of
equality and the eradication of the caste system
held by heredity, wealth or intellect. All men
are given equal opportunities to join in the
Sangha;

2. the regulation that it be a small, decen-
tralized community, no hierarchical administra-
tion is allowed;

3. the democratic decision-making in which
all members participate and are bound by the
consensus;

4. the non-private ownership of the com-
munity’s possessions, except for the basic neces-
sities not to exceed those regulated in the Discip-
line.
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The Application of Dhamma for Secular
Society

1. There was a fundamental principle of
justice, a minimal level at which man should
behave toward each other, no matter who they
are. In other words, there were universal funda-
mental duties and rights the Buddha regulated--
that is the five moral precepts.

a). everybody has the duty to respect
the rights of lives and bodies of other people
including those of animals;

b). everybody has the duty to respect
other people’s property;

¢). everybody has the duty to respect
the rights of other people’s husbands, wives or
other beloved ones;

d). everybody has the duty to respect
the rights of other people in gaining true informa-
tion;

e). everybody has the duty to respect.

the rights of other people in obtaining mindful
communication.

2. The Buddha also laid down the rules
for social justice that are in consonance with
the existing social structure of the times by defin-
ing the rights and duties of an individual according
to his varying role in society, For example, in
Sikhalovata Sutta, he decreed the rights and
duties between parents and children, teachers
and pupils, husbands and wives, friends and
associates, masters and servants or superiors
and subordinates, and laymen and monks. No
rights were bestowed without accompanying
responsibilities. The essense of these rules, in
fact, lies in the basis of non-exploitation of
each other, respecting each other and helping
each other.

The Political Application

3. In regard to the relationship between
the ruler and the subject, it is noticeable that
Buddha changed the organization of the Sangha
from the governing system of ‘‘Samakkhi Dham-
ma’’ whereas the Sangha eliminated any class
differences. Nonetheless, when the Buddha
expressed his political ideas, he hardly emphasized
that the ideal model had to be a republic. When
the- rulers of the republics sought his advice,
the Buddha --- referring to Dhamma--- demon-
strated how to rule justly and perpetuate such

a governing system. In some cases, he even
succumbed to the ruling principles of those
rulers and then applied them to the Sangha.
On the other hand, when the monarchical rulers
sought his advice, he proposed principles that
would bring peace to the people as well as give
guidelines on the kings’ personal conduct to
assure that there would be no exploitation of
each other. Some of his teaching on occasion
included the 10 Rajadhamma (virtues of a king),
12 Cakkavatt-vatta (duties of a universal king),
and 4 Raja-sangahavattu (a ruler’s virtues for
national integration). In other words, in politics,
the supremacy of Dhamma is to be held, not the
supremacy of self, and certainly not the supre-
macy of the world (or public opinion).

It may be doubtful why the Buddha, in
his favour to the republican system of govern-
ment, yet supported the monarchy. Here, we
may explain that

a). he emphasized the content: the
unexploitation rather than the form;

b). the Buddha might see that for
secular society or for the existing period, it was
unfeasible to make a just society like the Sangha.
Since the Buddha himself did not have any politi-
cal power, he therefore proposed, in a socialist
term, ‘‘a class compromise’’.

Regarding the relationship between the
monarchy and Buddhism, it should be observed
that:

A. From Akkanya Sutta, the Buddha
rejected the Bhraman’s concept of Devaraja
that the king is Bhrma’s successor and inherits
special hereditary characteristics. In stead, the
Buddha proposed the concept of Sommutti
Deveraja or an ‘‘elected king’’ chosen by the
people. An ““elected king’’ is supposed to serve
as is his duly appointed duty---keeping peace
in society and supervising the division of agricul-
tural land, as the terms ‘“Kasatriya’’ or ‘‘Khat-
tiya’’ explicitly show. In the Pali text, Mahasom-
mut is the representative chosen from the people
to help them with their duties, and Raja is the
one who brings peace to the people through
Dhamma.

B. The important duties of the ruler ---
apart from solving problems of bandits and
disputes among the people---is to tackle economic




problems and poverty. Since the ruler holds
the most power in the state, the ways he behaves
affect the conduct and practices of his officials
and his people which include the whole eco-
system. As it appeared in the Jatakas, whenever
a raja did not follow Dhamma and there were
corruptions among his officials, there would
be calamities; the rain and the sun would not
come with each appropriate season. In other
words, moral and natural laws interact with
each other. This belief has also been inherited
by the Thais. In the final analysis, if the people
are poor and suffering, it means that the ruler
does not rule justly. And if the problems are
not solved, the ruler lacks the legitimacy to rule.
In fact, the Jatakas reveal many cases in which
the people claimed their rights to depose the
ruler.

C. The Buddhist political theory, has
been a major political concept in most Buddhist
monarchical states, has an interesting aspect
that should be applicable to the present society:
that is --- the interrelationship between the ruling
class, the intellctual and the people. The rulers

have the rights to govern, execute the laws and,.

to a certain extent, exercise economic activities,
but they have to listen to, and follow the intel-
lectuals’ advice. On the other hand, the intellec-
tuals, although they lack economic and political
powers, must maintain wisdom and morality,
and must not bend to the whims of those in
power. In fact, the intellectuals play an important
role in setting social norms.

Because the monks, who formed a part
of the intellectual class in the past lived through
the charity of the people, and lived modestly
like ordinary people, they were widely accepted
by the public. Evidently they served as the inter-
mediaries between the rulers and the subjects
-- to prevent abuses between both sides.

