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VENERABLE PROF. DR. PHRA BRAHMABUNDIT 
The rector of Mahachulalongkornrajavidyalaya

 Most Venerable Phrajapariyattikavi, Deputy Rector of Mahachulalongkornrajavidyalaya for 
Academic Affairs, Ven.Phrasuthiratananbundit, Director of Buddhist Research Institute of Maha-
chulalongkornrajavidyalaya, monks, Dr. Bancha Phongpanich, Director of Buddhadasa Indapanno 
Archives and guest scholars from different countries in Asia as well as the western, participated ladies 
and gentlemen and all respected scholars from Mahachulalongkornrajavidyalaya University and Surat 
Thani Rajabhat University.

 Personally, I am so glad to participate or take part for this International Conference to com-
memorate the 111th Anniversary of our master Buddhadasa Bhikkhu.  

In this scientific and technological era, you have a great opportunity to be participating and listen, 
learn and share the new knowledge about the Buddhadasa Bhikkhu and his core teaching for the 
welfare of all the human beings. Kindly, I would like to mention that all those collected knowledge to 
share with other fellow beings back in your hometown and the country. As we all know that, we are 
the co-workers for Buddhism and the Buddha to follow the footsteps of our late master Buddhadasa 
Bhikkhu who tried spread the all times valuable and appreciable messages of the Buddha. 

 Like the Buddha mentioned long times ago, before participating here in the International Con-
ference, we were walking through the different direction to teach and spread the Dhamma for the all 
needy people. Now it is the time to gather together, share all the collected knowledge, to encourage 
each other to move forward to follow the policy of Buddhadasa Bhikkhu to fulfill his three wishes for 
his life.

 Without coming back together and sharing our experiences, personally, I think it is may not 
be possible to prolong our activity in spearing Buddha’s messages that why we in Thailand celebrate 
the significance of the Magha Puja Day; the celebration on the first meeting of Buddha’s disciples; its 
9 months after he had enlightenment; 1250 monk disciples came to meet the Buddha and listened to 
his guideline policy which called OVADA PATIMOKKHA.

The principle teachings of the Buddha lay down the guideline for the missionary works of the monks 
at that time. 

Before going forward we should come back and convince this kind of meeting to bring out the new 
strategies to meet the new situation so that we apply the Buddha’s teaching, Buddadasa’s advices to be 
suitable to the situations of world and I may say that the Buddhadasa’s teaching may not have much 
impact on Thai society as whole. But his example, the way he presents the DHAMMA to the Thai 
society, his approach has great impact to DHAMMA Studies in country. 

 It is a kind of revolution in this sect. I say this because this is Theravada country. You can 
expect the revolution and interpretation in this country. Whatever the Buddhadasa Bhikkhu did in his 
preaching is a kind of interpretation and applications. It is not a new invention of Buddha DHAMMA. 
So we have to be clear about his standpoint.  

 Buddhadasa is a monk; he chooses his pen name or title as Buddhadasa Indapanno. Why he 
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choose this title? This is one of the best choices for him that is about twenty five years ago he decided 
or took. As you all know that Thailand is Theravada Buddhist country, Theravada Buddhism is regarded 
a kind of conservative teachings. In Christianity, somehow we called it as an orthodox.  

 Generally, Theravada means to follow the order made by the elders who attended for the first 
council, led by Mahasassapa. After the year of passing away of the Buddha (PARINIBBANA), in 
the council, the elders set the resolutions; we shall never add a new teaching, a new Dhamma into 
the teaching of the Buddha, we neither add any rules and regulations (Vinaya). We will preserve the 
Buddha’s teaching as handover to us in Pali TIPITAKA.

 Hence, it is clear that, there are no any extra additions into the teaching of the Buddha. Some-
how, Most Venerable Buddhadasa Bhikkhu explains the same teaching more practical way for the 
suited society and the country. That is the reason, what we mention it as neo revolutionary Buddhist 
era. Is it possible to have revolutionary thoughts and ideas in Buddhism? No way. Then what is this 
revolutionary teaching of the late master Buddhadasa? 

 Personally, I regarded it is as deeply conservable ideas and thoughts like why and how the late 
master Buddhadasa Bhikkhu was successful in this methods? Arguably, I will say the Buddhadasa 
Bhikkhu is not the inventor or founder of new Dhamma. In the practical term, we would rather rec-
ognize him as an innovator of the neo DHAMMA.  

 Generally, inventor is the person who produces new idea, thoughts and products. Whatever 
the facts are, the inventor applies his invention that already exists, for the practical world for the bet-
terment, application for the world. 

 Hence, it is not possible to invent the new SUTTAS in Theravada Buddhism. It is impossible 
and is not welcome. Somehow, it is possible to inject the new DHAMMA or interpretation to be dis-
covered the deep teaching of the Buddha. That is what the BUDDHADASA BHIKKHU tried to do in 
his whole life. We called and regarded it as the strategies of late master BUDDHADASA BHUKKHU. 

 What does it mean by invention? So called computer, before invent or invention the computer, 
PC and other electronic things by the great people like Bill Gate (Microsoft) Steve Job (Apple Com-
pany), Mark Zuckerberg (Facebook Company), it was already existed. It was there. But that great mind 
like Bill Gate, Steve Job and Mark Zuckerberg applied those existing thoughts called computer to be 
the PC that could apply for the daily basis life. 

 As his latest innovation, Steve Job added to the thoughts of PC new devices called Laptop, 
Mobile, and IPod called IPad. IPod and I Pad were not invented by Steve Job. IPod and IPad are the 
innovation of himself. CHIT and WAG an Empty Mind. This term was not invented by the late master 
BUDDHADASA BHIKKHU. He just rediscovered the essential teachings of the Buddha and inter-
preted in a new way.

 What is DHAMMA? In BUDDHADASA BHIKKHU’s frame work, there are four kinds of 
DHAMMA. They are 1) Nature, 2) DHAMMA as Nature, 3) the DHAMMA to be perform accord-
ance with the law of Nature, and 4) the DHAMMA as the duty to be practiced. These four facts are 
seemed to be new invention. These innovations are acceptable in Theravada Buddhism. But it is still 
not original teaching. It is his personal discoveries. If it would be original interpretation and innova-
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tion, then it would be not accepted by the Theravada Buddhism. 

 As you know that, the main term for this international conference is ‘DHAMMA and SOCI-
ETY.’ Therefore, it is important to be aware the word DHAMMA that was explored and introduced 
by the late master BUDDHADASA BHIKKHU that was mentioned above chapter into four parts. 

 To tell the truth, BUDDHADASA did not want to use the PALI jargon to turn off the audience 
because these days and ages, Thai people hardly understand the meaning of PALI verses, not like 
hundred and two years ago where there the King Rama fourth and fifth were the PALI scholars. 

 Now days, our king speaks English but not the PALI language as his ancestor used to. Almost 
all the Thai people follow the king and they know English more than PALI language. And the monks 
like us need to learn and speak English language rather than PALI. 

        

Therefore, the late master BUDDHADA BHIKKHU is trying to use Thai language to explain his 
teaching but not the PALI to explain the DHAMMA. 

 What is nature? What is the law of nature? In PALI, the nature is called SABHAVA DHAMMA 
(Knowing the things as they are). The law of nature is called DHAMMA NIYAMA. And what is the 
duty to be performed in accordance with the law of DHAMMA that come from the three levels of the 
DHAMMA. They are 1) PARIYATTI DHAMMA, 2) PATIPATTI DHAMMA, and 3) PATIVEDHA 
DHAMMA. 

The PARIYATTI DHAMMA is called theoretical DHAMMA that emphasize the things as true itself. 
It is called the DHAMMA as nature. Natural DHAMMA when it comes to the practical DHAMMA 
or the DHAMMA for the daily life. It is called PATIVEDHA (Practical DHAMMA). In accordance 
with the teaching of the BUDDHADAS BHIKKHU, the benefits of the teaching of all the DHAM-
MAS called PATIVEDHA DHAMMA. The ultimate results of all the practices are called Enlighten-
ment. When you practice the DHAMMA, you do realize or achieve the enlightenment which is called 
PATIVEDHA (Achievement). 

 If so the facts, most of Thai people misunderstand his interpretation due to the unawareness 
of his main teachings and its origins. Unlike the Mahayanists, he just tried to interpret the teaching of 
the Buddha simply without using the PALI languages.

 Therefore, many people misunderstood his teachings in the Thai society. As in the case of his 
debate with the former Thai Prime Minister Mom Rajawongse (M.R.) Kukrit Pramoj based on Empty 
Mind (CHIT WAG). The former Prime Minster brought the bunch of questions to the venerable monk 
in the debate organized by the Thai government. 

 The Prime Minster had claimed that it is not possible to have empty mind because when a per-
son is empty minded, there aren’t any kinds of thoughts. It would be empty. There isn’t being anything 
in the mind. If the mind is empty, then it is not possible to work without thinking because the mind is 
empty. 

 The late master BUDDHADASA BHIKKHUS responded to his argument that, Empty Mind 
doesn’t mean being thoughtlessness. Not at all, empty Mind is a contented Mind. A mind that is full of 
consciousness, conscious on every action, consciousness and intention are there. All those facts exist. 
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But that thinking mind is without attachment to the self (ATTA) called “I,” “Me” and “Mine” MAMA 
ESO HAMASMIM NAMESO ATTATI. There are not attachments. Not clinging to the worldly things. 
Its mean, we can work think with the consciousness and intention without arising of “I” and “Mine”. 
It’s just a continuance of the extreme of consciousness but no attachment.  

 The Empty Mind is translated into Thai language from the PALI word called “SUNYA.” “SU-
NYA” means Empty of “I” and “Mine’’ which is called “ATTA’’ and “ATTANIYA’’ or “AHAMKARA” 
or “MAMAMKARA” in PALI language. 

 Therefore, cooking up of these sorts of new DHAMMA or terms in Thai language doesn’t 
mean that he invents the new DHAMMA. And in these kinds of SUAN MOKH was misinterpreted 
by some Thai Buddhist movement. They tried to follow the teaching of BUDDHADASA not in the 
stage of his new invention or interpretation. They go beyond into the stage of invention. Invention the 
teaching like NIBBANA is ATTA. They emphasized NIBBANA as self.

 This kind of interpretation is not called Innovation but bringing the concept of ATMAN (self) 
to the teaching of the Buddha to be put into the back down. Then this kind of teaching was protested 
by the Buddhists in Thailand. 

 All those explanations were different from the BUDDHADASA’S approaches. As we know 
that the meaning of the BUDDHADASA means to be a servant to the Buddha. Therefore, BUDDHA-
DAS approached to interpret the teaching to the TRIPITAKA. No more. No others. As far as from the 
original PALI TIPITAKA that is his implication to serve to the Buddha. Not to serve in the person but 
to spread the teachings of the Buddha for all mankind to be good, suited and appropriated person in 
the society. 

 Now come to the topic “DHAMMA and Society. The DHAMMA as the law of nature should 
be studied to understand and realize. Why? Whenever we understand the gist of nature, we realize and 
accept the importance of being and living naturally in accordance with the law of nature. 

 Our nature of life is just the flux of phenomena. There are no separation from the phenomena 
and being. We are being in the world and who live in the stream of natural phenomena. When we cut 
off this stream of phenomena, we bring up ego called “I” and “My.” Bring up EGO to be new ele-
ments in the stream of phenomena and we try to control the stream of phenomena to be the master of 
situation. 

 Once the stream of Phenomena doesn’t serve to person the unwholesome thoughts called 
greediness (LOBHA), hatred (DOSHA) and ignorance (MOHA) arise and that is the cause of conflict 
with other human beings; conflict in your mind, mental conflict, Social conflicts. Conflict they way to 
survive in the society, Conflict with the nature ‘how to live in peace, peace with oneself, mental peace 
and social peace. 

 Santi (สันต)ิ is the goal of Buddhism. NATTHI SANTI SUKHAM PHARAM there is no higher 
bliss than peace in mind, peace in society and peace with nature. 

 The peace must be started within our mind that reminds me the emblem of the UNESCO. Once, 
I went to give lecture at headquarter of the UNESCO in Paris. In front of the auditorium hall, I saw 
the banner with the quotation of the emblem of UNESCO headquarter. It says “It is in the mind of the 
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men the war begins. It is in the mind of the men, the defense of peace must be constructed.” 

 BUDDHADASA had preached the same things to the Thai society that peace arises within the 
mind, mind without clinging and ego. He quoted from the famous PALI verse called “SANKKHIT-
TENA PANCUPADANAKHANDHA DUKKHA” which means in brief that the suffering arise due 
to the clinging to the ego called “I” and “My.”.

Hence the verse “SANKKHITTENA PANCUPADANAKHANDHA DUKKHA” comes up the foun-
dation of BHIKKHU BUDDHA’s teachings. 

 His main attempts were to teach the way to get rid of the worldly attachment and unable to 
introduce the alien things to the teaching of the Buddha. Once person get rid of the selfishness, they 
aren’t any ego. When there are not any egoistic thoughts in person, he or she starts to live naturally. 

 When a person doesn’t trap to the boundary of egoism, he or she can live with other human 
being peacefully, can live in peace with other religions because, the war and conflict between religions 
arise, when a person cling and attachment to their own religious belief and faith upon.  No attachment 
to the self brings the peace in mind and heart. No attachment to any religions brings peace to the person 
and society. 

 That is how the thoughts of no religion came to his mind. He simply said that aim of Christianity 
and Buddhism is very similar to each other because the main attempt of Buddhism is to be eradicated 
the egoistic thoughts called “I” and “Mind.” That is the reason why, he mentioned that there are three 
visions in his life to be fulfilled. They are 1) to realize and be aware the meaning of their own religious 
teachings, to be true Buddhist, Christian, Muslim and Hindu etc ; 2) to create mutual understanding 
among the religions which is called interfaith dialogue that he most promoted; 3) to work together 
with other religions harmoniously and to bring the people towards the spirituality from materialism. 

 He devoted his whole energies to fight against the two extremes points in Buddhism. The Bud-
dha taught two kinds of extremes. They are 1) KAMASUKHALLIKANU YAGA (Addiction to the 
sensual pleasures) that BUDDHADAS BHIKKHU emphasized as addiction to Materialism. He invited 
all the religions to fight against the materialism. Another extreme is called ATTAKHILAMATANU 
YOGA (addiction to self-mortification) that is not involved with the modern phenomena. 

 His concern is about the power of materialism that leads the humanity to forget the DHAMMA. 
They are just stuck to materialism, consumerism. How to bring people back from materialism to the 
DHAMMA. 

 The late master says “If people do not come back to the DHAMMA, the world will be de-
stroyed.” 

 Fifty years of his life, he taught to the Thai people the significance of morality. Most of Thai 
people ignored his warning. They ignored his core-moral-teachings that are very applicable for the 
practical life.   

 You have witness the political situation in Thailand. They often fought for power. Power to 
accumulate wealth called materialistic gain. To win and to control the government means to gain the 
new power of accumulation of more materials. 

 In every election, we are not sure whether this is going to peace or more problems to the coun-
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try. They elect to gain just the materialistic gains and powers. That is not the Buddhist way. Buddhism 
never separates the morality and politic differently. It doesn’t separate morality from the economic, 
education and society. 

 The world seems to be in wrong directions. The university education, for instance, has been 
separate subjects for science, economics and business etc. We hardly talk about the DHAMMA. Since, 
it would be a different subject. It is not match with the science at all. But BUDDHADASA BHIKKHU 
mentioned to be mixed the DHAMMA with the modern sciences. 

 I think, BUDDHADAS emphasized and measured the important relationship between Sci-
ence and Buddhism with the thoughts of Albert Einstein called “science without religion is lane and 
without religions the science is blind.” They have to work together. When science claims of the truth, 
it is okay. It is quite okay because the discoveries of science is quite beneficial but it is trying to cross 
over the boundary to see the right and wrong, good and bad, wholesome and unwholesome. 

 It is not the duty of science. The religions should see the right and wrong, good and bad, whole-
some and unwholesome thoughts and acts. The science should listen to religions and religions concern 
the scientific discoveries. Physical phenomena and spiritual practices may be different but human life 
must be united. 

 As a human being, we should not just study the science only. We should learn and practice the 
DHAMMA as well. The Buddha divided human beings into three categories. 1) ANDHA CAKKHU 
a blind person, no eyes at all, 2) one eye person, 3) two eyes person.

 A blind person means, in this term, who has no awareness and knowledge both the ordinar-
ily and spiritually. Don’t know the spiritual and ordinary prospects of life. That is called blind eyed 
person. One eyed person just has the thoughts of material gains. He or she doesn’t think about the 
spiritual gain. According to the Albert Einstein, it is regarded as a lame person. The third one is two 
eyed person or a perfect one who has the knowledge of both spiritual and ordinary gains. 

 BUDDHDASA BHIKKHU emphasized the third categories when he says that our life is like 
ploughing with two buffalos. The old one knows the meaning of ploughing, second one who has strength 
to pull the plough. When the two match together, then the ploughing can be successful. Therefore, it 
is very important to have two kinds of knowledge. 

 The knowledge that helps you to be successful in a worldly affair and at the same time you 
needs knowledge of DHAMMA or Morality to control worldly gains in terms of spiritual practices. 
This is kind of activities for economic.  

 That is BUDDHADASA says to be generous to the milliners. When you have money and other 
material gains, it is very important to share with other people who are in need because money is not 
god and money is not the ultimate power. Power gives nothing except the ego that I am more powerful 
than other beings. 

 Power to serve the other fellow human being is very important. I would like to quote the king 
Asoka the great in his epics to conclude my speech. King Ashok once raised the questions “what is 
the benefit of having fame and glory. Why he has to acquire fame and glory?’’ The beloved of GOD, 
king PIYADASSI, there is no sorrow by fame or glory except he decides fame and glory since that 
his people may obey the DHAMMA to pay the gratitude the beloved God, king Ashok” that decide 
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the fame and glory. 

 Politics is not the end itself. The ruler gets power in order to serve his people. To follow this 
line of thinking our late king, king Rama 9, who just passed away, he proclaimed on the first day of 
his coronation that is well known in Thailand called ปฐมบรมราชโองการ the first royal command. He 
says “we share our rain by DHAMMA for the benefit and happiness of the Siamese people”. This is 
called Buddhist Politics, bring DHAMMA into politics, bring DHAMMA back into economic and 
other social activities the way that BUDDHADAS had served to the humanity with DHAMMA. 

 There are CHRIAYAS (conducts) in Buddhism, called BUDDHATTAHA CARIYA, to serve as 
the Buddha or to do the benefits for the world as Buddha, NATATTHA CARIYA serving the Relatives 
and LOKATTAHA CARIYA to serve the whole world equally that is his ideal and BUDDHADAS 
applied to serve the humanity. 

Thank you very much.
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KEYNOTE SPEAKER BY VENERABLE PAISAL VISALO
Wat Pa Sukato, Thailand

Venerable, Colleagues and Friends in the Dhamma, 
 When I was first invited to give a keynote speech on Economics and Sustainable Development, 
I was surprised. First because I was not economist and secondly I think that sustainable development 
have been involved with a lot of disciplines, not only economics also politics and social science etc. 
Another reason is that economics has impact and connected not only sustainable development but it 
can have impact on the large scale and on the issues that is more important than sustainable develop-
ment. So the title of my talk today will be  economics for the quality of life. Since, I am not good at 
giving seminars English. I will read from my paper.  So you should be sure that the 30 minutes given is 
enough. Everybody will have lunch on time because I already calculated to talk about 26-27 minutes.

 Ajahn Buddhadasa was a great monk-scholar who made a lot of significant contributions to 
modern Thai Buddhism.  One of them is to make Thai Buddhism relevant to the modern world.  With 
his deep understanding of modern knowledges and Buddhism, he did more than any of his contempo-
raries in inspiring Thai western-educated people to embrace Buddhism  as the guidance for living.

 He has expanded the domain of Dhamma   into the daily life of lay people.  Dhamma prac-
tice is not necessary confined to monastery or temple.  We can do it anywhere even in our home, our 
kitchen or our office as he repeatedly reminded us that “doing work is dhamma practice”. Not only 
benefitting the others, work can develop our mind. We can use any work as an opportunity to develop 
detachment, i.e. “doing any job with detached mind” In other word, according to  Ajahn Buddhadasa,  
temporality and spirituality  are not opposite poles.  Any temporal or worldly activity is nothing less 
than dhamma. It always involves morality.  He once said that “everything is about morality.  What-
ever human  invented, organized or executed to solve human problems is morality” 

 Thus, not only politics is moral issue.  In Ajahn Buddhadasa opinion, “economics is a branch 
of morality” since it is the body of knowledge where “we can make the most of nature, at its best, for 
the sake of human and deva, and for the most benefit of the rich and the poor as well.”

 For general people, economics and Buddhism has nothing to do with each other since eco-
nomics is the about materials and money whereas Buddhism pays attention to the mind.  From this 
view point, material and mind are in separate domains.   Buddhism, however, does not see it that 
way.  In reality, material and mind are closely interrelated.  Mental development is possible because 
of material support, especially four requisites: food, clothes, shelter, and medicine.  The Buddha once 
said that to realize mental development, we need seven suitable things (sappaya), two of which are 
suitable (and enough) food, and suitable abode.  If we are hungry or have difficult living conditions, 
mental development is hardly possible.

 This connection is illustrated clearly by a story in the Buddhist scriptures.  One morning while 
the Buddha resided in Jetavana monastery, he was able to perceive with his psychic power that a poor 
peasant living near the city of Alavi was mature enough for enlightenment.  So he set off walking to 
that city. When he arrived, the people of Alavi were delight and welcome him warmly.  In the morn-
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ing a lot of people came to listen to his talk.  However, the Buddha stayed silent and wait for this poor 
peasant to arrive before starting the talk.

 That poor peasant has arrived the place quite late because that morning one of his cows disap-
peared.  Despite his eagerness to listen to the Buddha’s discourse, he decided to look for the cow first.  
Once he found the cow, instead of going home and take food, he went straight to the city to listen to 
the Buddha’s discourse. By the time he arrived the place, he was exhausted and hungry.  

 When the Buddha saw his  condition he asked the food prepared for this peasant.  Once this 
man ate the food and become refreshed, the Buddha started to teach.  Upon listening to the talk, the 
man realized the first stage of enlightenment.

 It should be noted that the Buddha considered it important for the poor peasant to have food 
before listening to his talk.  He was aware that if that man was still hungry, it was difficult for him to 
understand his talk and attain enlightenment.

 Not only spiritual enlightenment, decent or moral behavior needs food and material support, 
too.  The Buddha once related a story about a king called Mahavijita who was very rich with an abun-
dance of gold and silver.  One day he has discussed with his minister-chaplain the plan to make a big 
sacrifice.  The chaplain informed him that his country was now full of thieves and criminals. He disa-
greed with the king if the king want to get rid of the thieves by executions and imprisonment, or by 
confiscation, threats and banishment since the problem would not ended. Instead he suggest the king 
this plan to eliminate the thieves.  “To those in the kingdom who are engaged in cultivating crops and 
raising cattle, let Your Majesty distribute grain and fodder; to those in trade, give capital; to those in 
government service assign proper living wages.  Then those people, intent on their own occupations, 
will not harm the kingdom.”

 The king accepted the chaplain’s advice and did accordingly.  Later on the king found that his 
kingdom became peaceful. According to the scripture, “The land is tranquil and not beset by thieves, 
the people with joy in their hearts play with their children and dwell in open houses.”

 As illustrated by both stories, moral and spiritual development requires material support.  
Therefore, providing and distributing materials, which are essential economic activities, are the im-
portant steps for human development in Buddhist way.  Since economics is the systematic study of 
production, distribution and consumption, it can be used as a tool for Buddhism to develop human 
quality of life. 

 However, if economics can be used to promote human development, it can have negative 
effect on  human quality if conceived  or executed improperly.  And this is what happening with con-
ventional or mainstream economics.

 E.F.Schumacher is, arguably, the first who criticized modern economics from a Buddhist 
standpoint (though he was not a Buddhist).  He questioned the assumption that economics is “the 
science of absolute and invariable truths, without any presuppositions.”  Instead, he pointed out that, 
modern economics is based on presuppositions or values which are contrary to Buddhist ones.   One 
of them is the presupposition about work. While modern economics regard work as “necessary evil” 
or “cost to be reduced”, and try to get rid of the workload by all means.   Buddhism regards work as 
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a means to develop human faculties and to overcome his ego-centredness.  What should be done is 
not to get rid of work, but to make work meaningful. From Buddhist viewpoint, according to Schu-
macher, “to organize work in such a manner that it becomes meaning less, boring, stultifying, or 
nerve-racking for the worker would be little short of criminal.”

 The most important point in Schumacher’s critique is about consumption.  Modern economics 
consider consumption “to be the sole end and purpose of all economic activity, assuming that “a man 
who consumes more is ‘better off’ than a man who consumes less.”  The purpose of economics is, 
therefore, “maximize consumption by the optimal pattern of productive efforts”.

 While modern economics regard consumption as the end, Buddhism regards it as the means.  
If we use goods and services to provide satisfaction, the desirable economics from Buddhist stand-
point should aim to “maximize human satisfactions by the optimal pattern of consumption”.  In other 
word, maximum satisfaction with minimum consumption, rather than maximum consumption with 
minimum production (or resources), should be the aim of economics.

 However, from Buddhist viewpoint, maximum satisfaction with minimum consumption alone 
is not enough.  Another factor that is very important is the quality of life or well-being. It is not desir-
able if highest satisfaction has been achieved with low quality of life. Therefore the economics should 
aim for providing maximum quality of life with minimum consumption.

 Economics that aims to maximize consumption, or maximize satisfaction through maximize 
consumption, is undesirable because it causes a lot of problems.    Though modern economics succeed 
in creating material prosperity and higher level of standard of living in many countries, quality of life 
of the people is not always improved. Though people are richer, they are not happier because they are 
encouraged to consume more and more, with no end.  Consumerist culture that comes with modern 
economics tempts people to desire endlessly. The pursuit of material wealth all over the world lead 
to greed, passion, competition, and suffering. Extreme consumerism drives people to stress, anxiety, 
restless mind, and the feeling of emptiness of life.  Despite having more wealth, people are increas-
ingly disturbed by the sense of lack.  

 Consumerism not only harmful to psychological or mental well-being, it also affects other 
aspects of well-being, physical, social and ecological

 On physical well-being aspect: Overconsumption leads to obesity, heart diseases, and a lot of 
lethal chronic sickness which are the main causes of death in modern society.  Not to mention sick-
ness because of pollution and environmental destruction.

 On social well-being aspect: desire for more wealth makes people more selfish and care only 
for themselves, resulting into weak relationships, broken family, exploitation, corruption, crimes, hu-
man rights violation, wider gap between the rich and the poor

 On ecological well-being aspect: overconsumption is the main reason for environmental de-
struction everywhere.   Natural resources have been rapidly depleted in large scale. Air, water and soil 
have been heavily polluted. Climate change or global warming becomes imminent threat to human 
survival.

 Desirable economics should aim for promoting quality of life or increasing well-being of the 



 11

people in all aspects.  According to the Buddha, there are 4 aspects or levels of well-being:

 Physical well-being; healthy, free from hunger and sickness, free from natural disaster

 Social well-being: living in harmony with the others, free from crimes, oppression, exploita-
tion, discrimination 

 Mental well-being: experiencing happiness, inner peace, relax, no stress, free from ill will 
Wisdom or spiritual well-being: deep understanding the true nature of life, resulting into spiritual 
freedom

 As previously mentioned, social, mental, and spiritual well-being of individuals require mate-
rial support.  Economics, though focus mainly on material stuff, can be used as a tool to promote not 
only physical well-being, but also other three aspects of well-being.

 The key issue that need to be discussed here as far as economics and well-being are concerned 
is the issue of consumption.

 Economics is defined as the systematic study of how to attain given ends with the minimum 
means. If well-being is the given ends and consumption is the means, the question is how much con-
sumption is considered as minimum or optimal.

 There is a teaching of the Buddha which appears throughout the Buddhist scriptures, includ-
ing in the Ovada Paimokkha. That is ‘knowing moderation in consumption’.  As Venerable P.A. Pay-
utto has pointed out, “knowing moderation means knowing the optimum amount, how much is ‘just 
right’.  He has elaborated further that “we may define the right amount as the point at which human 
satisfaction and true well-being coincide, i.e. when we experience satisfaction through answering 
the desire for quality of life”.  In other word “when enhancement of true well-being is experienced 
through consumption, then that consumption is successful” or being optimal. This can be called ‘right 
consumption’.  Therefore economics should aim for right consumption: “the use of goods and ser-
vices to satisfy the desire for true well-being”.

 It should be noted that the right amount of consumption varies among different individuals.  It 
depends on inner development of each person.  People who have higher level of inner development, 
experiencing more inner happiness, would need less consumption than people who have lower level 
of inner development, and still rely upon more external or physical happiness.

Economic planning and implementation should consider the difference and diversity of people’s 
wants.  People should not be forced to have same level of consumption or same standard of living.  
Therefore freedom of consumption has to be maintained to a certain extent.

 For Buddhists who believe in the Buddhist ideal, it should be emphasized that Buddhist ideal 
can be  realized only  through Buddhist way of life.  However, for Buddhist way of life to be possible, 
Buddhist economics is required.   As Schumacher noted 40 years ago that “No one seems to think 
that a Buddhist way of life would call for Buddhist economics, just as the modern materialist way 
of life has brought forth modern economics” It is not easy for individual to maintain Buddhist way 
of life while being fully immersed in modern economic system that incessantly stimulate maximum 
consumption and fuels extreme consumerism since the pursuit of material acquisition  will only lead 
to greed, passion, competition, and violence which are against Buddhist values.
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 Consumerism is a powerful world-view which has deep effects on the attitude and way of 
living of people around the world.  Through consumer attitude, virtually everything is transformed 
into commodity for sale.  Health, education, culture, happiness, relationship, identity are all for sale 
or believed to be accessible in the market.  With money, everything can be bought for consumption.  
Prosperity or material acquisition becomes the goal of life.

 This attitude has influenced people’s approach to religion, including Buddhism.  

 Nowadays Buddhist monks in Thailand are expected to give blessings for prosperity, rather 
than give guidance for inner peace or true well-being.  Even among those who desire the latter, 
money is regarded as the means for spiritual fulfillment. Spiritual experience is something that can 
be realized, not by practicing or making effort, but by buying, through “donation”.  Such mentality 
and practice not only divert many Thai Buddhists from moral and spiritual development, abandoning 
Buddhist way of life, but also corrupting the monks and Buddhist institutions as a whole.

 Therefore it is very important for Buddhists to develop Buddhist economics that increase the 
quality of life and develop well-being in Buddhist way.  Buddhist economics here doesn’t mean eco-
nomics for the whole country.  That is almost impossible in the present context.  But we can develop 
Buddhist economics in small scale, in our own community, for example.

 However difficult, the alternative to modern economics is badly needed.  It’s increasingly 
obvious that modern economics is driving the world into crisis, especially ecological crisis that not 
only render modern way of living increasingly unsustainable, but can be the threat to human survival.    
Nowadays the call for reduced consumption is louder and louder all over the world in order to save 
the ecosystem.  This doesn’t mean we have to stop economic development.  As Ha-Joon Chang, the 
Korean economist, has observed “Even with lower aggregate   consumption, human welfare need 
not go down…Welfare can be increased without increase in consumption by consuming differently, 
rather than consuming more”. Economic development should continue, not for increase excessive 
material consumption, but to increase productive capabilities, which is necessary to reduce poverty 
and improve well-being all over the world.

 In conclusion, what we need is the new economics that is radically different from the current 
one. The new economics that is beautifully defined by Edy Korthals Altes, the Dutch thinker: “The 
purpose of economics is the responsible use of the limited means at man’s disposal in order to pro-
mote the common and individual well-being of present and future generations.  Production, distribu-
tion and consumption of goods must be oriented towards a just and sustainable society in which the 
limits of nature are strictly respected.”

 It is not exaggerated to say that the true well-being of the present and next generation of peo-
ple depends on how we conceive economics and run the economy.  In fact, even the survival of human 
beings depends upon the economics.  Therefore, it is very important for us to rethink the economics 
and find the alternative one which is healthy and beneficial to the quality of life and friendly to the 
econsystem.

 It is a good opportunity that , to commemorate the 111st anniversary of Ajahn Buddhadasa, 
we come to think seriously about this issue and redirect it the way it should be that is “to provide the 
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righteousness of all people’s life as far as material is concerned, and to render our life the maximum 
benefit” as voiced by Ajahn Buddhadasa.

 Thank you.
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KEYNOTE SPEAKER BY SANTIKARO UPASAKA
Dhamma Teacher and Author, Liberation Park

Still Water, Flowing Banks

translation, summary, & comments by Santikaro Upasaka

Dhamma friends, venerables in yellow and white, and all the many colored participants: 

I am honored to speak in remembrance of Buddhadāsa Bhikkhu, the beloved teacher who 
continues to have a huge impact on my life and how I live it. Because of him I am able to attend this 
seminar connected with his hundred and eleven ‘Age Teasing Day.’ For my contribution, I would like 
to translate the highlights of a talk titled “Still Water, Flowing Banks” that he gave on his last con-
scious birthday. That was in 1992 when he turned 86 years old. Unfortunately, for his 87th birthday 
he was alive just legally. The stroke that eventually killed him, despite all the medical interference, 
prevented him from speaking in 1993. On his 87th birthday he was not alive in a way he would wish, 
that is, to perform his Dhamma or Duty of directing our attention to profound Dhamma of Awaken-
ing. So I go back a year to when he was still able to teach. 

While we do not have sufficient time for a full, proper translation of that talk, I can offer an ac-
curate paraphrase of its main points. “Still Water, Flowing Banks” includes teachings he emphasized 
in his last years of life. For Thai friends and those who read Thai, these are all available in printed 
form and recordings. For those who do not read Thai, I can give you a taste of what a pioneering 
Dhamma teacher choose to emphasize at the end of his long life of Dhamma service. 

Here follows my paraphrase (with interspersed background and comments):

Sammatta, rightness, is the most important summary of the Buddha’s teachings. (This was a 
key theme in the last years of his life.) Not to be confused with samatha, tranquility or serenity, sam-
matta means rightness and sammattatā creates an abstract noun, ‘the state or reality of being right.’ 

“Still water, banks flowing.’’ Here, banks flowing is saṅkhāra, concocting, or prung-deng in 
Thai. (This extraordinary Thai word combines prung, to cook and season food, and deng, to decorate 
or dress up, such as clothing our bodies or putting on makeup. Prung-deng is the accepted Thai trans-
lation of saṅkhāra, meaning to cook up, season, and decorate. In English, I use ‘concocting’ from the 
old French word meaning ‘to cook together.’ I consider this an excellent and quite literal translation 
of saṅkhāra, that is, to put or make together, to fabricate.)

If we are able to see rightly, the banks are flowing. They are not solid or stable. There is noth-
ing but prung-deng or saṅkhāra. Nothing but concocting, for example, concocting positive and con-
cocting negative; fabricating supply and fabricating demands; concocting energy, too, and concocting 
matter, which the West is particularly good at. 

All that concocting is turbulent, which many of us can recognize in what we call ‘the world.’ 
We also concoct puñña, goodness, and pāpa, evil or badness. The banks are flowing with all these 
concoctings. Water stills with seeing clearly, the capacity to look deeply and see without positive and 
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negative, good and bad, and similar oppositions. Just seeing. 

With clear seeing, water is clear. It is calm. It is still and peaceful. Without vipassanā, citta 
keeps concocting and fabricating. [Citta is usually translated ‘mind’; however, the Greek ‘psyche’ is 
probably a better equivalent of citta.] Psyche, mind, heart, or whatever we call it keeps concocting 
in the absence of vipassanā. Vipassanā is the actual seeing clearly which does not depend on any 
technique or teacher, especially when we cling to ‘our vipassanā’ as better than ‘their vipassanā’ or 
as ‘the real vipassanā.’1 

With genuine vipassanā, we see that daily activities like eating the lunch we ate a short while 
ago and perspiring as many of us are experiencing right now, along with the many kinds of taking in 
and excreting are all saṅkhāra, prung-deng, concocting, flowing. Visaṅkhāra, without concocting, is 
when flowing stops and there is stillness. In his talk, Ajahn Buddhadāsa mentioned his attempts to tell 
the foreigners of European heritage, people like me, that the peace in the world we claim to seek can 
only be found through stopping the concocting, visaṅkhāra. If we insist on concocting positive and 
negative, supply and demand, good and bad, we will never have peace. 

A major theme of his last years was four aspects of sammatta, rightness.2 These offer a skillful 
response to all the concocting, the many kinds of prung-deng. The first sammatta is the rightness of 
body systems. He did not phrase this simply as ‘body.’ The body system is not merely robotic physical 
mechanisms. Body functions are necessarily dynamic, adaptive, and alive for the body system and its 
mechanisms to be right. Here, he included within the body system bones, muscles, blood, breathing, 
food, the material requisites, and sex and sexuality. For all of these to be right, adequate, and healthy 
is the first aspect or level of rightness. 

In the Suttas, the persons conventionally referred to as ‘arahant’ are spoken of as having facul-
ties (indriya) that are bright and clear. Some of us have had the good fortune to meet people whose in-
driya show brightness and clarity because contaminating substances like tobacco are not introduced. 
This results in the body system being right. 

The second sammatta in his reframing concerns the citta-system, the psychic system of mind 
and heart, of thoughts and emotions, moods and psychological states. This is not limited to the merely 
cognitive, intellectual, and rational. The whole psychic package is to be right. Here, he references the 
eyes, ears, nose, tongue, body, and mind. Obviously, he does not have a crudely material understand-
ing of the senses. The indriya or faculties are about the psychic system interacting with the world of 
the senses (āyatana). Matters concerning eyes, ears, nose, tongue, body, and mind become living ex-
periences through the āyatana as channels for experiencing, which he sometimes explained as ‘media 
for connecting.’ Experiences and the world happen through these media. 

We cannot actually know a world ‘out there,’ beyond our senses. What we have are worlds 
of experience arising dependent on eyes, ears, nose, tongue, body, and inner-sense, along with their 
counterparts in visual forms, sounds, odors, tastes, tangibles, and ideas, All of these interact in de-
pendent co-arising. 

1 Here, Tan Ajahn is not referring to the particular styles or techniques of certain teachers and centers. Vipassanā is 
not a matter of method or technique.

2 In doing so, he condensed and reframed the 10 sammatta found in Suttas.
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When body and senses are experienced without clarity and understanding, pleasure and pain 
(vedanā) are felt foolishly. Vedanā means “feeling,” but this is often misunderstood as emotion or 
physical sensations. Vedanā is more like the realm of pleasure and pain. When vedanā are ignorantly 
apprehended and we stimulate reactions. Along with feeling the experience as pleasant or unpleas-
ant, they are regarded as ‘this’ and ‘that,’ ‘good’ and ‘bad,’ etc. Such saññā (recognitions, regardings) 
assume something there that is both more substantial and less whole than the actual reality. Ajahn 
Buddhadāsa›s explanation of saññā includes regarding something as being ‹some thing.› We see 
someone and perceive a ‹monk› or ‹lay person,› a ‹woman› or a ‹man.› We might recognize something 
as an ‹iPhone,› a ‹Samsung,› or whatever it seems to be. On the basis of vedanā and saññā, thoughts, 
emotions, and stories are volitionally concocted (saṅkhāra). Finally, viññāṇa, another tricky word to 
translate effectively, cognizes any of the above ‘objectively.’ Objective, discriminating knowing lifts 
entities out of experience and inserts a subjective knower. Thus, we fabricate objectivity and subjec-
tivity, and a world of foolish concocting with ‘me’ and ‘mine’ as its glue. 

For the psychic system to be right, there is no kilesa, no reactionary thoughts and emotions 
like greed, anger, hatred, shame, guilt, fear, and boredom. The psychic system functions rightly when 
not gummed up by clinging to ‘me’ and ‘mine.’ The instincts, natural intelligence, and knowledge 
function without egoism and passion. That is the second kind of rightness. 

The third kind of rightness is when the self-system is right. This one confused me at first. 
Ajahn Buddhadāsa explains it as the self-system, which generally takes ourselves too personally and 
seriously, being free from ahaṃkāra (I-making), mamaṃkāra (my-making) and manānussaya (the 
underlying tendency towards conceit, that is, conceiving ‘I am’). Fabricating egoism, possessiveness, 
and ‘I am’ as a basis for comparing with others deepens the ruts of kilesa and suffering. 

When the self-system does not concoct ‘me,’ ‘mine,’ and egoistic comparisons it is right. We 
might assume that it exists solely for such fabrications and how could it not do so. Yet, we can observe 
moments when such illusory concocting is not happening. This is the third rightness. 

An important lesson I learned from his words and life are that we do not need to debase our-
selves, pretend false humility, or deny our unique talents. Nor is it the kind of ‘selflessness’ that lets 
others, especially people with power and authority, tell us who we are. Instead, we learn to be truly 
ourselves so that we can also be of benefit to others and to Dhamma. This is rightness of the self-
system. 

He often spoke of “duty for duty’s sake,” which I take to be the same thing. When we deeply 
and truly see our duty, without needing somebody to tell us, pressure us, or pay us, we simply do 
it. When truly clear in ourselves, we can act without ‘me,’ ‘mine,’ and self-centeredness. When our 
acts are in line with Dhamma and part of the path of liberation from I-making, my-making, and the 
underlying tendency towards conceiving ‘I am,’ we do our duties for the sake of Dhamma and the 
self-system is sammā. 

The fourth system is the emptiness system. The Thai waang can mean both ‘empty’ and ‘free,’ 
as in ‘free time’ or ‘the chair is empty (free).’ At home in the United States, I emphasize this connec-
tion between emptiness and freedom to help Americans wrap their heads around suññatā (emptiness). 
Emptiness is freedom and freedom is emptiness. With suññatā there is no prung-deng; nāma and 
rūpa are not concocted. 
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Some Buddhists teach nāma and rūpa (name and form) as basic realities, as absolutes, and 
that confuses their inherent emptiness. Ajahn Buddhadāsa did not agree with that understanding. 
Nāma and rūpa are fabricated through ignorant objectivity. Name and form are mental contrivances 
in which limited awareness gets stuck. 

For the emptiness system to be correct means that there is genuine emptiness. First, suññatā 
is not confused with nothingness, as has happened in Thailand and elsewhere. Some people mistake 
it a kind of vacuum or a blankness. Second, genuine emptiness is not clever languaging that cloaks ‘I’ 
and ‘mine’ in “I am nobody” or false humility. 

Rightness of the emptiness system can be realized through the ten sammata, which are the 
eight sammā of the noble path, plus sammāñāṇa (right knowledge) and sammāvimutti (right libera-
tion). This was a favorite theme of his in his last years. 

With vipassanā, the water does not flow but banks are flowing, saṅkhāra still flow. The nature 
of concocting, such as digestion and thinking, is to flow. If there are banks, they must flow. Mind stops 
within real pabhassara (luminosity). Mind stops even if the banks are still flowing. That is rightness. 

But there is more. When pabhassara really sees, there is just emptiness. Emptiness does not 
flow. All stupidity, foolishness, and ignorance stops. Everything stops. Saṅkhāra stops; the banks no 
longer flow. Just emptiness. The highest, fullest rightness. 

With what we might call ‘ordinary pabhassara,’ psyche is still but concoctions are still mov-
ing. The stuff of experience is still moving. When the pabhassara-citta sees most profoundly, not 
only does psyche stops, all the concocting stops. Water remains still and the banks stop as well. This 
is the truest and most profound seeing of emptiness. There is no flowing at all. Ordinary, we still have 
banks that need to flow. That is their nature. In the most profound emptiness, however, nothing flows. 

Ajahn Buddhadāsa concluded the talk with the English phrase “all right.”’ All sammā. 

Though he was in very poor health, in the last years of his life he still did what he needed to do 
to convey the heart of Buddhayāna. He often mentioned to me to forget about the diverse Buddhisms 
of Theravāda, Mahayāna, Zen, and the like. We all need Buddhayāna, the core vehicle of awakening 
unobscured by later concoctions. 

Then all is right (sammā). 
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KEYNOTE SPEAKER BY SANTIKARO UPASAKA
Dhamma Teacher and Author, Liberation Park

Buddhadāsa Bhikkhu Yesterday and Tomorrow : In? Out? Beyond? 

Good afternoon everybody,

 One can never be sure why one has been invited to give a Keynote Speech. The question here 
is why you have actually invited a foreigner, a Farang, a non-Buddhist, to give what could be a poten-
tially pretentious discourse on a Thai Buddhist monk whom you know—or should know—better than 
anyone in the world? Why have you invited an outsider to a party—a conference—dedicated mostly 
to “insiders”, that is to participants who are “in”, and by “in” I mean “in” Buddhism, and even “in” 
“true” Buddhism, or so it is that you believe?

 My way—or perhaps my trick—to respond to this enigma and to avoid a possible trap will 
be to reflect on the conventional notions or concepts of “in”, of “out”, and of “beyond”, precisely as 
they apply to our Hero of the day, Buddhadāsa Bhikkhu. I will look briefly at his life and try to spot 
places where he was “in”, places where he was “out”, and places where he was probably elsewhere: 
“beyond” the easily defined “ins” and “outs”. While I do this, I will also remind you how these cat-
egories of “in”, “out” and “beyond” can also be applied to the Buddha himself and to his teachings. 
Then, I shall suggest some conditions that enable the pursuit of Buddhadāsa’s way from this point 
onward.

 In Thailand, perhaps more than in many other countries, official discourse with respect to 
national heroes, be they of worldly or religious spheres is often somewhat pompous, inflated, and, in 
the final account, artificial and even void: one cannot be an academic without being called “Doctor”; 
one cannot even be a monk—a non-ego by profession—without calling oneself “Atamaphap” (My 
ego) or being called “Maha” (Big), “Noble” (Chao Khun), “Royal” (Raja) and even “god” (Thep); 
and now, as if all these samanasak honorary titles did not carry enough weight, the western secular 
title of “Doctor” has become a much sought after rattle. Certainly, all these language tricks (upāya, 
อุบาย) have a positive intention to invoke respect for respectable people. Unintentionally however, 
they may lead us into thinking that these highly respectable people belong to a different world, a dif-
ferent nature, and a different species.

 Those who had the opportunity to see and know Buddhadāsa in his daily routine can prob-
ably realize that, before being a Phrathammakosachan, before being the Master we honor here, and 
even before being a monk, he was just a man.  He was a man whose conditioned genesis deserves a 
reminder. As Buddhists, you know well the conditioned genesis—the paṭiccasamuppāda—chanted 
by monks at funeral rites or the one commented upon at length by Buddhadāsa.  But philosophers 
and anthropologists have also studied conditioned genesis, the conditioned genesis of humans and of 
human phenomena where the notions of “in”, “out”, “between” and “beyond”, continually interplay.  
I would now like to look at the life of Buddhadāsa by denoting his “ins” and “outs” first (1) in Phum 
Riang, his native village, then (2) in Bangkok for his Thai study of Buddhism, then (3) at Suan Mokkh 
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for his study of Buddhism beyond Thailand, and, finally (4), in his later years for his delivering a Bud-
dhist message to urban generations, “out” there, in Bangkok.