The Economic Application

4. We can see that the Buddha had com-
promising attitudes towards the wealthy people
as he did with the politicians. Instead of attack-
ing them, the Buddha directed them on how
to seek and spend wealth so as to create justice
in society.

‘... Wealth can belong to a private owner-
ship when its owner serves the basic necessity
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to the society-that is he accumulates wealth to
make it profitable to the members in society.
If not so, wealth is of no value, and the wealthy
are worthless. The accumulation of wealth
becomes unrighteous.”’

“...If private wealth does not become
wealth of the society, and does not bring good-
ness, the society should attempt to manage or
reorganize the ownership system of that wealth,
and distribute it to make it thoroughly reach
all the members. This is the basis for the develop-
ment and individual moral attainment of all the
members in society”’.

Contemporary Points to Ponder

With respect to the application for present
and future socities, due to the limitation of time
and my own wisdom, only some observations
may suffice:

A. Social justice is different from legal
justice in that the latter only means an unbias
legal interpretation and legal execution. A society
with legal justice---having the concerned officials
justly utilize the laws--- may not necessarily have
social justice.

In talking about social justice, one needs
to raise questions on the management system
of the over-all fundamental structure of society:
how the various social institutions define their
rights and duties in managing the interest of
the society. (For example, why does the govern-
ment have the right to govern? To what extent
does this right cover? What duties should accom-
pany the right? How is the market system managed
in society to make it just? Who should own the
means of production: state or private enterprises?
What are the rights and duties of the capitalists
and the proletariats if they should live together
in a society? Should the management of the
educational system, with its function of implant-
ing values to suceeding generations, be given
to the state? And to what extent? Who has the
right and duty to control mass-media which
can greatly affect the ways of thinking and atti-
tudes of the masses in society?).

Nonetheless, our concern on social justice
aims only on the division between the rights
and duties to ensure that there would be no
abuses between each sector in the society. We
do not intend to-cover all aspects and roles of
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various social organizations, which would other-
wise mean proposing an ideolgy of the whole
social system in which justice is only an impor-
tant pillar.

B. In the past, the application of Buddhism
to social practices was only limited to agricul-

" tural societies with monarchical systems of
government and low technological development.
Thai society, since the end of the Absolute
Monarchy and the beginning of industrial deve-
lopment, accompanied by the capitalistic market
system and its multi-national corporations,
has never applied Buddhist principles to social
practices. To do so at the present time, we would
need to think seriously about technological
problems. The power of the monarchical govern-
ment is uncomparable to the present form of
government, with its high technological appara-
tus -- in particular over the mass-media. The
capability in accumulating wealth of the mil-
lionaires in those days was small in comparison
with that of the modern capitalists who are fully
equipped with powerful instruments.

Perhaps in our period, we need to empha-
size the ““form to ensure the ‘‘content’’...i.e.
the models of producing cooperatives or the
joint ownership of the community, and in parti-
cular, the models of middle and large-scale gtate
enterprises. The transformation or change in
“form’’, according to Buddhist concept, can
signify a progress (i.e. the abolishment of slavery,
“Phrai’’, and the Absolute Monarchy), since
it provides more equal opportunity in society,
and pushes the society one step closer to the
ideal community of Sangha. Nonetheless, it
is essential to observe not only the transformation
of the “‘form’’, but also the ‘“‘content’’. Pro-
fessor Supha remarked to me ten years ago that,
in fact, slavery has not yet been abolished; at
present they are called ‘‘workers’’. I doubt
whether the same content is applicable to the
relationship between workers and state officials
in some of the socialist countries.

C. Though Buddhism believes in the
equality of man, it does not mean that man
is born equal in all terms. It is a plain fact, appear-
ing in every society under every system of govern-
ment, that there are some stronger people, some
smarter and some less smart than the others.

There is also discrepancy in morality among the
people.

A central point of social justice in every
society is how to manage power, wealth and
status, in other words, how to manage political,

economic, and cultural structures to prevent
the smarter, stronger, and less moral people
from taking advantages of the others, or give
them less opportunity to do so.

Buddhism holds that power, wealth and
honour have no value in themselves, but they
can render good and evil. Since all human-beings
have desires, conceits, and false views and we
are prone to get attached to those three things,
we are warned to be careful in getting involved
with them. Power, wealth and honour are more
likely to be used in a harmful way than a fruitful
one. The more they are pooled to one particular
person, the more damage they can cause. There-
fore, the management of social structure must
ensure that there is the least exploitation possible
by distributing power, wealth and honour to
the widest possible public as testified in the
organization of the Sangha.

Political Justice

From the above criteria, we can see that
democracy, through the representative govern-
ment and the balance of the power system
(between the legislative, the administrative,
and the judicial), as we are practicing at present,
can not render justice in the political realm.
The true meaning of democracy should cannote
the government in which the people participate
to determine their fate. Our representative system
is meaningless for the mass of the people because
the decision-making is in the hands of the few
wealthy and powerful elites. Besides, the govern-
ing administration is centralized to the point
that the rural and up-country areas are almost
like colonies of Bangkok.

To take democracy to its full sense, we
need to seek for other models or political traditions
that would enable the people to really participate
in the governing system. For example, before
the government or the parliament makes decisions
on any major issues, there should be plebiscites.
(i.e. Whether to spend an enormous sum of
money to buy F 16’s? Should capital punishment
continue? Should there be Abortion Acts?




Should the profit from state enterprises be taxed
and given to social welfare? What should the
laws on ownership be?).