1. “In” and “out” of Thai culture in Phum Riang (Chaiya District, Surat Thani Province)

 If we look at Buddhadāsa as a child in Phum Riang, a coastal village near Chaiya, we note 
that, even from the womb, he was already “in” and “out” at the same time. Through his mother, he 
was certainly “in” the so called “Thai” culture, “Thai” customs, and “Thai” Buddhism. However, at 
the same time, because of his “Chinese” merchant father, he was also partly “out” of this “Thai” rural 
culture, despite the fact that his father had been already schooled in a Thai Buddhist monastery. His 
two paternal uncles were running boats in the Gulf of Siam. When they came home, they told stories 
of business, travel, and “foreign” worlds. Their home was the only shop in the village. It was a living 
cultural encounter between “Chinese” men and “Thai” customers. As a result, the family, in effect, 
inhabited two cultural floors simultaneously, while observing both Thai and Chinese festivals.

 You can tell me that all this is such a common feature in this country that it should not even 
deserve a mention. Yes, indeed, from the first King of Ayudhya, U Thong, to our recent Prime Minis-
ters, to say nothing of University professors, teachers, writers, intellectuals, film-makers, soap-opera 
directors, making an extensive list, the Chinese factor is actually so “in”! It is intermingled with 
the Thai texture, to the extent that it may even be overlooked and forgotten. A friend of mine says, 
tongue-in-cheek, that if you take the Thai women and the Chinese men out of Thailand, the country 
will crumble because Thai women hold up families while Chinese men hold up the economy! Forgiv-
ing and forgetting the simplistic nature of this coffee table remark, one cannot but notice that, within 
Southeast Asian countries where the Chinese have been frequent migrants, Thailand has managed 
to digest them without big dramas, unlike what we have seen nearby. Moreover, Thailand has even 
paradoxically allowed many of these products of Thai-Chinese encounters under the moquito net to 
proudly define “Thainess” in their articles, books and works of art!

 Even within the Thai Sangha, the “Chinese factor” has not been totally out of the game. In 
addition to Buddhadāsa Bhikkhu, other half-Chinese or pure Chinese monks have often filled the first 
page of newspapers out of proportion with their statistical weight for reasons and effects I cannot de-
velop here. Let us simply note that, like Buddhadāsa, they are generally hardworking, self-confident, 
and outspoken, with a leaning towards originality, debate, confrontation, and official recognition.

 The Thai-Chinese nest was not the only dual factor In Buddhadāsa’s conditional genesis in his 
home village of Phum Riang. There was another. It was a religious one, a duality between Buddhists 
and Muslims. For the young Buddhadāsa, Muslims represented another door to the outside world. In 
later years, he would recount how his own Buddhist master would care for ailing Muslims, and how, 
as a result, they respected and loved him. Buddhadāsa would praise their morality, their honesty, as 
well as their opposition to images.

 So, we realize that, from his early years, Buddhadāsa was already in a globalized house on the 
ethnic level, and in a globalized village on the religious level. He was raised in a kitchen, a shop, a 
market where not only goods are exchanged, but also words, and through them worlds. The memories 
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he recalled about these early inter-ethnic and inter-religious relationships do not mention antipathy, 
disdain, hatred, or bitterness. They reflect a realistic acceptance of a pluralistic society where each 
individual and each community should and could peacefully accept the others’ morals, values, and 
worldviews. To return to the thread of this talk, the young Buddhadāsa, while born “in” a Thai society, 
was at the same time “in” and “out” of Chinese and Muslim worldviews. That was just the beginning 
of his apprenticeships of “ins” and “outs”. 

2. “In” and “out” of the Buddhist Sangha in Bangkok

 We jump now to a later period when Buddhadāsa, after being a merchant from the age of 14 
to 20, has become a monk, a bhikkhu, to comply with his Thai mother’s wish. He will experience a 
second type of “ins” and “outs” when he comes to Bangkok, as a young monk, to study Pāli and Bud-
dhism at Wat Pathumkhongkharatchaworawihan. This maturation period can be subdivided into two 
steps. The first one corresponds to Buddhadāsa’s evolution from being an active participant “in” the 
education system for monks to rejecting the very system of which he had become a part. The second 
step corresponds to his understanding that the decisive moment in the history of Buddhism had been 
the choice by Prince Siddhārta not to remain “in” the royal palace but to go “out” of it and lead the 
life of an ascetic in the forest.

2.1. “In” and “out” of the Bangkok education system for monks

 When he first comes in Bangkok in 1928, Buddhadāsa realizes that he does not like life there 
at all. He quickly returns home to complete the three-year basic doctrinal curriculum for Buddhist 
monks or “Nak Tham”. During that time he is still completely involved “in” the educational system 
for monks devised by the Thammayut Prince Wachirayanwarorot and even begins to teach at the 
doctrinal school just created in Chaiya with the financial help of one of his uncles. He inspires the 
creation of a group for which the motto will be “The gift of the Dhamma excels all gifts”. This was 
a discrete reaction against his mother’s practice of the gift, of simply giving to monks, making merit 
for the sake of merit in order go to heavens after this life. He is then so “in” the system that he finally 
accepts the necessity of going back to Bangkok to obtain the higher grades that would allow him to 
ascend the hierarchical ladder in the sangha through the study of Pāli. However, after one year, he is 
fed up again with Bangkok miasma as well as with the study of Pāli as it was taught there, and makes 
the decision to go back to his village for good, and study the Tripiṭaka alone. 

 Later, in his life, he would admit that during these years he was seduced by his early success, 
letting loose his “me” and ‘mine”. He would also criticize the official Buddhist studies in Thailand for 
training young monks in Buddhist “philosophy” and Pāli sophisticated levels just to become parrots 
able to preach on anything at length without real spiritual growth.

 The reason why he reacted that way was his awareness of the difference between what he 
read in the Tripiṭaka and what he saw in Bangkok Buddhist temples. This leads us to the second step 
announced previously for this period: the realization that the decisive moment in the history of Bud-
dhism had been the choice by Prince Siddhārta not to remain “in” the royal palace but to go “out” of it.
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2.2. “In” and “out” of the Palace or the pre-condition for enlightenment

 Buddhadāsa did not read the life of the Buddha as an accumulation of extraordinary events 
and miracles; on the contrary, he saw it as a sequel of quite rational decisions. To begin with, the main 
pre-condition to the realization of Buddhahood was the going out of the palace and the decision by 
Siddhārta to live in the forest, to sit on sand and to beg for food, as a renunciant, a sādhu, a mendicant. 
You are probably familiar with Buddhadāsa’s obsessive and constant reminders of these first years 
of what we now call “Buddhism” and of his material “translations” of the primitive nomadic life 
through his open ubosot surrounded by trees or his circle of stone seats (Lan hin khong, ลานหินโค้ง) as 
a preaching hall.

 Buddhist tradition acknowledged the importance of the departure from the powerful and com-
fortable royal palace by calling it the “Great Departure”; it is depicted all over Asia through sculptures 
and paintings in a myriad of cultural forms. What is less often depicted is the importance that this 
departure, as a model, would hold not only for Buddhists, but also for the history of humanity.

 A French sociologist, Louis Dumont (1911-1998),  has drawn the attention of the academic 
community on Prince Siddhārta’s coming out of the palace as the most well-known model—the 
paradigm—of modern “individualism”. Here, “individualism” does not imply “egoism”, but involves 
instead a “personal” decision, a “personal” choice, a “personal” will, or in Indian terms a “pacceka” 
will. According to the social structure at that time, individuals were obliged to follow the path, the 
rights, and the duties imposed by virtue of social position, or cast. However, in this fixed and “frozen” 
society,  there was—and still is in the present day—a safety valve for independent and resolute minds, 
one which offered the possibility to reject the rights and duties of one’s caste by becoming a renunci-
ant (sannyasi), a sādhu, a professional mendicant. This sociological reading of the Great Departure 
envisions the future Buddha as the champion of individual freedom, of personal choice, of radical 
“individualism”. However, this demanded a high price in Indian society: the radical renunciation of 
what society, through one’s caste, could guarantee: the possibility to have a family, to work and earn 
your living, to enjoy social relations and status. In other words, the Indian renunciant gave up all so-
cial rights by gaining radical freedom. 

 In India, today, the possibility for an individual not to play by the standard rules of society and 
to look, instead, for some kind of mental liberation is still an option under the renunciant status of the 
“sādhu”. I do not want to be accused of lèse-majesté against Maha Thiap, but if I were the Dean of 
the Faculty of Buddhist Studies at Mahachulalongkorn University, I would make a book on sadhus 
a compulsory reading for students. A suggestion could be a book written by another French soci-
ologist—sorry for drawing your attention to my compatriots!—one who has spent a few years with 
sadhus in India. This book gives a contemporary version of the life Prince Siddhārta must have lived, 
2500 years ago, after he had left the palace.  In a way, the sadhus are actually still alive in Thailand, 
but just as a “souvenir” in Thai language. When people have made offerings, listened to a sermon and 
a blessing, they respond with one voice: “Sathu! Sathu! Sathu!” Perhaps, the monks, upon hearing 
the words might ask themselves: am I still really a “sādhu”, a free man looking for mental liberation? 
Have I really left the palace of my enslaving desires? Have I really left the palace of my political 
ambitions? Have I really left the palace of my imperialistic and righteous power? So many questions! 
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So many answers! 

 We will come back to this later!

 For now, let us simply note that Buddhadāsa’s rejection of a life in the temples of Bangkok 
for that in a deserted monastery forgotten in a forest near Phum Riang was the result of his meditative 
reading of the Buddha’s life such as told in the Tripiṭaka. His going out to the forest was not uncom-
mon or extraordinary, one must note, since it was well defined by the Buddha himself  and later en-
dorsed by various groups of monks, mostly known as “araññavāsi”, “araññika”, or “forest-dwelling” 
monks,  and exemplified recently in Thailand by Luang Pho Man’s (1870-1949) inspiration and foun-
dations. Three features, however, are remarkable in the case of Buddhadāsa. First, his attention to the 
renunciant state of the Buddhist monk looks like a discovery, or more precisely a rediscovery, because 
it was made and highlighted by an urban or semi-urban young man alien to the Thai forest tradition. 
Second, this discovery is not here opposed to a deep study of Scriptures, but only opposed to the 
scholastic study of commentarial post-canonical literature. Third, this discovery has been described, 
reflected, and rationalized by Buddhadāsa himself as a mental and rational itinerary. 

 So, we can see how, according to Buddhadāsa’s explanation, his coming “out” of Bangkok 
may be seen as logic, parallel to, and a consequence of the coming out of the palace by the Prince Sid-
dhartha. At this point, you may be excused if my “ins” and “outs” begin to cause dizziness, but this is 
not yet the end. I have another “in” and “out” set upon which I must ask you to ponder: the “in” and 
“out” of Buddhism as transmitted in Thailand. 

3. “In” and “out” of Buddhism as transmitted in Thailand

 We know that Buddhadāsa’s going back to a deserted monastery in Phum Riang and then to 
the Suan Mokkh we know, hides a paradox. It was in these rather isolated and obscure places that 
Buddhadāsa actually opened himself to unsuspected avenues and understandings of the message of 
the Buddha, paths and insights that would have been undiscovered, unseen or rejected had he pur-
sued the standard Pāli studies curriculum in Bangkok. Here again, I will distinguish two steps in this 
discovery: first, the opening to western criticism of the Scriptures and, second, the opening to the 
western discovery of Ch’an and Zen Buddhism. I will call these two steps « “In” and “out” of the 
Buddha’s word » and « “In” and “out” of “Theravāda” »

3.1. “In” and “out” of the Buddha’s words

 In the common and public construction of Buddhadāsa’s image and reputation, there is a 
factor which, if not hidden, is not particularly highlighted. I have in mind the “foreign” factor in 
Buddhadāsa’s maturation. This impact began as soon as he was a young monk through readings of 
Anagarika Dharmapala (1864-1933), of the Mahabodhi journal, of the British Buddhist Journal, of 
the Buddhism in England Journal, of Buddhist Annual of Ceylon, all western or westernized Buddhist 
tools that his brother Dhammadāsa  (1908-2000) received and shared. A few years later, Buddhadāsa 
would also receive and read books sent by Thai students in England, notably Sanya Dharmasakti 
(1907-2002),  a future president of the Supreme Court and of Thammasat University, and a future 
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Prime Minister (1973-1975) as well.

 From Buddhadāsa’s writings about the Tripiṭaka and about the notion of “Word of the Bud-
dha” (Buddhavacana), we can infer that he absorbed much of the western criticism of the Scriptures. 
This critique had been initiated for the most part by historians of religions as well as by Protestant 
exegetes who had convincingly shown that the Bible, including the books of the New Testament, 
were the result of later compilations of several strata of various fragments from various authors. The 
first Western Buddhists, primarily English and German, i.e. with a Protestant background, had no 
problem in transposing, more or less cautiously, the historical criticism of Christian Scriptures for 
application to Buddhist Scriptures. Similarly, Buddhadāsa, although still holding the Tripiṭaka as 
high as the Protestants held the Bible, saw no problem in deconstructing, showing variances, multiple 
versions of the same event, and, went as far to say, in a provocative style, that some sections of the 
Tripiṭaka, the Abhidharma for example, could be thrown into the sea without loss! Unsurprisingly, a 
radical stance of this type was absolutely unpalatable for the Buddhist establishment. In it was seen 
proof that Buddhadāsa was not a true Buddhist but, rather, a communist poison hiding at the core of 
Thai Buddhism in order to destroy it. In other terms, for many, he was “out” while pretending to be 
“in”!

 But for Buddhadāsa, on the contrary, the historical and literary deconstruction of the Tripiṭaka 
encouraged a search for the real “heart” in the Buddha’s message. Embarkation upon this voyage led 
to the discovery of Zen Buddhism, once again, through western books.

3.2. “In” and “out” of “Theravāda”

 There are probably other or different “proofs” elsewere, but Dhammadāsa told me that, around 
1937, Phraya Latphli Thammaprakhan, alias Wong Latphli  (1893-1958)—a future Minister of Justice 
and President of the Office of the Juridical Council—lent several books on Zen Buddhism, written in 
English, to Buddhadāsa because he had asked him to revise his translation of the Sutra of Wei Lang. 
Buddhadāsa finally published his own revised translation in 1947, some ten years later, an indication 
that Buddhadāsa was very cautious in his reading and absorption of Chan/Zen literature.  He realized 
rather quickly that zen concentration or meditation was not radically different from what Theravāda 
says about the fruits of samādhi where there is no need of texts or of study.

 So, here again, we have a case of an apparent “out there” in a Chinese / English / Japanese / 
Mahāyāna / Ch’an / Zen maelstrom which Buddhadāsa manages, in the end, to transform into an “in” 
where a Thai Buddhist can hopefully find his own “roots”!

 Time is short, but I still have a last double set of “ins” and “outs” for your consideration. 
While, up to this point, Buddhadāsa’s play with “ins” and “outs” involved only himself and the rather 
limited circle of his parents and friends in Chaiya, this last set deals with a mature Buddhadāsa, who 
was no longer a cautious “student” but a master in process, quite confident in his positions, however 
controversial.

4. “In” and “out”: which Buddhist message for urban/modern generations
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 I have chosen two significant episodes illustrating the evolution of Buddhadāsa thought and 
the impact that occurred after WWII. In the first case, I will reflect on Buddhadāsa’s position on the 
role of Buddhism in a modernizing society and in the second on the role of Buddhism in a “nation” 
threatened by communism.

4.1. After WW2: “In” and “out” of Buddhist Thai practices

 Buddhadāsa was invited to give lectures at the Buddhist Society in Bangkok. There, the public 
would not be a tiny group of provincial parents and friends but members of an Association of elite 
educated bourgeois. Is it possible that Buddhadāsa miscalculated the nature of his public? Perhaps he 
thought that Bangkokians would be as “advanced” as the group of friends who invited him? Perhaps 
not? The fact is he gave two very provocative conferences in June 1948 about the theme: “The moun-
tains on the road towards the Dharma of the Buddha”. 

 “Mountain” here stood was for “obstacle”. And imagine what? The three “obstacles” on the 
Buddhist way that Buddhadāsa exposed were the “Three Jewels” of Buddhism: the Buddha, the 
Dharma and the Sangha! Briefly shortened, here are the three reasons: the Buddha is an obstacle be-
cause people pay hommage to a statue instead of living illuminated by the teaching of the Buddha; 
the Dharma is an obstacle because people copy manuscripts instead of understanding the message; 
the Sangha is an obstacle because people see monks as magicians.

 Needless to say, these conferences, while welcomed by already convinced personalities like 
Sanya Dharmasakti, Phraya Latphli or Pridi Banomyong (1900-1983) , were the target of ferocious 
attacks and debates, perhaps the first time Buddhadāsa was accused to pave the way for communism. 
It was asked: if the Buddha, the Dharma and the Sangha are the main hindrances on the Buddhist way, 
what is the future of Buddhism in Thailand? The sāsanā will not be sustained: no one will give food 
to the monks, no one is going to maintain temples, etc. Buddhadāsa responded in many ways. Here, 
I will recall just one of his answers: there are actually two kinds of Buddhisms, “one for the spring 
chickens or ducklings who need to stay within their cage” and another “for those who can fly”!  But 
the reasoning that fits into my reading of the framework of “ins” and “outs” is that which was added 
by Buddhadāsa: “In Thailand, we are lagging behind. Today, when they talk of the supramundane 
(lokuttara), students of Buddhism turn to Japan or China, and most particularly to the Dhyāna or Zen 
sect, more than they do to Thailand.” 

 Now, “Lokuttara”, the “supramondane”, the “world beyond”, is the precise field of battle of 
the ideas we are dealing with. First, for the “spring chickens” mentioned above, the “world beyond” 
is the world after death. Daily Buddhist merit-making rituals form a system preparing for this timely 
“beyond”. Second, for scholars in Abhidharma, the “world beyond” is precisely that of the scholastic 
Abhidharma, the supreme teaching—paramattha dharma—by definition. It is exactly the one that 
Buddhadāsa thought is beyond the understanding and needs of most people, it being, in fact, another 
way of preparing the “after-death” quite like common meritorious rituals finally. Addressing his op-
ponents, Buddhadāsa concluded cruelly with the question: “If I believe what you say, that means that 
in our Thai country, there are only monks afraid to starve, afraid that folks will not give them anything 
anymore and who do not dare to move onwards and say the truth, isn’t it?”  The truth? Which truth? 
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The truth that the common system of meritorious or magical Buddhisms is a lie? This is for you to 
answer.

 Whatever your response to this challenge, the return of Buddhadāsa to Bangkok in his ma-
turing years shows he has grown up and stands securely on his own ground, confident in his views. 
“Out” there in Chaiya, he has discovered a Buddhism which now allows him to believe the “Bud-
dhism for chicken” that is confident to be “in”, is actually outside the original purpose of the Buddha, 
out of the interest of thinking people, and completely “out” of the modern game. This sets the condi-
tion that allows the message of the Buddha to remain alive, requiring the return to its roots, that is to 
the… going out of the Palace.

4.2. Facing communism: “In” and “out” of the “nation”

 Having commented upon topics more or less exclusively “religious” involving only “doctri-
nal” or “spiritual” views or reasons, let us now address a problem in which religion, here being Bud-
dhism, is drawn into the political arena by communism. Time does not permit an in-depth exposition 
of Buddhadāsa’s treatment of communism.  Here, I will recall just a few elements pertinent to my 
reflexion upon “in” and “out”.

 One morning of 1968, Buddhadāsa was listening to the radio and heard the Vice-President of 
the United States saying that they bombed North-Vietnam in the name of “morality”. Buddhadāsa 
was surprised,  just like he had been chocked and even ashamed, 30 years before, when the Japanese 
had looted, raped, and murdered at will in Nanking, partly in the name of Buddhism.  Later on, prob-
ably ignorant of the 1968 reaction of Buddhadāsa to their previous “moral” bombings in Vietnam, 
the US government attempted to recruit Buddhadāsa for their fight against communism. He answered 
that he was already fighting communism through his preachings against the three roots of evil. The 
emissaries put their dollars back in their pockets, and went successfully to the Eastern coast, near 
Chonburi.

 These two anecdotes show that Buddhadāsa did not want to be involved in an open and spe-
cific struggle against communism “in Buddha’s company”. Venturing into a dangerous minefield, 
Buddhadāsa participated in the heated debate around the definition of “Nation” (chat, ชาต)ิ, the first 
of the three pillars of the country—together with Religion and the King. The official stance was that 
the fight against communism was a fight to save the country, i.e. the Nation. But Buddhadāsa, I would 
say “as usual”, proposed a “moral” definition to the Nation that was not a “geographical” one. 

 For him, the much adored “Nation” had already crumbled and disappeared well before the 
advent of communism. This was due to the lack of morality among the politicians as well as the lack 
of morality in fighting communism. Sure, communism would fail too because of its similar lack of 
morality and would die out, “just like a wave on the beach” of history. In any case, “morality” was 
the magic word which inspired him to say: “If I had faith in Marxists at the beginning, it was because 
they are also able to solve some moral problems and Mao Zedong is a great moralist of our time.”  
This optimistic declaration about a man who is said to have unnecessarily caused the death of several 
tens of millions of people may of course be attributed to a Pridian inspiration  but also to many, in the 
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western media of the time, including Americans, to say nothing of French intellectuals.

 When Buddhist monks are dragged or engage voluntarily into the political arena that Prince 
Siddharta left for good long ago, contradictions inevitably arise. The whole story of Buddhism may 
be read as a perpetual temptation, for the “renunciant” bhikkhus, to renounce renunciation, to “return 
to the palace”, to retrieve—or at least join with—the khsatriya power and the khsatriya dharma, as if 
politics were the continuation of religion by other means.

 When bhikkhus are “engaged” against Tamils in Sri Lanka, they return to the palace, to the 
powerf of the palace. When bhikkhus are “engaged” against Muslims in Burma, they return to the pal-
ace. When bhikkhus are “engaged” for Buddhism to be the national religion of Thailand, they return 
to the palace. When bhikkhus are “engaged” to take Phra Wihan back, they return to the palace. When 
bhikkhus are “engaged” to save the Nation by bringing gold bars and bullions to the government cof-
fers, they also return to the palace! But all of them pretend not to play politics!

Conclusion:

 What happens now with the return of Buddhadāsa Indapañño Archives to Bangkok? Actually, 
the answer is in your hands. 

 Hopefullly, it may be that this return is along the line he followed all his life but most clearly 
in the sixties and seventies: expressing an old message in ways and terms accessible to contemporary 
eyes and ears. The problem is that, in the matter of sight, our vision is somewhat affected by the big 
elephant called “Buddhadāsa”. Each of us sees and cares for a piece of the large literary corpus he 
has left us. You have allowed me to suggest, as I led you today through my duets of “ins” and “outs”, 
that this corpus is much more diverse, rich and stimulating than we usually believe. One may prove 
anything by picking this or that and forget that everything, even the teaching of Buddhadāsa, was and 
is a teaching in process, an education growing out of experience, i.e. from mistakes. So, before pull-
ing the tail as if it were the whole, we probably should take time to read around to find the ears, the 
head, the belly and the legs, so that, in the end, our elephant may remain whole and possibly alive, 
not tortured and torn apart to death.

Thank you for your attention. 
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KEYNOTE SPEAKER BY RODERICK S. BUCKNELL
University of Queensland, Australia

Buddhadāsa’s Notion of Dhamma Language. 

 Nearly half a century has passed since the period when I was translating booklets containing 
the teachings of Ajahn Buddhadāsa. At that time (1970–71) I was an ordained monk, based at Wat 
Umong, a quiet forest monastery located just outside of Chiangmai. Of the books in the Wat Umong 
library many were by Buddhadāsa. But when I first arrived there, all but one of them were inacces-
sible to me because I could not read even one word of Thai. That one exception was Towards Buddha-
Dhamma, which had been translated into English by an Indian monk, Nāgasena, who was residing at 
the time at Wat Bencha in Bangkok. 

 Reading that book gave me some idea of how valuable such translations could be for students 
of Buddhism. It also helped me to understand why the teachings of Ajahn Buddhadāsa were so highly 
regarded by most Thai Buddhists. Before long I made a crucial decision. In order to provide access 
to that learned monk’s written legacy, I resolved that I would learn to read Thai and then go on to 
translate a selection of his works. 

 By the third year of my monkhood, I felt ready to begin actually translating. Deciding which 
of Buddhadāsa’s many published works to focus on had been made easy for me by Nai Chuen Sirorot, 
the elderly Thai layman who had long been the main supporter of Wat Umong. Wishing to encour-
age me in my translation project, he had presented me with six small books containing transcripts of 
Buddhadāsa’s tape-recorded talks delivered to various audiences over several decades. He had rec-
ommended them as a representative sample of the Ajahn’s principal teachings; and for each of them 
he had summarized for me the teaching in question. This introductory overview provided me with a 
basis on which to decide which of the books to translate and in what sequence. 

 As I pursued my translation project during the next two years, I learned more about Buddhism 
in both theory and practice, and I became progressively more familiar with Buddhadāsa’s characteris-
tic way of explaining it. While I found all of those six books informative and appealing, two of them 
in particular aroused my interest. One of those two had a title that I translated loosely as Two Kinds of 
Language; the other was called Another Kind of Birth. What I found so interesting in these two small 
books I will attempt to communicate in the remainder of this paper. 

 First, however, a few words of explanation about the paper’s structure. I found that the Ajahn’s 
line of thinking followed very smoothly from Two Kinds of Language to Another Kind of Birth – so 
smoothly, indeed, that it seemed to me natural to treat the two as if they were consecutive chapters of 
a single book, or as consecutive instalments in a unitary series of Dhamma talks. Consequently, this 
paper is in two sections, each devoted to one of these two talks/books.

 Buddhadāsa introduces his talk on Two Kinds of Language by stating that it will deal with 
the special terms, phrases, and ways of speaking that are used whenever the basic principles of Bud-
dhism are being taught or discussed. He refers to this as “Dhamma Language” (also written “Dharma 



 28

Language”), that is, “the Language of Truth” (in Thai: phaasaa tham). It is a special kind of language 
that is distinct and different from the language we use when talking about everyday worldly matters, 
which he calls “Everyday Language” or “Language of [ordinary] People” (Thai: phaasaa khon). 
There exist, therefore, these two kinds of language: Dhamma Language and Everyday Language. 

 The Ajahn declares that if there is to be good communication on topics relating to Dhamma, 
the higher Truth, then one needs to be aware of these two different kinds of language and avoid con-
fusing them. We are all familiar with Everyday Language; but most people are not so familiar with 
Dhamma Language and may easily fail to recognize it as such. To illustrate this distinction he gives 
a few simple examples.  

 Perhaps his most vivid example is the word “hell” (naraka), referring to the first of the four 
“woeful states” recognized in the Buddhist tradition and often depicted in temple murals. Buddhadāsa 
explains “hell” in these words: 

 In Everyday Language hell is a region under the earth. It is ruled over by the god of death, who 
carries off people and subjects them to all sorts of punishments. It is a place where one may go after 
death. 

 Contrast this with hell as understood in Dhamma Language. Here hell is anxiety, anxiety 
which burns us just like a fire. Whenever anxiety afflicts us, burning us up just like a fire, then we are 
in hell, the hell of Dhamma Language. (p. 20)

 Here he is saying that the hell depicted in temple murals, a physical place of fire and brim-
stone, needs to be understood as purely metaphorical, purely figurative. If we take it as a physical 
place of physical torment, then we are missing the point. We are mistakenly understanding it in 
terms of Everyday Language, which is a naïve and superficial way to see it. Understood in terms of 
Dhamma Language, hell is not a place. It is a mental state, the state that we call “anxiety”. 

 What Buddhadāsa is telling us here is not difficult to grasp. All religions make use of figu-
rative language, the language of similes and metaphors. It can be a means of conveying a teaching 
graphically so that it grabs people’s attention and evokes an appropriate response. However, it suc-
ceeds in serving this function only if we recognize it as figurative language. If we take it literally, then 
we may miss the point entirely. This is why he is alerting us to the need to distinguish between these 
“two kinds of language”. 

 People with little understanding take it that the hell portrayed on temple walls is a physical lo-
cation, an actual place of physical torment, where they may be punished after death for their misdeeds 
during this present lifetime. However, people with more understanding, people who know Dhamma, 
recognize that what these temple murals are depicting is a purely mental condition. It is a state of in-
ner suffering that any of us may experience in this lifetime, here and now, at any time when we are 
overcome by anxiety. 

 Another of the four “woeful states” that Buddhists hear about is the realm of “hungry ghosts”. 
Buddhadāsa explains:

 The term “hungry ghost” (peta) in Everyday Language refers to a creature supposed to have a 
tiny mouth and an enormous belly. He can never manage to eat enough and so is chronically hungry. 
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This is another possible form in which we may be reborn after death. These are the hungry ghosts of 
Everyday Language. 

 The hungry ghosts of Dhamma Language are purely mental states. Ambition based on crav-
ing, worry based on craving – to be afflicted with these is to be born a hungry ghost. […] Anyone 
suffering from a too intense craving, a pathological thirst, anyone who worries and frets excessively 
has the same symptoms as a hungry ghost. He can be said to have been reborn a hungry ghost right 
here and now. It is not something that happens only after death. (pp. 21–22)

 Here again, it is necessary to distinguish between the two kinds of language. Taken as Every-
day Language, a “hungry ghost” is a kind of sub-human being that one may be reborn as after death. 
Recognized as Dhamma Language, however, it is a state of mind that anyone may experience repeat-
edly, from time to time in this very life. Buddhadāsa encourages us to shift our attention away from 
the literal understanding of the term “hungry ghost” and toward the non-literal. Rebirth as a hungry 
ghost happens not only after death. It happens at any time during this present life when the mind be-
comes overwhelmed by craving and desire. To see it in this second way is to understand it in terms of 
Dhamma Language, the language of higher Truth. It shifts the focus away from the everyday, external 
side of life experience and toward the mental, inner side. 

 From the “woeful states”, Buddhadāsa moves on to apply the same distinction to their happy 
counterparts, the various heavenly realms that are spoken of in Buddhist texts. In Everyday Language 
these heavens are a vertically ordered series of celestial abodes into which an individual may be re-
born in the next life, after the ending of the present life. Understood in terms of Dhamma Language, 
however, they are a graded series of mental states or attainments extending over a wide range: from 
infatuating pleasurable sensuality at the lower levels to increasing degrees of meditative bliss and 
peace at the upper levels. 

As always, Buddhadāsa points out that viewing the Buddha’s teachings in terms of just Everyday 
Language is likely to yield a limited and distorted picture. One must learn to see them also in terms of 
Dhamma Language. One should heed this advice of the Buddha: “A wise person is one familiar with 
both modes of speaking.” (p. 3)

 *                    *                    *                    *                    *

 Having introduced, with numerous varied examples, the widely applicable notion of Dhamma 
Language, Ajahn Buddhadāsa zooms in to focus on one particularly important example of it: the use 
of the word “birth” or “rebirth”. (As regards my translations, this zooming in amounts to moving from 
Two Kinds of Language to Another Kind of Birth, from the first to the second of the two books that I 
identified at the outset as having particularly interested me.) 

 Buddhadāsa begins this talk/book by quoting a saying of the Buddha: “Repeated birth is suf-
fering” (in Pali: dukkhā jāti punappunaṃ). Then he asks: “What is meant here by the word ‘birth’?” 
After reminding us of the need to allow for possible interpretation in terms of Dhamma Language (or 
Dharma Language), he points out that interpretation in terms of Everyday Language is definitely not 
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viable in this case. The reference can hardly be to physical birth from one’s mother. He says:

 Physical birth is no problem; once born from his [or her] mother, a person need have nothing 
more to do with birth. Birth from a mother takes only a few minutes, and no-one ever has to undergo 
the experience more than once. 

 Now, we hear talk of rebirth, birth again and again, and of the suffering that inevitably goes 
with it. Just what is this rebirth? What is it that is reborn? The birth referred to is a mental event, 
something taking place in the mind, the non-physical side of our make-up. This is “birth” in Dharma 
Language. “Birth” in Everyday Language is birth from a mother; “birth” in Dharma Language is birth 
from ignorance, craving, clinging, the arising of the false notion of “I” and “mine”.  (pp. 4–5)

 This is very like the interpretation that we saw earlier, in Two Kinds of Language. Regarding 
the traditional belief that a person might be reborn after death as a hungry ghost (peta), we found 
Buddhadāsa explaining that this has to be understood as Dhamma Language. The concealed meaning 
is that a person’s mind may at any time give rise to a state of craving or desire. Here, in the passage 
just quoted from Another Kind of Birth, we again find him explaining “birth” as being a disguised ref-
erence to the arising of a mental state. That is, Buddhadāsa identifies here two different occurrences 
of a single phenomenon: in both cases the term “birth” is being used to refer to the arising of a mental 
state. 

 The mental state in question may differ from case to case: craving, the idea of “I”, a sense of 
possessiveness, and so on. But all such mental events can be seen as sharing one feature in common: 
all of them are based ultimately on the mistaken perception that there is an “I”, a “self” that is thinking 
the thoughts and generating the mental states. For the occurrence of such events the process called 
“birth” (or “rebirth”) is clearly a very natural and appropriate metaphor. 

 Buddhadāsa asks us to recognize that this kind of event, this kind of mental “birth”, occurs 
repeatedly. In this sense one may be “reborn” many times in a single day. He also explains that this 
is what is meant by the Buddha’s statement quoted earlier: “Repeated birth is suffering (dukkha).” It 
can be seen as referring to the repeated arising of mistaken ideas in the mind, ideas that amount to “I 
am such-and-such”; for example: “I am a good person. I am not a good person. I am better than So-
and-so. I am a millionaire. I am a beggar.” He points out that all of these are ultimately based on one 
overall delusion: the idea “I am”.   

 Such talk about “rebirth” leads naturally to a bigger question: “What is saṃsāra?” As is well 
known, most practising Buddhists understand the Pali term saṃsāra as referring to the endless cycle 
of death and rebirth in which all deluded beings are said to be caught up. For such beings the ending 
of this present physical life will be followed by the beginning of another physical life. Every physical 
death is followed by physical rebirth in some other form – human or animal, divine or demonic – ac-
cording to the moral quality of one’s past deeds. That is the saṃsāra of Everyday Language. But what 
has been said already about the word “birth” has automatic implications for the meaning of “death” 
as well. Simple extrapolation tells us that in Dhamma Language “birth and death” refers to the ever-
repeated arising and ceasing of delusion-based thoughts and mind-states, which goes on from mo-
ment to moment throughout one’s entire waking day. This is, therefore, the meaning of saṃsāra in 
Dhamma Language. 
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 Taking the reasoning a step further, one may ask: “What, then, is nirvāṇa (Pali: nibbāna)?” 
It may seem that the short answer ought to be “the ceasing of saṃsāra”, and consequently the ceas-
ing of all thought and other mental activities. At the time of the Buddha some supposedly wise gurus 
were teaching precisely that. As Buddhadāsa points out, they were equating nirvāṇa with total mental 
silence, total inner stillness. They therefore urged the Buddha-to-be to practise attaining the “jhāna 
of neither perception nor non-perception”, which was the deepest level of concentration known to 
them. Provisionally taking their advice, the Buddha worked hard at the practice of deep concentra-
tion and mastered it. Having thereby attained a state of profound inner stillness, he reflected critically 
on the claim that this state was nirvāṇa, the ending of suffering. What happened next is retold by 
Buddhadāsa as follows: 

 But the Buddha did not accept this teaching; he did not consider this to be genuine nirvāṇa. He 
went off and delved into the matter on his own account until he realized the nirvāṇa that is the total 
elimination of every kind of craving and clinging. As he himself later taught: “True happiness con-
sists in eradicating the false idea ‘I’.” When defilements have been totally eliminated, that is nirvāṇa. 
(p. 10)

 To attain liberation from suffering it is not necessary to eliminate all mental functions. What 
needs to be eliminated is those mental functions that are the immediate cause of suffering, namely: 
delusion, craving, and clinging. These are the principal defilements. Their ultimate source is delusion, 
in particular the false idea “I. I am. I exist.” On this basis Buddhadāsa portrays the entire spiritual path 
to nirvāṇa as aimed at “eradicating the false idea ‘I’.”  

 Ajahn Buddhadāsa tells us that the key to understanding all this lies in recognizing the dis-
tinction between the “two kinds of language”. Everyone knows what the words “birth” and “death” 
mean in Everyday Language. Not so many people are aware of the second layer of meaning that 
these words have in Dhamma Language. Few of us recognize the non-physical meanings these words 
acquire when they are used as technical terms in discussing the Buddha’s teachings. In Dhamma Lan-
guage “birth” and “death” can refer to purely mental events. They can refer to the rapid arising and 
ceasing of thoughts, ideas, and states of mind such as any of us may experience briefly, from time to 
time in the course of our daily round. 

 As just discussed, allowing for this second possible meaning of “birth” and “death” can pro-
vide a very different slant on the notions of saṃsāra and nirvāṇa. It can thereby yield a very differ-
ent understanding of the entire Buddhist path of practice and its purpose. Possible physical rebirth 
in a different realm of existence – perhaps in some heavenly abode, perhaps in some painful hellish 
realm – comes to seem less relevant. Much more relevant for us is the very real likelihood of expe-
riencing pleasant or painful mental states right here in this present physical lifetime. For this reason 
Buddhadāsa urges us to be more aware of the consequences of our thoughts and deeds in this present 
existence, and less concerned about possible reward or punishment in some far-off future existence. 

 Now, it may appear that such a shift of emphasis from the next life to the present one might 
have negative consequences, that it might deprive people of a source of hope for better times to come. 
There is something attractive and comforting about the idea of physical rebirth, of another life to 
come after the present one ends. Also, it can be argued that the prospect of reward or punishment in a 
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future life provides a strong motivation for being a good person in this life rather than a bad person. 
In other words, it can be argued that the traditional understanding of “rebirth” – the “rebirth” of Ev-
eryday Language – has much value and therefore should not be discouraged. 

 Buddhadāsa freely acknowledges this. That is apparent from another talk/book of his, entitled 
Concerning Birth (English translation by Bhikkhu Dhammavidū, 2015). In fact he does not say that 
one should discard, or even disregard, the widely held Everyday Language understanding of rebirth. 
What he says is that, whichever aspect of the Buddha’s teaching is under discussion, one should take 
account of how it is understood not only in Everyday Language but also in Dhamma Language. This 
is made clear near the beginning of Two Kinds of Language, where he says:

 It is essential always to interpret the Buddha’s teaching in terms of Dhamma Language as well 
as in terms of Everyday Language. Both meanings must be considered. […] “A wise person is one 
familiar with both modes of speaking.” (p. 3)

 By drawing attention to the existence of Dhamma Language Ajahn Buddhadāsa offers us an 
extra window on to the Dhamma, an alternative vantage-point from which to view the teachings of 
the Buddha. When viewed from this second angle of vision, the Dhamma is seen in a wider perspec-
tive. Its true depth becomes more clearly apparent. 
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KEYNOTE SPEAKER BY DR. ZIZHUO BHIKKUNI 
 Directory  Luminary Research Institute, Gaya Foundation, Taiwan                                              

 As Bodhi Bhikkhu says, “We live at a time when a multitude of crises – economic, social, and 
environmental – threatens the future of human civilization. This critical situation places a demand 
on the great religions and spiritual traditions to draw out from their heritage the moral and spiritual 
principles that can help us avert calamity.” However, it is insufficient simply to repeat time-honored 
formulations. We have to forge a new understanding of the spiritual path. More importantly, “while 
classical presentations of the spiritual path emphasize the need to transcend the world of defilement, sin, 
and suffering, what we need today is a new moral vision that gives precedence to world engagement 
and transformation.”1 This means that we need to apply the wisdom and love inherent in Buddhism 
to create a world that works better for everyone. It is in line with this engaged philosophy that our 
Luminary Research Institute (LRI), a Buddhist female community, has launched a project to empower 
the rural and the poor with a new method of transdisciplinary research and collaboration.

Empowering the Rural and the Poor

 The Buddhist principle underlying our project is that the world is characterized by interrelated-
ness and interconnection, although it is empty in its very nature. Based on the compassionate caring 
toward all the sentient beings that Buddhism shows us, Luminary Research Institue (hereafter LRI) 
applies a transdisciplinary, transcultural, and transreligious approach to tackle some of the difficult 
challenges that we are facing now.2 We aim to nurture and develop the core values of human capacity 
and education, such as compassionate caring, wisdom, mindful social justice, and world peace, and 
pay special attention to cultivating these good qualities among youth and grassroot groups. We hoped 
that they will apply these good qualities in their workplaces, innovations, and leadership. In other 
words, our goal is to solve some difficult social problems by means of transdisciplinary collaboration 
in order to bring about the collective well-being of the world.
 The use of this new method started from an international symposium on transdisciplinary col-
laboration that we held on June 15 to 16, 2014. We invited scholars and experts from various fields, 
such as psychology, art, engineering, technology, and social sciences, to discuss one of the most no-
ticeable social problems in Taiwan: the gap between poor rural areas and wealthy urban areas. 
 After the symposium, we signed a Memorandum of Understanding (MOU) with five institutes. 
They all agreed to work together to tackle social problems in Taiwan, such as the digital divide, the 
gap between the rural poor and wealthy urbanites, the frustration of youth who cannot find jobs due 
to globalization, and the like. The first project we selected was a public elementary school named 
Meihua, located about one hour’s drive from Taipei. The reason we chose this school was that, at that 
time, Meihua Elementary School was facing closure by the government due to a decreasing number 
of students – less than the officially required 60. More seriously, the Meihua community had several 
social problems that many locals considered unsolvable; for example, most of the youths were mov-
ing out to work in the cities, leaving many houses empty and rice fields unfarmed. Furthermore, those 
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youths who stay in the community lack confidence and feel no hope for the future. They become very 
moody and some feel frustrated to the extent of taking drugs. Another problem is new immigrant moth-
ers from southeast Asia who are married to Taiwanese men. They do not speak Chinese and are not 
familiar with Taiwanese culture. As a result, they have difficulty communicating with their families 
and neighbors. Both they and their children feel isolated. For all these reasons, Meihua Elementary 
School and its community are at risk of falling apart.
Art for Community Building
 The Bhikkhunis of LRI initiated efforts to transform Meihua Elementary School and its sur-
rounding community. The project includes three stages, and the final goal is to empower the youths 
and the community residents to improve their financial situation and transform their community. At the 
first stage, we aim to transform the negative mindsets of the teachers and students of Meihua and to 
nurture the students’ potential, to nurture their self-confidence, curiosity, creativity, ability to explore 
new knowledge, and interactions with others. To fulfill this goal, we opened two classes for students, 
including an art class for developing students’ potential and a mindful tutoring class.
 The art class focused on a two-hour art class each week for grades one to six and the annual 
creation of a large public artwork. In the art classes, we provided a theme for students’ weekly artwork. 
We taught them various artistic skills and chose themes related to their lives and community, to build 
their confidence. For instance, there were classes on painting Meihua and telling the story of Daxi, 
their local district. The purpose was to transform the negative image they had of their community and 
replace it with a sense with confidence, honor, and identity.
 Students were asked to draw a picture that showed their lives in Meihua. While students 
were drawing, or having a hard time drawing, our volunteers encourage them and facilitated as they 
described their lives in pictures. We skillfully reminded them that nothing is too small or too bad to 
draw. Everything they felt was important or impressive was valuable. Many touching stories of stu-
dents’ daily life in their family and community emerged, vividly portrayed in the students’ paintings. 
Their paintings and stories gave us a chance to know more about the students, their families, and the 
Meihua community and the students started to open their hearts to us, helping build relationships of 
trust between the students and us.  Another activity for the art class is the annual creativity of a public 
artwork collectively. 
 Three huge art projects – a three-story-tall mural with a tree of life full of spinning tops and 
flowers, a large gyro (236 cm tall and 628 cm round), and a sky-like ground work decorated with 
four huge colourful animals symbolizing the guardians of the universe – were designed by the world-
renowned barefoot artist Lily Yeh, based on students’ paintings or artwork. Each project took around 
two months to complete. The artwork incorporated the valuable cultural heritage of the Meihua com-
munity and the school. Historically, the Meihua community was one of the earliest sites of development 
in Taiwan and many stories about the natural enviroment are an integral part of its history. 
 Many teachers and volunteers from the community are invited to participate in these art projects, 
and while creating them, many wonderful stories emerge. After the projects were completed, exhibi-
tions were held. All the local officers, students’ parents, family numbers, friends, and the local media 
are invited to attend. Everyone involved in these meaningful art projects – especially school teachers, 



 35

students, volunteers, parents, and the artist – feel moved and inspired. In the process of creating art and 
telling their stories, the teachers, students, and people in the community who are involved gradually 
change their view of Meihua and a new and positive image of Meihua community is generated. Many 
students’ hearts, which may have been hurt before, become healed. They find new potential means of 
expressing themselves, such as through painting and storytelling, and develop better social skills and 
self-confidence.

Mindful Tutoring

 The second project we initiated was a mindful tutoring program for students. The classes in-
cluded mindfulness meditation, academic tutoring, problem solving, and compassion practice. Classes 
are held every Thursday afternoon for students in grades one to four and every Friday afternoon for 
grades five and six. At the beginning of class, we practise a mindful meditation game, such as mindful 
listening, mindful breathing, mindful eating, or mindful walking for five to seven minutes. Then, we 
help students with their homework and let them ask questions if they like. Before the end of class, we 
practise compassion meditation by inviting students to express their gratitude toward teachers, family 
members, friends, volunteers, and others, as they wish. Although the classes only meets once a week, 
they help the teachers and play an important role in helping students improve their studies and social 
interactions.
 The practice of meditation on compassion helps transform the tension between teacher and 
students, and improves students’ attitudes toward school and teachers. Most teachers are under pressure 
to follow a strict curriculum and ignore whether students are keeping up or not. Many become impa-
tient with students who are slow learners. Some teachers perceive these students to be problematic or 
label them mentally ill. In response, these students may become rebellious. After our tutoring classes, 
many teachers say that students become more polite and respectful towards teachers and classmates. 
The mindful tutoring class facilitates volunteer-teacher relationships and helps identify some of the 
students’ problems, which may be difficult for teachers to solve. These problems include ADHD, anti-
social and violent behavior, and special needs, such as intellectual deficiencies. Our findings show that 
these problems may be caused by insufficient cultural stimulation in the family, especially families 
with immigrant mothers or single parents. Teachers who use this new approach with their students 
find that learning abilities improve.
 A year after implementation, the art classes earned three awards for the school. Two of them 
were awards for excellence in teaching innovation; the other was for excellence in artistic projects in 
the school environment. These three awards were unprecedented at the school. All the teachers and 
students therefore felt encouraged and gained confidence to take on new challenges.
 The second stage of our project started on July 15, 2016. The goals of the first stage were to 
build confidence, community identity, and a positive mindset among teachers and students at Meihua 
Elementary School, and people in the surrounding community. The goal of the second stage is to trans-
form the community and gradually improve the local economy. The plan is to develop the potential 
of the residents, especially the youth, and help them gain the expertise they need to make a living, 
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whether in Meihua or elsewhere. The hope is that some youths will return to live in the community, 
with a job, so that they can make a living for their families.
 We also seek to identify a unique feature for Meihua community and help the people develop it. 
The evolving plan for community development will be tailored to the local potential, such as preserv-
ing the natural environment, creating a valuable history, and recovering products known in the early 
history of Taiwan. We interviewed elders who knew the local history well, made a film to document 
the ancient trade routes that played an important role in the early history of Taiwan, and re-prepared 
traditional foods that had been  passed down by their ancestors. Our goal is to facilitate projects through 
which the people of Meihua can discover their historical honor and gradually build a community 
characterized by art, a beautiful natural environment and a recovery of Taiwan’s early history. In the 
long term, we hope to make the Meihua community into an educational park where visitors can not 
only see art projects, walking along the ancient paths people took a hundred year ago, but also study 
the early history of Taiwan. So far, the project has met with success and some college students have 
shown interest.
 In the second stage, two more classes were arranged for young people and other members of 
community. The first one is a tutoring class to help the young people with their studies. The second is 
a professional skills class, to learn filmmaking, cooking, art, and handicrafts. These classes are for eve-
ryone, including youths, new immigrant mothers, community volunteers, and people from neighboring 
communities. All these classes and projects are carried out by volunteers from LRI and organized by 
bhikkhunis from the Luminary Buddhist community. Sometimes, we also invite scholars, businessmen, 
and high-tech and professional experts from various disciplines to join us and offer their advice. LRI 
serves as a coordinator, fundraiser, activity organizer,and implementation manager. Usually a bhik-
khuni such as myself and a group of Buddhist volunteers come to work at Meihua Elementary School 
and in the community. The majority of the volunteers are female. Their warm care, mindful practice, 
and patience have been major contributions to the success of the project.
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KEYNOTE SPEAKER BY AJAHN CHRISTOPHER TITMUSS
 Dharma Teacher and Autor, UK

The Mutual Support of the 

Ordained Sangha and Householders

 Everybody in this hall is Buddhadasa. Everybody in this hall is Dhammadasa. Everybody in 
this hall is Sanghadasa. We all are the servants of the Triple Gem called The Buddha, Dhamma and 
Sangha. 

 As servants, we have immense responsibilities. In the privilege of giving this talk this morn-
ing, I would like to speak to the respected Buddhist monks, academics, the scholars and the devoted 
lay people. I would like to speak to the young people, who are sometimes referred to as the ‘me’ gen-
eration. Unfortunately, the ‘me’ generation was also found in previous generations as well.

 I would like to give my qualifications for speaking to the monks. I am a former Theravada 
Thai Buddhist monk. Secondly, I have the privilege for more than 40 years to teach a Vipassana re-
treat at the invitation of the Lord Abbot of the Thai monastery in Bodh Gaya. For the last 18 years, I 
have the privilege to teach Vipassana meditation retreats at Sarnath Monastery at the invitation of the 
Lord Abbot there. My connections with India and Buddha-Dhamma in India is very important to me.  

 Speaking to the monks in this morning, I would like express immense appreciation to the 
opening speech yesterday and the wonderful talk on sustainability and economics which followed on 
from it. When I was listening, I thought there are many great, wise and cool monks here in the Thera-
vada traditions in Thailand. It was great joy to listen to the talks.

 With regard to the monks. there are aspects which are precious as a path of exploration. The 
Dhamma is not about revolution but making changes and seeing what need to be developed. 

 In one of my books, I interviewed Venerable Ajahn Buddhadasa. I asked him one or two ques-
tions about monks. I also asked him about education. Regarding the monks, there is one important 
feature of monk’s life in the ordained Sangha. 

 The ordained Sangha provides, not completely, the continuity of stability in society. It is a 
living presence in the life of all of us. This symbolic significance of the monks offering this pres-
ence gives refuge and some continuity in a rather mad, crazy world in which we have to live. It is not 
enough to offer precious stability to society. The monks also have other great responsibilities. One of 
these responsibilities is to ensure that the teaching of the Buddha, the Buddha Sassana, is communi-
cated insightfully, clearly and effectively to monks, to novices, to nuns and to the householders. 

 My concern, a big concern, not small one, is that there is too big a gap between the ordained, 
male Sangha and the householders. We have to be mindful of the gap.  For those who have been un-
lucky to go to London, you may have travelled on the underground train. When you get off from the 
tube in every station, the voice announcer says: ‘Mind the Gap.’.

  I am asking to the Buddhist monks: “Please mind the gap.” The monks must give the Buddha-
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Sassana directly to the householders. The wonderful Buddhists of Thailand do not receive the best of 
the Buddha Dhamma. When this happen, people will be stay in the kindergarten of the Dharma. The 
householders will be confined to making merits. They will be confined to the five precepts. They will 
be confined to the offering dana (donations).  They will be confined to a belief in a better rebirth. 

These areas are important. I am not undermining it. I have incredible gratitude for the monasteries 
for the offerings of the lay people. I love the art. I love the traditions there.  There is a gap between 
women and men in this hall and elsewhere. To the Sangha, who preserve the beautiful teaching, and 
the suttas: “Please give us (householders) more teachings. We need the teachings.” 

 The Buddha is a remarkable example of what I am talking about. He did not just speak to the 
nomadic Bhikkhu Sangha and the Bhikkhuni Sangha. As an example, he spent in Saravasti in north 
India, 25 years in the park of the city for the three months every year speaking to the princes, royalty, 
Brahmins, the householders, men, women and children.

 We need that tradition of speaking to the householders. The monks need to show there is much 
more to the Dharma than making merit, offering dana and the better rebirth.

 Important as this is, we got to go deeper. I was listening to the two talks yesterday morning. I 
attended the meetings. Wow. These insightful speeches were important.

 Please monks use your voice. When the people come to the temple, don’t be concerned with 
amulets. Don’t be concerned with thoughts of getting rich. 

If you don’t know the answers to the questions that the lay people come to you with, it is easy to 
answer. You have the Majjhima Nikaya, Samyutta Nikaya, Uddaka Nikaya, Sutta Nipata and Dham-
mapada. You have great teachers like Tahn Ajahn Buddhadasa and a great tradition. If you don’t know 
what to say. Find out. Tell the people: “I will come and speak to your later.”

 Second, this is not a revolutionary statement. Not at all. We need Bhikkhunis. We just had the 
privilege to listen a Bhikkhuni a few moments ago. The Buddha invited women to take ordination, 
to live a life of utter simplicity. All I can do is given an encouragement to the Sangha to consider that 
woman and man work together. As an environmentalist, my friends in the environment movements 
in Europe love the Thai Theravada Buddhist monks because some monks ordained trees to protect 
the rainforests. If monks can ordain trees, you can ordain… you get the point. (Applause. Namely to 
ordain bhikkhunis) 

 Paco of BIA very kindly invited me to come. I love Thailand. I spend time in little Thailand 
in the Thai Monasteries in India. It is great privilege to be with you. To come and see.  I had no idea 
of this immense Centre in Bangkok.  I love the word ‘Suanmoke Bangkok.’ When I walked here and 
looked around the environment, it looked just beautiful. A lake. Trees. Gardens. Clean Air. Suanmoke 
is here. We need monks. We need people to give teachings here. Like the Buddha, in Saravasti, in the 
park. 

 Ajahn Buddhadasa spent 60 years in the forest. The forest helped to make Buddhadasa. It 
contributed to his wisdom. There is the lovely monk’s tradition of Thudong (walking/pilgrimage). 
We can be completely absorbed in the nature. If you can, as a monk and lay people, please see the sky 
above, the earth below, the trees, lakes, forest and nature.
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 Two months ago, I watched three BBC documentaries about Thailand. The documentaries 
showed the beautiful relationship between the forest, jungle, spirituality and the monasteries. After 
watching those documentaries, I had tears in my eyes. What a country! What incredible beauty! What 
beautiful nature! What a Dhammajat! (Dhamma Nature)! Use the Dhamma nature please. In such 
beautiful stability, monks and lay people, we can grow. 

 I just want to add here, a health warning about democracy. I do apologize on behalf of previ-
ous generation English people, who were too lazy to learn a foreign language. We insisted much of 
the world had to learn English because we are so lazy. The Americans helped in this project to get 
everybody to speak English. In the exploration of looking and the inquiry together, we must be careful 
about the democracy. 

 Democracy has Three Jewels. They are not particularly good jewels.

 1) Two Party State.  There is the desire to impose on the world the two-party system with a 
little entertainment from the small parties, 

 2) The West wishes to give power and control over people, resources, and environment to the 
corporate world. This is also the part of ideology in democracy.

 3) This is the pressure to convert people into consumers. The measurement of a human beings 
is by consumption. We have the tradition of the Buddha Sassana. We have the tradition of the monks 
and nuns, who say ‘NO’ to consumerism. It is a powerful statement. We have to learn to live in a dif-
ferent way.  As Tahn Ajahn Buddhadasa said: “We have to make the shift from selfishness from the 
selflessness We have to make our priority in life and commitment to show less for me and more for 
you. That is what Buddhadasa said to me once. ‘Less for me the more to you. 

 This is Ajahn Christopher’s questions to the Buddhadasa. I interviewed him during the late 
1980’s. Ajahn Christopher asked Buddhadasa “What do you see the roles of the monks and nuns in 
the contemporary society? 

 He replied: “Their role is to be an example of living a life beyond all problem so that others 
will look within and live in the same way. Selfishness in the world is to be destroyed. Otherwise, the 
world will be destroyed.” (Applause). The Master has spoken.

 Then, let’s go to the education. I have some views on education. I had the privilege of leaving 
school at the age of 15 years.  A few years ago, Oxford University kindly invited to me to give a talk 
on Mindfulness. In the middle of the talk, I asked: “Is Oxford University an ego-making factory?” 

 I received an upset letter from one of the professors: “Mr. Titmuss. Who do you think you are? 
Don’t you realize Oxford University is one of the most prestigious universities in the world?” 

I wrote back: “You just proved my point.”

 To our beloved academics. We listen to the lovely talks. We listened to very beautiful meet-
ings in the hall here. 

 I spoked with Ajahn Buddhadasa. I had this conversation with him that I am going to quote 
in a moment or two. In speaking with him, there is little danger for the academics, school teachers, 
professors and translator and all those who work with students.



 40

 The danger is that the mind knows a lot but practice and experience is less. It is the problem 
with the university life.  We can know much in our head but in the deep of our being, we don’t know.

 We need a radical change in thinking and attitude in university life. One of the contributions 
that beloved academics can make is please, bring in (actual, first-hand) experiences. The language of 
economics, sustainability, politics, finance, global issues are important issues.  But I have to say, as a 
political activist, it is not the language in the street. It is the language in the book. It is the language 
in the university. It is the language in politics. We have to explore the language and most importantly 
ask: “What is the person’s experience in relationship to these subjects?”

 If you speak about sustainability, that would be valuable and important. What ways are we 
contributing to sustainability?

 Our universities in England are quite often isolated from the local community. The university 
has little contact with the people around. 

 I spoke at the university in Amsterdam, some years ago. I said to the academics: “Please, take 
your economic/ecology students out to the local people. Ask the people: “How can we help you? 
What way can we encourage your life? Help to develop the community. How do you develop as a 
human being? Then you come back to the university not to talk theory but to connect with people’s 
real lives. Then apply it. Learn from local people.

 Beloved academics can make a wonderful contribution. Listen not to the theory of students 
but their experience. The experience of pressure, of stress, of anger, of corruption, of concern.                                                                                         

 Ask them, what shows compassion? Where is the metta (loving kindness). Talk from experi-
ence. The experience and theory work together. Universities spend too much time upstairs in the attic 
of the mind. Get in the basement.  Look deeper. Upstairs depends upon the downstairs. Obviously.

 Use the arts. Art is incredibly important. We need fresh dialogues with the teachers, students 
and professors. We listened yesterday. to the translators, who are doing precious work. The precious 
work that takes place is often relying on three or four translators. Some who are rather bald. They are 
getting older. They are not bald because they are monks but because, their hair is disappearing. And 
if it is not disappearing it’s white.

 We need a new generation of men and women who can work together. There are such pre-
cious texts such as Ajahn Buddhadasa’s archive. We lazy English people have mental defects to learn 
the foreign language. I think something is missing in my DNA. We rely upon our translators. When I 
heard the name ‘Suanmoke Bangkok’ I had no idea but my heart and mind was delighted. 

 When I was kindly invited to come, I thought the centre might be a little office in downtown 
Bangkok. But, when I arrived here, it just delighted me. The combination of monks, plus women’s 
ordination supports the Buddha and a great vision. There is a wonderful stability of the ordained 
Sangha. 

 I want the bridge to be between householders and monks to meet to learn and share the deep 
teaching of the Buddha.  This is very necessary to be developed. 

 Ajahn Buddhadasa realized the contribution of the arts to awaken human beings. We have 
wonderful reminders.  We need the arts.  Suanmoke Bangkok can become a place full of art, full of 
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paintings. With the small condition: the art communicates the deep and profound, as we see here 
already. Art should communicate the Buddha, Dhamma and Sangha. Art should communicate about 
nature. Art should communicate about love and compassion and the depths of meditation. Meetings, 
conferences, art, poetry. need to be creative to communicate the Dhamma. We need monks, nuns, 
internationals and wonderful Thai people to really work together. 

 This place is extraordinary. It’s remarkable. It has beautiful lakes and trees. I would like to 
thank all the householders, lay people who gave dana for this. I wish to give thanks to the wonderful 
team who worked very hard to organize this conference and the all good volunteers. 

Thank you to all the participants. 

Practice is one of the core advices of the Buddha. We need to practice, practice and practice. We are 
the real Buddhadasa, Dhammadasa and Sanghadasa. 
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KEYNOTE SPEAKER BY TOMOMI ITO 
 Kobe University, Japan

Thai Buddhism and Buddhadasa’s Teaching 

Under the Military Regime from 1958 to 1973: The Legacy

Introduction

 It is my great honor to be invited all the way from Japan to this memorial seminar and confer-
ence in honor of Tan Ajahn Buddhadasa’s 111th birth anniversary. I am grateful to the organizer for 
finding my book, Modern Thai Buddhism and Buddhadasa, and calling me back to my starting point, 
the place where for the very first time I found an interest in Buddhism and contemporary Thai history. 
In the early 1990s, I read for the first time Tan Ajahn Buddhadasa’s book in Dr. Swearer’s English 
translation in Canada, where I studied as an exchange student from a Christian university in Japan. I 
thought something similar to the Protestant Reformation was going on in Thai Buddhism. I had little 
knowledge or experience of Thailand, so my hastily formed impressions did not easily convince the 
professors at my university. Their encouraging criticism drove me to retrace Tan Ajahn’s life and his 
teaching in the context of Thailand in his time. My book was the result of my field research in Thailand, 
done mostly during the late 1990s – unfortunately, it was after Tan Ajahn’s passing, so I never had an 
opportunity to meet the great Buddhist sage of Thailand. Nevertheless, my research was benefitted 
not only from his sermons, but also from interviews with many people who were active when Tan 
Ajahn was alive and learned from his teaching. I owe so much to all the people who kindly related to 
me their amazing experiences of obstacles, struggles, passions, and inquiry, experiences which were 
essential sources of inspiration for my attempt to write an alternative history of the people who lived in 
the time of modern Buddhism in Thailand. Before I begin my talk, I would like to express my deepest 
gratitude to all those people who introduced me to the exciting new world of Thai Buddhism. 

In my talk at this conference, I would like to revisit some of the Thai Buddhist discussions in the Bud-
dhist public sphere, focusing on the period under the military dictatorship from the 1958 coup up to 
the 1973 student uprising. I understand that the period was one of the three peaks of Thai Buddhist 
discussion in the Buddhist public sphere in the twentieth century, involving Tan Ajahn Buddhadasa 
and people who were inspired by him. I am going to examine three areas of the spirited Buddhist 
discourse and activities of that time, and consider the legacy to subsequent periods, up to the present. 

 

1. Abhidhamma and communist-suspect controversies 
 The first type of Buddhist enthusiasm in this period originally arose for other than political 
reasons, but grew highly politicized in the political context of that time. The Abhidhamma studies, 
which emerged in modern Thailand in the early 1930s, rapidly gained popularity and by the early 
1960s were equaling the Sutta studies in popularity at the Buddhist Association of Thailand. The Sutta 
studies, which were in aligned with Tan Ajahn Buddhadasa’s teaching, were probably so named to 
indicate their positioning as a contesting counterpart of the Abhidhamma studies. The two groups, in 
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fact, responded extensively to Thai people’s increasing demand to learn more about Buddhist doctrines. 
Both provided keys to an understanding of Buddhism and stimulated more people to come to study 
of Buddhism. 

 The two groups did hold several different views on several points, including the interpretation 
of mind, rebirth and existence of supernatural beings such as spirits and deities, but the divisive issue 
which turned out to be the most controversial was not interpretational. Rather, the issue that triggered 
the conflict between the two groups was concerned with the public image of the Abhidhamma. 

In January 1965, Tan Ajahn Buddhadasa gave a lecture at the Buddhist Association of Thailand. This 
lecture included his famous, most controversial statement, “The Abhidhammapitaka is composed of 
verses written in a later period.” After this lecture, according to Bunmi Methangkun, an Abhidhamma 
teacher at the Buddhist Association, Abhidhamma classes became very confused. Every day, the Ab-
hidhamma teachers had to answer questions as to whether or not the Abhidhamma was the words of 
the Buddha. As a result, according to Bunmi, the Abhidhamma school in the Buddhist Association 
was almost ruined. Tan Ajahn’s lecture did seriously damage the Abhidhamma studies, which had just 
begun to flourish in Thailand. 

 The two groups, which had initially made positive contributions to increase public interest in 
Buddhism, developed a rather scary rivalry. The doctrinal argument was rather limited and obscure. 
Some, though not all, of the most radical Abhidhamma teachers ran sensational negative campaign 
against Tan Ajahn Buddhadasa. In handbills and radio broadcasts, they accused him of being a “com-
munist,” through no evidence was provided. Under the anti-communist military regime, real com-
munists could seldom show their true face, so anyone suspected of being a communist would have 
a hard time disproving it. In that atmosphere, even groundless charges or rumors could significantly 
damage a person’s reputation. The enemy spoiled Thai Buddhist enthusiasm for Buddhist thought and 
left a dark shadow for quite a long time. 

2. Justice in Buddhist discourse
 The second form of Buddhist discourse that animated the Buddhist public sphere under the 
mid-century military regime was exhilarating social critique built around the notions of justice and truth 
inherent in Buddhism. As an example of this type of discourse, I would like to point to the activities 
of Pun Chongprasoet, a dedicated propagator of Tan Ajahn Buddhadasa’s teachings, especially among 
the urban masses in Bangkok. Although some of Tan Ajahn Buddhadasa’s close disciples found parts 
of Pun’s interpretation of Tan Ajahn’s teaching questionable, Pun’s writings and activities certainly 
contributed to the propagation of Tan Ajahn’s teaching, and also greatly animated the Thai Buddhist 
public sphere. 

 Pun Chongprasoet was a diplomat, but after meeting Tan Ajahn’s teaching in 1956, he abandoned 
his elite career and devoted himself to the propagation of Tan Ajahn Buddhadasa’s teaching through 
the publication and distribution of numerous booklets from the late 1950s to the late 1970s. Pun’s ar-
guments greatly entertained his audience. During the time of the dictatorship, it was too risky for him 
to explicitly criticize the corrupt dictators, so, armed with the insightful teachings of Tan Ajahn, he 
conducted amusing critiques of religious issues, such as corrupt religious authorities, “superstitious” 
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religious beliefs, and inaccurate interpretation of Buddhist teaching. Obviously most senior monks 
took Pun’s outspokenness as insulting; in the end, Pun had to be banned from entering one of the 
liveliest Buddhist discussion arenas, Wat Mahathat in Bangkok. On the other hand, for his audiences 
his cynicism was glorious fun. Many people donated money to his publications and activities so as to 
hear further exciting, critical arguments. 

 In the period when few people dared to speak up and confront with the political authorities, 
Buddhism provided a small space in which people could see justice prevail, at least in debate – in a 
boxing of speeches, a fearless man could fight for justice and achieve an overwhelming victory over 
evil. Clearly, in the midst of a society with widespread injustice, some of these Buddhist discourses in 
the Buddhist public sphere, not the Buddhism of the status quo, appeased people’s hunger for truthful-
ness through the dhamma, and through jokes, parodies, and playful talk. 

3. Foundation of engaged Buddhism
 While the second type of enthusiasm in Buddhist discourse was rather entertaining, the third 
one was a more serious and sincere pursuit of justice and righteousness in Buddhism, at the time of 
prevailing social injustice. The generation of Thai people who spent their student time in the late 1960s 
or early 1970s called that period the “exploration period” (Thai: yuk sawaeng-ha). It was a time when 
in their teenage years they searched for the direction of their lives; at the same time, it was the period 
when the young could explore alternative paths, especially those who did not appreciate the corrupted 
power, wealth and success under the military dictatorship. Access to Marxism was banned, so their 
alternatives had to be explored in some other way. No one in this period addressed young Thais’ moral 
concerns more aptly than Ajahn Sulak Sivaraka. 

 Through his famous journal, Social Science Review, and his renowned discussion group, Parithat 
Sewana, Ajahn Sulak introduced concerned young readers to several interesting alternatives, including 
the approach of New Left in the West, the thought and works of respected senior Thai intellectuals 
who represented the good old Thai traditional values, and Buddhism. The Buddhism that Ajahn Sulak 
looked at was not the conventional one, not that of the establishment supported by the corrupt au-
thorities, but one perceived as representing real truth and justice. Ajahn Sulak often quoted Tan Ajahn 
Buddhadasa’s teaching in particular in his journal, and as a result many future student activists came 
into contact with Tan Ajahn Buddhadasa’s teaching. Some, if not all of them, explored Tan Ajahn’s 
books extensively during this time, and from his teaching they acquired principles to guide their lives 
so they wouldn’t simply drift along with the mainstream. 

 After the October 14, 1973 student uprising overthrew the military dictators, Marxism returned 
to the Thai public sphere and immediately had an overwhelming influence. Many student activists ac-
cepted communism and joined the Communist Party’s activities, abandoning Buddhism, Ajahn Sulak 
and even Tan Ajahn Buddhadasa. However, those who had seriously explored Buddhism during the 
time of the military regime, their experience of Buddhism continued to have strong significance in 
later period. 

 One group of Buddhist students, including Venerable Phra Phaisal Visalo before he was or-
dained, chose not to join the Communist Party’s armed struggle in the mid-1970s; rather they embraced 



 45

the principle of non-violence and worked in the campaign for amnesty for those who had entered the 
jungle struggle, to allow them to return their ordinary civil lives. The group announced themselves 
as the “Ahimsa Group”, and they further explored new righteous approaches to social issues, such 
as rural development, protection of the natural environment, and inter-faith dialogue. Their activities 
became known as “engaged Buddhism,” along with many other similar respected efforts, such as the 
work of Venerable Thich Nhat Hanh of Vietnam to apply Buddhist principles to the support of people 
who had suffered as a result of the Vietnam War. 

 Another group of students in the early 1970s went forth into the Communist Party’s armed 
struggle, for which they even abandoned Buddhism, since religion was considered contradictory to 
communist orthodoxy. Later, in the late 1970s and 1980s, many of the Thai students despaired the Party, 
left the jungle struggle and headed for home. Some of them came back to Buddhism with questions 
that had occurred to them during their time in the armed struggle. Once again, they read Tan Ajahn 
Buddhadasa’s books in order to learn about the true human nature, a topic that dogmatic Marxism 
almost ignored. Their return to Buddhism was a rather private one that attracted little public notice, but 
it is another significant example of how the earlier period of exploration constituted a very valuable 
legacy to those people. 

 In the late 1980s and 1990s, when Marxism lost its international influence due to the fall of the 
communist bloc, in Thailand once again many intellectuals searched for an alternative to Marxist prin-
ciples, which had been taken as a definitive guideline for social change. Buddhism was in the spotlight, 
maybe together with, or maybe as a part of, the local wisdom that allowed materially underprivileged 
rural villagers to live happily and righteously. Along with the more intellectual work by Ajahn Chatthip 
Natsupha, Ajahn Seri Phongphit, and Dr. Prawase Wasi, there was networking by a group of engaged 
Buddhists to assist rural Buddhist monks to share with other communities their successes in raising 
villagers’ living standards. Even though Tan Ajahn Buddhadasa was involved little in these Buddhist 
rural development projects, his teaching was frequently referred to as the most authentic, universally 
relevant guideline for everyone. The ideological composition of the 1990s was quite similar to that of 
the earlier exploration period. In the context where Marxism had lost its previous place in the public 
sphere, Buddhism and the traditional Thai values were highly appreciated. 

Conclusion: Legacies to the post-Cold War period 

 So far, we have reviewed the three kinds of spirited Buddhist teaching and activities centered 
around Tan Ajahn Buddhadasa, seen between 1958 and 1973, and examined some of the attendant 
results. Now, we would like to examine the legacy of that lively Buddhist discussion for us in the 
present time.  

 In the academic world in the early 2000s, many Thai scholars talked extensively about postmod-
ernism. According to that new theory, there is no absolute truth. Things have to be viewed relatively; 
in particular, close attention should be paid to difference of values and interests. The new intellectual 
current in the West grew out of disillusionment with the contribution of rigid Marxist doctrine to human-
ity and society. Even if it is not as overtly antagonistic toward religion as Marxism, the postmodernist 
tendency appears to have little to say about devotion to religion. 
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 What is more, here in the mid-2010s, the world is experiencing the new current of “post-truth.” 
For example, some people intentionally spread inaccurate information in the form of tweets on the 
Internet, and less informed people tend to accept those false reports as true, even to the point where 
some act with violence towards certain targeted groups. In the end, the post-truth strategy has created 
a feeling of despair, i.e. that nothing can be taken as the truth. In the 21st century, faith in truth itself 
is a main victim of these cheeky manipulation of facts. 

 In my conclusion, I would like to say that even though Tan Ajahn Buddhadasa is no longer 
with us, he left us his insightful teaching, and there are still many people who, like us gathered here 
today, take up his teaching seriously. What we have to keep in mind in these confusing times is the 
notion that only the real truth can give rise to true happiness. 

 Thank you very much for your attention. 
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KEYNOTE SPEAKER BY PROFESSOR CHEN-HUANG CHANG
 Amala Association, Taiwan

Most Venerables, and dear friends in the dhamma, 

 It is a great honor for me to present my keynote speech here on the topic of “Intra-Buddhist 
Dialog”. We come from different corners of the world, and we follow the different traditions of Bud-
dhism. To further the mutual understanding among Buddhists, we need to undertake intra-Buddhist 
dialog. In terms of religious dialog, we have the interfaith dialog, and the intra-faith dialog. I want 
to take the example of Patriarch Hui Neng’s Concept of Non-thinking and Bhikkhu Buddhadasa’s 
Concept of Suññatā to describe how we can communicate with each other. 

 These two figures are giants in the Buddhist world. Hui Neng was the thinker of renaissance 
movement in China in the seventh century while Buddhadasa was the thinker of renaissance movement 
in Thailand in the twentieth century. They are quite remarkable. They are down-to-earth practitioners 
of Buddhism in daily life, not only of thought in brain, but the practice of dhamma in speech, in ac-
tions and in one’s daily life. 

Abstract of my paper:

 Gift of dhamma excels all gifts because dhamma can solve the root of sufferings and saṃsāra. 
Among the various Buddha dhammas, anattā or Suññatā is the gist which underlines the three learn-
ings of sila, samadhi, and pañña.

 Master Hui Neng, the Sixth Patriarch of Chinese Ch’an School, based on the idea of self-nature 
to promote the practice methodology of non-thinking, non-phenomenon, and non-abiding. His fol-
lowers developed his idea into the so-called Ch’an School which flourished until today for more than 
1300 years, and influenced greatly China, Korea, Japan, Vietnam, and even the world culture today.

On the other hand, the Thai Bhikkhu Buddhadasa was regarded as one of the greatest thinkers on earth, 
and the greatest figure since Buddhaghosa of the fifth century in Theravadin world. He delved into the 
Tipitaka, and interpreted Buddha dhamma with plain modern language. He unveiled the renaissance 
movement in modern Thailand. His unparalleled concept of Suññatā renders the only amrita to all human 
problems. People of all lives and ranks can be freed of sufferings by applying this idea at all moments 
including daily life, work, family, interpersonal relation, emergency, and even at the time of dying.

 These two great masters were the milestones in the history of Chinese and Theravadin Bud-
dhism with a time lag of twelve and half centuries, and a spatial distance of thousand miles. Their 
thoughts and practice still guided people today.

 Although they didn’t know each other and could not have dialog between them, I’ll try to bridge 
them to have the dialog from the viewpoints of their concepts.

 Key words of this paper: Sixth Patriarch Hui Neng, Bhikkhu Buddhadasa, self-nature, non-
thinking, Suññatā. 

 I’ll try to present the similarities and diversities of their ideas on non-thinking and Suññatā. Fu-
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ture further researches are recommended.

 From the viewpoints of Master Hui Neng, seeing self-nature means attaining Buddhahood. As 
we know well, in Mahāyāna Buddhism, the attainment of the Buddhahood is to become a Buddha, the 
ultimate enlightenment.

 According to the First Chapter of Life Stories in “The Platform Sūtra”, the Sixth Patriarch, upon 
invitation, left Bao Lin Temple, and entered Shaozhou City to give dhamma talks at Da Fan Temple. 
At the very beginning, he told the audience: “The bodhi self-nature is originally pure. One can become 
a Buddha by just making use of this Mind.” Here, the meaning of self-nature could not be understood 
from the viewpoint of the original or sectarian Buddhism, or the older stage of Mahāyāna Buddhism. 
On the other hand, it should be understood from the viewpoint of tathāgata-garbha, otherwise we’ll 
misunderstand the meaning of self-nature. These two sentences are the fundamental view of “the Plat-
form Sūtra” as well as the key point of the instantaneous practice and instantaneous enlightenment. 
Instantaneous practice and instantaneous enlightenment are contradictory to the so-called gradual 
practice and gradual enlightenment in Chinese Buddhism.

Who, when, and where are they?

 Hui Neng was the real founder and the 6th patriarch of Chinese Ch’an School. He was the 
reformist and promoter of earthly Buddhism in 7th century China. At that time, the Buddhist monks 
spent most of their time in the study of Tipitaka. They were rich in their brains, but they might neglect 
some points of the real practice in daily life. In this context, Hui Neng gave a very real perspective to 
the practice of Buddha dhamma.

 Bhuddhadasa bhikkhu can be regarded as the first monk after Buddhaghosa of 5th century. He 
was the world thinker of 20th century. He was also the initiator of modern Thai renaissance movement.

Their legacy?

 Hui Neng was illiterate. He knew nothing from the book but he got enlightenment from his 
understanding of the bodhi of self-nature. He has only one analects: The Dharma Treasures Platform 
Sūtra of the 6th Patriarch. This Sūtra is the only Sūtra regarded by Chinese people as Sūtra, although 
many other Chinese monks wrote very wonderful commentaries on Buddha Dhamma, his teaching 
was collected and compiled and regarded as a Sūtra.

 Bhikkhu Buddhadasa was quite different. He was a learned scholar monk. His analects have 
booming number in different languages, in English, in Spain, in Germany, in Russian, in Chinese and 
so on. New books for him are coming up in the future. He was quite wonderful. He also translated 
Chinese commentaries into Thai language. One is the Platform Sūtra. The second book was the Ch’an 
Master Huang Bo’s Dhamma Essence of Transmitting the Mind. The third title was a Mahāyāna Sūtra: 
the Lankavatara Sūtra which talks about the vijñāpti-matratā, a very deep philosophy in Buddhist 
psychology. 

How did they practice and teach?
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 Hui Neng got enlightenment in three stages: The first stage is called sentimental enlightenment, 
just on listening to the reading of the Diamond Sūtra. The second stage is intellectual enlightenment, 
which refers to his very famous gāthā: “Bodhi has no tree originally, mirror is not a stand; actually 
all things are empty in self-nature, where can they get dusted?” The last third stage is the thorough 
enlightenment upon hearing his teacher, the Fifth Patriarch’s explanation of the sentence “Arise the 
mind by abiding nowhere” in the Diamond Sūtra. He taught the audience only by oral speech. In his 
time, there was no modern technology.

 But Buddhadasa Bhikkhu was quite different. Buddhadasa Bhikkhu spent 14 years’ solitary 
meditation in southern Thailand jungle. He then spent 60 years in teaching meditation and Buddha 
dhamma in tropical rain forest. He studied the Theravādin Pāli Tipitaka mostly by himself. He taught 
students of different backgrounds by oral teaching, and also by means of modern technology.

What are their main concepts?

 Hui Neng promoted the idea of self-nature. He explained the qualities of self-nature with five 
elements: 

 1. Self-nature is originally pure, and all sentient beings have this originally pure self-nature. 

 2. Self-nature is originally neither born nor extinguished. 

 3. Self-nature is originally possessed by all livings, so the self-nature is inherent in all living 
beings. If they can realize their self-nature, they attain their Buddhahood. 

 4. Self-nature has no movement, it remains peaceful all the time.

 5. Self-nature is able to produce all dharmas. Because self-nature is pure all the time, if there 
are convergent factors, then the dependent co-arising will bring out different phenomena. 

 As to Buddhadasa, his main concept was Emptiness. He said in the book “The Heart-Wood 
from the Bodhi Tree”: “Emptiness is the core teaching of the Buddha. All different Buddha’s teach-
ings can be summarized in one word: Suññatā or Sunyatā which means voidness.” Voidness means 
non-clinging or non-attachment to any phenomenon, even the concept of me and mine. 

 In conclusion, we can understand that Hui Neng’s main concept is Self-nature, and Buddha-
dasa’s main concept is Emptiness.

How did they use skillful means to practice and teach students to practice?

 Hui Neng promoted the idea of pañña-pāramitā which means the transcendental wisdom to 
know that all things are non-dualistic and thus equal. There is neither suffering nor happiness, neither 
existence nor non-existence, etc. This is the transcendental wisdom. He also promoted the idea of 
non-thinking, non-phenomena, and non-abiding. Non-thinking doesn’t mean no thinking, but you 
think without clinging, without the idea or concept of me or mine in the words of Buddhadasa. Non-
phenomena don’t mean there is no phenomenon, but all phenomena are dependent co-originated, 
therefore all phenomena are void in their self-nature. Non-abiding doesn’t mean that we need not 
follow the triple gems to practice, but we should not abide in any concept. We should be free from the 
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attachment to any idea, even the idea of the Buddhas, if we want to be fully enlightened.

 He also explained the so-called Five-factor dharmakāya fragrance of the self-nature. This means 
that the self-nature itself has the five factors of Buddhahood. What are these five factors? They are the 
śīla or precept, samādhi or concentration, pañña or transcendental wisdom, vimokkha or liberation, 
and the view and knowledge of vimokkha or liberation. From the viewpoint of Master Hui Neng, all 
these five factors are inter-penetrated and inter-being, one is five and five is one. There is no differ-
ence among them, they are actually one, although we can describe them from five perspectives. In the 
last chapter of the Platform Sūtra, Hui Neng asked his followers to assemble and told them: “After I 
died, if somebody asks you any answer, how should you answer? You should apply the concepts of 
five skandhas, 12 entrants, 18 elements, and the very important 36 relative dharmas.” What are rela-
tive dharmas? For example, if somebody raises the question of sky, you must answer earth becaise 
sky and earth are relative but actually one. If somebody asks you the concept of daytime, you must 
answer nighttime because daytime and nighttime are the two parts of one day. If somebody asks you 
the question of birth and life, you must answer not only birth and life but also death, because death is 
a part of our whole life. This is the idea of non-dualism. He also promoted the idea of Ultimate Real-
ity. The Ultimate Reality is purely free from any concept. We have to understand the Ultimate Reality 
from different angles, for example, phenomenon, essence, nature, force, function, cause, conditions, 
effect and equality. All of them make up one reality, the so-called Ultimate Reality. For example, in 
this auditorium, all of us, including the tables, the chairs, and other equipment , make up of this audi-
torium. Nothing can be left over. This is the so-called Ultimate Reality. We have to realize the Ultimate 
Reality that we are one. Although we are different, yet we are one and we make up of one unity.

 Buddhadasa applied the skillful means of Nibbāna. He mentioned in the book “The Heart-Wood 
from the Bodhi Tree”: “We should abide in emptiness.” How to apply the idea of emptiness? He said: 
“The Buddha only taught the concept of emptiness. He didn’t teach other dhammas. He only taught 
emptiness or anattā in Theravādin Buddhism.” How can we make progress in emptiness? He said there 
are three occasions we can apply the concept of emptiness in ordinary life. 

 Firstly, at time of the arising of touch and sensation. For example, when our eyes contact with 
a visual object, we have to be aware of the eye-consciousness which is dependent co-arising, and 
consider that the eye-consciousness is not the truth! We have to be free from the sensation of graving, 
or emotion and any other sensation. We should not arise any illusory thought at time of touching and 
sensation. 

 Secondly, at time of practicing calm and insight meditation. Calm down our turbulent thoughts, 
then use the peaceful mind to examine the impermanence of all objects. In this way, we can gradually 
abide in emptiness.

 The third occasion is at time of dying. At time of dying, we can abide in emptiness, just real-
izing that all phenomena are ever-changing and empty in nature.

Conclusion

 Both Hui Neng and Buddhadasa believed that all beings can attain Nirodha without much in-
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tellectual knowledge. From the viewpoint of Buddhadasa, we can attain Nirodha by just realizing the 
concept of non-dualism through non-clinging, and non-attachment. And the Master Hui Neng said, 
we can attain Nirodha through the understanding of the concept of self-nature. In this sense, they are 
quite same in being naturalistic. They promoted the practice of dhamma in nature. However, they also 
have diversities. The diversities come from the Mahāyāna theory of self-nature and the Theravādin 
concept of anattā. 
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KEYNOTE SPEAKER BY MARTIN SEEGER
 University of Leeds, United Kingdom

“Buddhadāsa Bhikkhu and being Theravāda in the 21st  Century”1 

 First of all, I would like to thank the Buddhist Research Institute of Mahachulalongkornra-
javidyalaya University, the Suratthani Rajabhat University in Surat Thani and the Buddhadāsa Inda-
pañño Archives for inviting me to this seminar and conference. I feel very honoured, indeed.

 In my talk, I want to combine some reflections on my personal encounter with Buddhadāsa’s 
work with ideas that he expressed in 1973 in a remarkable essay, which has received not much, if any, 
scholarly attention so far. My purpose of doing so is to propose possible pathways for future research 
on Buddhadāsa’s intellectual development and legacy.

Let me start.

 Whilst becoming alienated from beliefs and practices of Catholicism, the religious tradition 
I was brought up in, in my mid-teenage years I was increasingly drawn to the study of Daoism and 
Tibetan Buddhism. This is the reason why I enrolled on a university course in Chinese studies and also 
pursued Buddhist Studies. In particular, Tibetan Buddhism with its public face the Dalai Lama, attracted 
me a lot at that time. I was fascinated by what I perceived as an immensely interesting amalgamation 
of ancient and ‘mystical’ traditions with what appeared to be modern, ‘scientific’ ways of thinking. At 
that time, I also studied Pali canonical texts to some extent, but to me Theravāda Buddhism as a living 
tradition was far less attractive, both spiritually and intellectually, as it seemed to be aloof from modern 
society and somehow ‘archaic’. This perception changed considerably though when I, more or less 
accidently, came to Thailand for the first time in the early 1990s and encountered the living complex 
and multi-faceted tradition of Thai Theravāda Buddhism. During that time, I also came across a book 
whose ideas became particularly influential in my decision to engage more deeply with modern forms 
and interpretations of Theravāda Buddhism. In fact, my interest and fascination became so strong 
that I decided to change the major focus of my academic course to Thai Studies. This very book was 
a bilingual edition of Buddhadāsa’s “คุกของชีวิต”, The Prison of Life. This short text is based on a talk 
that Buddhadāsa gave to foreign practitioners of meditation in the late 1980s, some five years before 
his death. 

 I found the book The Prison of Life very accessible and logical but, at the same time, also 
provocative and viscerally challenging. It presented me with a form of Buddhism that seemed to be 
in line with rational and scientific thinking, whilst questioning the value of ritual and other religious 
elements. This was very appealing to my own thinking at that time. Having been brought up in a rather 
strict Catholic tradition and having served as an altar boy for many years, The Prison of Life intrigued 
me immensely because of its critical stance towards institutionalised forms of religion, something I 

1 This is a slightly revised version of my keynote speech at the Buddhadāsa Indapañño Archives on 25 
May 2017.
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was increasingly becoming suspicious of at that time. The Prison of Life offered me an approach to 
religion that encourages sceptical inquisitiveness and personal verification.  To me, this was unexpected, 
refreshing and thus magnetic. Passages such as the following I found deeply thought-provoking: “ex-
ternal learning is from books, ceremonies, practices, and things like that… External study… hasn’t 
really accomplished anything of value.”, “Wherever there are altars, wherever people bow down and 
worship so-called sacred and holy things, there is the place where the ‘sleeping science’ persists.” 
Even the section headings of this book on their own made me critically consider my presumptions 
about religion. Some of these headings read as follows: “Life Itself is Prison”, “Sacred Institutions 
Are Prisons”, “Holy Things Are Prison” and “Discover It Inside.”2 Intuitively, this all instantly made 
sense to me.

 I now believe that the work of Buddhadāsa that I was able to read at that time resonated so 
deeply with me because my general understanding of Buddhism was shaped by, in the words of 
David McMahan, a “westernized, demythologized, rationalized, Romanticized, Protestantized, and 
psychologized”3 form of Buddhism. I had gained most of my knowledge, quite typically for a Western 
sympathiser of Asian philosophies and religions, not through participation in a living Buddhist culture 
but through reading books, in my case in English and German.

 I now understand that one of the reasons as to why Buddhadāsa’s teachings, as outlined in 
books such as The Prison of Life, had such a lasting effect on me was because my prior understanding 
of Buddhism was that of a “Buddhist modernist.”4 As McMahan argued, there are three key-aspects 
of Buddhist modernism: detraditionalization, demythologization and psychologization.5 Without any 
doubt, Buddhadāsa’s concepts and the language he uses in his books certainly are, albeit to various 
extents, in line with how McMahan describes these three cultural processes. 

 Anyway, inspired and motivated by Buddhadāsa’s ideas, in 1997, I became a Theravāda monk 
in the Chiang Mai monastery Wat Umong, which has deep connections with Suan Mokkh. Soon af-
ter my ordination, I came across numerous practices and beliefs in Thai Buddhism which I thought 
Buddhadāsa was highly critical of and wanted to do away with. As a consequence of my reading of 
Buddhadāsa’s work, my intellectual and religious journey went into a direction that was quite differ-
ent from what I had anticipated. Over the course of the three years of my monastic life, I developed a 
deeper understanding and appreciation of the importance of community, institution, ritual, hierarchy, 
belief in rebirth and meditation used for the gaining of supernatural powers. I even helped to produce 
Buddhist amulets and was involved in a ritual to exorcise evil forces. To me reconciling Buddhadāsa’s 
ideas and radical approaches with the Thai socio-cultural matrix and the textual tradition of Theravāda 
Buddhism became a complex and challenging task. 

 Take the idea of rebirth, for example. For Buddhadāsa “birth” (jāti) is a mental process that 
can be experienced and seen (sandiṭṭhiko) in the here and now; it refers to the feeling of or the mental 

2 These are the translations by Santikaro (Buddhadāsa Bhikkhu, The Prison of Life. Translated from the Thai by Santi-
karo (Bangkok: The Buddhadāsa Indapañño Archives, 2015)).

3  McMahan, David L., The Making of Buddhist Modernism (Oxford: Oxford University Press, 2008), p. 8.
4 See also Jackson, Peter A., Buddhadāsa: Theravada Buddhism and Modernist Reform in Thailand (Chiang Mai: 

Silkworm Books, 2003), p. 295.
5  McMahan, The Making of Buddhist Modernism, pp. 42-59.
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arising of the idea of “I” (ตัวก)ู and “Mine” (ของก)ู. As for literal rebirth, in his own words, “the cycle 
of rebirth that consists of dying, being placed in a coffin, being reborn again and then ‘getting into’ 
the coffin again in order to be reborn again, is something I am not concerned with; I do not touch this 
kind of rebirth but I do not deny that it exists. I will leave it to those who believe in and only know 
this kind of rebirth. I still do not have the time to become interested in this kind of rebirth as it is not 
of urgency for us.”6

 Whilst it may be true that Buddhadāsa’s teaching of rebirth as the mental arising of an “I” 
and “mine” may be attractive for Westerners, as many of them may find the notion of rebirth either 
challenging or even unacceptable,7 it is clear that, according to Theravāda’s authoritative Pali texts, 
the Buddha was using literal rebirth in his teaching. The American Theravāda scholar monk Bhikkhu 
Bodhi argues that to remove the teaching of rebirth “would virtually reduce the Dhamma to tatters.” 
He states that

 “when the suttas speak about rebirth into the five realms — the hells, the animal world, the spirit 
realm, the human world, and the heavens — they never hint that these terms are meant symbolically. 
To the contrary, they even say that rebirth occurs ‘with the breakup of the body, after death,’ which 
clearly implies they intend the idea of rebirth to be taken quite literally.”8

 Moreover, the belief in literal rebirth has become essential and deeply embedded in many 
aspects of Thai Buddhism, both in social and individual religious life.

 Another example is Buddhadāsa’s critical stance towards the sacred scriptures of the Theravāda 
tradition. Famously, he was critical of large parts of the Pali canonical texts and their Pali commentaries 
(aṭṭhakathā). For example, he said of the Abhidhammic scriptures of the Pali canon, which he regarded 
as a later accretion, that they are “excessive philosophically and linguistically and in the way they 
use logic… the entire collection of the Abhidhammapiṭaka can be thrown into the sea and the world 
wouldn’t miss anything for the task of ending suffering, apart from its excessiveness [ความเฟ้อ].”9 At 
the same time, however, he frequently availed himself of the Pali commentaries.10 He also said that 
“the Pali canon is the heart; it is the most important collection and it is necessary to have the com-
mentary texts that explain the Pali canon; I have to have all of the available commentary scriptures.”11 
Elsewhere, he admitted that the commentarial texts can be of great value for historians and students 
of literature.12

6 พุทธทาสภิกขุ, “ธรรมะน�้ำ” ล้ำง “ธรรมะโคลน” ท่ำนพุทธทำส ตอบปัญหำแก่ผู้สำดโคลนใส่ร้ำยป้ำยส,ี พิมพ์ครั้งที่ ๒ (กรุงเทพฯ: ส�านักพิมพ์
อรุณวิทยา), หน้า ๑๕๘. See also e.g. พุทธทาสภิกขุ, “ธรรมะน�้ำ” ล้ำง “ธรรมะโคลน”, หน้า ๑๔๑: “เราไม่ได้ปฏิเสธ เรื่องเกิดใหม่หลัง
จากตาย อย่างที่เขาพูดกันอยู่หรือเขาเชื่อกันอยู่”, ไพโรจน์ อยู่มณเฑียร รวบรวม, ท่ำนพุทธทำสตอบปัญหำพุทธศำสนำ, หน้า ๕๕-๕๘ and 
Jackson, Buddhadāsa, p. 120: “Buddhadāsa does not in fact completely deny the actuality of rebirth. What he does 
deny is the relevance of literal rebirth to the spiritual enterprise of Buddhism.”