We may need to set up new political tradi-
tions or new social mechanisms through which
people can directly and throughly join in the
decision-making.

For the provincial administration, let
the people govern themselves as much as possible,
beginning from the village level. Those functions
like crime suppression, dispute settlements,
educational administration, and mass-media
supervision, should be under the power of the
people in those areas to determine. Administra-
tive officials from the village-level up to district
and provincial levels should be elected and given
real power in all administrative affairs, and not
to follow the orders and policies from the central
government.

Economic Justice

E. In terms of economic justice, if we
use Buddhist criteria, capitalism is unrighteous
because:

1. The aim of its economic activities is
maximum profit which is in contrast to that of
seeking wealth according to Buddhist concept.

2. The way by which profit is gained
causes troubles to the wider public because a
greater amount of money is used to assemble the
public natural resources and other people’s
labour. It thus violates the fundamental principle
of justice. Besides, most big business at present
is involved with arms sales, subsequently violating
the first moral precept.

3. Capitalism creates a pool of wealith
in the hands of the few and empowers them
to control the fate of the majority. This trend
is in contrast with the concept of equality of
opportunity and distribution of wealth in society.

4. Capitalism creates consumerism, with
“‘desire’’ as its proponent, and “‘lust’’ as its
component, to stimulate unceasing consumers’
thirst. In essence, it emphasizes hedonism which
is rejected by the Buddha as an extreme way of
flesh seeking.

Many of the issues mentioned have already
been investigated by a few intellectuals using
non-Buddhist analysis. There also have been
attempts to solve the problems, both in compro-
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mising and radical ways. For example, in the
welfare states in the West, including the commu-
nist countries, many measures are taken to solve
injustice. We should study those measures and
apply them to our society by obsérving some
of the inherent defects. (i.e. In the welfare states,
the fact that there can be a comparatively thorough
distribution system of wealth, and a considerably
high standard of living is partly due to an unjust
market system by which natural resources and
labour from the poor countries are exploited.
As for the communist countries, the degree of
its centralization is much stronger than that
in the capitalist ones.

In solving economic injustice in Thai
society, besides learning from the two systems
mentioned above, we should carefully study
the Venerable Buddadasa’s ‘‘Dhammic Socia-
lism”’, Pridi Banomyong’s ‘‘The Economic
Draft”, Fritz Schumacher’s thought on alterna-
tive models of ownership of the mean of produc-
tion and Bertrand Russell’s ideas on creating
expiring money-papers to prevent accumulation.
We should study those leading alternatives on
economic justice along the line of cur own mode
of production and the traditional ways of wealth
distribution practiced in our society.

Now, in considering about the value system,
one needs to look at the management of education
and mass-media to which I would offer the follow-
ing propositions:

1. The management of education and
mass-media must be independent from the state
power, or at least seperated from the administra-
tive power, and also has to be independent from
the business sector. Since education and mass-
media are important apparatus in bringing about
the value system in society and the control there-
of, they should be free in gaining truth and
information. According to the fourth moral
precept, and the “‘right speech’’ in the Noble
Eightfold Path, education and mass-media
must be free from state propaganda, commercial
and even business classified advertisement.
Educational and mass-media services should
be given free of charge, or at the minimal cost
to be within the hands of those who require
them.

2. Since education is conducive to social
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mobility and professional skills, it must be given
with equal opportunity, and it must be ensured
that status by birth does not cause obstructions
or provide privileges to any particular groups
in society.

3. Regional people should have power in
managing their own education and mass-media,
in the same way as political and economic affairs,
without the interference from the central govern-
ment, so that varying local sub-cultures are able
to flourish. Through such cultural reinforcement,
people of all regions will be proud of themselves.
And “‘self-respect’’ of the people, according to
Buddhist concept, is the prime basis of all other
virtues.

After all, in Buddhism, social justicein a
society can not be totally separated from the
““inner’” social justice of an individual, since
the root of social justice is implanted in the
inner-self of each individual. The more we
cultivate roots of good actions in ourselves. the
more just persons we become. On the contrary,
roots of bad actions cause injustice from within,
and affect man to behave with prejudices due
to ““desire’’, ‘“‘hatred”’, ‘‘delusion’’, or ‘“‘fear’’.

These four kinds of prejudices arise from
ignorance: not knowing the world and life as
they are; thus the actions done are motivated
by “‘desire’’, having ‘‘self’’ at the center. In
this way, one will never see others as equals;
one is unsympathetic to others; one tends to
compete, take advantages, and hurt others;...-
in order to gain wealth, power, and honour.
All these destructive drives are common charac-
teristics shared by all human-beings regardless
of class, race, gender, or religion.

We can see that, in order to have a peaceful
society, it is not adequate to have only the principle
of justice. We inevitably need to think also about
brotherhood, liberty, ecology, and the develop-
ment of equality of life of each individual--- in
other words, the practices of the ‘‘Noble Eightfold
Path”’ ---. We need to apply these principles to
cultivate goodness in ourselves so that it would
in time expand to the society as a whole. The
practices along the ‘‘Noble Eightfold Path’’
will help us ---lessen ignorance, desire, delusion
and all prejudices; guide us to see the world as

it is (right understanding); change our motivations
to right ones (right thought); avoid from speaking
or acting in a destructive way to others (right
speech, right action); abstain from taking pro-
fessions which would cause troubles to others
(right livelihood); gain perserverance in de-
veloping good abilities (right effort); practise
self-awareness (right mindfulness); and lay a
firm foundation of a peaceful mind (right
concentration).