7 Bucknell, R.S. and M. Stuart-Fox, “The ‘Three Knowledges’ of Buddhism: Implications of Buddhadasa’s Interpreta-
tion of Rebirth,” in Religion 13 (1983), p. 99.

8  http://www.accesstoinsight.org/lib/authors/bodhi/bps-essay_46.html (accessed June 29, 2017).
9 พุทธทาสภิกขุ, “ธรรมะน�้ำ” ล้ำง “ธรรมะโคลน”, หน้า ๔๔.
10 See e.g. สมเด็จพระพุทธโฆษาจารย์ (ป. อ. ปยุตฺโต) cited in วิภา จิรภาไพศาลม, “ในโลกอันแสนวิปริตกับฐานความคิดท่านพุทธทาส,” 

ศิลปวัฒนธรรม ปีที่ ๒๗ ฉบับที่ ๗ พฤษภาคม ๒๕๔๙, หน้า ๙๔: “ท่านเอาจริงเอาจังมากกับพระไตรปิฎก ท่านอยู่กับพระไตรปิฎกมามากมาย 
และตั้งใจค้นคว้า ศึกษาจริง”

11 พระประชา ปสนฺนธมฺโม สัมภาษณ,์ เล่ำไว้เมื่อวัยสนธยำ อัตชีวประวัติของท่ำนพุทธทำส (กรุงเทพฯ: มูลนิธิโกมลคีมทอง, ๒๕๓๕), หน้า ๔๔๕.
12  ไพโรจน์ อยู่มณเฑียร รวบรวม, ท่ำนพุทธทำสตอบปัญหำพุทธศำสนำ ๑๑๔ ปัญหำพุทธศำสนำกับท่ำนพุทธทำส (กรุงเทพฯ: สร้อยทอง), 
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 Buddhadāsa was fully aware that his teachings and language invited criticism, which some-
times was severe. But he said that when his approach makes people examine and contemplate more 
the Buddha’s teaching about liberation, then “I like it when people lambast me [ด่า].”13 Elsewhere he 
says about the way people reacted to his teaching: “the more people become sceptical [ฉงน], the more 
I am pleased, as long as there is some benefit in it and it makes people think.”14 He perceived it as his 
“duty … to implement all kinds of methods that make human fellows move towards the soteriologi-
cal goal.”15 He justified his use of provocative language, for he needed people, in his own words, “to 
understand [the Buddha’s teaching] easily, quickly and profoundly…”16 

 What also needs to be mentioned here is that his works have sometimes been edited badly and, 
as a consequence, Buddhadāsa’s intended meaning has become distorted or taken out of context.17 

 Also, the ways in which his ideas have been received and interpreted are diverse. Whilst he 
was heavily criticised, and even accused of “destroying Buddhism”, others believed that he was an 
arahant, a fully awakened one, even though he has never made claims of achievement of sainthood and 
wanted to avoid any focus on him as a person.18 At the same time, due to his radical re-interpretation of 
central Buddhist ideas, such as literal rebirth and the realms of Buddhist cosmology, people speculated 
that Buddhadāsa may have been a sukkhavipassaka, that is a “dry-insight practitioner.”19 This means, 
according to these beliefs, that he was fully awakened but lacked the deep levels of meditation that 
would allow the experiencing of actual Buddhist hells and heavens.

 At the same time, Buddhadāsa’s teachings seem to have great potential for effective adaptation 
and localisation of Buddhist teaching. My colleague Mike Parnwell, professor in South East Asian de-
velopment, and I observed in a research project on development monks in the northeast of Thailand,20 
how a young charismatic monk localised concepts from Buddhadāsa in creative and imaginative ways. 
In particular Buddhadāsa’s hermeneutical dichotomy of phasa tham and phasa khon, that is “dhamma 
language” and “ordinary language” respectively, seems to have been very influential for this monk’s 
flexible and inclusive way of teaching Buddhism to local villagers. As we argued, this approach al-
lowed him to integrate Buddhist core teachings

“into local beliefs without undermining locally held beliefs and practices, even if they are in stark 

หน้า ๖๒.
13 ไพโรจน์ อยู่มณเฑียร รวบรวม, ท่ำนพุทธทำสตอบปัญหำพุทธศำสนำ, หน้า ๑๑๐; see also พุทธทาสภิกขุ, เพชรในพระไตรปิฎก, พิมพ์ครั้งที่ 

๒ (กรุงเทพฯ: กลุ่มศึกษาและปฏิบัติธรรม, เมษายน พ.ศ. ๒๕๒๙), หน้า ๒๒: “อาตมายอมให้ด่า จะด่าว่าเป็นอะไรก็ได้ ด่าว่าเป็นคนนอกศาสนา
จ้วงจาบพระไตรปิฎกเป็นส่วนใหญ่. แต่ดูให้ดีเถิด อาตมาไม่ได้จ้วงจาบพระไตรปิฎก เพียงแต่ต้องการให้ทุกคนเข้าถึงหัวใจพระไตรปิฎก.”

14 ไพโรจน์ อยู่มณเฑียร รวบรวม, ท่ำนพุทธทำสตอบปัญหำพุทธศำสนำ, หน้า ๗๘.
15 ไพโรจน์ อยู่มณเฑียร รวบรวม, ท่ำนพุทธทำสตอบปัญหำพุทธศำสนำ, หน้า ๗๙-๘๐.
16 พุทธทาสภิกขุ, “ธรรมะน�้ำ” ล้ำง “ธรรมะโคลน”, หน้า ๙๔.
17 See e.g. อรุณ เวชสุวรรณ in พุทธทาสภิกขุ, “ธรรมะน�้ำ” ล้ำง “ธรรมะโคลน”, (ค�าแถลงเกี่ยวกับการจัดพิมพ์); Ito, Tomomi, Modern Thai Bud-

dhism and Buddhadāsa Bhikkhu: A Social History (Singapore: NUS Press, 2012), p. 97.
18 See e.g. Jackson, Buddhadāsa, pp. 292-293. There are also posters of relics and Thai books that refer to 

Buddhadāsa indirectly as “arahant” or “ariyasong” (noble one).
19 Over the course of many years of research, I have repeatedly come across this belief in interviews 

and informal conversations. See also e.g.: http://www.gmwebsite.com/webboard/Topic.asp?TopicID=Top
ic-090407092137386 (accessed June 29, 2017).

20 Parnwell, Michael and Martin Seeger, “The Relocalization of Buddhism in Thailand,” in Journal of Bud-
dhist Ethics 29 (2008), pp. 78-176.
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contradiction to some fundamental Theravada doctrines… The aim is to lead [the villagers gradually] 
to the core teachings of Buddhism in a way that ties in with existing local beliefs.”21

 The vastness and complexities of his work, the fact that he often used provocative language 
in specific contexts with a specific audience in mind, the seeming contradictions in his work, and the 
fact that, as he himself admitted, he changed some of his views over the course of time, make a study 
of Buddhadāsa, his thoughts and his socio-religious impact, a formidable task.

 The father of the Thai forest tradition, Luang Pu Man Bhūridatto (1871–1949), is said to have 
compared the teaching of laypeople with catching a fish that is outside an enclosure (สุ่ม). When the 
fish is inside the enclosure, it is easy to catch it with one’s hands, but when the fish is outside the cage, 
it is very hard to catch it.22 Similarly, when studying Buddhadāsa’s work and how his work has been 
received, I often feel like trying to catch fish that is outside the enclosure.  

 However, recently, as part of my research on female Thai Buddhist practitioners and teachers 
of the first half of the 20th century, I began to study more deeply the remarkable relationship between 
Buddhadāsa and one of Thailand’s most influential monks, Somdet Phra Buddhaghosajarn (Jaroen 
Ñāṇavaro, 1872-1951) of the Bangkok monastery Wat Thepsirin. I want to argue that a study of their 
relationship will help yield a better understanding of Buddhadāsa’s own thinking. 

 Despite his enormous influence in Thai Buddhism, Somdet Phra Buddhoghosajarn has hardly 
been considered in Western scholarship. Somdet Phra Buddhaghosajarn was an important ecclesiastical 
administrator and was widely revered as a Buddhist practitioner, educator and gifted sermoniser. He 
was a translator of numerous Pali texts, editor of 11 volumes of the Sayamrattha Pali canon, and chaired 
the Saṅgha Supreme Council between 1932 and 1938, acting for the Supreme Patriarch. Between 1946 
and 1950, he was the Sanghanayok, the “Saṅgha’s Prime Minister”. It would be hard to overstate his 
importance for 20th century Thai Buddhism. For Buddhadāsa, Somdet Phra Buddhaghosajarn was, 
as he put it, “one of the brains”23 of the Thai saṅgha institution and also the “most progressive” (คน
ก้าวหน้าที่สุด) senior monk, when Buddhadāsa studied in Bangkok around the year 1930.24 What is also 
relevant for the argument that I want to develop in this talk is that Somdet Phra Buddhaghosajarn 
also worked closely with Prince Patriarch Wachirayanawarorot (1860-1921) when the latter wrote the 
hugely influential textbooks for Thai monastic education.  

 As is well-known, to the surprise of Buddhadāsa, in 1937 Somdet Phra Buddhaghosajarn un-
expectedly visited and even stayed overnight in Suan Mokkh, which had been founded only 5 years 
earlier. At that time, Buddhadāsa, still a rather young monk of only about 10 rains (vassa), had already 
been heavily criticised as “unconventional” (แหวกแนว) or “weird” (อุตริวิตถาร). It was even said that 
Suan Mokkh accommodated monks who are “mad” (บ้า). 

 Somdet Phra Buddhaghosajarn’s influence on Buddhadāsa must have been significant. 
Buddhadāsa writes that “within only two hours, [Somdet Phra Buddhaghosajarn] made me become 

21  Parnwell and Seeger, “The Relocalization of Buddhism in Thailand,” p. 132
22  See e.g. http://luangpumun.org/watpab5.html (accessed June 29, 2017).
23  พุทธทาส อินฺทปญฺโญ, “สมเด็จฯ ในความรู้สึกของข้าพเจ้า” ประมวลเกียรติคุณ สมเด็จพระพุทธโฆษำจำรย์ (เจริญ ญำณวร), ธีรชัย ทอง

ธรรมชาติ เรียบเรียง, พิมพ์ครั้งที่ ๒ (ชลบุรี: ยุวพุทธิกสมาคมชลบุรี ในพระสังฆราชูปถัมภ์, ๒๕๕๔), หน้า ๑๒๓.
24  พระประชา ปสนฺนธมฺโม สัมภาษณ,์ เล่ำไว้เมื่อวัยสนธยำ อัตชีวประวัติของท่ำนพุทธทำส, หน้า ๑๒๒.



 57

100% his student [luksit].”25 The letter correspondence between the two that has been beautifully pub-
lished in 201026 reveals a close dhammic friendship between them. Somdet Phra Buddhaghosajarn, for 
example, started his letters to Buddhadāsa with “Phra Maha-ngueam, who fits my character” - “พระ
มหาเงื่อม    ผู้ที่ถูกอัชฌาสัยของฉัน” - or “Phra Maha-ngueam who pleases me” - “พระมหาเงื่อม ผู้ที่ถูกใจฉัน”.

 Prompted by the judge Phra Dunlayaphaksuwaman, in 1973 Buddhadāsa wrote an interesting 
piece for a memorial publication on the occasion of the 100th anniversary of Somdet Phra Buddhag-
hosajarn’s birth. The title of this text is “Somdet Phra Buddhaghosajarn in my Feeling” - “สมเด็จ ใน
ความรู้สึกของข้าพเจ้า”.27  In this text, Buddhadāsa expresses his deep admiration for a number of per-
sonal characteristics of Somdet Phra Buddhaghosajarn, but, at the same time, admits that he found it 
difficult to write the text. Phra Dunlayaphaksuwaman, who edited the text, tells us that when reading 
Buddhadāsa’s manuscript for the first time, he was deeply moved and overjoyed by its content. So far, 
neither the content of this essay nor the intellectual and personal relationship between Somdet Phra 
Buddhaghosajarn and Buddhadāsa, more generally, have received much scholarly attention.

 In this essay, Buddhadāsa describes the way Somdet Phra Buddhaghosajarn combines strict con-
servatism with what Buddhadāsa calls “liberal” approaches as “amazing” (นา่อศัจรรย)์.28 For Buddhadāsa, 
this means the preserving of valuable canonical and Thai traditions and ideas on the one hand, whilst 
simultaneously pursuing a considerate adaptation of the tradition to new realities and embracing new 
possibilities on the other. Buddhadāsa agreed with almost all of Somdet Phra Buddhaghosajarn’s 
interpretations of the more profound aspects of Buddhist teaching that they discussed.29 Moreover, 
Buddhadāsa mentions that his own critical approach to Pali texts was strongly influenced by Somdet 
Phra Buddhaghosajarn. Thus, Somdet Phra Buddhaghosajarn encouraged Buddhadāsa to study critically 
the Pali suttas by considering formal aspects that may allow the identification of textual accretions.30 
In their letters and numerous verbal conversations, Somdet Phra Buddhaghosajarn and Buddhadāsa 
discussed the meaning of Pali canonical terms, sometimes through a text-critical approach, and the 
historical development of Pali texts. Somdet Phra Buddhaghosajarn strongly emboldened Buddhadāsa 
in the pursuit of his work and, by so doing, gave him a lot of confidence.31 Buddhadāsa also reports 
that “about some issues [Somdet Phra Buddhaghosajarn] told me that ‘I want you to discuss this fur-
ther, for I believe if you do it, it may be more effective.’”32 Unfortunately, Buddhadāsa did not further 
elaborate on the issues he was referring to here.33

25 พุทธทาส อินฺทปญฺโญ, “สมเด็จฯ ในความรู้สึกของข้าพเจ้า”, หน้า ๑๓๖.
26 พุทธทาส อินฺทปญฺโญ, “สมเด็จฯ ในความรู้สึกของข้าพเจ้า”, หน้า ๑๓๙.
27  พุทธทาสภิกขุ, สำส์นสมเด็จฯ กับพุทธทำส และดุลยพำกย์สุวมัณฑ ์(กรุงเทพฯ: ธรรมสภา, ๒๕๕๓). 
28  พุทธทาส อินฺทปญฺโญ, “สมเด็จฯ ในความรู้สึกของข้าพเจ้า”, หน้า ๑๑๘-๑๔๘ and พุทธทาสภิกขุ, สำส์นสมเด็จฯ กับพุทธทำส และดุลยพำกย์

สุวมัณฑ,์ หน้า ๒๕๐-๒๖๑.
29  พุทธทาส อินฺทปญฺโญ, “สมเด็จฯ ในความรู้สึกของข้าพเจ้า”, หน้า ๑๒๕.
30  พระประชา ปสนฺนธมฺโม สัมภาษณ์, เล่ำไว้เมื่อวัยสนธยำ อัตชีวประวัติของท่ำนพุทธทำส, หน้า ๒๘๒-๓๘๔.
31  See e.g. พุทธทาส อินฺทปญฺโญ, “สมเด็จฯ ในความรู้สึกของข้าพเจ้า”, หน้า ๑๒๙-๑๓๑ and พระประชา ปสนฺนธมฺโม สัมภาษณ,์ เล่ำไว้เมื่อวัย

สนธยำ อัตชีวประวัติของท่ำนพุทธทำส, หน้า ๒๘๔: “ท่านเป็นคนแรกที่บอกว่ามหาสติปัฏฐานสูตรนั้น “ฉันไม่เชื่อว่าเป็นพุทธภาษิต” เพราะ
มันยาวเกินไปเป็นเหตุให้ผมส�ารวจดู...”

32  See e.g. this interesting statement by Buddhadāsa: “บางเรื่องท่านพูดว่า “เรื่องนี้ฉันอยากให้เธอเอาไปพูดต่อ เพราะเชื่อว่าเธอจะพูด
ได้ผลดีกว่าฉัน” เรื่องเช่นนี้ ท่านทั้งหลายลองคิดดูเถิดว่า ข้าพเจ้าจะรู้สึกตัวเบาปลิวสักเท่าไร? ...ได้ท�าให้ข้าพเจ้า มีความกล้าหาญและทะนงตัว
ในการท�างาน ยิ่งขึ้นกว่าเดิมหลายเท่าทีเดียว” (พุทธทาส อินฺทปญฺโญ, “สมเด็จฯ ในความรู้สึกของข้าพเจ้า”, หน้า ๑๔๕).

33  See previous footnote.
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Conclusion
 I want to argue that what is needed is more research into modern Thai Buddhist intellectual 
history that investigates questions about continuity and change in the ideas and approaches to Pali texts 
in the works by the great Thai Buddhist thinkers Prince Patriarch Wachirayanawarorot, Somdet Phra 
Buddhaghosajarn Jaroen (Jaroen Ñāṇavaro), and Buddhadāsa Bhikkhu. It seems to me that this kind 
of historical research may reveal interesting insights into the development of Buddhadāsa’s teaching 
and textual approaches.  

 Over the last few decades, we have seen how Thai Theravāda Buddhism has been challenged by 
a number of important issues that are relevant for its current and future role and its institutions in Thai 
society. Gender equality, ecological concerns, human rights, social justice, text-critical studies of early 
Buddhist texts, and Thai Theravāda’s relation to politics and nationhood, to name a few, have become 
significant issues. Questions of how local forms of Thai Buddhism are to be related to and interact with 
national and global forms of Buddhism have become more relevant. In Buddhism’s on-going process 
of adaptation to modernity, the questions must be raised as to which traditional elements and aspects 
should be preserved or adapted, to what extent, how and why. I believe that, with his teachings, lan-
guage and textual approaches, Buddhadāsa makes valuable contributions to the engagement of these 
questions, as he and his followers tested and ultimately demonstrated Thai Theravāda’s considerable 
potential for flexibility and adaptation. However, while it is certainly necessary that the Buddhist tradi-
tion needs continuously to adapt itself to modern contexts, there is, at the same time, a risk of lacking 
an appropriate appreciation of the complexities, depth and values of traditional practices and ideas. 
In the adaptation process, Buddhism may lose important and valuable elements, as, for example, is 
pointed out in Robert Sharf’s critique of “Buddhist modernism.”34 Buddhadāsa seems to have been 
very much aware of this. Despite its many innovative elements and modern approaches, Buddhadāsa’s 
work is also characterised by a deep concern for continuity and the upholding of what he perceived as 
important traditional values and practices. I believe that a study of Buddhadāsa’s work, his intellectual 
embeddedness and innovativeness in Thai Theravāda tradition, and the reception of his work, may not 
necessarily provide answers to all of the questions, challenges and issues I just alluded to. Maybe we 
should not so much interrogate his work in order to find answers but rather use it as a starting point 
to ask questions (ตั้งกระทู)้. Based on my own experience as a Buddhist, admirer of Buddhadāsa and 
academic, I believe Buddhadāsa’s work should certainly be able to help us to ask apposite questions 
in relevant discourses of modernity.35 His work as well as his approaches seem to possess the capacity 
to provide ideas and strategies to face and critique issues and developments of modernity, both on an 
individual and societal level. I believe that Buddhadāsa will remain “alive” while his work continues 
to be elusive, like the fish outside the enclosure, and thus provoke, question, and inspire, whilst also 
encouraging scepticism and creativity and engagement in critical reflections on traditional values and 
practices, critical investigations of Theravāda’s textual corpus, and highlighting the value of preserv-
ing Theravāda lineages, traditions, rituals and social institutions; all at the same time… 

Thank you for your attention!

34 See however พระประชา ปสนฺนธมฺโม สัมภาษณ,์ เล่ำไว้เมื่อวัยสนธยำ อัตชีวประวัติของท่ำนพุทธทำส, หน้า ๓๘๕: “เรื่องบางเรื่อง ท่านจะ
บอกให้ผมเป็นคนเอาไปพูดไปโฆษณา เพราะเชื่อว่าผมจะพูดได้ถนัดกว่า อย่างเช่นเรื่องสอุปาทิเสสะบุคคล ซึ่งไม่มีใครสนใจมาก่อน...”

35 Sharf, Robert, “Losing Our Religion.” Interview in Tricycle, Summer, 2007, pp. 44-49.
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KEYNOTE SPEAKER BY SUWANNA SATHA-ANAND
 Philosophy Department, Chulalongkorn University, Bangkok

Venerables, Speakers, Participants:

 I wish to express my deep appreciation for the invitation to give these concluding remarks at 
the end of numerous activities to commemorate the 111 th Birth Anniversary of Venerable Buddhadasa 
Bhikkhu.

 

The New York Times, 9th July 1993 published a brief message on the passing away of Ajarn 
Buddhadasa in the followings:

 “Bangkok, Thailand. July 8 Buddhadasa Bhillhu, a monk whose nontraditional ideas transformed 
Thai Buddhism and earned him an international following, died today at his temple in Southeastern 
Thailand. He was 87 and was reported to have suffered a stroke in May.

 As a critic of superstitious beliefs, materialism and militarism, Buddhadasa provoded re-
examination of the religion that is followed by 95% of Thailand’s 58 million people.

 In 1932, Buddhadasa founded Wat Suan Moke, a monastery in the forest about 300 miles 
southeast of Bangkok and a popular center for meditation for Thais and foreigners, including Europeans 
and North Americans. His numerous books and pamphlets have been translated into several languages. 

 Buddhadasa’s teaching challenged social convention, the monastic hierarchy and, occasionally, 
the Government. In the 1960’s Buddhadasa was accused of being a communist because of his attack 
on the growing materialism of Thai society. 

 “He taught that spiritual development should come first, then human and cultural development, 
taking into account the environment,” Said Sulak Sivaraksa, a Buddhist scholar and social critic. “He 
felt that politics without morals is dreadful.”

 Again breaking with tradition, Buddhadasa said in his will that he wanted to avoid the elaborate 
cremation ceremonies often held for high-ranking monks. Instead, he asked to be buried at Wat Suan 
Moke without delay.”

 According to Confucius, we can gauge filial piety by seeing whether the children still keep the 
wishes of their parents after 3 years of their passing away. 

 It has been 24 years since Ajarn Buddhadasa passed away in 1993. We are commemorating 
his 111th  Birth anniversary today with these events. In some way, we do not only feel our gratitude to 
this great teacher of Buddhism, we are also doing something to show our love, respect and gratitude.

 In the age of globalization, the rise of Asian Super-powers and the conflict-ridden evolving 
ASEAN economic community, the issue of religion and economic-materialist relationships have to 
face  more serious challenges. In the  traditional past, religion as a major force of culture seems to 
exert positive influence on the lives of people, whose imagination of a good life almost always include 
religious and spiritual elements. In today’s world, the answer to any and all ills seems to lie in the 
marriage between technological innovations and market economy. A transcendent Utopia, either Nirvana 
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or Heaven seem more and more irrelevant.  In this age of hyper-materialist globalization,  when you 
have environmental problems, you create green technologies; when you have ageing population, you 
build care-giving robots; when you have problems in education, you build more internet networks; when 
you have extremist terrorists, you invest more in advanced  apparatus of intelligence and technology 
of weapons . The list goes on.  

Buddhadasa’s 3 Wishes

 Most of us here do not need to be reminded of Buddhadasa’s three wishes, but I ask for your 
kind patience as I need to revisit them here. I quote:

 “There are 3 wishes in my life: 1) help Buddhists or followers of any religion attain the deepest 
meanings of their religion. 2) develop good understanding among religions. 3) usher fellow human 
beings out of the influence of materialism. And I have constantly worked towards the perfection of 
these 3 wishes. If people in each religion fail to attain the heart of their religion, there would be 
no way an inter-religious understanding could be fostered. Thus, we must all try to help each other 
attain the heart of our religion together. Ultimately, they will be above the influence of materialism 
together.” Buddhadasa Bhikkhu, Buddhism-Christianity in the Eyes of Buddhadasa. Bangkok: 
Thienwan Publisher, B.E.2527,p.5.

 I’d like to offer Four Observations, by taking the three wishes as pre-requisites of each other. 
Especially the first two wishes as a pre-condition of the last wish.

 1) To be Buddhist includes helping followers of any religion to attain their religious goals. (It’s 
fascinating to me why a Buddhist monk wishes to help people of other religions to attain their goals.)

 2) Inter-religious understanding is possible only after people in each religion attain the heart 
of their religion.

 3) All religions face a common obstacle, namely, the influence of materialism.

 4) Followers of all religion need to work together to rise above the influence of materialism.

 In my  concluding remarks today, I’d like to propose 3 points for further thinking and discussion. 
I truly believe that a lively discussion among friends is the only way to search for and establish any 
collective commitments.

 1) I’d like to bring out the inter-connections of the three wishes.

 2) I’d propose to place some of his specific teachings into the framework of the three wishes.

 3) I’d offer some reflections on the recent developments of the materialist world in the past 
decades, which put new challenges for the last wish of Aj. Buddhadasa.

I: The Inter-connections of the Three Wishes

 After reading and thinking about Ajarn Buddhadasa’s works for more than 4 decades, ( I first 
met him when I was a teenager), only recently I began to grasp the complex inter-connections of the 
three wishes. First, as a Buddhist by culture or by birth, we usually feel that people of other faiths 
belong not only to different religions, but more subtly, they belong to different truths. The first wish of 
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Ajarn Buddhadasa is telling us that people of other faiths or other religions are actually searching for 
and leading to the same truth. They are practicing different religions, but they are ultimately speaking, 
pursuing the same truth. In this sense, in being in religion, we are actually aspiring for a common 
goal.  (This is the position of Ajarn Buddhadasa on religious pluralism, which would require a separate 
seminar.)

 Second, Only after we have achieved this, we can build bridges in this socio-cultural world 
connecting with other religions. In other words, good understanding among religions is a result of a 
deeper understanding of one’s own religion.

 Third, once wishes One and Two are achieved, we can work together to rise above the influence 
of materialism.

II: Specific Teachings in the Framework of the Three Wishes

 I understand that the teachings of Ajarn Buddhadasa on Nirvana here and now, of empty mind 
points to the attempt to create a new looking glass or a new vista to “ truly” see Buddhism as a cure 
for  suffering. In other words, as Ajarn Phra Paisarn Wisalo puts it so well, when Thai Buddhists face 
sufferings, they go for merit-making. Both the poor and the rich perform merit making as a way of 
alleviating sufferings. Ajarn Buddhadasa, on the other hand,  points to another path, that is, the core 
teaching of Buddhism is actually a system of  practice which cultivates the practitioner to see the 
world as “no-me and not-mine” (ไม่มีตัวกู ไม่ใช่ของกู) Instead of “Bun” Ajarn Buddhadasa speaks of 
“Kusala” which is a gradual reduction of the ego, while “bun” if not properly understood, is a gradual 
accumulation of bigger egos. In this sense, “empty mind” is both ontological and epistemic-psychological 
(no me:_ontological,  not-mine:_epistemic psychological).

 Moreover, I understand that Ajarn Buddhadasa’s teaching of ภาษาคน-ภาษาธรรม (Human 
Language-Dhammic Language) is a way of providing liberating possibility of attachment to symbols, 
most importantly, religious symbols. As I understand it, symbols are arbitrarily constituted signs through 
convention, which are supposed to lead people from the concrete material world to the abstract spiritual 
world. Take the cross, for example. As a physical tool of public punishment used by the Romans, it 
comprises of two planks of wood, put together in a certain angle. As a religious symbol, the cross 
becomes a symbol of the sacrifice of Jesus in his attempt to reconcile human beings to God. Ajarn 
Buddhadasa gives the example of the term “Buddha” which on the level of human language indicates 
the historical Buddha who was spreading his Dhamma in Northern India over 2000 years ago. On the 
Dhammic level, Buddha indicates the “Dhamma” or the universal truth of Buddhism. This theory of 
ภาษาคน-ภาษาธรรม provides a philosophical basis for inter-religious understanding.  

III: Recent Developments of  Hyper- Materialist World

 I may be wrong, but I understand that when Ajarn Buddhadasa used the term “วัตถุนิยม” I 
suspect that he was using it in the sense of “นิยมวัตถ,ุ” that is, more of an ethical, psychological sense 
of a person losing out over greed of things or attachment to things in the material world. I suspect that 
he did not use it in the more comprehensive sense of a world of reality constructed by and generated 
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through scientific technology dealing with the physical material aspect of the world. I will use the 
example of ผ้าจีวร or the monk’s robe as an example. As a  physical thing, the monk’s robe could be 
made of cotton, wool  or synthetic materials. As an object of commerce, the monk’s robe could be for 
sale in ห้างสังฆภัณฑ.์ The monk’s robe could become a commodity.  But symbolically, the monk’s robe 
is meant to indicate a way of life for those who follow the 227 precepts whose main objective is to 
lead a noble path to the cessation of suffering for oneself and for others. The reason we pay respect 
to the yellow robe (ไหว้ผ้าเหลือง) in Thai culture is not because of the cotton or the wool, nor for the 
market price of the robe, but for the symbolic value of the garment of those in pursuit of the noble 
path in Buddhism.

  It seems to me at this point in time, some 24 years after the passing away  of Ajarn Buddhadasa, 
the materialist world does not primarily indicate the world of commercialized commodities in terms 
of goods and services, but it indicates a world of hyper-materialist reality, made possible by the 
advancement and proliferation of digital technologies. New businesses are created everyday, new 
avatars are being created every second, new projections of the future are making decisions on the 
lives of many marginalized people ( I am thinking of the building of huge dams along the Mae Kong 
River and a spade of infrastructure mega projects in various regions of Asia.) How do we overcome 
or rise above this “materialism?”  It is no longer just materialism of things, sitting there waiting for 
our consumption or greed, it has become a master monster who conjures up new things, forming new 
selves, deciding new government policies, dictating new international trades, nurturing new dreams 
for the younger generation. How does Buddhism deal with this new form of hyper-materialism?  I feel 
awkward to say this. But it seems to me the Dhammakaya has come up with an answer, conjuring up 
a version of hyper-materialist form of Buddhism. 

 If we do not want that same answer, I believe most of us here do not want that, how do we 
proceed to pursue Ajarn Buddhadasa’s three wishes?  I think that part of the answer lies in Ajarn 
Buddhadasa’s take on the issue of the relations between the symbols and the symbolized.  But a lot more 
needs to be done. I hope I have provided a modest but sound basis for what we should consider when  
we  continue our efforts to keep Ajarn Buddhadasa’s teachings alive, relevant and crucial for us, as we 
continue our search for a Buddhist version of a good life during this time of so many “inconvenient 
truths.”

 This brings me back to the entrance to Suan Mokh’s main hall, where three dhamma puzzles 
are inscribed on the doors. 

 “Don not let Buddha Statues Conceal the Buddha, 

 Do not let the Tripitaka Conceal the Dhamma,

 Do not let Sons of Common Folks Conceal the Sangha.”

 How do we invigorate the symbolized, through a proper understanding of the symbols?

 With these three puzzles and a final question, I offer my concluding remarks as token of 
appreciation to the organizers for giving me this precious opportunity to share my thoughts with you 
today.
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ACHIEVEMENT OF MEDITATION TEACHING TECH-
NIQUES PROGRAMME TO THE FOREIGNERS

 

Assistant Professor Dr.Samran Khansamrong
Mahachulalongkornrajavidyalaya University, Chiangmai Campus

Khansamrong@yahoo.com

Abstract  

 The purposes of this research are to survey the problems monks have in teaching meditation to 
foreigners, to design a program for monks to use in teaching meditation to foreigners  and  to evaluate 
the effectiveness of this program. The research sample consisted of 20 monks and novices at Maha-
chulalongkornrajavidyalaya University and Wat Rampoeng and 40 foreigners who attended medi-
tation practice programs at Mahachulalongkornrajavidyalaya University. The research instruments 
comprised a set of manuals for teaching meditation to foreigners, and the interview form. Statistical 
tools used for data analysis were the frequency distribution, percentage and the paired t-test.  Content 
analysis technique was also used to analyze qualitative data. It was found from the research that there 
were fewer problems in teaching meditation to foreigners at Wat Rampoeng because the meditators 
were all screened and agreed to strictly follow the temple rules according to the advice and booklet 
given by the temple. In the other context, at Mahachulalongkornrajavidyalaya University, Chiang 
Mai Campus, there were various groups of meditators who came with/or without any experience 
of mediation practice and who attended one or two day courses.  A training manual was provided, 
which included the following topics: Qualities of the Dhamma Speaker, Meditation Teaching Tech-
niques, What is Buddhism?, Introduction to Meditation, Samatha and Vipassana Meditation, Benefits 
of Meditation, and How to Meditate. The manual was compiled by the researchers after surveying 
the problems and listening to the masters’ lectures. 3. The assessment of the effectiveness of the 
meditation teaching program was divided into four parts.Part one: the average scores of the sample 
of meditators after participating in the activities for the first time (=79.83±8.61) and the second time 
(=80.56±10.45) were higher than before participating in the activities at a .001 level of statistical sig-
nificance. Part two: The assessment of the sample opinions after participating in the program were as 
follows: the sample of trainers had confidence in teaching meditation to foreigners at the highest level 
(50.0%) and at a high level (27.8%). The knowledge and techniques gained from the masters were at 
high and highest levels (88.9%). The benefits of the meditation teaching manual were at the highest 
level (50.0%) and at a high level (27.8%). The satisfactoriness of the program as a whole was at the 
highest level (50.0%) and at a high level (44.4%). Part three: the sample of lecturers opinions in each 
group showed that they improved their knowledge of meditation teaching according to its principles 
after participating in the program; however, they needed to gain more experience and knowledge of 
Meditation practice. Part four: an interview of the foreigners attending the mediation practice pro-
vided the following observations: ten of the monks and novices had a good knowledge of meditation 
and ability to explain meditation, which helped the foreigners to gain more useful knowledge about 
meditation, while eight of the monks and novices needed more experience and practice. 
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Key words: Achievement of Meditation Teaching Techniques programme, meditation practice, 
meditation teaching manual, Foreigners.

 

Introduction

 It is a fact that people are under more pressure nowadays and their lives are becoming increas-
ingly stressful and there are many reasons behind this. Many people relate this to the technological 
advancement while others say that high living costs and competitions are the main reasons for this 
stressful life we have. Some people find the solution to overcome their stressful states, but many fail 
to do it. Meditation is a way to train human beings to be mindful and find out the right path in order 
to solve their problems and live happily. Meditation is a way of taking control of the mind so that 
it becomes peaceful and focused, and the meditator becomes more aware. According to Buddhism 
people have both outer and inner problems, the former can be solved by morality and the latter can be 
solved by wisdom or meditation.1 

Meditation practice has been reinforced by widely publicized scientific research showing that 
Buddhist meditation increases happiness amongst practitioners.2 Many researches also show that 
meditation practice is associated with greater cortical thickness in the brain that is important for sen-
sory, cognitive and emotional processing. MRI scans were used to examine brain structures.3 Medita-
tion is a form of mental exercise that has become a popular US health practice. These days, meditation 
is commonly used for relaxation and stress reduction. Meditation is considered a type of mind-body 
complementary medicine. It can give a practitioner a sense of calm, peace and balance that benefits 
both his/her emotional well-being and his/her overall health. 

With the fast speed and high stress of modern life many people are becoming interested in 
the peaceful philosophy of Buddhism. In particular there is a very deep interest in learning how to 
meditate, both to overcome stress and anxiety, and to deepen one’s spiritual experience. A number of 
Westerners felt that merely reading about Buddhism was not enough, so they travelled to the East, 
including Thailand, to acquire firsthand knowledge of the Buddhist practices and to experience the 
monastic life. The practice of meditation is contextualized within Thailand and Thai culture, while it 
is also decontextualized as a universal practice in which international meditators can participate. At 
the national level, meditation is a marker of Thailand’s difference and exoticism. At the same time as 
Thailand’s otherness is highlighted, meditation is also connected with universal systems of science 

1  Phradhammapitaka, (P.A.Payutto), Buddhadhamma, Ninth edition (Bangkok: Machulalongkornrajvidyalaya 
university,B.E.2543), pp. 917-918

2  Research conducted by the University of WisconsinMadison,which appeared in New Scientist in an article by Profes-
sor Flanagan in May 2003. It was recorded in the front pages of most national newspapers in America and Britain, on 
22–24th May, 2003. 

3  Grant J.A., Courtemanche J., Duerden, E.G. Duncan G.H., &Rainville, P. (2010). Cortical thickness and pain sen-
sitivity in zen meditators.Emotion, 10(1), 43-53. Lazar, S. W., Kerr, C. E., Wasserman, R. H., Gray, J. R., Greve, D. 
N., Treadway, M. T., et al. (2005). Meditation experience is associated with increased cortical thickness. Neuroreport, 
16(17), 1893-1997.Pagnoni, G., &Cekic, M. (2007).Age effects on gray matter volume and attentional performance 
in Zen meditation. Neurobiology of Aging,
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and rationality.4At the present time, many foreigners come to practice meditation in Thailand. Having 
an experience in a temple for a meditation retreat is an increasingly popular activity for foreigners, 
and many temples across the country have developed programs specifically for international medita-
tors. 

Propagating the Buddha teaching and meditation practice to both Thais and foreigners is the 
main role of Buddhist monks and novices. Because of their dedication to study and good conduct, 
Thai monks have a role teaching and giving advice to lay people on how to live and think righteously. 
They are relied on for spiritual guidance and are highly respected in Thai society. Even the yellow 
robe they wear, symbolizing monkhood, is considered a sacred object to be respected. Nevertheless, 
teaching meditation to foreigners needs many language skills and knowledge of Buddhism, including 
meditation experience.  Many Thai monk meditation teachers don’t have enough fluency in English 
to be an international meditation center teacher. In part because of this lack of proficiency in English 
among Thai Monastic Meditation teacher, the increasing presence of international meditators has cre-
ated opportunities for English-speaking lay teachers. This small group of meditation teachers consist 
of both Thai and foreign laity.5 Undoubtedly, many meditators prefer a Thai monk teacher, who may 
be considered more authentic and respectful, instructing and guiding them the correct way. Machula-
longkornrajvidyalaya university, Chiang mai campus provides Monk chat and one or two days medi-
tation retreat programe to those foreigners who prefer to chat with the monks or having an experience 
in practice meditation. Meanwhile, an intensive meditation course is also provided for both Thais and 
foreigners at Wat Lamperng, Chiang Mai. However, there are fewer monks who have both English 
proficiency and meditation knowledge to teach foreigners. Therefore, the researchers are interested in 
studying of an effective meditation teaching techniques programme to foreigners in order to find out 
efficient ways and patterns in teaching meditation. This may help the foreigners understand the right 
way of meditation practice and pass on their experience and knowledge to the people in their coun-
tries.  This also helps Tourism Authority of Thailand promote Thailand as a meditation destination to 
appeal to Buddhism enthusiasts abroad. Furthermore, the monks and novices who are interested in 
propagating the Buddha teaching and Meditation practice have more confidence in teaching medita-
tion through this programe. It is also beneficial to Mahachulalongkornrajvidyalaya university and the 
Sangha to use this programe in the future.  

Objectives

 -to survey the problems monks have in teaching meditation to foreigners,  

-to design a program for monks to use in teaching meditation to foreigners, and 

-to evaluate the effectiveness of this program. 

 
4 Brooke Schedneck, “Meditation for Tourists in Thailand: Commodifying a Universal and National 

Symbol” Journal of Contemporary Religion, 2014 Vol. 29, No. 3, 439–456, http://dx.doi.org/10.1080/13537903.
2014.945728

5 Brooke Schedneck, Thailand’s international Meditation centers: tourism and the global commodification of religious 
practices, (New York: Taylor & Francis Group, 2015) pp.130-135
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Methodology of researcha

Population and sample 

The population is 20 monks and novices studying at Machulalongkornrajvidyalaya university, 
Chiang mai campus and living in Wat Lamperng, Chiang Mai Province and forty foreign meditators. 
This is purposive sampling.

 This is experimental research that uses One Group,   Pretest-Posttest Design.

 

Table 1 showsOne Group Pretest-Posttest Design
Pre-test Training 1st Post-test     2nd Post-test

T1 X T2                     T3

 T1 Means testing the monks’ proficiency of English speaking about meditation before being 
trained and practicing   (Pre-test)

 T2 Means testing the monks’ proficiency of English speaking about meditation  after being 
trained and practicing at      (1st Post-test)

 T3 Means testing the monks’ proficiency of English speaking about meditation after being 
trained  at the real place and  real situation with foreign meditators    (2nd  Post-test)

 X Means training to teach meditation  

 

Experimental tool 

Two kinds of experimental tools were used;

 1. Interview form about meditation.

2. Interview form about the satisfaction of the foreign meditators being taught by the monks.

3. Questionnaire and suggestions of the monks and novices after participating in the activities

4. A training manual to practice teaching meditation   

Research Tools and Quality Testing 

The process of devising English speaking proficiency exercises for quality testing are as  
follows;

1.  Set the objectives of the meditation teaching programe to foreigners of the monks and 
novices. 

2. To examines texts and research relevant to the meditation teaching and test.  

3.  To examine theories and methods of communication. 

4. To study the content and objectives of Dhamma talk and Meditation subject.

5. To study the problems and meditation teaching techniques from the meditation masters.
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6.  Devising meditation teaching manual. 

7. Examination of the meditation teaching manual by three qualified experts. The exercise is 
corrected according to the experts’ advices. 

8.  Use the approved meditation teaching manual with a non-sampling group as a control.

9.  Use the meditation teaching manual with the sampling group and determine the proficiency 
of the manual. 

Data Analysis

1. The frequency distribution and percentage are used to analyze data. 

2. The statistics used to measure reliability is the Coefficient Alpha (Cronbach’s Alpha). 

3. The statistics used to test the presupposition of the research is the test (Paired t-test).

4. The qualitative data was analyzed by content analysis technique  

Results of the research

The results of the research are as follows;

1. There were fewer problems in teaching meditation to foreigners at Wat Rampoeng because 
the meditators were all screened and agreed to strictly follow the temple rules according to the advice 
and booklet given by the temple. In the other context, at Mahachulalongkornrajavidyalaya University, 
Chiang Mai Campus, there were various groups of meditators who came with/or without any experi-
ence of meditation practice and who attended one or two day courses. There were a few of meditation 
teachers who had a proficiency of  English and Buddhism teaching meditation to foreigners. It was 
hard to separate the meditators into a smaller group, so it was also a challenging work of the teachers. 

2. The programe which was designed by the researchers after interviewing the meditation mas-
ters and listening to their lectures consisted of a time table for training and a training manual was also 
provided, the training manual included the following topics: Qualities of the Dhamma Speaker, Medi-
tation Teaching Techniques, What is Buddhism?, Introduction to Meditation, Samatha and Vipassana 
Meditation, Benefits of Meditation, and How to Meditate. The monks were divided into a smaller group 
to have an intensive training with a supervisor who had interviewed them from the previous pre-test.  
           3. The assessment of the effectiveness of the meditation teaching program was divided into 
four parts.

 
Part one: the average scores of the sample of meditators after participating in the activities 
for the first time (=79.83±8.61) and the second time (=80.56±10.45) were higher than before 
participating in the activities at a .001 level of statistical significance. Part two: The assess-
ment of the sample opinions after participating in the program were as follows: the sample of 
trainers had confidence in teaching meditation to foreigners at the highest level (50.0%) and 
at a high level (27.8%). The knowledge and techniques gained from the masters were at high 
and highest levels (88.9%). The benefits of the meditation teaching manual were at the highest 
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level (50.0%) and at a high level (27.8%). The satisfactoriness of the program as a whole was 
at the highest level (50.0%) and at a high level (44.4%). Part three: the sample of lecturers 
opinions in each group showed that they improved their knowledge of meditation teaching ac-
cording to its principles after participating in the program; however, they needed to gain more 
experience and knowledge of Meditation practice. Part four: an interview of the foreigners 
attending the mediation practice provided the following observations: ten of the monks and 
novices had a good knowledge of meditation and ability to explain meditation, which helped 
the foreigners to gain more useful knowledge about meditation, while eight of the monks and 
novices needed more experience and practice.

Presentation of the Result of the Study 

 Apart from the statistical significance average scores of the sample and the interview of for-
eigners, there are also some interesting points to discuss. There were 20 monks and novices were se-
lected and participated this programme at the beginning. However, there were 18 monks and novices 
completed it until the end. According to the interview of forty foreigners said that ten of the monks 
and novices had a good knowledge of meditation and ability to explain meditation and eight of them 
needed more experience and practice. It is true that experience is the best teacher. The monks who had 
more experience speaking with the foreigners, like monk chat progamme or other places, had more 
advantage than those who had less experience. In the real situation of teaching meditation in front of 
many foreigners, the main problem of those who lacked of or had less experience was being nervous. 
However, the techniques designed by the researchers were more or less helpful to them.   

Meditation teaching techniques

 After the researchers had interviewed the meditation masters and had the monks listened to 
their lectures, the following conclusions were made for meditation teaching techniques 6 F

1. Follow the Buddha teaching style  

2. Find  a letter or word as a key

3. (be) Friendly with guests

4. Face and body of norm ( use proper body language) 

5. Form a map  (create guideline)

6. Feel confidence  

As we know that the Lord Buddha is the greatest teacher ever lived, his teaching style should 
be kept in the mind of Buddhist teachers. The following are his teaching styles; 

The Buddha’s style or manner of teaching 

Sandassanā is the sermon which helps the listener clearly understand that which is (true); 2) 
Sāmadapanā is the adapting of meaning in order to help the listener use the teachings in practice; 
inspiration towards the goal; 3) Samuttejanā is giving the listener confidence and motivation in his/
her practice; 4) Sampahansanā is the instilling in the listener a sense of happiness, joy, hope and 
enthusiasm.
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This can be concluded in 4 c as follows;
 4   C  =     Clear      Convince      Courage    Cheerful  

A monk who is a preacher should also keep in his mind these qualities of a preacher as follows; Quali-
ties of a preacher

1. “I will give instruction that is regulated and gradually advanced.” (Anupubbikatham)

2. “I will instruct using reasoning.” (Pariyayadassavi)

3. “I will instruct out of loving kindness.” (Anuddayatam  Paticca)

 4. “I will instruct not for worldly gain.” (Na amisantaro)

 5. “I will instruct in a way which does not hurt myself nor others.” (not exalting oneself 
while contempting others) (Attananca paranca anupahacca)

 This can be concluded as follows;   

     5 G =  1. Gradual      2.Good reason    3.Gentle     4.(No) Gain       5.(No) Guilt

Key words or points are helpful for teachers or speakers to remember and use them for explanation. 