By practicing the Noble Eightfold Path
we will move closer to true social justice because
ignorance which causes craving and clinging onto
the “self”” will decrease, enabling us to see things
without prejudices---viewing others as equals---,
treat other people as men who join the endless
sufferings, respect their lives, decisions and
opinions.

It is therefore evident that to bring about
a just and peaceful society, the movement which

aims to bring about changes in social structure
can not be separated from the movement to
change individuals’ conscience.

PEACE

NON -

VIOLENCE

For many people, peace is simply the absence
of war. This simple definition sets rather a nega-
tive tone to the concept of peace. More positive-
ly, peace is an atmosphere in which people
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can live together happily and harmoniously.
This definition brings the concept of justice into
the picture as well, and concentrates on the res-
pect that society gives to each individual, and
the emphasis of the happiness of the majority.

There are two simplistic approaches to con-
temporary war and peace issues which, unfor-
tunately, tend more to limit the possibilities of
peace and come into conflict with each other.
One states that peace is an acceptance of the status
quo and does not strive to change it. The other
states that present society is not in a peaceful
state because society is full of unjust and exploita-
tive social structures. The first approach says
that peace exists when the people are meek
and show no sign of violence and demonstrate
no strong demands from society. The second
approach contends that violence is inherent in
the present social structures and that war is
inevitable and necessary to finally bring about
peace.

The first approach can not bring about
peace because it allows exploitation and injustice
to exist unchallenged and their accumulation
will finally lead to war. The second approach,
if successful in taking over power, will probably
corrupt itself in time because of the violent nature
which it has developed and nurtured during its
struggle for peace through violent means.

Means and ends can not be separated.
For peace to truely be the end we achieve, non-
violent action is needed which will bring about
justice to both sides. If we do not wish others
to kill or harm us, we have no right whatsoever
to kill or harm them for any reason. What
must be destroyed are the unwholesome deeds,
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words and thoughts which abide in each of us.
We must destroy our ill will, but not humankind.

Non-violent means to achieve peace
must not be seen as mere passivity. It requires
very active involvement and action. Non-coopera-
tion with an unjust law is a form of passive action.
Political non-violent means may mean the esta-
blishment of a parallel government in the place
of one seen as unjust and anti-people.

Such actions for peace are also anti-corrup-
tion oriented as they rely not so much on power
achieved by force utilized by a few, but its power
base lies with the willingness of the people. This
is the guarantee for a democratic society where
not only the voice of the majority is the rule,
but also the voice of the minority is respected.

Another basic concept of power which
many people hold, is that power comes from
money and weapons. This concept is only par-
tially correct. When faced with non-violent
action of the people, the power of money and
weapons is seriously challenged. Ghandhi’s
non-violent fight against the British is a very
good example of this. Ghandi said that the
use of weapons against people who are resorting
to non-violent means of protest is limited as the
weapons lose their power when the people
have no fear of them.

For more than five thousand years,
much research has been done on violent ap-
proaches to solving conflict. However, research
and record keeping on non-violent actions has
been done for only about five decades. Thus
Ghandi could not start his non-violent campaign
based on the study of past experiences. He started
from point zero. Yet the armed liberation of
China led by Chairman Mao took the same length
of time (25 years) to succeed as did the non-violent
revolution which Ghandi led to liberate India.

The good news is that, in the present world,
not only private organizations but also some
governments are seriously interested in seeking
non-violent ways of bringing about peace. It
may be too late to actually avert nuclear war,
but we must hope that it is not too late and
that more countries will join the campaign, for
a non-violent approach is now our last resort
to truely bring about peace.
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The Directory of
Buddhist Monk

(A Developer)

Ban Nong Kae is a village in Amphur Kaeng
Kro, Chaiyapume Province, upper northeast
Siam. In 1937, a group of villagers moved from
Ban Nong Rua in Kon Kaen Province in search
of fertile land for cultivation. After they found
a spot in the forest appropriate to their needs,
they settled down there and named their new
village Ban Nong Kae.

Luang-Poh Buntham grew up in this village
as he, at 4, was one of those original settlers.
At 15 he ordained as a SAMANERA (Buddhist
novice) and at 20 as a BHIKKHU (Buddhist
Monk) for 3 years. Then he was pressed to
disrobe by the military and served for 2 years.
In his early 30’s he ordained again. He concen-
trated on practicing meditation and was trained
by various meditation masters. (the last was
Luang-Poh Tien of Wat Pa-Buddhayana, Loei
Province) Luang-Poh Buntham, at that period,
spent most of his time travelling from place to
place in the wild forests and mountains as prac-
ticimer Bhikkhus often do.

In 1969, he travelled to Pookong, a moun-
tain range near Ban Nong Kae and established
a forest monastery there, which he called Wat-Pa
Sukato. Two years later he was invited by Luang-
Poh Kam Kian, a younger friend from Wat Pa
Baddhayana, to joinly teach meditation to the
villagers of Ban Nong Kae. These meditation
courses have been continued yearly ever since.

In 1980 he finally accepted the invitation
of the villagers to stay permanently as the abbot
of Wat Pone Tong in Ban Nong Kae, after re-
fusing for many times. In Ban Nong Kae at
that time, like many other rural villages in this
country, the traditional value system of the com-
munity had been shaken by capitalistic values
from urban areas. The villagers wanted to be
rich, but there was no structural channel for
them to be so, and, as a result, they turned to
various kinds of intoxicants and gambling as
ways of escape.

*Luang-Poh (literally means ‘‘great father”’) is a little of
respect and affection used before the name of elder Bhikkhus.




When the two Luang-Poh first opened
the meditation course there, the villagers were
divided into two groups, some for and some
against. Only 20 people joined in. But these who
joined the first course saw the benifits clearly
and asked to have it repeated every year there
after. The number of people attending the
course increased each year and included people
from other villages and other province who,
by some way, have heard about the course. In
1985 about 500 people attended the course.

For Nong Kae village, meditation training
has changed profoundly the negative aspects
of the community. Destructive activities of va
rious kinds decreased step by step. When Luang-
Poh first came here, alcohol was sold at the house
apposite the monastery gate. Luang-Poh
did not directly forbid their immoral be-
havior. Instead, he gently preached about the
harmful results of these indulgences on the Ho-
ly Day when the villagers bring food to make
merit at the monastery, during the meditation
courses, and through the amplefier that broadcast
into the village every morning (for 30 minutes).
Another skillful means of his was that when
villagers invited him to their house for religious
ceremonies, he made the condition that they
waited until he left before indulging themselves
and that they should be careful not to have
arguments and brawls. When two families acted
against his condition, he later refused their invi-
tations to perform relegious rituals for them.
His authenticity, expressed in these kind of sanc-
tions, strongly and positively affected the attitudes
of the community. This caused people to be
afraid of offending him and to respect him even
more. In this way, together with other means,
indulgence in drinking and grabling gra-
dually disappeared from the village
completely.

Formerly, in some families, the sons worked
very hard, but most of the money they earned
was spent by the father for drinking. The
sons felt taken advantage of and got into the
habit of drinking, too. Changes began in some
families which realized the harmful effects
of these destructive behaviors. The result was
clear. The wealth earned by their hard labor
could be kept. The former bickering fighting
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in the families disappeared. They became exam-
ples for their neighbours. After some years, the
whole village became well-known for abolishing
all forms of drinking and grambling. When
officials from the province visited the village,
they had to bring their own liquor knowing that
these villagers would not try to pander to them
with alcoholic beverages.

The meditation courses last 7 days. parti-
cipants are required to take 8 precepts, join the
morning and evening chanting, listen to the
daily preaching, and spend the rest of the time
practicing walking and sitting meditation. Once
a day, everyone has a personal interview with
one of the meditation teachers. Now, some
NGOs workers bring villagers from their project
villages to join in the courses.Even though
so many outsiders come to join in the courses,
the villagers of Ban Nong Kae are still willing
to treat them with food and other necessary fa-
cilities. The villagers believe this is the great
opportunity to do merit. So far, 95% of the
Nong Kae villagers themselves have passed through
the course.

Luang-Poh Buntham loves forests.
Thus, he witnessed the severe destruction of
the forests in that area with deep sorrow. The
double plague of land hungry exported-oriented
agriculture and blind concessions to wood
traders were the main causes. Both were out of
control, the latter even destroyed all the tree in
his monastry just to get a few big trees. Though
he could do nothing to prevent these disaster
determined by faraway influences, he still felt
he had to do something. So in his humble way,
he decided to reforest the recently destroyed
forest monastery.
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When he first arrived at village monastery,
it too had a few trees left standing. Once after
arain, he dug into the soil to find that only the
top one inch was wet. In Sucha condition planting
trees is impossible, he knew of a kind of weed
popularly known as ‘‘Communist grass’’ be-
cause it spreads very quickly and its root can
go deep into hard soil. He scattered its seeds
throughout the monastery. At the same time,
he prepared quick-growing trees like eucalyptus,
and horse-tamarind, on the one hand, while
on the other hand, in the rainy season, he and
some novices went out to collect the various
native sprouts of wild plant which grew on the
paddy dykes and big anthills around the village.

When the communist grass grew up, he
dug into the soil again to see that, now, 7"’ of
the soil was wet. This meant that the ecological
state of the soil had renewed. Water and air
could go through the soil easily. Just before
the communist grass went to seed, he destroyed
it and planted the quick growing trees, which
had been prepared.

In latter years he gradually interplanted
the native wild plants among the quick growing
trees together with some fruit-trees. He kept
detailed records of his work in order to study

the nature of these trees. Now it can be said

that Luang-Poh Buntham is an expert on wild
plants of the northeast. He knows the different
breeds and varieties of wild plants, of growth,
the most effective way of planting them, and
the kinds of soil appropriate to each kind of
tree.

Again, at the start of the reforestation of
the monastery land, the villagers did not really
agree. But five years after, the result of the
abbot’s labour bore fruits. The whole monastery
become shady, very good for meditation courses,
and looked beautiful, there was also some rare
fruits to eat. ‘“To make the villagers love nature
and see the value of trees isn’t a matter of
speaking but of producing results for them to
see.’’ said the abbot.

At present, many families use the land at
.heir houses, which used to be ignored, to plant
fruitbearing trees and shade trees, following the
example of the monastery.

Besides plants, the abbot also protected

the kinds of animals that remained in that area
including ones the villagers see as useless, such
as, geckoes and toads. So now the monastery
area has become a secure home for many ani-
mals: bull frogs, tree frogs, skinks, tostoises,
and many kinds of birds. They live peacefully
here and their numbers grow more and more.
Luang-Poh always preaches to the villagers the
benifits of these fellow creatures.

““Every kind of animals on this earth has
a role to play in keeping the ecological balance.
Eventhough some animals like birds, squirrels
and chipmunks do some damage to our crops,
they have a great contribution in controlling insects
of all kinds. Man should be kind to them and
give them food and shelter. Man should not
only take advantage of other creatures. Man
should share his food and shelter with them.
Farmers do not like some birds because they
eat rice in the paddy field. The fact is that they
eat rice only a few day each year, the remaining
more than 300 days, they eat insects of a much
large number. We should not forget this fact.”’