For example Meditation is a way to clean, clear and calm down the mind.  

Meditation is the medicine of the mind.

A preacher can relate the meaning of key words with a comparison of things

 pure mind   clean     clear     calm down

 Meditation

causes of impure mind defilements (greed, hatred, delusion)

             dishes  water wavy sea

compare     room mirror boiled water

 clothes cloudy sky monkey 

impure mind  dirty      unclear worried/angry/jumping around

 Mind 

 Forming a map is also necessary as a guideline for a preacher as well as meditators. A preacher 
will follow what he plans to do and meditators will know what they are going to be told. The guideline 
is planed as follows;

 -What is Buddhism? Tell a brief history of the Lord Buddha and his main teaching such as The 
Four Noble Truths. (15 minutes)

 -Introduction to Meditation? Two kinds of meditation  (10 minutes)
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 -Advantage of meditation ( 5 minutes)

 -How to practice meditation; sitting and walking meditation (20 minutes)

 The explanation should be related, regulated and gradually advanced.
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Abstract

This research is an attempt to examine psychological aspect of the Buddha’s most cardinal and 
fundamental doctrine of Dependent Origination (paṭiccasamuppāda) along with drawing out a clear 
picture of the constituents from the law of causation and analyzes the mental states and motivational 
factors behind each constituent among twelvefold links. Meticulous research into the doctrine of 
Dependent Origination reveals how the main links from the doctrine of dependent origination pro-
vide a framework for psychological analysis through volitional formation (saṅkhāra), consciousness 
(viññāna), mentality and materiality (nāma- rūpa), contact (phassa), feeling (vedanā), craving (tanhā) 
and clinging (upādāna). This paper further illustrates the notion of perception (saññā) which can be 
found in the function of volitional formation (saṅkhāra) - a contributing factor, according to modern 
psychology, in the role of understanding human (puggala) motivation. The psychological analysis of 
dependent origination expounds the concept of personality highlighting present existence through the 
inter-relationship of the five faculties (pañcaupadānakkhandhā), viz., form (rūpa), feeling (vedanā), 
perception (saññā), volitional formation (saṅkhārā) and consciousness (viññāṇa). 

Keywords: Dependent Origination, Perception, Consciousness, Motivational factors, Feelings, Con-
tact, Concept of personality.
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1. Opening Remarks

 The doctrine of Dependent Origination (paṭiccasamuppāda) is the Buddha’s complete teach-
ing on the psycho-physical state of mind which includes cognitive change, existence of present life 
of a being and the continual existence of the rotated cycle (saṃsāra). Practical aspects of dependent 
origination undeniably define an applied psychology due to its intrinsic nature to interact with major 
psychological factors. The foremost doctrine of the law of causation is its systematic sequences of 
twelvefold constituents in both forward and reverse order, which explicitly analyze its subtle facts 
and phenomena from a psychological perspective. Moreover, dynamic dependent origination deals 
extensively with psychological factors such as emotions, behaviors, patterns of thinking and the ulti-
mate goal of freedom from suffering (dukkha). From a psychoanalytical introspection, the Buddha’s 
extraordinary exploration on the doctrine of dependent origination, which he discovered during the 
night of Enlightenment (Buddhahood), has a strong connection to psychological factors and functions. 
From a psychological perspective, the doctrine of dependent origination skillfully examines the causal 
aspects of suffering and freedom from suffering through applied analysis.

2. Practical Aspects of Dependent Origination and Psychoanalysis

 Practical aspects of Dependent Origination (Paṭiccasamuppāda) refers to the process of a be-
ing’s (puggala) birth to death, continuing from one lifetime to another, and expresses a clear structure 
of rotated existence (saṃsāra) within twelvefold constituents

1
. The Buddhist principle of dependent 

origination precisely implies similar aspects of modern psychology which appear within the twelvefold 
formula. The formula consists of volitional formation (saṅkhāra), consciousness (viññāna), mentality 
and materiality (nāma-rūpa), contact (phassa), feeling (vedanā), craving (taṇhā) and clinging (upādāna). 
These causal links of dependent origination are similar to today’s modern practice of psychoanalysis.

2.1 Notions of Perception in the Volitional Formation

 In terms of ascending order (anuloma), volitional formation (saṅkhāra) is the second constituent 
of Dependent Origination (Paṭiccasamuppāda) that is placed between the first link ignorance (avijjā) 
and third link consciousness (viññāṇa). Regarding the law of causation, volitional formation has an 
active aspect of forming motivation and renders as action (Kamma), whether wholesome or unwhole-

1  Twelvefold formula of Dependent origination: (i) ignorance (avijja), (ii) volitional formation (saṅkhāra), (iii) con-
sciousness (viññāna), (iv) mentality and materiality (nāma-rūpa), (v) six sense bases (saḷāyatana), (vi) contact (phas-
sa), (vii) feeling (vedanā), (viii) craving (taṇhā), (ix) clinging (upādāna), (x) becoming (bhāva), (xi) birth (jāti) and 
(xii) aging and death (jarāmarana).
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some, volitional activity of body (kāya), speech (vacī) and mind (mano)
2
. I.B. Horner defines volitional 

formation (saṅkhāra) as habitual tendencies3. Habitual tendency evolves though the thought-process 
as the way of perceiving. On the other hand, the term ‘perception’ plays an important role in express-
ing the notion of conception, impression or idea from a psychological perspective. According to the 
Merriam- Webster’s Collegiate Dictionary, the term ‘perception’ is defined as an awareness of the 
elements of environment through physical sensation which is interpreted in the light of experience4. 
Furthermore, Longman Dictionary of Contemporary English expresses ‘perception’ as the way of 
thinking or noticing things (visual perception) with the sense of sight and an idea of what things are 
like the nature of phenomena5. In Buddhism, perception functions as memory and is placed as one of 
the five aggregates (pañcakkhandha)6. Nyanatiloka Mahathera defines perception (saññā) as ideas7. 
Perception, however, pertains to volitional formation in terms of Buddhist doctrine. In the discourse 
‘The Shorter Series of Questions and Answers’, Bhikkhuni Dhammadinnā categorizes perception 
under mental-formation8. Bhikkhuni Dhammadinnā clarifies her viewpoint on perception is defined 
as volitional or mental formation through demonstrating a paradigm of how mindfulness meditation 
(breathing-in and breathing-out) is speculated; she states as thus:

“…, in-breathing and out-breathing are bodily, these are states bound up with the body; 
that is way in-breathing and out-breathing are the bodily formation. First one applies 
thought and sustains thought, and subsequently one breaks out into speech; that is way 
applied thought and sustained thought are verbal formation. Perception and feeling are 
mental, there are states bound up with the mind; that is why perception and feeling are 
the mental formation.”9

Furthermore, in the discourse ‘Being Devoured’ (Khajjaniya Sutta), the Buddha states that volitional 
formations construct conditioned perception, similar to the remaining aggregates of form, feeling, 
volitional formation and consciousness

2  “Katame ca bhikkhave saṅkhārā? Tayome bhikkhave, saṅkhārā: kāyasaṅkhāro vacīsaṅkhāro cittasaṅkhāro. Ime vuc-
canti bhikkhave, saṅkhārā.”, SN. 12.2. 

3  Cūḷavedalla Sutta, MN. 44; Trans. by I.B. Horner, Majjhima Nikāya: The Collection of the Middle Length Saying. 1 
Vol. (Oxford: Pali Text Society, 1995) 360.

4  Merriam-Webster’s Collegiate Dictionary, 10th Ed. (Massachusetts: Merriam-Webster, Incorporated Springfield, 
1998) 859.

5  Longman Dictionary of Contemporary English: The Living Dictionary, 1219.
6  Nyanatiloka, Buddhist Dictionary: Manual of Buddhist Terms and Doctrines (Kandy: Buddhist Publication Society, 

2004) 82.
7  Nyanatiloka, Buddhist Dictionary: Manual of Buddhist Terms and Doctrines, 164.
8  Cūḷavedalla Sutta, MN. 44; Trans. by Bhikkhu Ñaṇamoli and Bhikkhu Bodhi, Majjhima Nikāya: The Middle Length 

Discourses of the Buddha (Kandy: Buddhist Publication Society, 1995) 399.
9  “Assāsapassāsā kho āvuso visākha kāyikā ete dhammā kāyapaṭibaddhā. Tasmā Tasmā cittapaṭibaddhā. Tasmā saññā 

ca vedanā ca cittasaṅkhāroti.”, Cūḷavedalla Sutta, MN. 44, Trans. vitakkavicārā vacīsaṅkhāro. Saññā ca vedanā ca 
cetasikā ete dhammā by Ñaṇamoli and Bodhi, Majjhima Nikāya: The Middle Length Discourses of the Buddha, 399.
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respectively10. Additionally, perception leads to mental concepts. Mental constructs formulate and so-
lidify as long as perception is strengthened through habitual tendency. From this viewpoint, perception 
develops into habitual tendencies that serve as an alternative to volitional formations.

 The aforesaid discussion implies that perception has an active notion in the volitional forma-
tion and both are mutually correlated to each other. In fact, both volitional formation and perception 
are functionally constructed and conditioned in a similar way.

2.2 Consciousness Usage as a Sense of Medium

 The third constituent of Dependent Origination (Paṭiccasamuppāda) is consciousness (viññāṇa), 
which is defined as mental quality according to the Pali- English Dictionary11. The role of conscious-
ness is an intimate part of human personality. From a psychological perspective, consciousness is 
defined as awareness and implies awareness of awareness12. In addition, ‘consciousness’ (viññāṇa) 
can be viewed as an alternative term for ascribing Buddhist psychology due to its instinctive quality 
towards deepened analysis of mental factors and conditions. With reference to the discourse ‘The Great 
Discourse on Origination’, the role of consciousness is clearly evolved in the rotated cycle. In this 
discourse, the Buddha expounds that consciousness is conditioned through mentality and materiality 
and manifests in the origin of suffering, birth, growth, decay, death and rebirth13. Thus, the Buddha’s 
statement extensively reveals an active function of consciousness that relates to almost all constituents 
of dependent origination and strongly correlates with the mental functions.

 The Buddha further explains six kinds of consciousness: (i) the visual consciousness (eye-
consciousness) arising through the eye and material shapes or forms, (ii) the auditory consciousness 
(ear-consciousness) arising through the ear and sounds, (iii) the olfactory consciousness (nose-con-
sciousness) arising through nose and smells, (iv) the gustatory consciousness (tongue-consciousness) 
arising through the tongue and flavors, (v) the bodily consciousness (body-consciousness) arising 
through the body and touch, and (vi) the mental consciousness (mind- consciousness) arising through 
the mind and mental states14. The Blessed One’s explanation of the six classes of consciousness clearly 
reveals ‘consciousness’ in the sense of ‘medium’ from which the practitioner analyzes the five sense-
faculties (pañcaindriya) and the mind. By contrast, consciousness is the cause of desire and lust for 
the five faculties (pañcaindriya) as well as the mind15. In fact, it is difficult to isolate consciousness 
10  “Kiñca bhikkhave, saṃkhāre vadetha: saṃkhataṃ abhisaṃkharontīti bhikkhave, tasmā saṃkhārāti vuccanti. Kiñca 

saṃkhataṃ abhisaṃkharonti: rūpaṃ rūpattāya - saṃkhataṃ abhisaṃkharonti. Vedanaṃ vedanattāya saṃkhataṃ 
abhisaṃkharonti. Saññaṃ saññattāya saṃkhataṃ abhisaṃkharonti. Saṃkhāre saṃkhārattāya saṃkhataṃ 
abhisaṃkharonti. Viññāṇaṃ viññāṇattāya saṃkhataṃ abhisaṃkharonti. Saṃkhataṃ abhisaṃkharontīti kho bhik-
khave, tasmā saṃkhārāti vuccanti”, SN. 22.79.

11  T.W. Rhys Davids, and William Stede, Pali-English Dictionary (Delhi: Motilal Banarsidass Publishers Private Lim-
ited, 2007) 618-619.

12  J. Allam Hobson, “Normal and Abnormal States of Consciousness”. The Blackwell Companion to Consciousness, 
(2007) : 101.

13  Mahānidāna Sutta , DN. 15.
14  “Cha viññāṇakāyā veditabbā’ti iti kho panetaṃ vuttaṃ, kiñcetaṃ paṭicca vuttaṃ. Cakkhuñca paṭicca rūpe ca up-

pajjati cakkhuviññāṇaṃ. Sotañca paṭicca sadde ca uppajjati sotaviññāṇaṃ ghānañca paṭicca gandhe ca uppaj-
jati ghānaviññāṇaṃ. Jivhañca paṭicca rase ca uppajjati jivhāviññāṇaṃ. Kāyañca paṭicca phoṭṭhabbe ca uppajjati 
kāyaviññāṇaṃ”, Chachakka Sutta, MN. 148.

15  Mahākaccānabhaddekaratta Sutta, MN. 133.
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from its congregation with the body and sense organs. Consciousness further permeates into nega-
tive and positive states of desire, sensual pleasure, one-pointedness (ekaggatā) and wise reflection 
(yathābhūtaṃ ñāṇadassana) making it hard to delineate as well. Hence, Buddhist doctrine precisely 
states that consciousness is strongly conjoined with wisdom, and wisdom cannot flourish alone without 
awareness of consciousness16. The doctrine explicitly implies that consciousness serves as a channel 
between wisdom and awareness.

 Regarding the above discussion on the role of consciousness and its analysis from both pes-
simistic and optimistic views, consciousness serves as a medium that psychologically clarifies various 
states of mind and its functions.

2.3 Mentality and Materiality as a Psycho-physical Mechanism

 The fourth constituent of Dependent Origination (Paṭiccasamuppāda), mentality and material-
ity (nāma-rūpa) further involve the five aggregates (pañcakkhanda). In Buddhism, mentality (nāma) 
is generally used to refer to the four non-material aggregates: feeling (vedanā), perception (saññā), 
volitional formation (saṅkhāra) and consciousness (viññāṇa), whereas the material composition (rūpa), 
the fifth aggregate, refers to matter or form that has shape and manifests itself through the senses as 
substance. Dr. Dan Lusthaus in his book Buddhist Phenomenology: A Philosophical Investigation of 
Yogācāra Buddhism and the Ch’eng Wei-shih lun states on mentality and materiality (nāma-rūpa):

“… it (nāma-rūpa) may be understood as a ‘psycho-physical’ organism, or a phenomenal 
‘body’ (kāya) consisting of psycho-cognitive and physical components”.17

Moreover, mentality and materiality (nāma-rūpa) can be defined as a psycho- physical mechanism 
due to its analytical connection to the mind and body. The Buddhist concept of mind (mano, citta) is 
openly viewed as a psycho-physical mechanism. Additionally, the law of dependent origination clearly 
demonstrates the

 mutual dependency between the mind (mentality) and the body (materiality). Various Buddhist 
discourses tirelessly advocate the active relationship between the mind and the body by stressing its 
bond as an active mechanism. With reference to the discourse named ‘Pāyāsi Sutta, Reverend Kassapa’s 
statement to prince Pāyāsi explicitly shows a mutual dependency between the mind and the body:

“…It seems that when the trumpet is accompanied by a man, by effort, and by the wind, 
then it makes a sound. But when it is not accompanied by a man, by effort, and by the 
wind, then it makes no sound. In the same way, Prince, when this body has life, heat and 
consciousness, then it goes and come back, stands and sits and lies down, sees things 
with its eyes, hears with its ears, smells with its nose, tastes with its tongue, feels with 

16  Mahāvedalla Sutta, MN. 43.
17  Dan Lusthaus, Buddhist Phenomenology: A Philosophical Investigation of Yogācāra Buddhism and the Ch’eng Wei-

shih lin (London and New York: Routledge Curzon Taylor & Francis Group, 2002) 54.



 79

its body, and knows mental objects with its mind. But when it has no life, heat and con-
sciousness, it does none of these things.”18

This statement makes a clear distinction that the mind and body join in a mutual interaction. It also 
shows an active response of the mind (nāma) towards the material form (rūpa) which includes the eyes, 
ears, nose, tongue and body. Furthermore, Buddhist teaching implies that the judgment of both inner 
and outer objects (rūpa) depends on the analyzing cognition of mental factors (nāma). Hence, the frame-
work of mentality and materiality (nāma-rūpa) can be expressed as a psycho-physical mechanism.

2.4 Contact and its Correlation to Sense-functions

 The sixth constituent of Dependent Origination (Paṭiccasamuppāda) is contact (phassa), as 
originating in the contact of mentality (nāma) and materiality (rūpa)19. Dr. Ediriwira Sarachchandra 
interprets contact (phassa) as sense- impression20. In the monumental text The Path of Purification, 
Buddhaghosa asserts that contact (phassa) has the characteristic of touching21. Moreover, with ref-
erence to the discourse ‘The Honeyball’ (Madhupiṇḍika Sutta) Venerable Mahākacchāna explicitly 
demonstrates the manifestation of contact as follows:

“Dependent on the eye and forms, eye-consciousness arises. The meeting of the three 
is contact.”22

This statement makes a clear notion that contact is the manifestation of sense-organs, object and sensation. 
Similarly, it provides a paradigm for the three factors- eye, form and visual consciousness to manifest 
through contact. With the remaining five sense-organs, their objects and sensations on the manifestation 
of contact, Venerable Mahākacchāna states:

“Dependent on the ear and sounds…Dependent on the nose and odours…Dependent on 
the tongue and flavours…Dependent on the body and tangibles…Dependent on the mind 

18  “yadā kira bho ayaṃ saṅkho nāma purisasahagato ca hoti, vāyāmasahagato ca vāyusahagato ca, tadāyaṃ saṅkho 
saddaṃ karoti. Yadā panāyaṃ saṅkho neva purisasahagato hoti na vāyāmasahagato na vāyusahagato, nāyaṃ saṅkho 
saddaṃ karotī’ti. Evameva kho rājañña yadāyaṃ kāyo āyusahagato ca hoti usmāsahagato ca viññāṇasahagato ca, 
tadā abhikkamatipi paṭikkamatipi tiṭṭhatipi nisīdatipi seyyampi kappeti, cakkhunāpi rūpaṃ passati, sotenapi saddaṃ 
suṇāti, ghānenapi gandhaṃ ghāyati, jivhāyapi rasaṃ sāyati, kāyenapi phoṭṭhabbaṃ phusati, manasāpi dhammaṃ 
vijānāti. Yadā panāyaṃ kāyo neva āyusahagato hoti, na usmāsahagato ca na viññāṇasahagato ca, tadā neva abhik-
kamati na paṭikkamati na tiṭṭhati na nisīdati na seyyaṃ kappeti, cakkhunāpi rūpaṃ na passati, sotenapi saddaṃ na 
suṇāti, ghānenapi gandhaṃ na ghāyati, jivhāyapi rasaṃ na sāyati, kāyenapi phoṭṭhabbaṃ na phusati, manasāpi 
dhammaṃ na vijānāti.”, Pāyāsi Sutta, DN. 23; Trans. by Maurice Walshe, Dīgha Nikāya: The Long Discourses of the 
Buddha (Boston: Wisdom Publication, 1995) 360.

19 “Nāmañca rūpañca paṭicca phassā; i cchānidānāni pariggahāni, icchāya’santyā- namamattamatthi, rūpe vibhute na 
phusanti phassā”, Sn. V. 878.

20  Ediriwira Sarachchandra, Buddhist Psychology of Perception (Dehiwala: Buddhist Cultural Centre, 2009) 28.
21  Khandha-niddesa, Vism. Ch.XIV; Bhadantācariya Buddhaghosa. Visuddhimagga: The Path of Purification. Trans. by 

Bhikkhu Ñānamoli. (Penang: The Penang Buddhist Association, 1999) 522.
22  “cakkhuṁ ca pațicca rupe ca cakkhu viññānaṁ upajjāti ținnaṁ saṁgiti passo”, Madhupindika Sutta, MN. 18; Trans. 

by Ñaṇamoli and Bodhi, Majjhima Nikāya: The Middle Length Discourses of the Buddha, 203.
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and mind-objects, mind-consciousness arises. The meeting of the three is contact.”23

Venerable Mahākacchāna renders ‘contact’ as the manifestation of subject-object dualism and sensations. 
Nevertheless, the preceding reference of Buddhist discourse clarifies ‘contact’ as having a correlation 
with sense-organs that are explicitly drawn out in the interpretations from the Buddha’s pupil Venerable 
Mahākacchāna. Regarding the above discussion upon the notion of contact and its functions, the nature 
of contact reveals the mutual co-origination between the sense organs, viz., eyes, ears, nose, tongue, 
body, the mind and its external objects, viz., forms, sounds, odours, flavours, tangible, mind-object and 
the sensory stimulation, viz., visual consciousness, auditory consciousness, olfactory consciousness, 
gustatory consciousness, bodily consciousness, and mental consciousness respectively.

2.5 Manifestation of Feeling and its Factors
 The seventh constituent of Dependent Origination (Paṭiccasamuppāda) is feeling (vedanā), 
the common usages for expressing pleasure, painful or neutral states of being. According to the law 
of causation, dependent on contact (phassa) feeling (vedanā) arises and feeling is a condition for the 
arising of craving (taṇha)24.

 Referring to the Canonical text The Connected Discourses of the Buddha (Saṃyutta Nikāya), 
the Blessed One explains feelings as thus:

“…, feeling born of eye-contact is impermanent, changing, becoming otherwise. Feeling 
born of ear-contact…Feeling born of nose- contact…Feeling born of tongue-contact…
Feeling born of body- contact…Feeling born of mind contact is impermanent, changing, 
becoming otherwise.”25

The Buddha clarifies that feeling is related to the sense of touch, implied to be a mental state which is 
manifested through contact (phassa). Moreover, the Buddha distinguishes six kinds of feelings: feeling 
born of eye-contact (cakkhusamphassajā), feeling born of ear-contact (sotasamphassajā), feeling born 
of nose-contact (ghāṇasamphassajā), feeling born of tongue-contact (jivhāsamphassajā), feeling born 
of body-contact (kāyasamphassajā) and feeling born of mind-contact (manosamphassajā).

23  “… Sotañcāvuso paṭicca sadde ca uppajjati sotaviññāṇaṃ tiṇṇaṃ saṅgati phasso. … Ghānañcāvuso paṭicca gand-
he ca uppajjati ghānaviññāṇaṃ. Tiṇṇaṃ saṅgati phasso. … Jivhañcāvuso paṭicca rase ca uppajjati jivhāviññāṇaṃ. 
Tiṇṇaṃ saṅgati phasso. … Kāyañcāvuso paṭicca phoṭṭhabbe ca uppajjati kāyaviññāṇaṃ. Tiṇṇaṃ saṅgati phasso. … 
kāyaviññeyyesu phoṭṭhabbesu. Manañcāvuso paṭicca dhamme ca uppajjati manoviññāṇaṃ. Tiṇṇaṃ saṅgati phasso”, 
Madhupindika Sutta, MN. 18; Trans. by Ñaṇamoli and Bodhi, Majjhima Nikāya: The Middle Length Discourses of the 
Buddha, 204.

24 Nidāna Saṃyutta, SN. 12.2. 
25  “Cakkhusamphassajā vedanā bhikkhave, aniccā viparināmi aññathābhāvi, sotasamphassajā 

vedanā aniccā viparināmi aññathābhāvi, ghānasamphassajā vedanā aniccā viparināmi. 
Aññathābhāvi, jivhāsamphassajā vedanā aniccā viparināmi aññathābhāvi, kāyasamphassajā 
vedanā aniccā viparināmi aññathābhāvi, manosamphassajā vedanā aniccā viparināmi 
aññathābhāvi”, Okkantisaṃyutta, SN. 25.5; Trans. by Bhikkhu Bodhi, Saṃyutta Nikāya: The 
Connected Discourses of the Buddha, (Boston: Wisdom Publication, 2000) 1005.
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 Furthermore, the Buddha analyzed feeling (vedanā) from an ethico- psychological perspective 
based on threefold manifestation: wholesome (kusala), unwholesome (akusala) and indeterminate 
(avyakata)26. In the discourse ‘The Shorter Series of Questions and Answers’, Bhikkhuni Dhammadinnā 
classifies three types of feeling: pleasant feeling (sukhā vedanā), painful feeling (dukkhā vedanā) and 
neither painful nor pleasant feeling (adukkhamasukhā vedanā). In this discourse,

Bhikkhuni Dhammadinnā expounds a clear notion of pleasant, painful and neither painful nor pleasant 
feeling as follows:

“…, whatever is felt bodily or mentally as pleasant and soothing is pleasant feeling. 
Whatever is felt bodily or mentally as painful and hurting is painful feeling. Whatever 
is felt bodily or mentally as neither soothing nor hurting is neither-painful-nor-pleasant 
feeling.”27

This explanation reveals that pleasant, unpleasant or neutral feelings can be experienced by the mind 
and body. The current discourse also ascribes how pleasant and unpleasant feelings emerge due to latent 
sensuous greed (rāgānusaya) and latent anger and hatred (patighānusaya) respectively28.

Thus, feeling reveals the psychological state of mind and its approximate pleasant or unpleasant men-
tal states. Through wise attention (yoniso manasikāro), the feeling of neither pleasant nor unpleasant 
states ( adukkhamasukhā vedanā) manifests the quality of mind that observes reality as it is (yathābhūta 
ñāṇadassana).

2.6 Process of Craving and Clinging to Attachment

          According to the law of causation (paṭiccasamuppāda), craving (taṇhā) and clinging (upādāna) 
are known as the eighth and ninth constituents respectively. Both craving and clinging motivate grasping 
and attaching onto desired objects. The tendency of craving and clinging undoubtedly lead to disap-
pointment, depression, sadness, discontent and suffering.

 Craving is denoted as the chief root of suffering. Hence, the Buddha precisely states that as 
long as the root of craving is not cut off or extinguished, suffering springs up repeatedly29. Moreover, 
Buddhist scripture explicitly advocates that the world is a slave to craving (ūno lko atitto taṇhādāso)30. 
Referring to the discourse on dependent origination, the Buddha classified six kinds of craving: craving 
for forms (rūpataṇhā), craving for sounds (saddataṇhā), craving for smells (gandhataṇhā), craving for 
tastes (rasataṇhā), craving for tactile objects (phoṭṭhabbataṇhā) and craving for mental phenomena 

26  M.W. Padmasiri De Silva, Buddhist and Freudian Psychology (Colombo: Lake House LTD. Publishers, 1973) 20.
27  “Yaṃ kho āvuso visākha kāyikaṃ vā cetasikaṃ vā sukhaṃ sātaṃ vedayitaṃ, ayaṃ sukhā vedanā. Yaṃ kho āvuso 

visākha kāyikaṃ vā cetasikaṃ vā dukkhaṃ asātaṃ vedayitaṃ, ayaṃ dukkhā vedanā. Yaṃ kho āvuso visākha kāyikaṃ 
vā cetasikaṃ vā nevasātaṃ nāsātaṃ vedayitaṃ, ayaṃ adukkhamasukhā vedanāti”, Mahāvedalla Sutta, MN. 43; 
Trans. by Ñaṇamoli and Bodhi, Majjhima Nikāya: The Middle Length Discourses of the Buddha, 401.

28  Mahāvedalla Sutta, MN. 43.
29 “Yathāpi mūle anupaddave daḷhe, Chinno’pi rukkho punareva rūhati, Evampi taṇhānusaye anūhate, Nibbatti 

dukkhamidaṃ punappunaṃ”, Taṇhā Vagga, Dhp. 338.
30  Raṭṭhapāla Sutta, MN. 82.
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(dhammataṇhā)31. These six classes of craving lead to the process of attachment which originates from 
mental defilement. To clarify the root of craving and how it arises, the Blessed One states:

“…, desire and lust for craving for forms…for craving for mental phenomena is a cor-
ruption of the mind. When a bhikkhu has abandoned the mental corruption in these six 
cases…[his mind] becomes wieldy in regard to those things that are to be realized by 
direct knowledge.”32

This statement clearly shows that craving originates from the mind which is ignorant of its mental 
states. By relinquishing craving, one can be liberated from the rotated cycle (saṃsāra). Moreover, 
with reference to the discourse ‘The Great Discourse on Causation’ (Mahānidāna Sutta), the Buddha 
methodically explains how craving (taṇhā) conditions attachment (ajjhosāna):

“…, feeling conditions craving, craving conditions seeking, seeking conditions craving, 
craving conditions decision-making, decision-making conditions lustful desire, lustful 
desire conditions attachment, attachment conditions appropriation, appropriation condi-
tions avarice, avarice conditions guarding of possessions,...”33

The Buddha signifies that in the presence of lust and desire, attachment is the result of the pursuit of 
craving.

 On the other hand, clinging (upādāna) is commonly referred to as grasping and attachment. 
Like craving, clinging is also defined as the origin of the whole mass of suffering34. To clarify the term 
of ‘clinging’, the Blessed One states as follows:

“…, when one dwells contemplating gratification in things that can be clung to, craving 
increases.”35

31 “Katamā ca bhikkhave taṇhā? Chayime bhikkhave, taṇhākāyā: rūpataṇhā saddataṇhā gandhataṇhā rasataṇhā 
phoṭṭhabbataṇhā dhammataṇhā. Ayaṃ vuccati bhikkhave taṇhā.”, SN. 12.2.

32 “Yo bhikkhave, rūpataṇhāya chandarāgo, cittasse’so upakkileso. Yo saddataṇhāya chandarāgo cittasse’so upakkile-
so yo gandhataṇhāya chandarāgo cittasse’so upakkileso yo rasataṇhāya chandarāgo cittasse ‘so upakkileso yo 
phoṭṭhabbataṇhāya chandarāgo, cittasse’so upakkileso, yo dhammataṇhāya chandarāgo cittasse’so upakkileso. Yato 
kho bhikkhave, bhikkhuno imesu chasu ṭhānesu cetaso upakkileso pahīno hoti, nekkhammaninnaṃ cassa cittaṃ hoti. 
Nekkhammaparibhāvitaṃ cittaṃ kammaniyaṃ khāyati abhiññā sacchikaraṇiyesu dhammesūti”, Kilesasaṃyutta, SN. 
27.8; Trans. by Bhikkhu Bodhi, Saṃyutta Nikāya: The Connected Discourses of the Buddha, 1013.

33 “Iti kho panetaṃ ānanda vedanaṃ paṭicca taṇhā, taṇhaṃ paṭicca pariyesanā, pariyesanaṃ paṭicca lābho, lābhaṃ 
paṭicca vinicchayo, vinicchayaṃ paṭiccachandarāgo, chandarāgaṃ paṭicca ajjhosānaṃ, ajjhosānaṃ paṭicca 
pariggaho, pariggahaṃ paṭicca macchariyaṃ, macchariyaṃ paṭicca ārakkho, ārakkhādhikaraṇaṃ paṭicca 
daṇḍādāna satthādānakalahaviggahavivādatuvaṃtuvaṃ pesuññamusāvādā aneke pāpakā akusalā dhammā 
sambhavanti.”,Mahānidāna Sutta, DN. 15; Trans. by Maurice Walshe, Dīgha Nikāya: The Long Discourses of the 
Buddha by Maurice and Bodhi, 224. 

34  SN. 12.52. 
35 “Upādānīyesu bhikkhave, dhammesu assādānupassino viharato taṇhā pavaḍḍhati taṇhāpaccayā upādānaṃ”, SN. 

12.52.
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The nature of clinging (ūpādāna) is to continuous focusing on the allure of graspable and ungraspable 
phenomena. The Blessed One classified four kinds of clinging (cattāri-upādānāni): clinging to sensual 
pleasures (kāmūpādāna), clinging to views (diṭṭūpādāna), clinging to rules and vows (sīlabbatūpādāna) 
and clinging to a doctrine of self (attavādūpādāna)36. In the chain of dependent origination, clinging 
is the result of craving which stems from feelings of like or dislike, formations (beliefs or views) and 
leads to attachment. Moreover, the process of clinging has a strong bond with the five aggregates (pañ-
cakkhandho). Therefore, on the basis of the aggregates, the Blessed One classified clinging-aggregates 
into five aspects: form as a clinging-aggregate (rūpūpādākkhandho), feeling as a clinging-aggregate 
(vedanūpādākkhandho), perception as a clinging-aggregate (saññūpādākkhandho), fabrication as a 
clinging-aggregate (saṅkhārāūpādākkhandho) and consciousness (viññāṇūpādākkhandho) as a cling-
ing-aggregate37. The Buddha also expounds that these five clinging-aggregates are rooted in desire38.

 Clinging stems from desire and leads to attachment of the desired object which multiplies suf-
fering (dukkha) repeatedly and causes rebirth (punabbhava) in this rotated cycle (saṃsāra).

3. Concept of ‘Personality’ and Dependent Origination

 Personality refers to a coherent view of an individual (a being) in relationship to the psy-
chological process of the mind. Buddhist thought categorizes personality into five faculties 
(pañcaupadānakkhandhā), viz., form (rūpa), feeling (vedanā), perception (saññā), volitional forma-
tion (saṅkhārā) and consciousness (viññāṇa). Through the practical aspects of Dependent Origination 
(paṭiccasamuppāda), there evolves a clear picture of the notion of personality- a synthesis of the five 
faculties of form, feeling, perception, volitional formation and consciousness. Referring to ‘The Con-
nected Discourses of the Buddha’, Bhikkhuni Vajirā provides the simile of the chariot which illustrates 
how a being comes into the existence in the present life:

“The word ‘chariot’ is used when the parts are put together; in the same way it is con-
ventional to say ‘being’ when the factors are present.”39

This statement clearly reveals the inter-relationship of the five faculties (pañcaupadānakkhandhā) in 
order to express personality and its factors. In addition, the first faculty form, or body (rūpa), is linked 
with the mind (nāma), which is placed at the fourth link in terms of ascending order (anuloma) in the 
theory of causation. The Buddha precisely mentions that the body is built up on the four elements

40  
(cattāro mahābhūtā) and the body is produced from food (āhārasamudayā rūpasamudayo)41. The 
second faculty, feeling (vedanā), is placed as the seventh link in the chain of causation. The discourse 

36  SN. 12. 2.
37 Mahāpuṇṇama Sutta, MN. 109. 
38  “Ime kho bhikkhu, pañcupādānakkhandhā chandamūlakā’ti”, Mahāpuṇṇama Sutta, MN. 109.
39 “Yathā hi aṅgasambhārā hoti saddo rato iti, Evaṃ khandhesu santesu hoti sattoti sammuti”, Vajira Stta, SN. 5.10.
40 Four Elements (cattāro mahābhūtā): Earth element (paṭhavī-dhātu), Water element (āpo-dhātu), Fire element (tejo-

dhātu) and Air element. (vāyo-dhātu).
41 “Cattaro ca mahābhūtā catunnañca mahābhūtānaṃ upādāya rūpaṃ. Idaṃ vuccati bhikkhave, rūpaṃ. Āhārasamudayā 

rūpasamudayo”, Parivatta Sutta, SN. 22.56.
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of ‘The Fourfold Round’ (Upādāna parivatta Sutta) discusses the six groups of feelings and expresses 
that feeling is produced by the contact with the eye, the ear, the nose, the tongue, the body and the 
mind42. In the same process of feeling, the preceding discourse clearly shows that the remaining fac-
ulties (khandhā) - perception (saññā), volitional formation (saṅkhāra) and consciousness (viññāṇa) 
are defined as sensory process and classified to sense modalities43. The noteworthy feature of the five 
faculties (pañcaupadānakkhandhā) is that four faculties, viz., volitional formation (saṅkhārā), con-
sciousness (viññāṇa), form (rūpa), feeling (vedanā) are placed at the second, third, fourth and seventh 
link respectively on the mainstream chain of dependent origination and the remaining faculty, percep-
tion (saññā), is placed as the sub-link of the mainstream constituent.

 The above discussion on the five faculties and its bond with dependent origination implies 
that personality factors (khandhā) are a conditional process. Hence, Venerable Sāriputta states in the 
discourse ‘The Simile of the Elephant’s Footprint (Greater)’ on the five aggregates and its functional 
connection to dependent origination as follows:

“And these five aggregates affected by clinging are dependently arisen. The desire, in-
dulgence, inclination, and holding based on these five aggregate affected by clinging is 
the origin of suffering.”

44

Venerable Sāriputta’s viewpoint clearly defines the conditional term of personality factors that are 
impacted by the law of dependent origination. In fact, the five faculties (pañcaupadānakkhandhā) are 
equally important for expressing the existence of a being (puggala) that can be explicitly explained 
through the intensive analysis of dependent origination. The whole process of dependent origination 
precisely explains a being’s entire conditioning: projecting where a being will be born, how present 
life is manifested and forecasted in the future life-process. The Buddha emphasized the significance 
of the doctrine of dependent origination throughout his teachings. He emphasized that the chain of 
causation, with its twelvefold formula in both ascending and descending order, is the ‘origin of the 
entire mass of suffering’ (evametassa kevalassa dukkhakkhandhassa samudayo hoti). The Buddha’s 
objective was to teach the nature of suffering (dukkha), as it exists through the twelvefold links of 
dependent origination. Wise reflection of the five faculties (pañcaupadānakkhandhā), as they relate 
to personality and touch upon each link in the causal chain, enables the possibility of attaining final 
liberation (nibbāna).

42 Chayime ca bhikkhave, vedanākāyā: cakkhusamphassajā vedanā, sota samphassajā  vedanā, ghānasamphassajā 
vedanā, jivhāsamphassajā vedanā, kāyasamphassajā vedanā, manosamphassajā vedanā ayaṃ vuccati bhik-
khave, vedanā. Phassasamudayā vedanāsamudayo, phassanirodhā vedanānirodho, ayameva ariyo aṭṭhaṅgiko mag-
go vedanānirodhagāmīni paṭipadā, seyyathīdaṃ: sammādiṭṭhi sammāsaṃkappo sammāvācā sammā kammanto 
sammāājīvo sammāvāyāmo sammāsati sammāsamādhi”, Upādāna parivatta Sutta, SN. 22.56.

43 Ibid.
44 Yo imesu pañcasupādānakkhandhesu chando ālayo anunayo ajjhosānaṃ, so dukkhasamudayo. Yo imesu 

pañcasupādānakkhandhesu so dukkhanirodho”ti”, Mahāhatthipadopama Sutta, MN. 29; Trans. Ñaṇamoli and Bodhi, 
Majjhima Nikāya: The Middle Length Discourses of the Buddha, 283
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4. Notion of ‘Motivation’ and Dependent Origination

 The Buddhist notion of ‘motivation’ refers to the human actions that are traced into six roots which 
are under two classes, viz., immoral roots and moral roots. Greed (lobha), hatred (dosa) and delusion 
(moha) are under immoral roots, whereas liberality or charity (alobha or cāga), kindness or goodwill 
(adosa or mettā) and non-delusion or knowledge (amoha or puññā) are classified under moral roots

45
. 

Dr. M. W. Padmasiri De Silva states that the Buddhist concept of motivational phenomena can be ana-
lyzed into two sections: (i) the law of Dependent Origination (paṭiccasamuppāda) and (ii) the method 
given in the manual called Paṭṭhāna

46 which contains an analysis of twenty-four relations (paccaya)
47

.

The law of dependent origination frequently describes motivational factors within its mainstream 
constituents: contact (phassa), feeling (vedanā), craving (taṇhā) and clinging (ūpādāna). The standard 
form of dependent origination implicitly ascribes that both major motivational factors- craving (taṇhā) 
and clinging (ūpādāna) spring from sensation (vedanā) leading the mind to proliferating (papañca), 
which consequently causes immoral or unwholesome actions. According to the doctrine of causation, 
every link is dependent upon a cause for its particular condition. For instance, motivational constituents- 
contact, feeling, craving and clinging are dependent upon another link as thus: feeling is conditioned 
by contact (phassapaccayā vedanā), craving is conditioned by feeling (vedanāpaccayā taṇhā), clinging 
is conditioned by craving (taṇhāpaccayā upādānaṃ)

48
. Furthermore, the discourse ‘The Honeyball’ 

(Madhupiṇḍika Sutta) extensively ascribes a mutual relationship between the contacts (phassa) as the 
manifestation of subject-object dualism and sensation (vedanā)

49
. Hence, Venerable Mahākacchāna 

expounds in detail that the stimulation of sense organs (eye, ear, nose, tongue and body), mind- organ, 
and their resultants i.e., the six kinds of feelings are dependent upon visual consciousness, auditory 
consciousness, olfactory consciousness, gustatory consciousness, bodily consciousness and mental 
consciousness

50
. Here, the resulting feeling may be pleasant, unpleasant or neutral as perceived by 

the perceiver. Therefore, Dr. M. W. Padmariri De Silva elaborates that these six kinds of feelings are 
dependent on pleasant (sukha), painful (dukkha) and indifferent (adukkha, asukha) feelings; he further 
mentions:

45 M.W. Padmasiri De Silva, Buddhist and Freudian Psychology, 79.
46 The Paṭṭhāna generally concentrates on the plurality of causes rather than a single cause that brings about an effect. 

The Paṭṭhāna works out twenty-four relations (paccaya) as follows: (i) root condition (hetu-paccaya), (ii) objective 
condition (ārammaṇa-paccaya), (iii) predominance condition (adhipati-paccaya), (iv) proximity condition (anan-
tara-paccaya), (v) contiguity condition (samanantara-paccaya), (vi) co-nascence condition (sahajāta-paccaya), 
(vii) mutuality condition (aññamañña-paccaya), (viii) support (nissaya-paccaya), (ix) decisive-support condition 
(upanissaya-paccaya), (x) pre-nascence condition (purejāta-paccaya), (xi) post-nascence condition (pacchājāta-
paccaya), (xii) frequency condition (āsevana-paccaya), (xiii) action condition (kamma-paccaya), (xiv) action-result 
condition (vipāka-paccaya), (xv) nutriment condition (āhāra-paccaya), (xvi) faculty condition (indriya-paccaya), 
(xvii) jhāna condition (jhāna-paccaya), (xviii)path condition (magga-paccaya), (xix) association condition (sam-
payutta-paccaya), (xx) dissociation condition (vippayutta-paccaya), (xxi)presence condition (atthi-paccaya), (xxii) 
absence condition ( natthi-paccaya). (xxiii) disappearance condition (vigata-paccaya), (xxiv) non-disappearance 
(avigata-paccaya); Puññā-bhūmi-niddesa, Vism. Ch. XVII; Trans. by Bhikkhu Ñānamoli, Visuddhimagga: The Path 
of Purification, 611.

47 Ibid.
48 Nidānasaṃyutta, SN. 12.2
49 Madhupindika Sutta, MN. 18
50 Ibid.
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“Pleasant feelings can induce a desire for pleasure-giving objects and then the craving for 
sensuous enjoyment emerges. If pleasant feelings also cause a yearning for prolonged 
existence and for continuity, then there arises the desire for self-preservation. Painful 
feelings, on the other hand, can arouse on our hatred and aggressive nature and finally is-
sue forth as the craving for annihilation. There is a potency in pleasant feelings to arouse 
latent sensuous greed (rāgānusaya) and for painful feelings to arouse latent anger and 
hatred (patighānusaya)”.

51

Feelings, whether pleasant or painful, stimulate an attachment or clinging (upādāna)
52

 to objects 
through craving (taṇhā). According to the doctrine of dependent origination, clinging is conditioned 
by craving due to a latent presence of immoral root greed (lobha) or desire. Nevertheless, in accordance 
to the psychology of motivation in Buddhism, craving (taṇhā) is generated by greed. Buddhism states 
three types of craving: craving for sensual pleasure (kāmataṇhā), craving for existence (bhavataṇhā) 
and becoming and craving non-becoming (vibhavataṇhā)

53
. Desire such as hunger, thirst or sleep can 

be explained in terms of craving for sensual pleasure. Self-assertion can be expounded in terms of the 
craving for existence and desire for annihilation. Eradication of suffering can be discussed in terms of 
craving for non-becoming.

 Most of the motivational factors such as craving (taṇhā) and clinging (ūpādāna) are derived from 
feeling (vedanā). Buddhist psychology of motivational factors focus on a psychological investigation 
of human suffering, which is related to human unrest, tension, overwhelming anxiety, psychosis and 
mental sufferings. The doctrine of dependent origination explicitly outlines the roadmap of motiva-
tional factors. We begin to see how suffering is derived from the mind through craving and clinging, 
how the mind attaches to sensory objects, and the psychoanalysis of mental feeling.

5. Conclusion

 When we look at the doctrine of Dependent Origination (Paṭiccasamuppāda), it is evident from 
the foregoing research that it provides the framework of Buddhist psychology. The psychological 
aspect of Dependent Origination (Paṭiccasamuppāda) draws a clear picture of the constituents from 
the law of causation and analyzes the mental states and motivational factors behind each constituent. 
The main links from the doctrine of dependent origination provide a framework for psychological 
analysis through volitional formation (saṅkhāra), consciousness (viññāna), mentality and materiality 
(nāma-rūpa), contact (phassa), feeling (vedanā), craving (tanhā) and clinging (upādāna). The notion 
of perception (saññā) can be found in the function of volitional formation (saṅkhāra) - a contributing 
factor, according to modern psychology, in the role of understanding human (puggala) motivation. In 

51 M.W. Padmasiri De Silva, Buddhist and Freudian Psychology, 80. 
52 The Buddha classified four kinds of clinging (cattāri-upādānāni): clinging to sensual pleasures (kāmūpādāna), 

clinging to views (diṭṭūpādāna), clinging to rules and vows (sīlabbatūpādāna), and clinging to ego-belief 
(attavādūpādāna). (SN. 12.2)

53 Dhammacakkappavattana Sutta, SN. 56.11.
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fact, Buddhist teaching proves that both volitional formation and perception are functionally constructed 
and conditioned in a similar way. The mental quality, consciousness (viññāna) reveals the various 
states of mind. Mentality and materiality (nāma-rūpa) are defined as a psycho-physical mechanism- a 
mutual dependency between mind and body. Contact (phassa) manifests through the sense-organs 
in relationship to an object and sensation of the object. Feeling (vedanā) clarifies the expression of 
pleasure, painful or neutral sensation and manifests an approximate mental sensation. The process of 
craving (taṇhā) and clinging (upādāna) drive the psychological motivation of the mind and its ongo-
ing stimulation for attaching to desired objects. The psychological analysis of dependent origination 
expounds the concept of personality highlighting present existence through the inter-relationship of 
the five faculties (pañcaupadānakkhandhā), viz., form (rūpa), feeling (vedanā), perception (saññā), 
volitional formation (saṅkhārā) and consciousness (viññāṇa). Moreover, the psychological concept of 
motivational factors can be expounded by the doctrine of dependent origination within its mainstream 
constituents - contact (phassa), feeling (vedanā), craving (taṇhā) and clinging (ūpādāna), and advocates 
the taproot of suffering (dukkha), which continually multiplies through attaching to objects of desire 
and the tendency of clinging.