In addition to those works, the abbot
also established a rice bank, using the paddy
the villagers gave the monastery in a Harvast
Offering ceremony as the original stock. When
any villager lacks enough rice stock to get through
the year, he can borrow from this bank. He
must pay an interest of 10% per year. This
bank can reduce the burden of debt for many
poor peasants, because they do not have to turn
to the merchants or rich farmers who often charge
interest at high rates. They now have the will




power to earn their living and do constructive
work to renew their community life. Nowadays,
the storehouse is full of paddy both from the
interest and from new amout the villagers donate
to the monastery as acts of merit.

Once a destrict official tried to pursuade
the abbot to turn the rice bank into a rice co-
operative. He refused for the reason that the
purpose of a cooperative is more to gain profits
than to help the members as an act of merit.
Also, it might give an oppotunity for the rich
farmers to take advantage of the poor farmers.

Former
activist now
finds peace

in Buddhism
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HEAD shaven and clad in a dark saffron robe,
Sanghamitta is easily mistaken for a monk.

The only tell-tale clues that the serene
person in the saffron robe is in fact a woman
are the soft, feminine facial features and her
womanly walk.

And the soft-spoken voice when she begins
to talk.

““I was ordained in Sri Lanka. That’s
why I’m wearing the dark saffron robe instead
of the white one,”” explains the former Swiss
social worker Doris Zeller who made Sanghamitta
her name after entering the nunhood two years
ago.

‘I am actually a nun, and observe 10
precepts like other Thai nuns in white.”

Sanghamitta, 34, is the only Buddhist
nun at ‘‘Wat Pa Nana Chat’’ or International
Monastery Temple hidden in a remote forest
in Ubol Ratchathani.

Set up by the disciples of the famous Isarn
monk Pra Acharn Cha in 1975, the temple is
for foreigners who want to forsake their worldly
worries to seek inner peace according to Buddhist
teéachings.

With Canadian-born Pra Acharn Pasanno
as abbot, some 14 monks from Australia, New
Zealand, Austria, Switzerland, Japan and
Malaysia are living a strict, disciplined life amid
the cool and shady trees to meditate and free
their souls of attachments and desires.

Like the acharn, Sanghamitta came to
Thailand as a tourist with a restless soul, and
found herself enchanted, then trapped, by the
eastern spiritual answer.

“For 15 years, I had been struggling to find
the answer in life, to be liberated. I tried every-
thing. Political alternative, feminism, indivi-
dualism, the Green movement, traveiling, you
name it.

Those answers, however, failed to calm
down her inner turmoil.

““And I guess if it could not make me
happy inside, then it could not be right.

““I found that they were not what I really
wanted. All of them still could not break lose
from possessions. That’s why they all end up
as struggles against one another.

“When I found Buddhism I suddenly felt
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‘that’s it’. For me, it was like deja vu,”” she said,
recalling how she opted to follow a path that
emphasiser spiritual harmony.

Shunned by a temple in Chiang Mai because
she was a woman, Sanghamitta travelled into
Burma where she first experienced the practice
of mind-purification.

Through meditation, she says she can
spiritually observe the formation of suffering
and therefore understand how to break the
chains and achieve inner peace.

But she decided to give herself one more
year living and working back in Switzerland to
make sure that it was ordination that she really
wanted.

Life was fine. But I kept feeling there
was something missing inside. So I finally decided
to be a nun. That was two years ago.”’

But how does a former feminist think of
the inferior status of nuns in the present Sangha
order?

“I hope that it changes,’’ answers Sangha-
mitta. ‘“It’s necessary that it should change.
Human beings have the same ability, spiritually.

“But right now I’m satisfied and happy
to have a chance to practise meditation.”’

Now spiritually fulfilled, Sanghamitta
muses at social prejudices against nuns.

“If men want to enter the monk-hood,
people praise them for their high aspirations.
If it’s women, then it’s case of broken hearts.

““I hope that this kind of thinking will
change. To clarify your mind, you don’t need
a broken heart but an open heart,”’ she says
with a gentle smile.

Sanghamitta also does not think the much
stricter rules governing Buddhist nuns will pose
any difficulties for women with spiritual aspira-
tions.

The high number of rules, she says, is
only an effort to cover all possible violations.

“‘But the essence is not with the number
of rules. It’s with our own heart, our determina-
tion to practise.”’

Womenhood, she comments, makes one’s
spiritual quest even easier.

““Because we don’t have the same pressure
to achieve. Women are taught to be humble
and easily yielding. And this, in fact, makes it

easier for us to give up things and to purify
our minds.”’

Sanghamitta may be right when she says
changes are probably coming soon with more
young people actively involved in religion.

““There is a movement towards this change
right now in the temple in England,’’ confirms
the Canadian-born abbot.

‘‘But this matter is to be handled carefully.
We have to ask for advice and approval from
venerable monks in Thailand. Even if approved,
it will not be nuns in the same sense as monks
now,’’ she explains.

A warm smile from Sanghamitta shows
she does not let those future worries invade her
present calmness.

Every day, she gets up at dawn to meditate.
As the warm sun slowly chases away the darkness,
she leaves the bare wooden shelter in the serene
wood to go on an her alms round.