 In conclusion, the doctrine of Dependent Origination (paṭiccasamuppāda) skillfully explains 
the psychological aspects of the nature of suffering. It provides a framework for understanding the 
nature of the mind while establishing the possibility of liberation from the rotated cycle (saṃsāra). 
Mental factors, the twelvefold constituents, the five faculties, motivation, and personality factors create 
a psychological foundation for understanding the function of the mind through the process of dependent 
origination. Wise attention (yoniso manasikāro) and clear comprehension of these significant elements 
guide and tame the mind along the path to liberation (nibbāna).
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SATIPATTHANA SUTTA FOR MILLENNIALS

Balangoda Ananda Manju Sri (Sevalanka Foundation/INEB)

 People who are reaching young adulthood in the 21st century have been described as the “Me” 
generation. The “Me” generation is broadly characterized as relying heavily on technology to express 
oneself and to engage with other people. The number of ‘selfies’ that they upload to social media is 
a good example of this.  This obsession with technology has made this generation “busy” But don’t 
seem happy with what they have achieved so far.  Although technology and the way in which it is 
used has made many in this generation unhappy, still many in the “Me” generation express a desire to 
change the world. But it seems most of them have no idea how. 

 2500 years ago Lord Buddha showed us through various teachings (suttas: Sanskrit Sutra, 
means Buddhist scriptures.) that the path to changing the world begins by changing oneself. Among 
those suttas, satipatthana sutta (the discourse on the way of mindfulness) is significant for a variety 
of reasons. For our purposes, one of its most significant qualities is that it is the only sutta that con-
tains the Pali word “ékayano maggo” - the only or sole way to mindfulness.  

 Even though this sutta is described as the only way to mindfulness, it seems that this sutta 
is not commonly known among youth who have already begun their journey towards mindfulness 
through preliminary engagement with Buddhist study and mindfulness-meditation. This writer thinks 
that one of the reasons for this is that suttas are seen as useful only in meditation retreats and not as 
something you can practice in everyday life. 

 In this paper I would like to brief the satipatthana sutta in simple English and pull out a few 
meditation techniques that youth can use with no need for attending a meditation retreat or even of 
finding a calm and quiet place to sit. 

Key words; millennials, meditation, mindfulness, satipatthana

Satipatthana for Millennials

Drowning in information while starving for wisdom 

 “Millennials”, commonly considered to be those persons born between 1982 and 2004, are 
the generation who grew up within a constantly evolving technological environment with technology 
and who have seen the greatest technological advancements of the modern human era (Strauss and 
Howe, 2004). Among those constantly evolving technologies is the mobile phone, which has become 
a cornerstone of daily life for most of the world, but particularly for the millennial generations. Day 
by day, year-by-year more advanced mobile phones are introduced to the market. Despite, or perhaps 
because of, the excitement of regularly available new and improved products, people often find they 



 92

are consistently unhappy with the technology they currently have, as if something new will bring 
them ultimate happiness. 

 Ajarn Buddhadasa identified this problem decades ago, even before the advent of the mobile 
phone, stating, “The modern world is progressing with materialistic culture like an epidemic 
disease. Materialistic culture is overwhelming spiritual culture in a way that is descending this world 
into hell. Therefore, we must speed up our work to help the world regain Dhamma or spiritual culture 
in the quickest way possible.” (Exchanging Dhamma While Fighting, p.5)

 On this day, where we celebrate the 111th birth anniversary of that Buddhist legend, this author 
feels honored to participate in The 8th International Buddhist Research Seminar by the Buddhist Re-
search Institute, Mahachulalongkornrajavidyalaya University and The 2nd International Conference 
on Buddhadasa Studies by Suratthani Rajabhat University & the Buddhadasa Indapañño Archives. 

 Even though this author has never seen Ajarn Buddhadasa alive, he has seen him through his 
Dhamma talks, writings, and collections of art. I was especially lucky to know and associate with 
Ajarn Buddhadasa’s students and collaterals like Ajarn Sulak sivaraksha under whose influence and 
guidance I was able to come and join Tuesday meditation sessions in BiA and was able to spend a 
meditation retreat in Wat Suan Mokh in Chaiya.

 As a millennial Theravada Buddhist monk I assume that my duty is to address millennials and 
drag them towards Dhamma or spirituality. 

 Albert Einstein once said ‘if you can’t explain it simply, you don’t understand it well enough’. 
The sutta I am going to go through briefly, in simple English, is one of the most important teachings 
in Buddhism. There are doctoral theses about this particular sutta. I am not a mediation teacher and 
English is not my mother tongue. I am someone who is inspired by this sutta and just began to practice 
a little in my life. I simply want share that experience with younger generation. 

 Mediation for many people appears to be something you can’t do in day-to-day life. It often 
seems that you need to attend a retreat or find a calm and quite place to practice. Some might think 
that this has to do with religion. Mediation is not a religious practice anymore. It’s a scientifically 
proven method to have a stress- free mind. So, whether you are religious or non –religious, I am sure 
you wouldn’t mind having a stress- free mind. For those millennials that find themselves unhappy 
in their lives, perhaps due to the effects of the burden of materialism and capitalist technologies, the 
reduction of stress through meditation can help them better realize their goals of self-improvement. 
And then, perhaps, they can improve the world.  

Dhamma and Society

 Unlike most of the other suttas where Buddha preached in Jéta’s grove in Savatti, this sutta 
was preached in the rural village of Kammassadamma in the Kuru kingdom, which is a present-day 
suburb of Delhi in India. Later, this sutta was included in the Deegha Nikaya, or long length dis-
courses of Buddha, by Arahanths who compiled Buddha’s teachings in the first council in Rajagaha 
under the leadership of Arahanth Kashyapa. Venerable Nyanaponika describes where the sutta can be 
found in Buddhist sacred text, saying:
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 “The Buddha’s original ‘Discourse on the foundations of mindfulness’ (Satipatthana Sutta) 
occurs twice in the Buddhist scriptures: (1) as the 10th discourse of the middle collection of discours-
es’: (Majjhima Nikaya), (2) as the 22nd Discourse of the ‘Long collection’ (Dīgha Nikaya) where it has 
the title Mahā-satipatthāna Sutta, i.e. the Great Discourse, etc. The latter differs from the first version 
only by detailed treatment of the Four Noble Truths, included in that section of the ‘ Contemplation 
of the mental contents’, which deals with them.” (The Heart of Buddhist Mediation, p.9)

Don’t judge a book by its cover

 Satipatthana sutta is translated into many different languages from its original language of 
Pāli. Most of the time, the books that contain this sutta have as a design on their covers skulls and 
cross bones, such as those that indicate ‘Poison’ or symbolize a dead body. Which can be seen as a 
naive argument to say that it has kept younger generation reaching those books in bookshelves. In 
truth there are 21 different meditation techniques shown in the sutta; however, book cover designers 
have taken ‘nava sīvatika or nine cemetery contemplations’ as the basis for their artwork. Nine cem-
etery contemplations are for advanced mediation practitioners. It is more suitable for book covers to 
use more appealing designs to attract younger readers. Ajarn Buddhadasa explains, “The human mind 
normally falls under the influence of the delightful in colors, shapes, sounds, odors, tastes, and tactile 
sensations. Only on certain occasions is it able to escape from the influence of these seductive things 
and experience the tranquility and bliss which comes from practicing concentration.” (Handbook of 
Mankind p. 132)  Young people’s style of dress, jewelry, food taste and their tendency to display these 
things in social media, perfumes they use and phone cases could be simple examples. So we need to 
consider these kinds of little things when we try to reach them. The reason why I suggest this is that 
people are easily addicted to consumerism. I don’t see any problem people getting addicted to media-
tion.

 But Ajarn Buddhadasa emphasized that “Dhamma is neither the letters in book nor the voices 
preaching; Dhamma is the correct fulfillment of duty, of each practitioner, in every moment, in every 
moment everywhere…” (Legacy we would leave with you. P. 64) 

 When I was in Wat Suan Mokh I saw dhamma messages written in plaques and hanging on 
tree trunks and branches or leaning against rocks. If my memory is correct one of them was “If you 
have time to breath you have time to meditate” (Ajran Buddhadasa). Satipatthana sutta itself begins 
with mindfulness breathing or kayānupassana. In this fast-moving competitive world people seem 
like they have no time to take a breath. Even though we look busy and occupied there are times we are 
just stuck somewhere. Imagine that you are stuck in a traffic jam on the way to the office or to school, 
or on your way home from work or school   or that your flight is delayed. Or your friend or partner 
is late. You have to wait. What we can see nowadays is that people are submerged in their phones or 
tablets in such occasions. Sometimes phone itself cannot give a relief to that stress. If you can keep 
that technological distraction away for a second and focus on yourself what would you see? You are 
just breathing. May be not just breathing. You could be breathing heavily.

 It is common that when someone is nervous or stressed the advice is to ‘Breathe’. That’s the 
force that keeps you alive. That was there from the day you were born and will be there until you die. 
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(You must have forgotten for a while that you are breathing when you read this. Take a break. Close 
your eyes. Pay attention to your breath.)

 How do you feel?

 I know. Lots of things came to mind. Isn’t it? Or Nothing? Ran into past? Did you make 
plan for future? That’s ok. That’s the nature of mind. “Dwelling in the cave (of the heart), the mind, 
without form, wanders far and alone” (The Dhammapada 37th stanza)

  Ajarn Buddhadasa teaches us “ Both body and mind are mutually dependent on one an-
other. One should not hold up this or that as being the only significant part. In the Dhamma lan-
guage, we say that the mind is like a cripple with good eyes, while the body is like a blind man who 
is strong and able” (Dhamma - the World Savior p. 6) Also Ajarn points out “We need both material 
and spiritual food, since we have not only the body but also the mind. Spiritual culture must go 
side by side with materialistic culture in order to control the material progress of man, so that it does 
not become poisonous.” (Ajarn Buddhadasa, the 24 dimensions of Dhamma P. 18)

 So it is important to give similar attention to both body and mind. We can see that the body 
is taken care of; well fed, washed and dressed, beautifully decorated. What about the mind? How 
are we going to feed the mind? Can we or do we need to wash (purify) the mind?  The answer is 
yes, we can feed the mind and we can purify it.  It’s tested and proved 25 centuries ago by Lord 
Buddha. “Those who subdue this mind are liberated from the bonds of Mara.” (The Dhammapada. 
37 stanza)

 Satipatthana or way to mindfulness is a gradual path to ultimate happiness or Nibbana. Bhik-
khu Anālayo explains, “The starting and concluding section of the discourse is a passage, which states 
that satipatthana, constitutes the direct path to Nibbana.  The next section of the discourse offers a 
short definition of the most essential aspects of this direct path. This “definition” mentions four sati-
patthanas for contemplation: body, feeling, mind, and dhammas” (Satipatthana The Direct Path to 
Realization p.17)   

Mindfulness of Breathing  

 In satipatthana sutta, under the bodily contemplations first mediation technique, the Ānapāna 
sati or, simply translated, ‘mindful breathing’, is focused on. This is the entrance to a whole new 
world.  Bhikkhu Anālayo describes “In ancient times, and still today, mindfulness of breathing might 
well be the most widely used method of body contemplation. The Buddha himself frequently engaged 
in mindfulness of breathing, which he called a “noble’ and “divine” way of practice. According to his 
own statement, even his awakening took place based on mindfulness of breathing” (Satipatthana The 
Path to Realization p. 125)

 In the text it explains as follows “ Here, gone to the forest, or to the root of a tree, or to an 
empty hut, he sits down; having folded his legs crosswise, set his body erect, and establish mindful-
ness in front of him; mindful he breathes in, mindful he breathes out.” ( Bhikku Ñanamöli translation 
1995)

 You will not be able to go to a forest or under a tree, or an empty hut as described in the text. 
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In most cases you are likely sitting, although it doesn’t matter if you are standing. The most important 
thing is in this technologically advanced world people are ‘isolated” even among the friends. People 
have created their own space by paying attention to their mobile phones or computers. So it’s time to 
put your phone down and focus on to your breath, and be isolated instead with your breath.

 One important thing to consider is keeping your body straight. With the use of mobile phone 
most of us has developed a habit of bending the neck towards the phone or computer. This has created 
lots of health issues. Don’t forget that according to the theory of evolution we started to think when 
the ape started to keep his spinal cord straight. So, now you can practice while standing in a queue or 
sitting in a waiting room.

 The text further explains how to be mindful with the breath. “Breathing in long, he knows, “I 
breathe in long”, and breathing out long, he knows “I breathe out long.” Breathing in short, he knows 
“I breathe in short”. Breathing out short, he knows “I breathe out short.”” (Ñanamöli, 1995)

 Until you get into this practice your mind will run here and there as usual. Then you must 
accept those thoughts but not dwell on them, always returning to attention on the breath. It is the re-
turning to attention on the breath that is the most important, and not how little you are able to think of 
other things. That’s the advice that most of the meditations teachers give to beginners.

Turning your whole life into a meditation    

 After the first meditation technique sutta of mindful- breathing, another is added. That is 
called Meditation of four postures; to be mindful when we keep our body in four different ways. As 
a nature of the body we cannot keep our body in one posture for a long time unless you are a diligent 
practitioner. What we do with our body is walk, stand, sit and lay down. We do those things without 
paying attention to them, since they come naturally and we have not learned to connect our mind to 
our body through mindful- practice.  Sometimes these unmindful act lead to accidents.  So now, it 
doesn’t matter where you are. The sutta says “when walking, he knows “I am walking”; when stand-
ing, he knows “I am standing”; when sitting, he knows “I am sitting”; when lying down, he knows “I 
am lying down” or he knows accordingly however his body is disposed.” (Ñanamöli (1995). Since 
you are aware of your movement your mind will not be occupied by other things. But you might feel 
yourself slowing down and starting to notice things that were around but you haven’t noticed before.

 As the third practice sutta instructs, “when going forward and returning he acts clearly know-
ing: when looking ahead and looking away he acts clearly knowing; when flexing and extending his 
limbs he acts clearly knowing; when wearing his robes and carrying his outer robe and bowl he acts 
clearly knowing; when eating, drinking, consuming food, and tasting he acts clearly knowing; when 
defecating and urinating he acts clearly knowing; when walking, standing, sitting, falling asleep, 
waking up, talking and keeping silent he  acts clearly knowing.” (Ñanamöli, 1995)

 You can tell Buddha has preached this to monks when in his examples he talks about robes 
and bowls. You can replace those with your clothing and plates. As you can see each and every activ-
ity of your life can be meditation. It’s all about being mindful in every moment. You can see in the text 
in first two exercises Buddha uses the word “know’’ ( pāli- pajanāti). But in third exercise HE uses the 
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word ‘clearly know’ ( pāli- sampajanakāri höti) as a sign of that your mindfulness has increased to a 
different level.

Practice is the only way 

 So, according to those three basic simple techniques or exercises, you can change your whole 
life if you started to practice them day-to-day.     

 Below article in BBC shows how Japanese people use mindful- techniques in their day-to-day 
life and how much it has affected the whole nation. http://www.bbc.com/travel/story/20170504-the-
japanese-skill-copied-by-the-world

 Last few pages I tried to explain three basic mdedation techniques that can be practiced by 
millennials. All you have to do now is to keep your phone away for a while  and focus on your breath, 
know your posture and clearly know in what you are involved each and every moment.   
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IMPROVING QUALITY OF LIFE BY PRACTICING GOOD 
KARMA AS A HABIT
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Abstract

 This study investigated the relationship between good-karma, psychology well-being, and 
quality of life. Fifty working individuals participated in the study. They attended the same workshop 
that gave them an understanding of karmas and behaviors reflecting karmas. The study time frame 
is 66 days. The quality of life was measured by Life Quality Questionnaire (by Thai Department of 
Mental Health, 2008), impact of good karma was measured by Good Karma Assessment designed for 
this study and psychological well-being was measured by Psychological Well-Being (by Thai Depart-
ment of Mental Health, 2008). Results indicated that practicing good karma significantly mediated 
the relationship between psychological well-being and quality of life. Ones who get benefit from 
practicing good karma are those who have higher state of psychology well-being and the duration is 
long enough that the new habit is formed. 

Keywords: karma; quality of life; psychology well-being; habit 

1. Background

Buddhism, especially Theravada, has few researches with the statistical analysis to support 
its teachings as truth. Anyone who does the same thing may likely to get the similar result seems to 
be the underline principle of what Buddha said. This study therefore attempts to use the research ap-
proach with statistical analysis to prove its predictability of the one of the Suttas.      

Karma is what the researcher has paid much attention to in the last few years. The courage to 
have more people practicing good karma and eliminating bad karma behaviors until the behaviors 
become a habit is the main focus of this paper. By doing that it is really nothing more than a commit-
ment to live in a certain way. Lately, increasing number of people, who have high achievement, has 
demonstrated their lives’ balance between spiritual and materialism purposes. People don’t have to 
give away their worldly possessions and become a missionary or a monk in order to make a positive 
difference in the world.  

2. Methods

1.1 Literature Reviews - Terminology

Karma

Karma1 means action or doing. Any kind of intentional action whether mental, verbal, or phys-
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ical, is regarded as karma. It covers all that is included in the phrase “thought, word and deed”. Gener-
ally speaking, all good and bad action constitutes karma. In its ultimate sense Karma means all moral 
and immoral volition. Involuntary, unintentional or unconscious actions, though technically deeds, 
do not constitute Karma, because volition, the most important factor in determining Karma, is absent.

Cula-karmavibhanga Sutta  

Cula Karma Vibhaṅga Sutta described both good and bad karma with associated behaviors in 
details. Piya Tan2, 2003, mentioned in his translation of this Sutta the articulation of pattern of case 
and effect of specific behaviors. Thanissaro Bhikkhu3 translated Loṇa phala Sutta highlighted that 
enough amount of good karma can dilute previous evil karma. The researcher then has form an as-
sumption that the combination of both Suttas should bring up good life quality.

The researcher summaries precepts described in Cula-karmavibhanga Sutta as shown in the 
bellowed table.

Table 1: Precepts of the Cula-karmavibhanga Sutta

Precepts of Cula-karmavibhanga Sutta 
 

Evidences from Participants

Physical Psychologi-
cal Relationship

1. kills living beings Deadly Illness Ill Low Confidence

2. has given up harming living beings Often being 
helped

3. habitually injures living beings Chronic Illness - Chronic prob-
lems

4. not of the nature of injuring beings, Often receive 
good medication

5. is angry, often irritable Women (plastic 
surgery)

Irritating rela-
tionship

6. neither angry nor often irritable Being offered 
helps

7. has a jealous heart Less respected

8. has no jealous heart Respectful

9. not a giver Financial Wor-
ried 

10. a giver Quality Friend-
ship

11. callous and arrogant

12. neither callous nor arrogant Holding high 
position

13. does not visit a recluse or a brahmin Likely irritable

14. visits a recluse or a brahmin Good mind

These 14 precept items will be transformed into behaviors for the participants to commit as 
their new behaviors.

Habit Change

Phillippa Lally4 and her team in 1997 found that it takes 66 days to instill new behaviors as 
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habit by practicing such new behaviors consistently each day over the period of 66 days as a mini-
mum. The change in habit shows that there is a change in neuropsychological pattern, and this change 
will have impacts to quality of life. The research on 66 day habit change is more profound than previ-
ous research on number of days to create a new habit, and increasing number of researchers has used 
66 days as the period is long enough that there will be changes in human thinking and behaviors.

Psychological Well-Being

Psychological well-being5 refers to how people evaluate their lives. These evaluations may be 
in the form of cognitions or in the form of affect. The cognitive part is an information based appraisal 
of one’s life that is when a person gives conscious evaluative judgments about one’s satisfaction with 
life as a whole. The affective part is the evaluation guided by emotions and feelings such as frequency 
with which people experience pleasant/unpleasant moods in reaction to their lives.

Quality of Life

Quality of life6 is the general well-being of individuals and societies, outlining negative and 
positive features of life. It observes life satisfaction, including everything from physical health, fam-
ily, education, employment, wealth, religious beliefs, finance and the environment. In this research, 
quality of life is defined to cover aspects of psychological health, physical health, and relationship 
with others.

2.2. Literature Reviews - Variables and Relationship 

Impacts of Spirituality on Quality of Life

Young K7 found in his research that there is a positive effect of spirituality on quality of life.  
Kashdan TB, and Nezlek JB,8explained in their research how spirituality can improve quality of life. 

Impacts of Psychological Well-being on Quality of Life

Bakshi, A., & Sood, S9 explained how psychological well-being has influences on quality 
of life among aged Kashmiri migrants.  Butler, J., & Ciarrochi, J.10 described relationship between 
psychological acceptance and quality of life in the elderly.  

Impacts of Habit and Behaviors on Quality of Life

Baker, D. C.11 in 2003 conducted studies of the inner life. He found that spirituality has im-
pacts on quality of life. Brady, M. J., Peterman, A. H., Fitchett, G., Mo, M., & Cella, D.12 in 1999, 
did a case study to describe implications of spirituality in quality of life measurement. Baetz, M., R. 
Griffin, R. Bowen, H. G. Koenig, and E. Marcoux13, in 2004, found association between spiritual and 
religious involvement and depressive symptoms in a Canadian population.

2.3. Research Procedure

The opening workshop was conducted to explain procedures used in this study project to all 
50 participants. The researcher explained the essences of Cula Karma Vibhaṅga Sutta and facilitated 
participants to identify day to day karma behaviors. The participants reviewed good karma behaviors 
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until everyone understood how to demonstrate these behaviors. In addition, bad karma behaviors 
were mentioned so that participants would avoid during the study period of 66 days. At the end of 
the opening workshop, they were asked to complete 3 questionnaires, including quality of life, and 
psychological well-being, and karma and well-being questionnaires.

The regrouping meetings were made so that participants would meet every other week over 
the period of 66 days. 4 regrouping meetings were prescheduled so that they would be monitors on 
the progress and issues in practice.  Each meeting took an hour so as to reinforce their commitment to 
karma behaviors. The exchanges of experiences and issues among the participants were encouraged. 
Pattern of karma behaviors were formed solidly. 

The fourth meeting was the closing meeting. Debrief of life experiences and behavior pat-
tern were facilitated. At the end, they were asked to complete 3 questionnaires, including quality of 
life, and psychological well-being, and karma and well-being questionnaires.

2.4. Participants 

The studies used Quasi-experimental research is designed to use fifty individuals (N=50) 
aging between 25 and 60 in the experimental group and fifty individuals (C=50). These participants 
were working at ICC International Company Limited (www.icc.co.th /dotnet/html/eng/corporate_ 
overview.aspx, 2016). The inclusion criteria were made to screen in all volunteers, who have strong 
determination to improve their life quality. Exclusion criteria were also made to let go those who did 
not commit to the research conditions. It was made clear that those with a history of traumatic emo-
tional or those experiencing problems with concentration, memory, or thinking are not participated 
in the study. The researcher used G*Power to calculate the number of participants by specifying the 
statistical ANOVA, and by using both experimental and control groups. It suggests the minimum 
number of sample size of 25.     

2.5. Measures

 Karma Behavior Questionnaire represents behaviors of good actions, a quality which puri-
fies and cleanses the mind. If the mind is unchecked, it has the tendency to be ruled by evil tendencies, 
leading one to perform bad deeds and getting into trouble. Karma and well-being questionnaire 

 Psychological well-being Questionnaire14 consists of 12 questions (Thai Department of 
Mental Health, 2008), with five-point Likert scale which respondents can agree or disagree. The ques-
tionnaire items include questions such as Positive Relations with Others, Autonomy, Environmental 
Mastery, Personal Growth, Purpose in Life, and Self-Acceptance.  The psychological well-being is 
immediately measured after the session, in order to measure the positive results of regression.  

 Life Quality Questionnaire 15 used Life Quality Questionnaire (Thai Department of Mental 
Health, 2008). Measurement variables of life quality are (1) perception of ones’ physical health (2) 
perception of ones’ Psychological health and (3) perception of ones’ Relationship. Life Quality ques-
tionnaire was modified and reselected to have left 20 questions, from original 26 questions. These 
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questions are designed to focus on participant’s evaluation of his or her perception of their own 
changes in physical health, mental health and interpersonal relationship. This questionnaire uses five-
point Likert scale.

3. Research Results

The researcher consolidates the study results over the period of 66 days between the experi-
mental group and the control group.  

3.1 Formula and Equation

A. Research Model

The literature reviews reflect the relationship between faithful or karma behaviors and qual-
ity of life. In addition, karma behaviors with pure faith have relationship to psychological well-
being. Finally, psychological well-being has relationship with quality of life. 

Picture 1: Research Model

B. Formula - Measurement

Measure used for karma behaviors

Score 0    means failing to demonstrate the karma behaviors

Score 0.01-1.00    means little commitment to demonstrate the karma behaviors

Score 1.01-2.00   means moderate commitment to demonstrate the karma behaviors

Score 2.01-3.00   means high commitment to demonstrate the karma behaviors

Score 3.01-4.00   means true commitment to demonstrate the karma behaviors

Measure used for psychological well-being

Score less than 158 means psychological well-being below most people

Score 158- 178    means psychological well-being as most people

179- 220 score  means psychological well-being above most people

Measure used for quality of life

Score 26- 60    means quality of life below most people
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Score 61- 95  means quality of life as most people

Score 96-130  means quality of life above most people

3.2 Figure and Tables

Profiles of the Participants

50 participants passed the selection criteria and their profiles are showed in the bellowed 
table. 

Table 2: Illustration of participants in the study
Group Gender Total (Persons) Percentage

Participants Male 20 40.0
Female 30 60.0
Total 50 100.0

Measurement Scores

The participants were asked to assess their commitment karma behaviors, psychology well-
being and quality of life. The results show that participants have high commitment to karma behav-
iors, high psychological well-being, and high quality of life. The scores are shown below. 

Table 3: Means scores, standard deviation and interpretation of result   
Variables N Mean SD Results
Karma Behaviors 50 2.33 0.53 High Commitment
Psychological Well being 50 183.2 15.91 High Psychological Well Being
Quality of Life 50 96.52 9.39 High Quality of Life

Relationship of karma behaviors on quality of life and psychological well-being

The analysis found the followings. 

1) There is relationship between karma behaviors on quality of life. It has positive implica-
tions to aspects of mind, health, and relationship.

 2) There is relationship between karma behaviors on psychological well-being, positive ef-
fect. 

3) There is relationship between psychological well-being to quality of life, positive effect.

Table 4: The relationship of karma behaviors on quality of life and psychological well-being
Effect 
variable

Cause 
variable 

DE

Psychological Well-being Quality of Life
IE     TE DE IE     TE
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K
ar

m
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B
eh

av
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rs

b 14.443* - 14.443* -0.645 6.150* 5.505*
SE (3.779) - (3.779) (2.063) (1.893) (2.419)
t 3.822 - 3.822 -0.313 3.249 2.275
B 0.483 - 0.483 -0.037 0.349 0.312

Ps
yc

ho
lo

gi
ca

l 
W

el
l-b

ei
ng

b (0.069)
-

6.170
-

0.722
-

0.426* - 0.426*
SE (0.069)
t 6.170
B 0.722

R2 0.233 0.497
Note:  *p < .05

 DE stands for direct effect

 IE stands for indirect effect

 TE stands for total effect

Picture 2: Illustration of karma behaviors have effects on improved quality of life and psychologi-
cal well-being as the mediator of karma behaviors on quality of life  

* p < .05

4. Conclusions

The analysis found that there is a positive effect of karma behaviors on quality of life. Psycho-
logical well-being is found to be mediator of karma behaviors to improve quality of life. Karma be-
haviors with faith means that the individuals do not expect returns on any good deeds they do. In daily 
life, they would behave with clear mind, positive conversations, and appropriate actions, building 
only good karma and eliminating bad karma. They do not pray for returns even when they give merits 
to the monks.  On the other hand, ones, who expect returns on good deeds they do, may unlikely to 
get what they want. This can be explained by the fact that psychological well-being is the mediator to 
quality of life. Expectations as a return will reduce the energy of psychological well-being. 

Individuals who practice good karma and eliminate bad karma until it becomes the habit, con-
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tinuation of behaviors within 66 days, will gain the most benefit from the karmas they do. This recom-
mendation demonstrates the intensity of repetitive behaviors rather the amount in money. Therefore, 
the more money amount you attempt to invest on merits the more likely that you will get less from 
the expectation.  
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Abstract

 This research is about investigating contemporary major challengers and problems of youth 
monks have in modern society. Further this research was to explore young monks’ perceptions of the 
role of Buddhism in society and on radical Buddhist mobilization in Sri Lanka, protection of Bud-
dhism and current duties and the responsibilities of youth monks towards community development.

 Material was collected through interviews with young monks in Sri Lanka. Youths have an 
important role in any society in relation to social development as they constitute the future genera-
tion. It is important as well as interesting to explore what they reflect upon in relation to the current 
development in Sri Lanka. Especially young monks’ views may tell us whether the world view of 
radical monks is shared by other, younger monks. Monks play an important role in the society as they 
are representatives of Buddhism and have influence among Sinhalese ethnicity.

 Young monks are already representatives of Buddhism and soon they will have an even more 
pronounced role in the temples acting as consultants for the laity, and constitute the future. In Sri 
Lanka there are about 50 000 monks and 35 000 monks enrolled in pirivenas .A pirivena is the site 
for education at temples for monks although the higher education is also open for the lay community. 
The pirivenas are maintained by the Ministry of Education on a national level. 

 However according to outcome, youth monks seek more educational opportunities with for-
eign language fluency to spread the Buddhist philosophy, further they need to attract more youth 
generation from the society to mitigate the social problems .According their view , Some other youth 
Buddhist monks’ asymmetric behavior also give a wrong perception to the society about Buddhism 
and  Other religion like Muslim community’s enrichment of the society has badly influenced to their 
temples due to lack of integration of Buddhist youths with culture of Buddhist temples. Moreover 
they need to establish the practical Buddhism throughout the society rather than focusing marketing 
Buddhism.

Keywords: Youth Buddhist Monks, Buddhist philosophy, Social development, Challengers

1. Background

 Buddhism has many kind of obstacles and challengers in modern society from various other 
religions and some kind of parts of Buddhists too .Youth monks are the spotlight of Buddhism who 
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convey this philosophy to future generation through that challengers. Therefore it very crucial mat-
ter to get the awareness about what kind of practices and duties should be have  to youth Buddhist 
monks. This research is investigated the ideas and suggestions of youth’s Buddhist monks’ role in 
modern society for protecting the Buddhism to future generation and how we have to utilize the Bud-
dhism to make success our life.   

2. Methods (Method for Collecting and Analyzing Material)

 This section will present the method used in order to reach the aim of the study. Strengths 
and weaknesses of the methodological approach will be discussed and the process of collecting and 
analyzing the empirical data will be presented, including choices and changes made throughout the 
steps. This is done in order to invite the reader to understand the active role of myself as a researcher 
shaping the research process. 

2.1 Type of Study 

 2.1.1 The study carried out has been an exploratory one, with the aim to explore the views of 
young monks. In an explorative study there is no aim to attempt an explanation of why this or that 
phenomenon is happening. Rather, an explorative essay contributes with laying the ground for future 
research, exploring which topics are present and central in a certain phenomenon .The study thus has 
no aim to conclude the frequency of a certain perception, or to generalize, but rather to explore differ-
ent thoughts and perceptions present within a certain sample. As far as I know no in depth accounts 
of young monks’ world views have been explored in Sri Lanka and this study will thereby provide a 
first insight providing an exploratory character of their accounts. 

 2.1.3. To broaden my own insight on the societal and cultural context I arranged interviews 
with in different fields. Interviews are included professors in universities, University students, youth 
monks who govern the temples, youth monks who are involving social communities as leaders, youth 
monks who are involving writing books and researching.

2.2 Selection 

 2.2.1 The selection of interviewees for the study was based on McCracken’s suggested num-
ber for in-depth interviewing. There was thus no aim of finding a representative sample of the cat-
egory ‘young monks in Sri Lanka’, I presents the answers from 30 young monks. 

 2.2.2 I chose to conduct the interviews with monks in different pirivenas and even in different 
towns. This choice was made in order to not be too one-sided and to avoid characteristics and world 
views that may be unique to a specific temple or pirivena. The reason for this is that the teachers have 
a great influence on the students and thus the explored perceptions at one pirivena may be typical for 
the monks there. The towns have been situated are Colombo, the most developed, commercial and 
international big city, Anuradhapura, Polonnaruwa the most ancient kingdom, an important places in 
Buddhism history in Sri Lanka. 

 2.2.3 The selection of pirivenas and temples where the interviews were conducted was more 
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of a coincidence and an outcome of the people, either through my contact in field or by visiting 
temples. At each pirivena I thus had a contact person introducing me to the chief monk at the temple 
or the principle of the pirivena; for each interview I needed the permission of either of the two.

 2.2.4 Likewise, the selection of young monks was a coincidence as well. The United Nations 
works with a definition of youth as those between the ages of 15 and 24 (UNDESA 2013). As the 
category of youth is a fluid one which differs from society to society, the UN’s age limit has only 
functioned as a starting point. At each pirivena visited for this study there were usually 2-3 monks 
within or close to this age span and these were consequently the one’s interviewed. The age group for 
this study is 15 – 29 years of age, which is a result of the availability of young monks in the chosen 
pirivenas 

 42.1.2 In order to explore the perceptions of young monks I have carried out a field study in 
Sri Lanka (Jan – April 2017) and used in-depth interviewing as the method for collecting material. 
The study is a qualitative one which allows me as a researcher to go in-depth and to be flexible. The 
interviews have taken the form of a respondent character which means that the aim is to explore per-
ceptions, which cannot be claimed to be either true or false 

2.3 The Interview Sessions: In-depth Interviews 

 2.3.1 The interviews were at first designed to be semi-structured interviews; each interview 
exploring each topic in an interview guide but in different ways and focusing on what is relevant and 
important to each interviewee. An interview guide was constructed with the basis in previous litera-
ture and gone through with my contact in field to make sure that the questions were locally anchored. 
This design was modified after the two first interviews which came to function as pilot interviews. 

 2.3.2 I found that the monks tended to answer in a way more reflecting what they learn in 
the pirivena than their own deep reflections. I thereafter changed my approach to the interviewees, 
concentrating more on hopes and fears as a way to address feelings rather than thoughts and thereby 
hopefully get a clearer picture of what is important to the monks. The interviews also took a more 
conversational form, more liberated from the interview guide. The reason for this was to make it 
easier to follow the interviewees’ line of thoughts and to register unexpected answers. It is a suitable 
method as there is little knowledge, with no previous studies, on young monks’ thoughts and feelings. 
I found that this approach gave a friendlier tone to the interviews and some ended in mutual discus-
sions. 

 2.3.3 The time of the interviews varied between 40 minutes up to 2 hours, depending on the 
time schedule of the monks. Each interview was recorded after first receiving the permission from the 
interviewee. I made it clear that the recordings were only to be listened to by myself and only used 
for the purpose of this study.

3. Results

3.1. Method for Analysing Data 

 During the interviews I made notes and noted the time when something new, interesting, or 
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relating to the research questions was said. After this I listened to the timings I had noted down to 
elaborate my notes. I then printed the notes and started to read through all of them in order to get an 
idea of which categories that reappeared throughout the interviews. I took off in McCracken’s method 
for analysis which aims at finding into which categories the respondents organize the world. The aim 
of identifying categories is not to discover how many of the interviewees that share certain character-
istics. Rather, it is used as a method to gain access to the cultural categories and assumptions used to 
interpret the world .These categories were then sorted under the three research questions and ordered 
into subsections. 

 When I had a clear overall picture of the material, I went through each interview individually, 
noting examples of the different categories as well as marking ideas that stood out. The result of this 
process is that the result section includes both a presentation of categories commonly found in the in-
terviewees, and some examples of how these categories were expressed by an individual monk. Also 
some unique categories or ideas only expressed by one or a few monks are included and show other 
understandings of the topics in this research. Important to note is that the discussions in the interviews 
were much broader but for the reason of this paper and in order to answer the research questions, only 
material relating to the questions are presented in the result section. 

 When the result section had been written I analysed it using the analytical framework. The 
discussions from previous literature and the theoretical discussions were the tools used to give mean-
ing and to put the results into an academic context. This way interesting and surprising results as well 
as possible contributions of the study are highlighted.

3.2 Analysis 

 3.2.1 How do the young Buddhist monks feel and understand threats to Buddhism? 

 How the monks talked about threats varied; some regarded threats as natural while others sug-
gested actions to be taken against them. Taking off in Lausten and Waever’s categorization of threats 
posed to religion from (1) non-religious global forces and actors and (2) other religious discourses 
and actors, the latter will firstly be discussed. Among some monks the most pronounced threat to 
Buddhism stemmed from other religions. In line with previous literature, the Muslim community, and 
to some extent the Christian community, were perceived to pose a threat to Buddhism. The threats 
mentioned during the interviews were similar to the once mentioned territorial threats, economic 
threats, threats of conversions, and also threats of attacks. The most pronounced threat stemmed from 
a perception of a growing Muslim community. 

 The feeling of threat stemming from a growing Muslim community in Sri Lanka can at a first 
glance seem exaggerated when looking at the population numbers of the religious communities where 
Buddhists constitute over 70 %, while Muslims make up 10 % of the population. However when 
speaking to the young monks they tend to see the problem in a larger context.

 This understanding of what threatens or weakens a religion suggests that it is in fact the be-
lievers of a faith that are the strength of it. One could argue that there are always threats and that they 
can be perceived differently at different times and in different contexts. For instance, if the Muslim 
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population is increasing, it can be seen as a fact by some and by others as a threat. It shows more 
about oneself, about what is important and/or what one feels insecure about, for instance about a loss 
of something which may be because of completely other reasons than the perceived threats. Such an 
interpretation is strengthened by the fact that some monks perceived the Muslim population to be 
growing and perceived threats to Buddhism, but understood the facts as natural which did not engage 
them in a special way. We have now clarified where the perceived threats stem from. A note will also 
be made on what exactly it is that is perceived to be threatened. A growing Muslim population is 
perceived to threaten the dominance of Buddhist faith in Sri Lanka While a decrease in the religios-
ity among lay people challenges the need for the religious institution of Buddhism; the monkhood 
and the temples. In relation to this many of the monks referred to the need of protecting Sinhala 
Buddhists, mainly by assuring a majority. Sinhala Buddhism refers to the ethno-religious. referring 
to a threat that the number of Muslims are increasing in the world and changing some countries into 
Islamic countries. A few monks feared that Sri Lanka at some point will be converted to Islam. Thus, 
the interviewees refer to a global context when arguing for the importance of a Sinhala Buddhist ma-
jority in Sri Lanka; they see themselves as a minority in the world.

6.2 How do the young monks feel and realize the need of protection of Buddhism in Sri Lanka? 

 Concerning the monks’ understandings of protecting Buddhism, what the monks chose to talk 
about varied more than for instance concerning threats. Some monks did not consider Buddhism to be 
in need of protection, while others saw a protection of the faith as something which could call for the 
need of violence. Further some other monks expects more opportunities to spread the Buddhist phi-
losophy to local communities and international communities though education, research and literacy 
help like writing books 

 Concerning the importance placed on the state as an actor for protecting Buddhism, Gould’s 
(2011) discussion concerning the relationship between a perceived weak state and religious mobili-
zation could be used to make sense of the monks’ thoughts. Gould holds that mobilization can be a 
means to protect where state intuitions have failed. Such a climate makes it easier for religious leaders 
to incite hatred (Kadayifci-Orellanda 2009: 266f). Two of the monks held similar understandings of 
the importance of the state structures, explaining that Buddhism is not protected sufficiently by the 
government and therefore radical monks take action. One can thus conclude that radical mobilization 
essentially suggests the failure of the state to establish a system that is both socially and culturally 
inclusive as well as politically secular and democratic. If the state fails to provide security to groups, 
whether of the same or different ethnicities or religions, it can thus be a breeding point for mobiliza-
tion, even a radical one. This stresses the need of a stronger state and suggests that the mobilization 
in Sri Lanka might say something about the political system as well.

6.3 How do the young monks see and understand cases of religious intolerance and violence? 

 The mainstream perception sees religion as peaceful and the other one sees religion as also 
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worldly, political and violent. One of the monks explicitly said that the radical mobilization by monks 
are in fact nothing of Buddhism. He saw and understood the conflict between Buddhists and Muslims 
as about cultural and ethnic issues, not religious ones. He talked about Buddhist mobilization in terms 
of nationality and said that radical monks act as if it is a nationalist question. In his view Buddhism 
should not be connected to these events. That the Buddhist mobilization might in fact be a nationalis-
tic issue follows Helbardt et al. (2013) who suggest that it can be seen as a continuum of a Sinhalese 
Buddhist nationalism. This viewpoint could be a reflection of religion as peaceful, and when seen 
to act ‘bad’ it cannot be religion and must be used for other purposes. Furthermore the monk labels 
the conflict after the issues he perceives to be the driver of it rather than with a basis of the religious 
identities between the parties; Buddhists and Muslims.

 The viewpoint which accepts religion to also be political and violent can be used to highlight 
the understanding of two of the monks. One monk said that times have changed and in today’s con-
text Buddhism can and may have to be violent. Another monk explained how there can be a limit to 
Buddhists compassion and patience toward others. These two monks illustrate an understanding of 
Buddhism as also political, and violent. 

 However, one could also suggest that religion is foremost cultural, and that culture can be 
violent. Following the monk who understood the mobilization of monks as about culture and ethnic-
ity, perhaps cultural Buddhism could be a useful analytical category. Sinhala Buddhism could be seen 
as a cultural ‘strand’ of Buddhism, a product of the role Buddhism had in creating and uniting the 
Sinhala ethnicity. Rather than being understood in relation to the Dhamma, Buddhism in Sri Lanka is 
understood in relation to tradition, rituals, and identity. 

 Lastly, some of the interviewees held the view that the motivation for youth Buddhist monks 
determines if they find it acceptable or not; if it is done with the good initial thought of protecting 
Buddhism or not. In other words, the motivations justify the means. This can have severe conse-
quences if it get to the point when harming innocent people is seen as a good deed. References to the 
protection of Buddhism when committing radical actions can thus serve to justify them. If the moti-
vations justify the means, religion can easily be used as a ‘tool’. However, as Waever (2006) argues, 
seeing religion as a tool, as an effect of something, regards the view that committed believers will go 
to extreme lengths in order to protect their religion from a perceived threat, as seen in the case of Sri 
Lanka. 

6.4 Reaching the aim: Exploring young monks’ perceptions on the role of Buddhism in society and 
radical Buddhist mobilization 

 Firstly, threats perceived to Buddhism are seen to lead to the declining role of Buddhism in 
society. This is true for threats perceived from the outside, in this case minority religions, as well 
as from the inside, for instance by lay people becoming less religious. Secondly, the viewpoint that 
Buddhism should be prominent in the society is highlighted by the fact that the religion should be 
protected by the government. Likewise, the emphasized importance on a Sinhala Buddhist majority 
suggest that Buddhism should have a prominent role. Thirdly, the perception of protecting Buddhism 
from perceived threats and from a perceived decline as the sole legitimate reason for uprisings, even 
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violent ones, shows us how the ideal (a prominent role of Buddhism in society) and how the current 
role of Buddhism (Buddhism is in decline in the society) are perceived and that such a view impacts, 
and leads to, religious mobilization. This line of thought shows how all the questions are interrelated 
and highlights the aim of this paper. However, it is important to note that among the results we also 
find alternative viewpoints and explore the perceptions that Buddhism cannot be threatened, that 
Buddhism does not need to be protected, it tells the truth and nature of things and this will sustain, 
and that violence should never be used.

 While International Relations research assumed a decline of religion to be the outcome of 
globalization and modernization, the monks mainly highlighted two reasons for Buddhism’s decline 
in society; the presence of other religions in society and the fact that Buddhist lay people are becom-
ing less religious. A fear that Buddhism is becoming less prominent in society at the expense of the 
expansion of Islam, mainly due to the perceived growth of the Muslim population was expressed. It 
is thus only Buddhism which is perceived to be in decline in the Sri Lankan society, not religion in 
general. However, the impact of modernization on religiosity in Sri Lanka can be seen as the reason 
that the lay community is becoming less religious. The monks that talked about a decrease in the re-
ligiosity among the lay people said it was at the expense of people becoming more occupied with their 
modern lives and striving for economic goals, which suggests an impact of modernization. Haynes & 
Hennig (2011) write that a decrease of religiosity on the individual level is accompanied by religious 
leaders having an increasingly vital role in the public sphere.

 An active role of monks in society by engaging in politics or engaging violently, was by some 
monks perceived as potentially harming the good name of Buddhism and leading to a decrease of the 
respect for the monkhood. Attempts to protect the faith from a decline may end up hurting the religion 
even more, especially when violent means are involved. The young monks’ understandings of the 
role of religion in society and radical religious mobilization can thus help us illustrate a debate within 
International Relations scholarship. The debate I am referring to is that of the once dominating under-
lying belief that religion’s role was in decline following modernization at the same time as religion’s 
importance on influencing societies and policies on all continents of the world are very evident today. 
The analysis above can help us highlight what processes are at work in such a relationship; for in-
stance how a modern life style can lead to a decrease of religiosity accompanied by a threat perceived 
to the role of religion, a perception that religion is in decline is turning some religious representatives 
to take up a fight for it.

 Moreover youth monks are willing to learn more language with receiving educational op-
portunities and convey the Buddhist philosophy to general public of many countries. Further many 
youth monks suggested to hold a Dharma Sangayana to purify the current Buddhist with removing 
marketing Buddhism and leaving youth monks who behave in a wrong way.
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3.3 Acknowledgments and Legal Responsibility

 This research is presented at the first time to the conference at 8th International Buddhist Re-
search Seminar and all details are responsible by the Author.

4. Conclusion:

4.1 In conclusion, this exploration of young monks’ perceptions suggest that the world view of radi-
cal monks driving the mobilization is shared by others. This may pose implications for Sri Lanka’s 
future. Even though the Buddhist mobilization is less pronounced today, this study shows that some 
monks have fears which most likely persist and which need to be addressed. Their reality includes 
elements of fear and prejudice which need to be stressed and responded to in order to work for an 
inclusive society with understandings between ethno-religious communities.

4.2 The research questions have allowed us to explore an understanding among some of the monks 
that Buddhism in Sri Lanka is the religion which should be the most prominent and that Buddhism is 
perceived to be threatened by the growing population of minority religions as well as from Buddhist 
lay people who are becoming less religious. Intolerance toward minority religion, which may result in 
violence is only perceived as justified if it is for the sole reason of protecting Buddhism. The religious 
mobilization in Sri Lanka is viewed as having been initiated to fight the declining role of Buddhism 
in society and to protect it from perceived threats.  

4.3 Youth monks expect the correct political involvement to protect the Buddhism then no need to 
monks to involve with politics further. Moreover they are seeking more national and international 
education opportunities, language learning and supporting for their religious community develop-
ment projects.

4.4 Furthermore monks seeks to identify the youth monks who destroy the Buddhism and purifying 
the Buddhist through Dharma Sangayana. 
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Theme 1: Introductory Questions: Personal 

□ Name, age, village of origin, time spent in the pirivena 

Theme 2: Introductory Questions: Education

□ what subjects do you study (at the moment)? Favorites? 