When joining others for their only meal
of the day, Sanghamitta’s concentration, like
everyone else’s in the hall, is with one’s own
movement, reflecting strict self-control.

Done, she slowly gets up from the floor
and collects her bowl. So do the rows of monks
who sit above her on the raised platform.

Undisturbed by the token difference, she
self-composedly goes on to other daily chores
with concentration on the present moment,
her mind free of sadness for the past and fear
of the future.

““It’s the practices that matter. This is what
I’ve been looking for in life. And I am conten-
ted.”
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Eucalyptus Trees:
Is Thailand Inviting A
Case of Ecological
AIDS?

More than a century ago the good people
of California--having destroyed most of their
focal redwood forests to build the city of San
Francisco and other budding cities--began to
import from Australia a miraculous tree called
the ‘“‘Eucalyptus.”’ It was a fast-growing ex-
tremely strong hardwood, rich in water-resis-
tant oils, and seemed ideal for developing the
then nascent California ship-building industry.

Hundreds of Eucalyptus trees soon arrived
in California, were planted, and quickly reached
sufficient maturity to be cut and be turned into
the raw material of the potential industry. The
only problem was that in addition to its reported
qualities, Eucalyptus trees also cracked and
split easily--features that obviously made it
completely useless for ship-building. Thus, the
idea of the new, eucalyptus-based industry died
even more quickly than it had been born.

However, that was not the end of it, for
it soon turned out that what started as a few hund-
dred trees could, under the influence of Califor-
nia’s weather and mobility patterns, rapidly
multiply into millions of trees. And within just
four or five decades, the easily-borne Eucalyptus
seed became the bane of California. The tree’s
natural invasiveness could neither be predicted
nor controlled. Wherever it took root, the tree’s
natural oils and peeling bark smothered much
of the adjacent undergrowth. Since its branches
constantly broke and fell haphazardly, it became
a perpetual threat to near-by homes. And most
significantly, its high combustability (the very
feature that makes it so deceptively attractive

as a source of Thai charcoal) turned it into
one of California’s major fire hazards--a hazard
that in recent decades has already destroyed
millions of dollars worth of property.

There are of course many varieties of Euca-
lyptus, and modern genetics has wrought many
magical cures to the problems of certain plants.
However, it is extremely doubtful whether any
of these fundamental features of the Eucalyptus
could be reduced or modified. It is man’s in-
ability to control these features that makes the
eucalyptus so worrisome.

In its rapid modernization. Thailand has
inevitably made some mistakes over the years--
some large, some small. The ungonsidered im-
portation of the Eucalyptus might in the end
turn out to be not only a large problem, but a
catastrophic one. It is precisely the kind of issue
that requires the most carefully researched assess-
ment of its potential dangers and costs, as against
its potential benefits.

There already has been an immense amount
of research done on the effects of the eucalyptus
on the environments of Australia and California--
all of which is readily available from the Austra-
lian and U.S. governments. The U.S. Depart-
ment of Interior and the Forestry Departments
at the Davis and Berkeley campuses of the Uni-
versity of California would happily share this
accumulated knowledge. This information
should be read and disseminated widely before
Thai authorities make irrevocable decisions about
their precious land and environment.

A Thai-land lover
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Buddhist Monks from Sri Lanka

Study Nonviolence in Thailand

The idea to bring 4 Sinhalese Buddhist monks from Sri Lanka to Thailand belonged to a Thai,
Sulak Sivaraksa, who is that country’s best known social critic and possibly its leading Buddhist
scholar. The purpose was to set up a peace dialogue between Srilankan and Thai monks. While
the Thais have long been known to espouse non-violent teachings, there are a growing number
of Sri Lankan monks who have sympathized with non peaceful means to settle differences with
the Tamils.

The 4 Sinhalese Buddhist monks belong to a small but active group called ‘‘Bhikhu Organization
for Humanity’’, which today numbers 300 persons. Rev Pannawansa told of the July 1983
massacre of Tamils (primarily Hindus), by right wing elements of the Sinhalese population.
““It was then”’, he said, ‘‘that we Buddhist monks felt we had to do something to solve this problem
of racism. At first there were only a few but we conducted seminars on the meaning lessness



of racism. Other peace-mined monks joined us, so today we have 300 members. We have started
a bi-monthly magazine called Vinivida which in English means ‘‘Probe’’. We try to tell the
good things about our Tamil countrymen. We explain that Tamils have their own literature
and their own culture. We have also distributed leaflets about Tamils and the need for recon-
ciliation.”

The 4 Sinhalese monks were critical of their own government and suggested it was using the
Tamils as a scapegoat for a floundering economy. The Bhikku Organization for Humanity
has started to reach out to the Tamil poor in an attempt to practice reconciliation. In several
incidences, Tamil women have actually fled to the Buddhist temples to avoid rape and molestation.
The Bhikku group hopes to organize a Tamil/Sinhalese Friendship League where understanding
and dialogue will be fostered. ‘‘There is a lack of understanding on both sides’’, reminded
Rev Ariyadeva, “‘and we must see to it that our own people, the Sinhalese, realize the meaning-
lessness of racism’’.

While in Thailand, the 4 monks visited various places of interest including MCC’s agricultural
project in Uthai Thani Province.

Before they left for their home near Colombo, I met with the 4 monks in a Thai Buddhist temple.
I explained that I was a Christian and that I received my inspiration from the life and teaching
of Jesus Christ. I further explained how the Mennonite Church was committed to teaching
and practising the non violence of Jesus. ““‘But’’, I said, ‘“‘where do you get your inspiration
from?’’ There was a moment of silence before one of them answered ‘‘From our Buddha
ang,his teachings’’.

As I sat in that Buddhist temple in Bangkok with 4 Sinhalese Sri Lankan monks on April 14,
it was a sort of “moment of truth”’. Didn’t I belong to the windswept prairies of Saskatchewan?
What was I doing half a world away? They were Buddhist, I was Christian. Here were a group
of clergy who cared about the Hindus, a minority group in their own country. I thought of
Jesus, quite a member of a dominant religious group, who reached out to the lowly Samaritan
woman and gave her dignity.

Buddhists reaching out to Hindus in Sri Lanka.... Jesus reaching out to the Samaritan woman
at the well...

by Jake Buhler Mennonite Central Committee

The arms build-up has continued, at painful cost to the world community.
The ultimate absurdity is the $3-4,000,000,000,000 (3-4 trillion dollars) spent
since World War II to create a nuclear arsenal which, if used, will mean global
suicide.

Violence is on the rise. There are more wars and more people killed in them.
Four times as many war deaths have occurred in the 40 years since World War
II as in the 40 years preceding it. Increasingly the geopolitical designs of the
major military powers are being worked out on the soil of other countries and
with other peoples’ lives.

While national governments compete fiercely for superiority in destructive
power, there is no evidence of a competition for first place in social develop-
ment. In a world spending $800 billion a year for military programs, one adult
in three cannot read and write, one person in four is hungry.
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Angkarn Kalayanapongse—A
Contemporary Siamese Poet
contains various articles written
about him by different writers with
the highlight being many of his
poems translated into English. The
book’s editor, bi-lingual historian,
banker and expert-cum-student of
things Thai, Michael Wright,
confesses translating poetry is
normally a “beastly task particularly
in the case of the works of Angkarn
Kalayanapongse’’. He did a remar-
kable job, never the less. Other
translators include Sulak Sivaraksa
who also writes the Preface;poet Dr.
Montri Umavijani and Asian
literature scholar, American
anthropologist Dr. Herbert Phillips.

Prof. Chetana Nagavajara’s
Jamous paper on Angkarn, ““The
Sense of the Past in the Poetry of
Angkarn Kalayanapongse’ is also
included, uncut. Both Professor
Chetana and critic Sulak agree
that ‘“...fashionable prizes (like
the SEA Write Award) have no

meaning for such a genius’’. The
book is a silver attesting to Angkarn’s
genius. The poet’s winning book,
Panitarn Kawee (The Poet’s Con-
victions) was not entirely translated.
Only the poem under the same title
as the book was selected for trans-
lation with the name given in English
as ““The Poet’s Testament’’:

I wrap the sky around myself

to keep away the cold

and eat starlight late at night

to take the place of rice.

Dewdrops scatter below the sky

Jor me to find and drink

and out my poems flow

to greet the morn, to last the
age....
All of Angkarn’s poems prove
the points made by respected literary
critic Cholthira Sattayawattana
in her article appearing in the recent
issue of Puan Nak Arn-that his
poetry is both ““unique’ and “‘uni-
versal’’ complete with “‘setting”’,
‘“‘atmosphere’’,“character’” “‘sym-
bol’’, ‘‘imagination’’ and ‘‘emo-
tion’”. It is this quality of being
“‘universal’’ that makes Angkarn’s
works “‘stand the test of time....
Reading it 20 years ago or today,
or a hundred years from now it
still retains its literary flavour,
fragrant by its philosophy.....”",
writes Cholthira.

The book is now available at 80
baht a copy at Suksit Siam, 1715
Rama IV Road. ‘

¥y ¢




THE Sathirakoses-Nagapradipa
Foundation together with the Thai
Inter-Religious Commission for
Development a couple of months
ago jointly produced one book that
marks another important step in
promoting the understanding of
Thai culture. The book, Popular
Buddhism in Siam and Other Essays
on Thai Studies, was written by
one of Thailand’s most respected
scholars, the late Phya Anuman
Rajadhon. It is, as the author put
it, a “‘brief survey of cultural Thai-
land”’.

As a ‘““cursory glimpse of the
Thai’’, Phya Anuman or ‘‘Sathira-
koses’’, the famous penname by
which he is better known, sweeps
through many aspects from the
most revered subjects such as the
Wat, the Ordination, the Life of
a Monk, and descriptions of customs
like the Songkran Festival to a
rather morbid subject like the Phii
(ghosts).

The publication, in English, is
a most incisive collection of essays.
It’s obviously designed not only
for foreigners but for the Thais
themselves as well. The section on

POPULAR BUDDHISM IN SIAM

the Phii alone takes up nearly 30
pages. it describes the different
varieties of the Phii to be found

in the Thai world of the supernatural.
There are at least a dozen types of
Phii, would you believe, that are
haunting us all. Phya Anuman
explains how each kind looks like
and where they normally are believed
to have their residences.

Like human beings there are
both bad and good Phii. The ‘‘di-
viding line between gods and devils,
like men, is a thin one’’, remarks
the author.

This publication is not a touristic
guide. The knowledgeable expla-
nations of each subject contained
in this volume give a deeper insight
into this nation whose behaviour
is often looked at as incomprehensi-
ble by many foreigners. Neither is
the book boring or academic reading.
With ease, the author writes, drawing
upon his encyclopaedic knowledge
of things Thai.

I’m not sure if you can find the
book elsewhere, but for certain it’s
at Suksit Siam, 1715 IV Road, the
book’s sole distributor.
REPRINTED FROM BANGKOK POST
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