□ Do you sometimes question or critically comment on what your teachers/monks say? Openly or for  
yourself? 

□ for what reasons have you been educated in the pirivena? Was it your own decision? 

□ Do you have plans on staying in the temple after your secondary graduation? 

□ As a student of Buddhism in the temple, do you see yourself foremost as a Buddhist, student, son, 
friend, monk to be or anything else? (Identity) 

Theme 3: Sri Lankan Identity 

□ How would you define a Sri Lankan? What is characteristic for a Sri Lankan identity? 

□ What is characteristic for a Sinhalese identity? 

□ In your perspective, is Buddhism important for the Sri Lankan identity? For the Sinhalese identity? 

□ I have heard that some Buddhists consider Sri Lanka as the sanctuary for pure Therevada Bud-
dhism? And themselves as the protectors of it. Have you come across the same mentality in your 
surroundings? What are your thoughts about it? 

□ To you, what does it mean to be a Sinhala Buddhist? (The interconnectedness) 
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Theme 4: The Role of Buddhism in Society 

□ In your pirivena, have you discussed Buddhism role in contemporary Sri Lankan society? If so, 
what aspects of it? 

□ How do you perceive the role of Buddhism in the Sri Lankan society? 

□ What influence do monks have? Can they serve to legitimize actions? 

□ I have heard that the involvement of Buddhist monks in politics is disputed. What are your thoughts 
on combining Buddhism and politics? (For instance monks in parliament? Monks camp 

Theme 5: Perceptions of Threat to Buddhism 

□ Recently land issues, conversions and the success of for instance Muslim companies have been 
discussed (in media, articles). Is this anything you have heard of? How? From whom? How was it 
presented? Have you discussed it with your friends? What are your thoughts on it? 

□ I have heard that some Buddhists feel threatened by the Muslim community. Do you feel this? Can 
you understand this feeling? What do you think could be the reasons for this perception of threat?

□ If the interviewee perceives a threat; what could or should be done about it according to you? 

□ Imagining 50 years ahead, how do you see the role of Buddhism in the society? 

□ Against what do you think this threat is perceived? Which values? Who has articulated these? Are 
they a norm? Still relevant? 

□ Perception of threat from the West? 

Theme 6: Minority Religions 

□ Do you have free time when you can visit the village, see your family and socialize with other 
friends? 

□ Are you in contact with, or have you met youths that are not Buddhist? 

□ Do you learn about or discuss other religions in the temple? 

□ What is your view on other religions in Sri Lanka? 

□ I have heard that there are some tensions between the religious communities in Sri Lanka. Have 
you heard about this and what is your take on/understanding of it? 

□ Do you perceive there to be an intolerance between religious communities in Sri Lanka? 

Theme 7: Violence (Religious Violence) 

□ What associations/connotations do you get when I say religious violence? 

□ What do you feel about Buddhists and Buddhist monks acting violently? For instance by attacking 
sites of religious worship. 

□ What do you think are the motivations behind Buddhists acting violently? à Only hardliners or 
reflect a widespread mentality among Sinhala Buddhists? 
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□ Have you thought about the consequences of such acts? For the monks? For society? For the Mus-
lim community? 

□ Have you heard about the groups Bodu Bala Sena and Sinhala Ravaya? What do you know about 
them? 

□ Only hardliners or reflect a greater majority? Do you think they should get space in media? 

□ In your perspective, are violent acts consistent with the teachings of the Buddha? 

□ If yes: How? If no: Would you still call for instance these monks that act violent, true Buddhists 

□ Do you think the recent violent acts are a recent trend or stem further back in time? 

□ What are your thoughts on the future development of these violent acts? Are they closely tied to a 
perception of threat? To an idea of what Sri Lanka as a country is/should be and to the idea of who 
is a Sri Lankan? 

□ How do you think the near future will develop concerning religious tolerance among the hardlin-
ers? 

□ Should something be done about it? By whom? The government? Police? Civil society? Other 
monks? You? 

□ What role does or should the Sangha take in relation to attacks by other Buddhist monks 
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NEPAL BUDDHISM, ITS SURVIVAL  
UNDER VARIOUS RULERS

Nirmal Siddhi Bajracharya

General Secretary Nepal Buddhist Society

Introduction

 A combination of economic, social and political factor can have a profound effect on the fu-
ture course of faith and religion in a nation. I would like to present in this paper the historical events 
that have shaped and influenced the progress of Buddhism and Buddhist communities in Nepal. The 
context of this paper is based on the historical Kathmandu Valley which consisted of three small city 
states, namely Kantipur, Lalitpur and Bhadgaon, ruled by different kings. Nepal as a unified nation 
as it exists in the present time was formed by the unification of 50 or more small nation states by the 
conquerer King Prithvi Narayan Shah later in the 18th century. Kathmandu Valley was the bastion of 
Nepalese civilization and history of Nepal revolved around the conquest and political changes in this 
valley. I have taken the historical period from 4th Century Licchavi period, though history of Nepal 
began much earlier than this period. It is justifiable to base the study from this period since this was 
the period when modern Nepal and basic Nepalese political, economical and social foundations were 
being shaped by rulers and statesmen.

Brief Historical Chronology

 I would like to illustrate the rise and fall of Buddhism and Buddhist social stuctures through 
the history of Nepal under various dynasties of rulers. Buddhism and Buddhist society and tradition 
was flourishing at its excellence in the 4th to 12th century AD during the Licchavi Period. The Malla 
Dynasty  (1201 to 1769) began their reign from early 13th century and continued till late 18th century. 
During this period, historical records show that early Malla Kings supported the Buddhist traditions 
and social norms of Kathmandu Valley even though the Kings were Shaivists or Vaishnavi believers. 
Buddhist traditions thus continued though gradually declined during the later Malla rulers.  Brah-
manistic Hinduism started increasing its influence and slowly started assimilating with the Buddhist 
traditions of the valley. The Buddhist social structure and traditions saw further dilution after the 
unification of Nepal by Shah King Prithvi Narayan Shah in mid 18th century, beginning of the Shah 
Dynasty (1759 – 1846 AD). Around mid 19th Century, the Shah Dynasty was overthrown and replaced 
by Rana Dynasty (1846 – 1951) rulers who considered themselves strictly Hindu and were intolerant 
of established Buddhism, to the extent of banishing Buddhist monks from the country under various 
pretexts.  The autocratic Rana regime was overthrown in 1951 and advent of modern Nepal began 
with Shah Kings again. Nepal opened up to the world with larger international exposure, Buddhism 
again started flourishing under the liberal rulers. In 2006, the family rule of Shah Kings was ousted 
and Nepal became a Republic and secular state with more freedom for practice of all religion and 
faiths. Buddhism in Nepal has also progressed as Nepal opened to world tourism and people all 
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over visited Nepal to see and experience the exotic Buddhist traditions, rituals and monuments. The 
geopolitical change of neighbouring countries has also given a boost to Buddhism in Nepal. The rise 
of China as an economic power and with its burgeoning population of Buddhists has brought about 
renewed interest in research in Buddhism in China and Nepal as well as in the whole of South East 
Asia. 

Licchavi Dynasty (4th to 8th Century)

 The  Licchavi Rule (400 to 750 AD) was a golden era for the development of Buddhism and 
social norms based on Buddhist values in the Kathmandu Valley. The Valley with its three cities of 
Kantipur, Lalitpur and Bhadgaon reflected the teachings of  Buddha put into actual practice of ad-
ministering the state. This was also the century when Buddhism was being embraced and spread in 
Northern India which borders southern Nepal near Lumbini, the birthplace of Lord Buddha. This was 
a period of peaceful coexistence and many Buddhist scholars from India travelled to Nepal and then 
onwards to Tibet to propagate teachings of Lord Buddha. It was during this period that a daughter 
of Licchavi King Ansuvarma, Bhrikuti was married to King Srong Tsen Gampo of Tibet which was 
the beginning of cultural, religious and economic exchange between the two states. It was during this 
period that the foundation of Buddhism was established in Tibet. The close economical, social and 
cultural ties among the three nations, viz., India, Nepal and Tibet ushered in the visits of great Indian 
Buddhist scholars to Nepal and Tibet. Likewise Chinese scholars and travellers FA-hien and Huen-
tsang visited Nepal and India and transferred knowledge of Buddhism to China.

 The Licchavi rulers though having strong belief in Hinduism still supported and protected 
Buddhist communities with their royal patronage. The liberal policies of the Licchavi Kings were a 
great boon for the progress of Buddhism and consequently the conservation of Buddhist traditions, 
rituals and social norms.Hinduism and Buddhism interacted with each other, without discrimination 
from rulers. eventually led to the peaceful coexistant of people of both the faiths so much as to blur 
any differences between the two religions. It was during this period that the worship of stone chaityas 
and Rath Jatra or chariot festival of Avaliketeswora or Bungadyo (Machendranath) was begun. The 
art and artisans involved in celebration of various Buddhist and Hindu festivals eventually led to a 
division of work in managing and conducting these events. The division of work for instance those 
who carved the stone chaityas slowly developed into its own community of stone carvers and eventu-
ally led into a separate caste for this group of professions. Similarly, the different work demanded in 
building the chariot and organizing the festival also led to various groups of people performing dif-
ferent tasks in making the chariot, performing the worship, cleaning and painting the idol of Machen-
dranath and so on leading to different communities which were later regarded as different castes. The 
influence of caste definitely was a product of Hinduism which again was closely interlinked with 
Buddhism in Kathmandu Valley. 

 There is no doubt that the teaching of Buddha was followed both by the people and the rulers 
under the Licchavi Dynasty, stregthening social, economic and political aspects of Buddhism to as-
similate in the daily lives of the people. Buddha’s teaching on politics, social norms, economics and 
democracy was a great force in the continuation of a peaceful perioid under the Licchavi rulers.
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Malla Dynasty (1200 -1769 AD)

 After the Licchavi era, the Malla Dynasty followed ruling the Kathmandu Valley from early 
13th Century till late 18th Century. The early rulers of Malla Kings saw many upheavals in the valley, 
natural and manmade disasters, which destroyed the economy and architectural infrastructures. A 
massive earthquake in the Kathmandu Valley in 1255 A.D. and the invasion by Muslim Sultan Sham-
su-din of Bengal left Kathmandu Valley devastateded with many architectural monuments, temples 
and palaces destroyed. However, the effort and dedication of the Malla rulers and the people helped to 
restore the the city to its past glory. The economic growth seen from 14th century with growing trade 
with Tibet and China and the peaceful period under the benevolent rulers helped rapid development. 
The Malla rulers were great administrators and they introduced various social norms, economic re-
forms and cultural homonization under their expert guidance. 

 It was during the rule of 3rd Malla king, namely King Jayasthiti Malla that the three small 
kingdoms of the Kathmandu Valley were unified and a system of legal codification and also social 
stratification was introduced for a systematic and smooth functioning of the state. King Jayasthiti 
Malla based all his reforms on the dharma guidance of Hinduism and Buddhist ancient religious 
textbooks. This period saw the development and continuation of Buddhist rituals and traditions as per 
social and religious theories propagated by Buddha. The complete flowering of the unique culture of 
the Kathmandu Valley occurred during this period, and it was also during this time that the old palace 
complexes in the three main cities achieved much of their present day forms.

 The Kings still based their legitimate rule on their role as protectors of Dharma, and often 
they were devout donors to religious shrines. The Malla Kings built many of the older temples in 
the valley, gems of late medieval art and architecture. Buddhism remained a vital force for much of 
the population, especially in its old seat of Lalitpur (Patan). There were many Buddhist monasteries 
built and a system of ‘guthi’ was formed by which all religious monuments, temples and traditions 
were funded through income generated from large swaths of land donated by the Kings. The ‘Guthi 
System’ or religious endowments established by the Malla rulers arranged for long term support of 
traditional forms of worship or ritual by allowing the temple or vihara lands to pass down through 
generations of the same families which resulted in the preservation and conservation of art, architec-
ture and religious literature that had disappeared in other areas of South Asia. The ‘Guthi System’ or 
‘System of Private and Public Trusts’ was a remarkable feature of Nepali social and economic life 
during the medieval period. The elaboreate organization, on the basis of occupational castes, suggests 
a comparison with the ‘Guild System’ in medieval Europe.

 After the Muslim invasion of India in the 12th century, Buddhism nearly disappeared there 
while most of the Indian Buddhist scholars migrated to Nepal, Bhutan or Sikkim or other countries for 
safety. The Malla kings who worshipped Shiva and Vishnu however welcomed the Buddhist scholars 
from India with equal respect and regard. The invasion of India and parts of Nepal by Muslims was 
a shaky period for both Hinduism and Buddhism and in the process of migration and assimilation of 
Buddhist scholars with other religions, Buddhism had to concede a good deal to Brahmin tradition, 
just as it had to make concessions towards beliefs of Bon, Shamanism, Lamaism in the northern hilly 
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areas.

 John K. Locke, a Jesuit priest who researched and studied Newar Vajrayana Traditions and 
Buddhism says : 

 “ Like in India, Buddhism did not disappear from Nepal after the Muslim attack ….By 1208 
AD, the great centres of Indian Buddhism had vanished and the Buddhist community of Nepal lost 
contact with what had been an important source of renewal and replenishment. But unlike what hap-
pened in the plains of India, Buddhism did not disappear in Nepal. The monastries flourished and 
Buddhism remained an essential element in the fabric of Nepalese society… the tantric Buddhism of 
the Vajracharyas became the dominant form eclipsing all earlier forms.”

 Buddhism in Nepal had gone through a lot of change towards the later years of Malla Dynasty 
, not only due to the internal factors as Brahmanism gained more influence, the political changes in 
India also caused Nepalese Buddhism to assimilate with various other cultures and traditions. It can 
be said that the assimilation of Nepalese Buddhism, Brahmanism, Lamaism or Mahayana from Tibet 
gave rise to Vajrayana sect of Buddhism in Nepal. Had it not been the influence of Vajrayana on Bud-
dhism, the latter would have been swept away by the rising tide of Brahmanism in Nepal as in the rest 
of Indo-Gangetic plains. The tradition of Vajrayana was practised by the Bajracharyas and Shakyas in 
the Kathmandu Valley as householder monks. 

Shah Dynasty (1759 to 1846 AD) :

 The unification of Nepal by the Shah King Prithvi Narayan Shah in 1759 AD by conquering 
the small scattered kingdoms was the beginning of Shah Dynasty. The present day Nepal can be cred-
ited to this king and also the gradual opening of Nepal to the outer world. During this period of Hindu 
Gorkha rulers of Shah kings, there was a slow decline in Buddhism as it coped to survive under the 
strong influence of Hindu rulers. 

Rana Dynasty (1846 to 1951 AD) :

 The autocratic Rana rulers ruled Nepal for 105 years during which Buddhism remained dor-
mant due to the Ranas who were intolerant of any other religions. The Ranas even went to the extreme 
point of banishing all Theravada monks from Kathmandu Valley, confiscating all Buddhist relics and 
monastries.  The suppression of Buddhist monks began from 1926 which saw many monks from 
Newar Buddhist societies banished and exiled to India. The Ranas even went to the extent of destroy-
ing ancient Buddhist scriptures and tantric texts. The monks were accused of converting Hindus into 
Buddhism and arresting them for breaking the rule of the country which stipulated that no Hindus can 
be converted to any other religion in the Kingdom of Nepal.

The banishment of monks from Nepal in 1926 and 1944 was prompted by an attempt to suppress 
the revival of Theravada Buddhism which began in the 1920s. Ironically, this was also the period of 
rediscovery of Lumbini with the contributins from non other than General Khadga Shumsher Rana.

Modern Nepal and Shah Dynasty (1951-2006)
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 The autocratic Rana Dynasty was overthrown in 1951 ensuing the opening up of Nepal to the 
outer world under the more educated and farsighted Shah Kings. This revival movement has changed 
Buddhism from religion of some ethnic groups and castes to going beyond the caste and ethnicity in 
Nepal. The advent of modern Nepal gave rise to contact with many other nations who were increasely 
interested in Buddhism in Nepal. Modern Nepal also saw the rise of tourism which became the back-
bone for economic development of the country. Along with development of tourism, Buddhist tourists 
started visiting Nepal in increasing number generating interest in Buddhism in Nepal.

 U Thant, Secretary-General of the United Nations, on his visit to Nepal in April 1967, pro-
posed the development of Lumbini into a major centre of pilgrimage. This was followed by a UNDP 
consultant mission in December 1969, which led to a report that established the basis for further plan-
ning around Lumbini. 

 In 1970, the International Committee for the Development of Lumbini (ICDL) was set up 
comprising initially of 13 members and later expanded to 16 member states. The initial member 
states were Afghanistan, Cambodia, India, Indonesia, Japan, the Lao People’s Democratic Republic, 
Malaysia, Myanmar, Nepal, Pakistan, Singapore, Sri Lanka and Thailand. Later, Bangladesh, Bhutan 
and Republic of Korea also joined. At the national level, the Lumbini Development Committee was 
formed. ICDL initiated the preparation of the Master Plan for Lumbini, which was conceptualized by 
Kenzo Tange starting from 1972. The Kenzo Tange Master Plan was finalized and approved in 1978.

In 1972, UNESCO adopted the convention on the Protection of the World Cultural and Natural Herit-
age. Nepal ratified the convention in 1978 and Lumbini, the birthplcae of Lord Buddha along with 
many other Buddhist sites were put under World Heritage List. 

 However, the ruling class of Nepal has been always dominated by the Hindu Brahmins who 
have always undermined the progress of Buddhism in Nepal inspite of the huge amount of funds re-
ceived by the government for development of Buddhist heritage sites in Nepal. It is thus sad to note 
that the development of Lumbini has been painfully slow and the Master Plan prepared by Kenzo 
Tange has not been completed even after three and half decades.

Republic Nepal (2006) :

 In 2006, the family rule of Shah Dynasty came to an end with the ouster of King Gyanendra 
from the throne and Nepal being declared a republic nation. The aspiration of the people for a faster 
development of Nepal was however deceived by the corrupt political leaders bent on personal gains 
at the expense of the nation and its poor people. The fluid and corrupt political environment of the 
nation has given opportunities to external religious organizations to prolytise. The backward and mar-
ginalized Hindus and Buddhists have been the target of prolytisation by organizations supported by 
Christians and Muslims. The challenge of preserving and continuing the tradition and religious prac-
tice of Buddhism now lies with the strengthening of Buddhist instituions and organizations focused in 
making the Buddhist communities sustainable. The Buddhist communities must focus on livlihood, 
health and education which are the main pillars in guaranteeing sustained future growth of Buddhism.
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Conclusion :

 Nepal is the birthplace of Lord Buddha, yet history shows that it was still so difficult for Bud-
dhism to remain as a dominant religion in this nation. Buddhism in Nepal has gone through so much 
change as the country faced ups and downs in politics and social upheavals. Buddhism in Nepal also 
had to contend with pressure from the ruling class of Hindus and its hardline preachers. The political 
and social aspects of the rulers have caused the Buddhist society to change and adapt to guarantee its 
survival down generations. Today as Nepal enters the new sphere of political openess, the Nepalese 
Buddhist communities are being challenged by the prolytisations by Christians and Muslims. Broadly 
speaking, all religions in the world history have had to face the challenges of social, economical and 
political changes to survive. Is it not ironic that world history has seen many wars fought for religion 
and the conflict continues though the ultimate goal of all religions is peace and love? It is indeed 
very sad and disheartening that the human kind has remained destructive, corrupt and primitive even 
though it has made so much progress in science. This vicious circle for humanity has continued only 
to emphasize the importance of religion for humankind. The world is seeing Buddhism from a unique 
perspective and is being pursued by believers of all other religiions as a guidance and philosophy to 
make them better human beings leading to a more tolerant and peaceful world.

References :

** Buddhism in Nepal by Harischandra Lal Singh

** Religion in Medieval Nepal 1983, by Rishikesh Shah

** Religion in Nepal- Perspectives on Continuity and Change by Dr. Jagdish Chandra Regmi



 126

CONCEPTS, COMPONENTS, INDICATORS, EXPERIENCES 
AND INTEGRATION OF THE ABSTAINING FROM THE FIVE 
PRECEPTS OF THE PROJECT OF FIVE PRECEPTS VILLAGES 

Ven. Dr. Phramaha Yutthana Narajettho 

Permanent Lecturer: Department of Buddhism, Faculty of Buddhism,  
Mahachulalongkornrajavidyalaya University, Thailand

 Email: Thira74@gmail.com

Ms. Jutharat Thonginjan, M.A

 Co-researcher, Ph.D. student of IBSC, MCU. Thailand 

Email: Jutharatthonginchan@gmail.com

Abstract

This research project is an analytical study of concepts, components, indicators, experiences 
and integration of the abstaining from the five precept in the Project of Five Precepts Villages in the 5 
fields research: 1) Ban Thungthachang, Srabostha district, Loburi province, 2) Ban Seaw, Nachai sub-
district, Namphong district, Khonkan province, 3) Ban Phrabuddhapadahauytom, Nachai sub-district, 
Li district, Lamphoon province, and 4) Lamthab, Lamthab district, Krabi province with three objec-
tives: 1) to an analytical study of concept, components, indicators, 2) to remove the learned lessons 
from the five precept in the project of village of the abstaining from the five precepts, and 3) to inte-
grate the principles of the five precepts to improve standard of lives of Thai peoples in Thai society.

From the research, it is found that firstly, concepts, components, and indicators of the project 
of village of the abstaining from the five precepts are the following details: In its concept, it is came 
from awareness many problems in Thai societies and having attempts to solve them with applying the 
principles and methods of the five precepts in Buddhism into daily lives of Thai people. In its com-
ponents, they consist of working committee in the level of country, provinces, districts, sub-districts, 
and villages. And in its indicators, they consist of quantitative and qualitative indicators. The second, 
its learned lessons in each place are cooperation between temples, peoples and organizations of gov-
ernment, these are factors of succeed of this project. The third, integration of them for development 
of standards of lives in Thai societies can be integrated in both of individuals, organizations, and so-
cieties by connecting activities in the past into their processes and using the main institutes: Nation, 
religions, and kings, as the important power of integration.

 Researcher would like suggest that all parts in societies related to this project should continu-
ously support the Project of Five Precept Villages, do not should do it to end in only 2017, should 
organize it as “National Agenda” to be application in daily lives of Buddhists continuously. Its out-
comes should be emphasized to the qualitative results more than the quantitative results.      
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The five precepts

Introduction

 The Five precepts are disciples, or training rules of peoples in society as the standard virtues 
of humankind or as the virtues of human beings that the Buddha had preached and legislated to hu-
man beings live with together in societies happily without exploiting others in the both of lives and 
assets.

 According to the principles of Buddhism, the five precepts have importance as the basic prin-
ciples of human beings to be the practical ways of daily lives by themselves to obtain the house-life 
happiness in the present time in the both of body and mental happiness.     

The house – life happiness consists of the four kinds:

1)  Atthisukha: bliss of ownership, happiness resulting from economic security.

2)  Bhogasukha: bliss of enjoyment, enjoyment of wealth.

3)  Anaṇasukha: bliss of debtless ness, happiness on account of freedom from debt.

4)  Anavajjasukha: bliss of blamelessness, happiness on account of leading a fault less life1

The five precepts consist of five kinds: 

1)  Pānātipātā veramanî: to abstain from killing.

2)  Adinnādānā veramanî: to abstain from stealing.

3)  Kāmesumicchācārā veramanî: to abstain from sexual misconduct.

4)  Musāvādā veramanî: to abstain from false speech.

5)  Surāmerayamajjapamādaṭṭhānā veramanî: to abstain from intoxicants causing heedless-
ness.2 

These five precepts are prohibition, do not allow to do the rules of morality, because peoples 
who violated them are violated his right and functions, meanwhile action or practice follow up the 
principles of Buddha’s teachings which mated with each five precepts are called ‘the five ennobling 
virtues’ or Pañca-dhamma in Pali:

1) Mettā-karuṇā: Loving-kindness and compassion

2) Sammā-ājîva: right means of livelihood

3) Kamasaṁvara: sexual restraint

4) Sacca: truthfulness, sincerity

5) Sati-sampajañña: mindfulness and awareness.3              

For Thai society in the past time, although most of Thai peoples are Buddhists, but many 
problems had been happened continuously and will happen in the future approximately whatever 
1  A.II. 69  
2  D.III.235, A.III.203, Vbh.285.
3  Phra Brahmagunabhorn (P.A. Payutto), Dictionary of Buddhism, (Bangkok: S.R. Printing Mass Product, ltd., 2005), pp. 

175-176.
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problem of conflicts among peoples in nation, drug problem, crime, corruption, weakness of family, 
etc. 

National Office of Buddhism, Sangha Supreme Council of Thailand, and all sections of Thai-
land realized them organized the official project titled: “the project of creation of harmony with the 
Buddhist principles ‘the five precepts villages’ since March 28, 2014 with the five objectives4:

1) To offer making merit to His Majesty King Bhumibol and Her Majesty Queen Sirikit.

2) To contribute harmony among Thai peoples, eradicate conflicts, create stability, safety in 
lives and prosperities of Thai peoples. 

3) To support Thai peoples to apply the Buddhist dhamma in daily lives happily.

4) To cultivate conscious and awareness of Thai peoples, love and respect the three institute: 
Nation, religions, and king as the stable main institute of nation.    

 According to thought of Somdet, or Holiness Phramaharajamańgalajaraya, he was the acting 
president of Supreme Patriarch of Thai Sangha, gave a discourse on November 17, 2013 that, “the 
five precepts are the important principles of human beings, when they followed them, their societies 
are happy, and all peoples live with together happily, thus this project was named ‘the five precepts 
villages’”5.

Operation of this project has proceeded with two objectives: In the quantitative parts, process 
of it was carried throughout country in levels of villages 74,693, sub-districts 7,255, and all peoples of 
Thai Buddhists about 61, 561,933 persons within 4 years during 2014-2017 with action plans of this 
project into three ranges: Urgent, intermediate, and long term. In the qualitative parts, all Thai Bud-
dhists should follow the Buddhist teachings in their daily lives, especially the five precepts should be 
abstained by them to contribute harmony, eradicate conflicts, and create stability, safety in lives and 
prosperities of Thai peoples.6

National Office of Buddhism clearly appointed concepts, components, and indicators of the 
project of five precepts villages to set be conceptual framework and action plans for operation of it. 
Especially steps of process were appointed into three ranges: Urgent period during June – August 
2014, intermediate during October 2014-September 2015, and long term during October 2015 – Sep-
tember 2017. At the present time, we are in the step of long term, National Office of Buddhism set of 
it into five steps as follows: 

1) Advertise, campaign, and propagate this project to Buddhists to register be member of fam-
ily, villages, educational institute and official organization to participate the project of five 
precepts,

2) Resister volunteers to protect Buddhism,

3) Organize organization, and volunteer-network of protection of Buddhism in all villages/
communities,

4  Handbook of proceeding of the Project of creation of harmony with the Buddhist principles ‘The five pre-
cepts villages’, (Bangkok: National Office of Buddhism, 2014), p. 4.

5  Ibid, p. 5. 
6  Ibid, p. 6.
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4) Praise family/villages/educational institutes, official organizations, and so on of the five 
precepts according to the standard criteria of project,

5) Evaluate and report its results to related organizations.

Operation of this, however, throughout three years in the past, was found that its results failed 
in both of quantitative and qualitative results. Because of them, there were many problems, obstacles 
and limitations have been happened and obstructed this project for succeed, and it maybe cannot carry 
them out in the future. Especially, factors of persons and steps of action plans of it are facing difficul-
ties of proceedings, due to at the present time, there are two conditions of a case of Wat Dhammakaya 
and a case of personal problems of president, Somdet, or Holiness Phramaharajamańgalajaraya, abbot 
of Wat Paknam, as the founder of this project, would be obstacles of its operation. 

Due to, this project is the big, new and important project that effected to daily lives of all 
Thai peoples throughout country, researcher want to analytical study it in details with consideration 
from its conceptual framework, components, and indicators which are used for means of this project. 
Hence, this study will be benefits to remove the learned lessons from villages where have carry them 
out it, and to integrate them to create substantial standards of good lives for Thai peoples in the future.                                   

The methods section is usually the second-longest section in the abstract. It should contain 
enough information to enable the reader to understand what was done, and important questions to 
which the methods section should provide brief answers.

Objectives of research

1) To analytical study of concepts, components, indicators,

2) To analyze the lesson learned visualizing from villages of the project of five precepts,

3) To integrate the principles of the five precepts for development of qualities of lives in Thai 
society.   

Scope of research

1) Scope of contents; study the concepts, theories, and related researches about analytical 
study of community, potentiality of community, strong community, concepts, components, 
indicators, and data of villages where participated the project of five precepts villages were 
organized by National Office of Buddhism and all Thai Sangha in both of central and pro-
vincial parts.        

2) Scope of field research; the five villages of the project of five precepts and remove the 
learned lessons from the succeed of four villages where proceed this project in all regions 
of Thailand as follows;

(1) The Northern region: Ban Thungthachang, Srabostha district, Loburi province, 

(2) The Northeast region: Ban Seaw, Nachai sub-district, Namphong district, Khonkan 
province, (3) The Central region: Ban Phrabuddhapadahauytom, Nachai sub-district, 
Li district, Lamphoon province, 
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(4) The South region: Ban Lamthab, Lamthab sub-district and district, Krabi province.

(5) Scope of time; 1 year of fiscal year 2016 during 1 October 2015 – 30 September 2016 
according to research plan which was appointed already. 

Methodology of research

 a. Research Model,

Methodology of research is a qualitative research by using both of document research and 
field research as the following steps;

1)  Study all data from documents and related research, and then summarize to be concep-
tual framework,

2)  Study data from fields with interviewing, observing, and focus croup in villages where 
are fields research during March – May, 2016,

3)  Compile all data follow up the fixed contents by data analysis and re-check all data 
according to objectives of research,

4)  Report progress of research in the time,

5)  Improve it follow up advice of senior scholars,

6)  Send completed research and

7)  Present its result on academic journal or in academic national/international conference 
in the future.

 b. Representative sample,

Representative sample in this research is the five precepts villages in all regions around 
country:

(1) The Northern region: Ban Thungthachang, Srabostha district, Loburi province. Repre-
sentative or key informants who participated in focus group about 23 persons, 

(2) The Northeast region: Ban Seaw, Nachai sub-district, Namphong district, Khonkan 
province. Representative or key informants who participated in focus group about 23 
persons, 

(3) The Central region: Ban Phrabuddhapadahauytom, Nachai sub-district, Li district, 
Lamphoon province. Representative or key informants who participated in focus group 
about 23 persons, 

(4) The South region: Ban Lamthab, Lamthab sub-district and district, Krabi province. 
Representative or key informants who participated in focus group about 23 persons.

 c. Instruments of research,

Instruments of research are;

(1) Guideline of questionnaire about concepts, components, indicators, learned lessons 
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and integration of the project of five precepts villages,

 1) Tape recorder and camera,

 2) Paper and documents of this project,

 3) Researcher, co-researcher and all keys informants.

 

 d. Data collection,

Data collection was carried them out by recollecting all data from related documents and re-
search about the five precept and data in the fields of study by interviewing and observing daily lives 
of Thai peoples in villages/communities such as religious rituals, acceptance of the five precepts, etc. 
And then, there is brain storming of peoples of villages by inviting keys informants or leaders of vil-
lages, Buddhists who participated this project and official organizations in local where related it to 
discuss about this project in details.  

 e. Data analysis,

Data analysis was proceeded by classifying all data follow up the fixed contents and related 
concepts, or theories by using descriptive explanation and connection between conceptual framework 
and objectives of study.          

Results of research 

 Results of research were found that; 

 The first, concepts, indicators, and components of the project of five precepts villages, were 
found that concepts of the project of five precepts based on thought that realized many problems in 
Thai society that came from neglect the five precepts whatever killing, stilling, corruption, sexual 
misconduct, fail speech, conflict among peoples in nation, drug problem, etc. Somdet, or Holiness 
Phramaharajamańgalajaraya, abbot of Wat Paknam had advised the ways of solving them by organ-
izing this project throughout country since 2014 until the present time (2017). Hence, his realization 
of happened problems, and then attempted to solve is the important concept of this project. On the 
other hand, he said its importance as the virtues of human beings and the universal principles, 

 The five precepts are basic principles of human beings without casts, nationali-
ties, religions, and clans of them. They are only different names, but their contents are 
same, if human beings seriously followed them in daily lives, their societies are happy, 
all world are peace7      

 From this importance of the five precepts, they are shown that their concepts did not only 
limit for Buddhists, but also they are universal principles of all human beings, or are virtues for all 
everyone in societies which they can follow in daily lives by themselves to happy live with together 
7  Guides for operation of the project of five precepts: All peoples are happy, under the thought of Holiness Phra-

maharajjamangalajarn, Vol. II (Improved Version), (Bangkok: Department of Religions, Ministry of Cultures, 2014), 
p. preface. [i].   
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with loving-kindness and compassion to others.

 From objectives of this project, they are indicated that concepts of this project are appointed 
by awareness the various problems in Thai society and attempted to find the ways of solving them by 
applying the principles and process of five precepts in Buddhism to make them into daily lives of Thai 
peoples with integration between activities that have been in the past already and the main institutes 
of nation: Nation, Religions, and King, as the important driven powers of them. Here, nation means 
all Thai peoples, religions means Buddhism and other religions, and king means head of nation, he 
is mental center of all Thai peoples. This concept harmonize with integral theory that emphasized to 
integration in four parts: Attitude, behavior, culture, society, which include in operation of project to 
succeed follow up the fixed objectives. Hence, integration of all sections in society has to harmony 
among peoples in nation where are facing notional and behavioral conflict in the past until the present 
time for ten years ago.     

 Meanwhile, concepts of operation of it were set up two points;

1) Networking is process of invitation for peoples in villages to participate this project and 
to connect the group of peoples who wish to abstain from the five precept under the principles of 
human right and loving-kindness among them in each village according to the principles, which are 
relationship among members of it had been arisen freely. Its process consists of common perception, 
stake-holders participation, complementary relationship, and interdependence.     

2) Public relation is deliverance a good action, announcement, invitation of peoples who are 
villagers, Buddhists of communities, villages, sub-districts, districts, or provinces with abstaining 
from the five precepts in their daily lives by many ways such as a local newspaper, community radio, 
local television, center of information of community, etc. Peoples who are the important means of 
communication a good action to all peoples in community, for example, Buddhist monks, abbots of 
temples, Buddhist monks who are teachers in school, Buddhist lecturer, sub-district headman, village 
headman, Buddhist leaders, speakers of various activities, etc.  

Meanwhile, indicators of this project are factors of succeed in both of qualitative and quan-
titative, their goals were appointed that in the quantitative indicators there are two villages of each 
district where participated with it, its totals are 1,552 villages in 65 provinces and in the qualitative 
indicators, there are the five precept villages do not less than 50 % in all districts. Model of province 
of the five precepts have eleven province within the first phase during June to August, 2014 with in-
dicators that are process and outcome of this project as follows;

1. Having families which abstain the five precepts in each village not less than 50 %.

2. In any district, there are the five precept village where passed the standard levels not less 
than 50 %, it was called ‘district of the five precept’.

3. Having families which abstain from the five precepts where passed the standard levels not 
less than 50 % in all districts, it was called ‘province of the five precept’.

4. Having ‘model of the five precepts villages’ of provinces where abstain from the five pre-
cepts are models of others provinces.

5. All Thai peoples of all villages, communities, sub-districts, and provinces have closed re-
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lationship, love, understanding, and respect the notions of each other. They have compas-
sion, harmony and happiness in daily lives by themselves.

6. All Buddhists emphasize to values and benefits of application of the Buddhist principles; 
the five precepts in their daily lives.

7. All peoples have love, loyalty, and glorification of three institutes: Nation, Religions, and 
King, these have been effected to sustainable growths of nations.8                                                                                 

Meanwhile, the components of this project were found that its operation had been proceeded 
by committees in various levels since villages until nation and are proceeded by the model of public 
participation that emphasized to all peoples as the center of project with supporting of related organi-
zations according to their role and functions that appointed in the ways of operation of this project 
since 2014 until now.

In this point, to sum up, its components have since nation, provinces, districts, sub-districts, 
and villages. Most of them have functions to progress the project of five precepts villages to succeed 
according to its fixed objectives in both of qualitative and quantitative. It reflected that this project 
will succeed in the present and the future, all factors must to significant harmonize in their fixed 
functions and then the main factors are leaders of villages, peoples, and organizations or groups in 
these villages have to forcefully participate and heartily coordinate to drive it to succeed. Forcefully 
participation of all sectors in villages or communities shown their potentialities which mated to the 
principles of potential and diffusion theory that emphasized to potential of community into six parts: 
Natural resources, human resources, leaders, organizations, connection with external organization, 
and education. Whom villages will be potential, peoples of these have to consist of completely six 
parts, that are natural resources and human resources have both of qualitative and quantitative, their 
leaders have a good knowledge, skills, virtuous, and harmony, social organizations have strength and 
creatively communicated with external organizations and peoples in communities got systematically 
education, training, and socialization from institutes in society. 

The second, lesson learned visualizing from the five precept in the project of village of the 
abstaining from the five precepts, it can summarized that each village has a different characteristic. 
For example, a case of Wat thungthachang, Srabosth, Lopburi province, here its personal qualities 
are; this village is a large community, all populations are Buddhists, abbot of temple is strength leader 
of this project, and all sectors in local have supported it nicely, these are causes of a good operation 
of project and succeed of village where got number one award of Lopburi province in the project of 
Five precepts villages. However, here what was some condition would be obstacle of it that could not 
operate continuously is change of committee in district from old district officer to new one. A case of 
Ban Seaw, Wat Chaisri, Namphong, Khonkhaen province, where has two important qualities: Tem-
ple’s abbots since the past until the present time have had power or perfections and all peoples of this 
village are Buddhists who have faith and respect Buddhism very much. In this way, it can be khown 
by observing and interviewing them in focus croup discussion. They have supported monks and nov-
ices about 80 – 90 persons who come to study Pali and Dhamma here. It shows very well relationship 
between Wat and community and then they highly respect Buddhist Sangha and their leaders. These 

8  Ibid, p. 59. 
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are causes of good operation of this project, even if local organization is Sub-district Administrative 
Organizations (SAO), of Wangchai is one only organization in Namphong district, Khonkhaen prov-
ince where has supported funds for monks who have made it directly.

For community of Wat Phrabuddhapadahuawtom, Nachai sub-district, Li district, Lam-
phoon province, here very important strength point is: All peoples have believed in Guru Cheyya 
Vongsāphatthanā, or Grubā Vong very much like their God, although he passed away for a long time 
about 16 years ago, but his perfections or values yet still have stood, especially his two teachings are 
of; do not eat meats, and do not raise animals. Both of them are regarded by all peoples in this village 
since the past until the present time. They did never have problems about violation of the five precepts 
in the first number; refrain from killing of animals. Even though, all of them seem would be strict in 
the five precepts, but only they conventional abstained and practiced them as Gruba Vong’s teachings, 
they did not have good understandings about the five precepts, they could not permute them in col-
lection. Meanwhile, special characters of community of Lamthap, sub-district and district are same 
name of Krabi province are: Most of peoples here have knowledge and realized many danger that will 
happen in Buddhism seriously, they attempt to find the ways of prevention them systematically. What 
they are proceeding in the future would be system of volunteers to prevent Buddhism. It indicated that 
this community is advanced community of Buddhist where operate the five precepts as move forward 
continuously on the third phase of it during 2015 - 2017. They have modern ideas for volunteer of 
Buddhism from dangers in their village or community, because they realized happening dangers and 
their effects to Buddhists community in parts of economies, societies and cultures.                                        

 The third, to integrate the principles of the five precepts to improve standard of lives of Thai 
peoples in Thai society from the fours villages as a representatives villages of all in the four regions of 
Thailand. Whose of them, here they can be summarized by a case study of integration as the follow-
ings; integration of this project can be proceeded by individual, organizations, and societies. Because 
this project related with many sections of villages. Therefore, its processes have to pull the main insti-
tutes in communities to work together for sufficient succeed according to objectives in both of quali-
tative and quantitative parts. Especially since 2014 to the present time, this project was caused to all 
sectors of villages to be awakened and emphasized to the five precepts, because of them, realization 
of concrete benefits that happen from abstaining by themselves. The important factors of this succeed 
for integration of main parts on development of quality of lives of Thai peoples are: In the individu-
als, they have to aware benefits and necessary of the five precepts, in the level of organizations and 
societies, they have to support, cultivate and propagate them continuously for operation of this project 
with serious coordination among them in villages, locals and upper organizations whatever Sangha 
Supreme Council of Thailand (SSCT), National Office of Buddhism (NOB), or related others. These 
should manage it as ‘National Agenda’, although events of economics and society would be changed, 
but promotions it to Thai Buddhists follow up the ways of five precepts are necessary and have to 
carry them out continuously, do not finished within this year only. Because most of happened prob-
lems in our societies came from violence the five precepts in daily lives of Thai peoples, even if they 
are Buddhists, but they abstain them as one only component of rituals, there are no one emphasize the 
contents of them and interest them to practice in their daily lives.
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 So, integration of the principles and the ways of the five precepts for development of qual-
ity of lives of Thai peoples have to emphasize on serious actions in daily lives of Buddhists in every 
levels of societies whatever villages, sub-districts, districts, and provinces. All factors or working 
committee of the five precepts villages have to participate with together to invite all Buddhists to 
practice them thoroughly follow up its indicators until most of them become to be places of abstain-
ing of the five precepts in the final. Especially, village’s working teams are very important factors as 
they are closed group with peoples in local truly. Hence, they have to do their functions forcefully and 
efficiently, and then they have to carry them out continuously, although the third phase of this project 
will be finished within this year. Because the five precepts are important principles as the basic virtues 
for living with together in societies. They are assurances of lives, properties, families, societies, and 
health of all human beings in societies. At the same time, they not only are assurances of man, insti-
tutes and societies, but also persistence of the project of five precepts villages and their regulation of 
them is assurance of human kinds, and harmony among human beings in ours nation.             

                                          

Discussion

 This research is analytical study of concepts, components, indicators of the project of five 
precepts villages, study of the learned lessons from this and integrate them into development of qual-
ity of lives in Thai society with studying the related research documents and fields data by analyzing 
the learned lessons from succeed of villages where proceeded according to the regulations of the five 
precepts project in the four regions throughout country to get the ways and methods of integration the 
principles of developments of quality of lives of peoples in Thai society substantially.              

In the concepts of this project, they based on realization of happened problems in Thai society, 
and then they attempted to solve them with dimensions of religion- the Buddhist principles and insti-
tute of Sańgha to be the important factors of solving problems; the five precepts used to be paradigm 
of operation and institute of Sańgha was pushed power of it with official organizations – National 
Office of Buddhism and related organizations in both of central and local parts used to be the main 
factors for this project. These are cause of success of the project of five precept village in all levels 
since village until nation. In the indicators of it, they consist of the qualitative and the quantitative 
parts. The qualitative parts based on the quality of lives of all peoples who have participated this 
project, and practiced them with sincerity in their daily lives. The quantitative parts emphasized to 
the numbers of persons who participated it that can be saw by registration of application form in each 
village that monks, or abbots of temples gave them out to all peoples who came to make-merit at their 
temples, and leaders of villages/communities have informed it to peoples of village for participation 
of this project continuously since 2014 to the present time. 

The lesson learned visualizing from the four villages as representative of all villages around 
country was organized by progressing of focus croup discussion between village’s leaders, key per-
sons, and Buddhists who have participated this project to analyze strength, weakness, opportunity and 
treat of them, and to use them to be the ways of development of quality of lives of peoples in villages 
according to concepts, components, and indicators of them in the present and the future time.

The ways of integration of the principles in the project of five precepts villages for develop-
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ment of quality of lives of Thai peoples can be proceeded by properly applying in levels of individu-
als, organizations, and societies according to the five precepts in their daily lives. In the fact, in field’s 
study of all was found that there are already integration of this project with combination of all sectors 
of village/community to participate in operation of this project to push them to succeed according to 
the fixed objectives. What important problem, however, of this project at the present time is; continu-
ation of supporting from the direct related organization of center to make it remain and work for the 
long time.                                     
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Suggestion

 From this research project, researcher has general suggestions and suggestion for continued 
study as the following:

 a.General Suggestions

General suggestions of this research consist of:

The first one, government and related organizations about religions and culture should have 
the policy for promotion and supporting the project of five precepts seriously and continuously. Espe-
cially, religious and cultural policy should be clear to promote and support it in the both of strategies, 
and methods of operation to make it for promotion and supporting to proceed efficiently without any 
problem as well as the operations of this project since 2014 until 2017, or at the present time. In the 
supporting funds, they were greatly problems of villages where participated it, because government 
seem had only the policy, but there were no the ways of supporting in each place, it was cause of dif-
ficulty in proceedings of them and there were no participation of other organizations in society. These 
effected to non-accomplishment of this project in both of qualitative and quantitative parts.  
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The second one, Sangha of all levels since Sangha Supreme Council of Thailand until an 
ecclesiastical officials in local whatever ecclesiastical province, ecclesiastical district, ecclesiastical 
commune-chief, and all abbots of temples should aware their roles and duties that sat up in the project 
of five precepts villages and should emphasize seriously to promotion and cultivation of this project 
to push it in many dimensions for application of it into the practical action of peoples substantially 
whatever teaching, talking, promoting by various ways what they can do. They should activate Bud-
dhists who come to make-merit in their temples or other persons outside them to see importance and 
advantages of action follow up the five precepts in their daily lives with interfering contents of them 
in preaching, teaching, or training all Buddhists every time continuously.          

The third one, all Buddhists should to change their visions of abstaining from the five precepts 
as tradition or components of rituals to right understanding. They have to understand their contents 
and objectives correctly with realization that the five precepts are necessary ways of lives and liveli-
hood for all peoples in their daily lives as the virtues of human kinds who have to show completely 
human hood. They are necessary basic principles that should have be cultivated by all one in their 
minds and others every time, everywhere and every one.     

b. Suggestions for continued study

For this point, there are many points should be studied by interested one in this field as the 
following:

1) Factors effected to success and fails of the project of five precepts. Study of this point 
should be carried them out in special, or holistic fields around country. With study of it, we will get 
the fact data of operation of them in both of success and fails in the past time at the beginning phase 
until the present time, which at the present time, there are no clear answer about evaluation of them 
in many villages throughout country.      

2) Comparison of the principles of five precepts between Buddhism and other religion in 
Thailand. In this study, we will know and understand the principles of religions clearly which will be 
benefits for searching the ways of common point among religions to create harmony for all peoples 
in multicultural society.  

3) Application of the five precepts for living together of Buddhists in societies of Thailand. 
It will help us to get model and process of application about them in the practical ways of peoples 
in Thai society. Because most of Buddhists have wrong views to the abstaining of five precepts that 
they are only components of religious rituals, could not apply them to the practical ways in their daily 
lives. 

4) Ethical Study of the five precepts for development of the standard quality of life in socie-
ties. It will be caused to get correctly rules of ethical judgment. Because of them, ethical and religious 
complexity of five precepts have many dimension such as euthanasia, militarization, infringement of 
copyright, commerce of weapon-selling, bootlegging , human trafficking, etc.      
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Abstract

The purpose of  this research is to study  the results of mindfulness practice that affect the growth 
of sustainable happiness of community team, and to describe and evaluate the efficacy of mindfulness 
practice. Twenty-five participants from Kuanroo Community were trained daily in the practice of 
mindfulness meditation, such as breathing and moving  part of the body by the mindfulness trainers 
for two hours. The  participants had their own direct experience of inner neutral quiet mindfulness.
They could remember this state of mindfulness and  practised to have mindfulness in their daily lives 
by themselves under the guidance of their trainers during the demonstration.The data  were collected 
by mixed method; quatitative data by questionnaires and qualitative data by interviews, focus groups 
and participatory observation.  Participants  completed a questionnaire before and immediately 
after the 2-hour practising program. Descriptive statistics were used to test after posttraining. The 
participants were 1 male and 24 females. All of them were  Buddhists.The results showed that 
there are 3 main factors that enhanced participant’s growth of insight. Firstly, the learning process 
within the individual, including mindfulness, contemplation and experiential learning. Secondly, the 
relationship with others, including deep listening which people feel free to learn together and trainers 
who are friendly and aware of participants’ learning. Finally, the atmosphere,  inclu-ding relaxation 
and flow of various kinds of activities.  After the training, all participants experienced peaceful 
mind  in   mindfulness trainings. Improvements described by partici-pants resulting from meditation 
included the following: (1) an increased state of restful happiness; (2) improvement in self-control/
awareness; and (3) improvement in their work performance. This results suggest that mindfulness 
training is a  promising method for helping people increase happiness in their work and lives, even 
when provided in a brief, simple format. This study highlights the potential of mindfulness training 
for people in order to develop a relaxed peaceful happiness, which is good for work and life. Future 
research should address potential long-term beneficial effects of mindfulness for community team.

Key word: mindfulness, daily life, community team, restful happiness

Introduction 
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 Studying in higher education, students have to face high levels of stress as they have to adapt 
their learning styles to the teaching methods theoretically and practically.  They have to adapt to 
new accommodation and society that can affect their mental health enormously.  Suanrueang, et al, 
2009, found that one of the causes of stress among students included factors related to studies and 
adaptation to new friends, which accounted for 38.5 percent, and most students, or 46.5 percent had a 
high level of stress.    However, we are very successful with our mindfulness-training  program for our 
students in Prince of Songkla University. They all can manage stress and this leads them to happiness. 
Our students suggest that we should share these easy techniques of mindfulness-training  program to 
Kuanroo Community which is the center of Rakkaew Foundation for teaching sufficient economy. 
Sufficient economy needs to have insighted wisdom development as the basis of sustainable growth 
with good balance between body and mind.

In other countries, mindfulness meditation practice is used among medical students in medical 
education.  Shapiro et al, 1998, reported that premedical and medical students who had mindfulness 
training showed less stress and more empathy towards others when compared with students who 
did not have mindfulness training.  In the state of mindfulness, the mind is able to concentrate, to be 
persistent, and restful.  When practice regularly, individuals can be more attentive and insightful to 
know their own temper and muddle minds, to see that such temper and minds are uncertain and then 
the individuals can let them pass, and their minds can return to attentiveness continuously in order 
to do activities mindfully with restfulness (Phra Dhamapitaka (Prayudh Payutto), 2000).  A study by 
Sriroongrueng, et al (2008), found that mindfulness meditation practice in daily life could reduce 
stress of Walailak University employees.  Mindfulness practice allows individuals to look back into 
themselves and understand living more clearly.  The problems faced by people as mentioned above 
prompted the researchers to conduct this study on effects of mindfulness practice on people’ daily 
life because mindfulness can develop the awareness of themselves at the present moment called 
mindfulness by attending mindfulness training that may help reduce their stress and improve their 
work performance. The results of the study could then be employed to benefit  people and student 
development.

Materials and methods

 This quasi-experimental study employed a one-group pretest-posttest design.  The subjects 
were twenty-five people at Kuanroo Community, Rathapum, Songkhla who volunteered to participate 
in the mindfulness-training program, which lasted 4 weeks starting from March 2017.

Practice according to the mindfulness-training program

 1. Before attending the mindfulness-training program, all the subjects answered a questionnaire 
concerning their awareness of mindfulness (the first questionnaire).  

The mindfulness-training program procedure was as follows.

 1.1 All the subjects attended a two-hour meditation workshop in a quiet room with 
a temperature of approximately 25 degrees Celsius.  The procedure of the meditation practice in 
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Table 1 was followed.  The mindfulness trainer had been trained in mindfulness meditation for 25 
years with 10-year teaching experience.  Explanations about meditation were given along with the 
practice.  While practicing the trainer evaluated each student and led them to the awareness of the 
present moment with restful alertness staying with the movements of their breaths, which is physical, 
and with their mind restful and neutral with no emotions or thoughts to interfere.   The subjects were 
directed to have direct experience with the present moment condition of their mind for approximately 
10 minutes and to remember that particular condition of the mind clearly.  The correct awareness 
must be at the present moment and happens naturally with restfulness and gentleness, suitable for 
the chore, and must be neutral, or with neutrality that enables individuals to see or to be aware of all 
emotions.  Mindfulness practice is to effectively manage emotions to enable individuals to increase 
their emotional stability (Disayavanish & Disayavanish, 2002).  After that, the subjects reflected their 
feelings towards the practice.  The trainers demonstrated and taught the subjects to focus on their 
present moment paying attention to their present activity such as writing, using a computer, sleeping, 
etc.

Table 1 The steps in the mindfulness-training program  

Step Activity

1

2
3
4
5
6
7
8

Step 1: Mindfulness and breathing practice: Awareness of  natural 
breathing
Step 2: Mindfulness and breathing practice: Watching the breathing
Watching the body sensation (Body sensation awareness)
Watching emotions and thoughts
Watching emotions and physical sensations  
Watching thoughts and the nature of thoughts
Seeing the beginning and ending of thoughts
Letting thoughts pass, describing suppositional nature without 
supposition, but with neutrality

 1.2 Self-practice in daily life activities were classified into two categories.

 1.1.2 Mindfulness practice in daily life activities such as brushing teeth, taking 
a shower, having a meal, walking, running, reading, and working in the field.

 1.1.2 Mindfulness practice before going to bed every night by practicing 
mindfulness meditation and being aware of natural breathing and relaxing for about 5-10 minutes

 2. After the subjects could practice according to the steps in the mindfulness-training program 
in Table 1, they continued practice it in their daily life for 4 weeks.  The trainer reminded them to 
practice mindfulness frequently and explained to them the use and application of mindfulness in their 
works.  After 4 weeks there were only 5 people  available to answer a questionnaire and  to reflect 
their feelings towards the mindfulness training.

The subjects’ rights protection
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 To protect the subjects’ rights, the researchers introduced themselves, explained to the 
subjects the objectives, procedure, data collection, and other details of the study.  The researchers 
explained and answered questions the subjects had before they made a decision to participate 
in the study.  The subjects were informed of their rights to accept, reject, or terminate their 
participation at any time they wished without any consequences on them.  After the subjects 
decided to participate in the study and signed a consent form, the researchers began the study 
taking into consideration the subjects’ privacy and personal activities.  During the experiment, 
the subjects could practice mindfulness meditation naturally and freely.  In answering the 
questionnaire, they had the right to keep their data confidential.  Moreover, only the overall data 
were presented and reported, and no data about any particular subject of this study were presented.

 The data collecting instruments consisted of a questionnaire on mindfulness with questions about 
feelings in conducting mindfulness in different movements (Chalermphongsathon, 2003) consisting 
of 10 questions.  The answers were in a five-point scale where 1 was equivalent to the lowest score  
1 and 5 to the highest.  There were three opened-ended questions, two of which were about application 
of mindfulness in studies and work, and the other was a question asking for the subjects’ suggestions.

 There were two questionnaires:

Questionnaire 1 consisted of  Part 1: Personal information

 Part 2: Awareness of mindfulness before and after the training (pre-test 
and post-test).

Questionnaire 2 consisted of questions for the subjects to reflect their feelings towards the mindfulness-
training program using a five-point scale, and open-ended questions.

 The rating criteria from the lowest to highest (1-5) were as follows.

1 = With awareness / With satisfaction / With least agreement  

2 = With awareness / With satisfaction / With a little agreement  

3 = With awareness / With satisfaction / With moderate agreement  

4 = With awareness / With satisfaction / With high agreement  

5 = With awareness / With satisfaction / With highest agreement  

 Personal data were analyzed with frequency and percentage while the scores from the pre-
test and post-test on the awareness of mindfulness evaluation form were analyzed with statistics 
using the SPSS program.  Item analysis was used for data from the questionnaire on the levels of 
awareness of mindfulness to find out the frequency, mean, and standard deviation.  The values of 
the scores were as follows (Chalermphongsathon, 2003).

The means between 4.50 – 5.00  =  The highest

The means between 3.50 – 4.49 =  Very high

The means between 2.50 – 3.49 =  Moderate

The means between 1.50 – 2.49 =  Low
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The means between 1.00 – 1.49 =  The lowest

The qualitative data on feelings towards the mindfulness training were analyzed using 
descriptive analysis.

Results of the study

 The results of the evaluation of the awareness before and after the mindfulness training program 
attended by 25 participants consisting of 1 males and 24 females, of whom 25 were Buddhists. Before 
attending the training program it was found that the overall level of the awareness of mindfulness of 
the subjects was high in all the activities (See Table 2).  The awareness   after attending the training 
program  was  highest  level in intention to practice  and satisfaction with the trainers and content .They 
felt that  the trainers were very relaxed and  friendly  and the content was new and practical. All of 
them could have natural  mindfulness in breathing and walking meditations.  Awareness appreciation, 
benefit  and understand of the training were at the high level (See Table 3).  

            Table 2 Awareness in various activities at pre-mindfulness training.

Activity Mean S.D.

Standing 4.42 0.45

Sleeping 4.23 0.60

Reading 4.21 0.52

Walking 4.21 0.71

Sitting 4.21 0.59

Eating 4.14 0.68

Bathing 4.12 0.42

Running 4.00 0.68

        

Table 3 Scores on the subjects’ feelings  measured after the mindfulness meditation training.          

Feelings towards the training Mean S.D.

Awareness appreciation 4.20 0.50

Benefit  of  training  4.41 0.60

Intention to practice 4.50 0.52

Satisfaction with the program content 4.50 0.41

Satisfaction towards the trainer 4.50 0.59

Feeling peaceful with movements 4.32 0.48

Feeling peaceful with breathings 4.21 0.40

Understanding of mindfulness before the training 3.71 0.68

 

The outcomes of the feelings towards mindfulness meditation training of the subjects after 
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attending the training program showed that the scores were at the very high level for seeing the benefits 
of the training.  This was followed by their intention to practice, satisfaction with the course content, 
satisfaction towards the trainer, were at the highest level  and  peaceful movement, understanding of 
mindfulness before the training were at a  high level (see Table 3).

Regarding answers on advantages of mindfulness meditation gathered from responses to 
open-ended questions and informal interviews with the subjects, it was found that the average score 
for intention to practice mindfulness meditation was at the highest  level after attending the training 
program and this indicated that the subjects persevered in practicing, and could apply mindfulness 
in doing various activities, which made the average score after the training higher than that before 
the training to the very high level.  When they had practiced mindfulness meditation enough and 
able to attain mindfulness continually, their minds became restful and attentive.  As a result, all the 
subjects, or 100 percent of them could use mindfulness in their work and daily lives.  Thus, it could 
be concluded that mindfulness meditation had  advantages that helped reduce the subjects’ stress and 
anxiety, make their minds restful, make them feel more secured and happier, understand themselves 
more, and enable them to be self-dependable.  They were improved in their awareness, concentration 
on their work, and readiness for work.  Moreover, mindfulness helped them to be more responsible, 
careful, patient, able to solve problems, reduce mistakes, know about planning and working with 
others as a team, to be more public-minded, to have empathy for others, accept and live with others 
peacefully, work efficientliy.

Furthermore, the subjects stated that mindfulness meditation practice was simple and 
convenient, and could be applied in all daily life activities as well as works.  

Discussion

Twenty studies concerning the use of mindfulness-based stress reduction programs were 
found, and it was found that using such programs was effective with clinical and non-clinical groups 
to cope with their problems (Grossman, 2004).  A study on the effectiveness of a stress coping program 
based on mindfulness meditation among Korean nursing students revealed that the program reduced 
the students’ stress and anxiety (Kang, 2009).  Therefore, mindfulness meditation is an instrument 
that can develop holistic health in the spiritual dimension, which links physical, mental, and social 
dimensions together.  Wasi (2004) states that mindfulness meditation is to build enormous potential 
called the power of mindfulness; it is the training of the mind to have awareness of the present 
moment by starting with the awareness of the body, then when skillful enough the awareness can be 
moved to the person’s emotions and thoughts.  When the mind is being with the present moment, the 
thought is peaceful, and true peacefulness is to go out of the thought, the mind is empty, neutral, free, 
and touches the nature as it actually is.  Then, there is less suffering because suffering stems from a 
thought.  Wisdom can make behavioral change easier and it can develop one’s own potential in all 
aspects (Wasi, 2004).

During the early stage of mindfulness meditation practice, individuals can be careless and go 
along with their emotions, and thus, moral support from the trainer and peers is necessary because 
the trainer and peers can remind them not to be careless and go along with the emotions or thoughts.  
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When individuals have been trained enough and become skillful, they will be less careless and able 
to hold their mind stable and mindfulness can then be utilized.  In addition, meditation is beneficial 
to brain functions.  In particular, it has permanent benefits on learning and positive emotions.  In an 
experiment by Lutz, 2004, the levels of gamma activity related to memory and learning in the brain, 
levels of concentration and individuals’ being optimistic were measured.  It was found that before 
meditation the level of gamma activity in the brain of the experimental group, a group of Buddhist 
monks who were meditation practitioners was higher than that of the control group, a group of students.  
According to (Silpakit & Silpakit, 2002; Losatiankij, et al., 2006), frequent mindfulness meditation 
practice improves concentration, and the benefit of mindfulness and concentration is that it improves 
mental health in terms of characteristics and capability of the mind.  Mindfulness meditation enables 
a person to have a cheerful and  happy mind, less stress, make less mistakes, improve his or her 
memory, achieve his or her goals,  not to exploit others, hold fast to the Three Triple Gems, and have 
mercy on others (Chalermphongsathon, 2003; Ostafin, 2006).  Thus, mindfulness meditation should 
be beneficial to people at Kuanroo’s Community, especially when reading tbooks to understand and 
memorize.  They would use less time in their reading, stay reading longer with a clear, unstressed 
and happiness.  Moreover, mindfulness meditation can help people in adaptation, and increase their 
self-confidence.  

The limitations of this study were that there was no control group, the subjects were all 
volunteers and thus the number was limited, and the length of the experiment was not very long.  
Therefore, for further studies, the length of the experiment should be longer because longer experience 
in mindfulness meditation together with regular practice can be sustainable development.

Conclusion

The important basic method of a mindfulness-training program is to practice the mind to 
access the inner peace, and to develop mindfulness in observing the present moment phenomenon 
of the mind and body.  The mindfulness meditation training that the researchers developed for the 
people employed methods that some students found easy to practice while others said that they had 
used various methods previously but could never accessed a peaceful mind like using the method of 
this program, and never thought that mindfulness meditation would be that simple.  The principle of 
this program is for the trainer to lead the minds of all the subjects attending the training to touch the 
state of mindfulness by themselves so that they directly experience the state of mindfulness, the state 
when the mind is empty, without emotions or thoughts, and they feel neutrality and with the inner 
peace.  The mind will remember this state of mind and individuals can practice to attain it or to have 
the awareness frequently (Pramotcho, 2004).  When the awareness is stable, mindfulness takes place.  
The results of this study revealed that the Kuanroo Community persevered in their practice, felt 
relaxed with a restful mind or happiness  that was aware of muddled thoughts and let them pass.  The 
subjects could employ mindfulness meditation in developing themselves for their happiness,  work, 
and conducting holistic health care in their daily living.

Recommendations
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 Based on this study, the researchers recommend as follows.

 1. Heath promotion

 - Create a health promotion network nearby  Kuanroo’s Community, and develop leading 
team to be the core leaders of health promotion in each village. 

 2. Research

 Conduct studies in the community and university  with a longer period to observe changes 
because an experience in mindfulness can last for a long time if mindfulness practice is carried out 
regularly.
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Abstract
The research studies on knowledge management of the study English skills in buddhist ar-

chaeological sites in Chiangrai Province.  The purposes are to study the knowledge management in 
communities of Buddhist archaeological sites in Chiangrai,    to study how to improve their English 
skills by the process of knowledge management to the community in Buddhist archaeological sites 
and also, to communicate and share knowledge of English language in the Buddhist archaeological 
sites. This research is   a qualitative research, the population and samplings are the temples that have 
antiquities in Chiangrai Municipality are Wat Phrakaew and Wat Rongsueten and another temple is in 
Chiangsean district, Watphrathat Pa-ngao which is focus on selecting a specific temple in high season. 

The research methodology is an in-depth interview and the focus group seminar and the result of the 
research found that 

 The knowledge management in Buddhist archeology site in chiangrai found that; the most 
monks and novices have low and very low level of English basic skills and they have not knowledge 
management of English plans for community and the knowledge management for community in 
Buddhist archeology site to propose guidelines in knowledge management of English get consistent 
are all parties agree that we should provide the knowledge management for community in Buddhist 
archeology site seriously, because each temple has a lot of foreigners using English come and visit. 

The communication of the skills, listening, speaking, reading and writing of knowledge management 
in English skills at Buddhist archaeological sites in Chiangrai province is in crisis situation.

Keywords: Buddhist Archeology

Introduction

Currently, English is the language that is critical to the situation of a world without borders. For 
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that reason, English is a universal language that people use to communicate between both the public 
and private sectors including communication between people from all over the world. All together 
English is also the language used as a tool for knowledge and information of searchingin various fields’ 
political, economic, social, cultural, health and educational.The ability to use the English language 
is essential for individuals who use English as a foreign language need to be trained to learn the use 
of English is required by the process of learning English as       a foreign language because of the use 
of English to be successful and effective. Students need to know the way of learning and strategies to 
understand English.It also needs to be practiced systematically and continuously to be able to succeed 
in learning English.

In Thailand, the tourism sector is the service industry sector has an important role in the economy 
of the country each year to earn at least several hundred billion baht in tourism potential of Thailand 
in addition to the beautiful landscape. Tourism     a wide range of services to meet the key characteris-
tics of Thailand are docile and friendly service with sincerity is fascinated tourists Thailand can also 
provide a full chain of the tourism industry from the Tourist Information. To plan a vacation trip to the 
hotel restaurant until the travel insurance industry, this is the strength of the tourism market, although 
Thailand has drawn the attention of foreign tourists. But the service sector, tourism Thailand has faced 
several barriers such as race. The domestic prices by slashing costs and result in a lower quality of 
service. Chiangrai, Thailand is the economic zone on the border by the neighboring countries that needs 
to develop the quality and standard of communications in foreign languages and information services 
to the tourists especially, the monks and novices who  live in the Buddhist archaeological sites, they 
need more to develop their English communication  skills by providing knowledge management and 
training courses in tourism management, Buddhism,culture and the traderof SMEs and to accelerate 
the awareness and the importance  to preserve the culture and identity of Lanna Thailand, hospitality, 
sincere, and patience    along with a bow to provide the service mind including accelerating markedly 
with eco-tourism 

Objectives

 1. To study knowledge management communities of Buddhist archaeological sites in Chiangrai

 2. To improve the English skills by the process of knowledge management to the community 
in Buddhist archaeological sites in Chiangrai

 3. To communicate and share knowledge of English language in the Buddhist Archaeological 
sites in Chiangrai

Methodology

1. This research is a survey research and qualitative research, the methodologies are as follow:

1.1. Study the documents and related research.

1.2. Field on archaeological resources target

1.3. Seminar target group interview.
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2. Population and Sampling 

The population and samplings are the temples that have antiquities in Chiangrai Municipal-
ity are Wat Phrakaew and Wat Rongsueten and another temple is in Chiangsean district, Watphrathat 
Pa-ngao which is focus on selecting a specific temple in high season. The research methodology is an 
in-depth interview and the focus group seminar with Buddhist monks, people in community, youth 
groups, staff and volunteers in order to convey and share their knowledge of 100 people.

3. Research Tools

In this research the researchers used In-depth interview as a research 

tools to study the management skills in English in Buddhist Archaeology in Chiangrai and study the 
related literature Including interviews the person concerned with the knowledge of English 

4. Methodology

The researcher check the questionnaire by adapting with the third year

students at the Faculty of  Humanities, English program at Chiangrai Buddhist College with the course 
of Contrastive Analysis of English and Thai by 10  monk students (Focus Group), then check the valid-
ity of the questionnaire responses and summarizing with  process

5. Data Collection  

The Researchers and research assistants collecting data manually from a group seminar at the 
College by inviting the audience in an interview.  the population are the temples that have antiquities 
in Chiangrai Municipality are Wat Phrakaew and Wat Rongsueten and another temple is in Chiangsean 
district, Watphrathat Pa-ngao which is focus on selecting a specific temple in high season. 

6. Data Analysis

The researchers and research assistants analyzed the data and collected them from a small group 
of seminars then, analyzes the information needs of the population to deal with their English knowl-
edge in Buddhist archaeological sites in Chiang Rai. together with information on the development 
and transfer  knowledge with the English language in the Buddhist archaeological sites in Chiangrai

Results

The Rerearch Study by Objective 1, to study knowledge management communities with 
Buddhist archaeological sites in Chiangrai

The results of the research study showed that each field of ancient archaeological sites, in-
cluding at least one Buddha immage in the temple. And the most of temple the committee they do not 
have the knowledge management about archeology management in the temple and they cannot well 
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enough communicate with their own knowledge by thai or English that  is impostant to explain when 
foreigners or the the tourists visit their temple in the community. While, a small group (volunteers) 

brainstorming ways to find knowledge management communities of Buddhist archaeological sites in 
Chiang Rai that they do not have any guidelines on the management plans 

The Rerearch Study by Objective 2, to study how to improve the English skills by the pro-
cess of knowledge management to the community in Buddhist archaeological sites in Chiangrai

The results of the study how to improve the English skills of the monks and novices at the 
archaeological community by  the process of knowledgement found that the overview, there is a very 
low level that means they have a very low of 4 skills in English language consists of listening, speak-
ing, reading and writing skills The process of developing with English language skills of the monks 
and the archaeological community is found that most of them do not have the English skills develop-
ment plan to improve the monks, novices or any volunteers for explaning the English information 
to the tourists but every temple has a Thai official to explan the tourists by Thai Information and the 
knowledge management by English skills in Buddhist archeological site found that every temple do 
not have any plan to manage the knowledge except Phrakaew Temple.

 The Rerearch Study by Objective 3,  to communicate and share knowledge of English 
language in the Buddhist Archaeological sites in Chiangrai

 The results of the study the target group by SWOT Analysis of the knowledge management 
with English skills in Buddhist archaeological sites in Chiangrai found that each temple has not differ-
ence strengths, weaknesses, opportunities and treats by contextual environment, for the communicate 
and share knowledge of English language in the Buddhist Archaeology the results go along well with 
all parties agreed that there should have a knowledge management with their English skills in the 
Buddhist archaeological sites in Chiangrai seriously because of every they would have a lot of foreign 
tourists using English language visit the temple but in action they do not have any plan to cooperate 
of temple and community and plan to practice English skills to communicate with tourists including 
with listening, speaking, reading, and writing skills is in crisis situation

 However, the focus group presents that the ways to communicate and share knowledge of 
English  in the Buddhist Archaeology consist of 3 ways 

1. To provide the basic training course to the people including monks novices and 
volunteers in the Buddhist archaeology

2. To prepare information training manuals

3. To take them to the sight seeing the Buddhist archaeology

 For the basic training course to the people including monks novices and volunteers in the 
Buddhist archaeology. The summary are they need the training course of English skills and the period 
should be around 2-4 days may be hosted by the faculty of humanity, Chiangrai Buddhist College 
by the instructor provide Thai information and English 4 skills, after the researcher and tean try to 
provide the basic training course by invite 1 monk of each temple all together 10 monks the result of 
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the basic traing course found that 5 monks, they can comuicate with English skills but they still shy 
to communicate with English and the 5 monk rest, they cannot and the also shy with the English com-
municate skills, For the preparation of the training manual containing information of archaeological 
remains they should consist of the basic information of each temple by English version including the 
information of the history of temple, Buddha image, architecture etc. For the sight seeing the Buddhist 
archaeology the results found that overview, the monks, novices and volunteers they cannot  access to 
the Buddha terminology which is the heart of English presenting to the foreigners and their personali-
ties in presenting the overview everyone ready and confident to be a presenter.

Discussion and conclusion

 The research studies on knowledge management of the study English skills in Buddhist archaeo-
logical sites in Chiangrai province. The researcher’s discussion are  as follow: 

 1.  The study on knowledge management of the study English skills in Buddhist archaeological 
sites in Chiangrai province the srsearcher devided the information by the information of Fine arts, in 
the process of knowledge management by surveying the researcher found that Each temple has similar 
things that are painting, sculptures and architecture which the researcher devided into 3 group  that is 
suitable for presenting to the learners tourists and foreigners with thoese archeologies by English or 
Thai language.

 2. In the process of education the community with information the researcher has and opinion 
that from now on every sections should take an seriously action in cooperation with realization and 
conservation of their own local antiquities   including a plan for managements, visions, target goals 
by knowledge management such as provide with the temple, community and volunteers to participate 
the basic training English course for developing in Buddhist archaeological site.

 3. The SWOT Analysis of the knowledge management with English skills in Buddhist archaeo-
logical sites in Chiangrai. strengths, weaknesses, opportunities and treats. The research studies found 
that the weaknesses consist of 2 things that the first, people or community do not have an opertunities 
to use their English skills becase of each temple will let the abbot provide everythings including the 
management of the antiquities and the temple’s committee will involve only the finance management 
the information management the abbot will also take control by himself. The second,  The common 
perceptions overwiew the monks, novices and communities the has an information of antiquities in a 
low level. The treats found that their personal daily life that cause of most of them do not have enough 
time to provide their routine to attempt to join the activities, everything manage by the temple abbot 

Suggestions

 The community and the temple should have their community networks in the policy of one 
temple one expert (tourist guide) which is to support the development of the people in the field of 
language skills, realization and conservation. Every sectors including public and private sectors, uni-
versity should have the memorandum of understanding with temple to provide the training course to 
the community at least once of a month.
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Abstract

 Indonesia is an archipelagic country with more than 13.000 islands covering the whole 
area. It is enriched with diversity of ethnic, race, language, and culture. The country is also known 
internationally as ‘The Meeting Place of World Religions” due to the fact that it accepts officially 
six religions well known internationally. They are Islam, Christian, Catholic, Hindu, Buddhism and 
Khong Hu Chu (Confucianism). Here, the majority of Indonesian population are adherents of Islam, 
while Buddhists occupies the second minority after Khong Hu Chu. It is interesting to mention here 
that there are hundreds of local beliefs to be found in this country as well. 

 However, this diversity undeniably very often becomes the cause of conflict and violence in 
the society. Throughout history, Indonesia has faced several violence out of which religious issues 
has most likely become the trigger for such violence.  Although the previous religious conflicts in 
Indonesia have not been massive enough to bring about discordance to Indonesian society at large, 
this matter should be cautiously dealt for preventing future conflicts to arise. In fact, Indonesian 
religious leaders and scholars have shown their concern about it to the fact that they often hold 
dialogue interfaith to broadcast the importance of love and tolerance among religious communities. 

 In attempt on building tolerance among religious communities, there are four questioning 
points that need to be dealt with: 1) what is the religious tolerance? 2) what are the causes for the 
arising of religious intolerance? 3) what is our response in facing intolerance acts from other religious 
communities? 4) what are our contributions in creating tolerance, unity, peace and harmony in the 
midst of religious diversity. This paper attempts to discuss this subject matter comprehensively 
especially with its main aim for educating Buddhist minority in Indonesia on the importance of 
religious tolerance. The education is greatly needed for two main reasons. The first reason is to make 
Buddhists minority in Indonesia understand clearly the Buddhist attitude on religious tolerance, 
thereby they would behave themselves wisely towards followers of other religions. Secondly, it is an 
attempt to protect them from violence or harassment that might be assaulted from other parties. For, 
by knowing how to deal and act wisely towards other religious communities, besides that they have 
taken part in creating tolerance and peace, they are actually protecting themselves. The idea is that 
protecting others, they protect themselves.

Keywords: education, religious tolerance.
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History on Religious Conflict in Indonesia

 With diversity on ethnicity, race, culture and religion, Indonesia is very vulnerable to conflict. 
In fact, in the course of Indonesian history, several conflicts had happened on the name of different 
ethnicity and religion. With regard to religious conflicts, according to Muhammad his book “Agama 
dan Konflik Sosial (Studi Pengalaman Indonesia)”, since 1960 several years after Indonesian 
independence, various religious conflicts started to happen, such as destruction on churchs in 
Makassar, Celebes (1967), Slipi Jakarta (1969), Donggo, East Sumbawa (1969), Christian Hospital 
in Bukit Tinggi, Sumatera (1970), Catholic Hall Tarakanita Jakarta (1975). Act of religious violence 
continues even until 20th Century like violence and harassment towards Christian communities in 
Timor Timur, Situbondo, Borneo and Tasikmalaya.1 Perhaps, the most severe religious conflict that 
ever happened in Indonesia is that of erupted in Ambon on 1999. It involves the Moslem community 
on the other hand, and the Christian – largely – Protestant – community on the other hand. It initially 
erupted from Ambon.2

 Religious conflicts that broke out in Indonesia until now mostly happened between Moslem 
and Christian communities. The reason is perhaps that they both are the first two biggest religious 
communities with regard to their followings in Indonesia. However, Muhammad in his work states 
that the reason for the conflict between these two communities especially which erupted after 1960 
was caused by aggressiveness of Catholics and Christians in spreading their religion by establishing 
churches, schools, and hospitals in areas where Moslem communities predominantly settled.3 Mention 
is also made in the same book that the attitude of government in treating religions also becomes the 
cause for the conflict. Quoting from the book written by Vernon on “Sociology”, Muhammad views 
that government might treat religions in three ways: 1) The Government supports one religion and 
reject or discriminates against all others, 2) The government supports religion in general, but give 
no-marked preferential treatment to any one religion, 3) the government rejects all religion in general, 
and directly or indirectly engages in activities designed to eradicate religion from the society. The 
first could easily ignite religious conflict. The one which is being supported by the government might 
treat other religions arbitrarily, while those which are being discriminated might attempt to go against 
the government and its supported religions.  The second seems to be wise, but it also could trigger 
the conflict at the time people were unsatisfied with the government treatment. The third type, being 
oppressed by the government, the religions would be like fire in the chaff, ready to burn out at any 
time.4  

 Meanwhile, Nurcholis, a leading Indonesian Moslem religious leader, opines that democratic 
euphoria among Indonesians especially after the fall of Orde Baru (New Order in era of Suharto) 
becomes the cause for several religious conflicts. It is stated that in the era of Orde Baru, pluralism 
was in fact being encouraged for maintaining unity. However, at the same time, freedom of expression 
was also being suppressed. As a result, since the fall of the New Order, there has been a democratic 
euphoria where people can express their opinions everywhere. Unfortunately this is not accompanied 

1  Muhammad, Arif. Agama dan Konflik Sosial (Studi Pengalaman Indonesia). Bandung: Marja, 2013, p. 46-47.
2  Doorn, Nelly Van and Fatimah Husein. Inter-Religious Dialogue. Yogyakarta: Gadjah Mada University, 2007, p. 8.
3  Muhammad, Arif. Agama dan Konflik Sosial (Studi Pengalaman Indonesia). Bandung: Marja, 2013, p. 46.
4  Ibid, p. 19-21.
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with the development of other aspects of political pluralism, thereby leading to open conflict and even 
physical clashes between social groups either on ethnicity or religious basis.5 

 It is a fortunate that Indonesian Buddhist communities never engage in conflict with other 
religions. However, in few events, harassment happens to Buddhists. For instance, in 2012, Ekayana 
Buddhist temple in Jakarta became the target of terrorist and being bombed. Meanwhile, in 2016, 
several Klentengs (Chinese traditional temples which in Indonesia are identic with Buddhist temple) 
and also Buddhist temples in Tanjung Balai Sumatera were being attacked and burnt by Moslem 
communities. The reason for that act of violence accordingly started with a Chinese Indonesian lady 
named Meliana requested Moslems in Al-Maksum Mosque to turn down the volume of loudspeakers 
while doing prayer. This brought about anger to them. Thinking that Meliana is a Buddhist, they 
attacked the house of Meliana, several Klentengs and Buddhist temples.  

 Taking these into consideration especially in the case of Meliana, it is important for Buddhists 
in Indonesia to act wisely towards other religious communities. The result of such unwise action 
could be very harming not only oneself but Buddhist communities as a whole. Thus, education on 
religious tolerance should be given to Buddhists in Indonesia with the purpose of creating harmony 
and peace among religious communities. Most importantly, it is to keep safe Buddhist minority in 
Indonesia from being harmed by others. 

General Definition on Religious Tolerance 

 Tolerance is an attitude of mutual respect between groups of individuals in the society. In 
the case of religious tolerance, it is the willingness to recognize and respect the religious beliefs 
and practices of others. In the religious tolerance, there is no reason whatsoever for certain religious 
community to force others to change their beliefs. Everyone has the right to choose the belief that he 
feels comfortably without intimidation from other parties. 

 In the spirit of religious tolerance, it is also strictly prohibiting one to humiliate or look down 
others’ beliefs. Act of humiliating others’ belief happens due to the hatred. Hatred towards other 
religions arises because of non-understanding of the truth and goodness of other religious teaching. 
Therefore, one has to open his mind seeing the goodness in other religions as well. 

 It is believed that all religions teach love and compassion towards others regardless their 
ethnic, race and religion. The reason is that all people do not want any harm coming upon them. On 
the other word, all people wish to live in peace and harmony. In this regard, love and compassion are 
highly needed to create peace and harmony in the society. For this, religious tolerance should also 
address the importance of love and compassion to each other among religious communities.  

 It should be mentioned here that tolerance towards other religions does not mean that one 
should follow practically all the doctrines of others.  Instead, one is just to have a willingness to 
recognize and respect other religious beliefs and practices. In other words, one should refrain himself 
from hating and despising their beliefs and practices, even though those might not be in agreement 
with his view. In the same time, with certain reason, one has to accept with open heart whatever 
goodness found in other religions. 
5 Madjid, Nurcholish. Pluralitas Agama (Kerukunan dan Keragaman). Jakarta: Buku Kompas, 2001, p. 15.
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The Causes for Religious Intolerance 

 According to Buddhism, the source of all evil things in the world derives from three 
unwholesome thoughts, namely greed, hatred and ignorance.6 All evil actions done by speech, body 
and mind including various conflicts on the name of religion result from these three unwholesome 
thoughts. Here, with regard to religious intolerance, these three manifest in various ways. Several 
points are mentioned in the following discussion. 

 Looking closer into the problem, we find that one of the main causes for religious intolerance 
is an assumption that one’s own religion is the only truth while others are wrong. This assumption 
becomes the barrier for a person from willingness to understand and recognize the virtue of other 
religions. One falls into narrow-minded, and views whatever doctrines other religions try to offer as 
a mistake. As a result, such a person most likely generates disliking to other religions. This unwise 
assumption in fact has existed even during the time of the Buddha. Pāli Canon reports several incidents 
where many religious people fell into dogmatic trap to the point that each of them strongly claimed 
that their only view which was true while all others were wrong (idameva saccaṃ moghamaññanti). 
As a result, they engaged in quarrel and attacked each other with harsh speech.7

 Another cause for religious intolerance is a blind attachment towards one’s own religion.  It is 
not incorrect to say that one should attach to one’s own belief and practices, for religion is a guide of 
life, a torch in the darkness. However, one should wisely use the religion as a way leading to a peaceful 
and healthy life both mental and body. Meanwhile, blindly attached to one own religion could create 
conflicts within oneself as well as environment. Hatred or anger will arise when other abuse what 
one blindly attaches. It is for this reason as well, the Buddha even states that his teaching should be 
taken similar as a raft. As stated in the Alagaddūpamasutta of Majjhimanikāya, the Buddha reminded 
his disciples that his teaching should be used just like a raft, not for grasping it, but for crossing them 
(Kullūpamaṃ vo, bhikkhave, dhammaṃ desessāmi nittharaṇatthāya, no gahaṇatthāya).8 

 Apart from that, jealousy and stinginess are also the cause for religious intolerance. This point 
has been stated by the Buddha on answering a question of Sakka, a king of Tavatimsa deities, of why 
people still engages in quarrel, violence, and harming to each other although they actually wish to live 
in harmony and peace. The Buddha replied that it is due to jealousy and stinginess (issāmacchariya) 
such act of violence still happens.9 These two unwholesome thoughts will always go hand in hand. 
Where there is jealousy, there will be stinginess. It is a common fact that several conflict and violence 
that occur on the name of religion originate from jealousy and stinginess. The jealousy and stinginess 
could be due to territory, followers or material profits. It is possible that one harbors jealousy on 
seeing the territory, followers and material profits of adherents of other religions are bigger than his. 
On the other hand, it is also possible that one does not want to share to others the territory or material 
profits he possesses, and it is possible as well that one harbors a grudge against those who attempt to 
convert people of the same faith as him to another religion.10 

6  A. i, 201.
7  Ud. 66.
8  M. i, 134. 
9  D. ii, 275.
10  With regard to stinginess on territory, followers and gains, it can be compared with the Pañcamacchariyasutta of 
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Buddhist Way on Facing Religious Intolerance

 According to Buddhist perspective, hatred will never cease by treating with hatred. On the 
contrary, only by love and compassion, such hatred will come to end. Based on this reason, in response 
for an act of intolerance from other parties, and for the sake of unity and harmony, one should firstly 
calm down his anger, and thereafter act in loving way to those who treat him unfavorably. 

 In relation to this attitude, an incident reported in the Brahmajālasutta of Dīghanikāya should 
be taken into consideration. Here, a wanderer named Suppiya is stated insulting in many ways the 
Buddha, Dhamma and Sangha. The Buddha in this occasion advices his disciples not to harbor any 
anger, hatred and disliking to others who insult Him, Dhamma and Saṅgha (Mamaṃ vā, bhikkhave, 
pare avaṇṇaṃ bhāseyyuṃ, dhammassa vā avaṇṇaṃ bhāseyyuṃ, saṅghassa vā avaṇṇaṃ bhāseyyuṃ, 
tatra tumhehi na āghāto na appaccayo na cetaso anabhiraddhi karaṇīyā).11 That should be so as such 
anger, hatred and disliking will be a hindrance for one’s mind.12 Moreover, the purpose of practicing 
Buddhism is to put an end of defilements of mind including hatred. Therefore, there is no any 
reason whatsoever in Buddhism to develop hatred to anyone including to those who treat Buddhism 
unfavorably. 

 Furthermore, as mentioned in the same discourse, calming down one’s mind from anger is 
greatly needed in this situation owing to the fact that being overwhelmed by this thought, one could 
not think properly what is right and wrong. Being confused with anger, one will not understand 
whether other speaks truth or not.13 Besides that, with anger overwhelms one’s mind, whatever speech 
or bodily actions one does, it only brings more destruction. As it is understood, quarrel, violence and 
even war only happen when two parties go against each other with hatred and anger. 

 Instead of hatred, one should treat other with love and compassion. Treating others in such 
a way does not mean that one let others to do evil things by humiliating or condemning his belief. 
Instead, in order to bring peace upon others, one should first make peace within oneself. Only then, 
with peace within, one should give an explanation to the condemners that what they say is not 
according to the fact.  By doing so, one will not bring conflict within one’s mind, and in the same 
time, one will not create any unwise action to others. 

Building up Religious Tolerance 

 In response for religious intolerance in Indonesia, several organizations both non-governmental 
as well as governmental make various effort to build up awareness on the significance of religious 
tolerance. Nurcholish Madjid as Indonesian Islamic leader in his work for instance, encourages 
religious communities to hold dialogue interfaith as well as cooperation with each other.14 He 
furthermore states that in order for tolerance could be realized, people should compete to each other 
to show and spread the teaching of their religions in accordance with its universal virtues, so that it 
can come to an agreement to the point that there is no any religion which tolerate hostility and all 

Aṅguttaranikāya (A, iii, 271).
11  D. i, 3. 
12  Ibid. 
13  Ibid. 
14  Madjid, Nurcholish. Pluralitas Agama (Kerukunan dan Keragaman). Jakarta: Buku Kompas, 2001, p. 18.
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kinds of violence.15

 Furthermore, as stated in the “From Radicalism towards Terrorism (the Study of Relation and 
Transformation of Radical  Islam Organization in Central java and D.I. Yogyakarta)”, a work of 
Hasani, Ismail and Bonar Tigor Naipospos, especially in relation with a growth of radicalism among 
Indonesian Muslims, the Mainstream Islamic Groups have stepped to prevent radical Islamic influence 
to grow, such as 1) providing tolerance education, 2) increasing people’s welfare, 3) breaking down 
the radical Islamic groups, 4) to provide religious-tolerance teachings. Such steps is also encouraged 
by government.16 Meanwhile Indonesian Media Socials also try to prevent the increase of radicalism 
by 1) covering news and writings about religious-life tolerance, 2) broadcasting the facts, 3) not 
covering any actions with certain religious views, 4) not covering any violent actions under any kind 
of religious view with diplomatic manner.17

Religious tolerance is given emphasis in Buddhism. The reason for this is because every human being 
regardless religion he or she believe in basically wants to live in peace and harmony.18 Therefore, it is 
a duty for every human being to contribute oneself in creating religious harmony and tolerance among 
religious communities. On the basis of above given explanation, here we can mention several points 
that help us especially Buddhists to act in a such way to take part in creating religious harmony and 
tolerance. 

 1. Eliminate hatred towards anyone regardless the ethnicity or religion they have. Hatred 
will always be destructive. It leads to conflict and violence. All kinds of religious intolerance happen 
because of hatred. Therefore, an attempt should be made by us that loves peace and tolerance to 
eliminate hatred within each of us. 

 2. Avoid debate with other religious communities. Here, debate should be distinguish from 
Dhamma discussion. In debate, there is an intention to defeat others with any means. It very often 
leads to defilements of mind. They who win in debate will develop arrogance within themselves and 
in the same induce hatred from others. Meanwhile, those who lose will get sadness. On the other 
hand, discussion on Dhamma is highly recommended in Buddhism for it leads to the development on 
wholesome states. For this reason, the Buddha avoids any debate though some people came to him 
for debate on doctrinal points. As stated in Dhammacetiyasutta, King Pasenadi uttered his admiration 
to the Buddha. The reason is that there were clever Samanas, Brahmanas, Khattiya and Householders 
who came to the Buddha with intention of demolishing his doctrine by first formulating questions 
thus: ‘We will go to the recluse Gotama and ask him this question. If he is asked like this, he will 
answer like this, and so we will refute his doctrine in this way; and if he is asked like that, he will 
answer like that, and so we will refute his doctrine in that way.’ However, after meeting the Buddha, 
they could not refute his doctrine, instead they got a talk on Dhamma and had no much questions to 
ask, let alone to refute.19 
15  Ibid, p.28. 
16  Hasani, Ismail and Bonar Tigor Naipospos. From Radicalism towards Terrorism (the Study of Relation 

and Transformation of Radical  Islam Organization in Central java and D.I. Yogyakarta). Jakarta: 
Pustaka Masyarakat Setara, 2012, p. 149-150.

17  Ibid, p. 151.
18  Dhp. Verses 129-130.
19  Ibid, ii, 122-23.



 160

 3. See that the truth is also possible in other religions. What it means by the truth is that of 
moral teaching and spiritual values. As mentioned above, one of the causes for the religious conflicts 
is an assumption that only in one’s own religion which is true while all others are wrong. In order to 
avoid such dangerously assumption, one should be open-minded and ready to accept any moral or 
spiritual truths that others religions might also teach on it. If for instance certain religion emphasizes 
on giving, moral conduct, loving kindness, and the like, then one should accept them as the truth and 
beneficial. Opening one’s heart to see in such a way will bring a person to more tolerance towards 
anyone for whatever religions they believe in. 

 4. Do not teach the Dhamma just for the sake of getting followers. Many conflicts and violence 
happen due to an attempt of certain religious community to forcefully convert others to follow their 
religion. Here, as shown by the Buddha, Dhamma is taught not for getting as much as possible 
followers, but it is just for the sake of happiness, prosperity and benefit of people. When Upāli wants 
to be a disciple of the Buddha at the end of conversation, the Buddha did not in hurry accept him. 
Instead, He reminded him to think first before deciding to become upasaka for he was a respected 
person in the society.20  Furthermore, to Nigrodha and his disciples, after delivering his talk, the 
Buddha emphatically stated that he talked on Dhamma not to be wrongly apprehended that He wanted 
to make them his disciples. On the contrary, He just wanted to show that there were unwholesome 
states that should be abandoned for they brought about suffering.21 

 5. Use Dhamma wisely. As explained earlier, one of the reasons for the arising of religious 
intolerance is because of a blind attachment towards one own religion. With regard to the Dhamma 
(the teaching of the Buddha), such a blind attachment is also possible to happen. As a result, one 
might harbor anger or disliking to those who refute the Dhamma. For this reason, the Buddha himself 
reminds his disciples to use his teaching just like using a raft. It is just a means for crossing, and not 
for holding.22 

Conclusion

 Conflict and violence in the society on the name of religion often happens due to the lack of 
tolerance among religious communities. For this reason, it is highly important especially for Buddhist 
minority in Indonesia to understand the significance of religious tolerance. This must be urgently 
given for two reasons. The first reason is to make Buddhists minority in Indonesia understand clearly 
the Buddhist attitude on religious tolerance, thereby they would behave themselves wisely towards 
adherents of other religions. Secondly, it is to prevent other religious communities from treating 
Buddhists with intolerance, violence or harassment. The idea is that if Buddhists treat other religious 
communities with love, compassion and tolerance, then others certainly would treat Buddhists in the 
same way. Owing to this very reason, education on religious tolerance should be given to Buddhists 
in Indonesia with ideas as already explained in this paper. 

20 Ibid, i, 378. 
21 D. iii, 56-57.
22 M. i, 134-35.
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Abbreviation

 A   Aṅguttaranikāya

 D  Dīghanikāya

 Dhp   Dhammapada

 Ud  Udānapāli

 M  Majjhimanikāya

 S  Samyuttanikāya

 trans  translation
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The Transition to a Green Economy: Benefits and Chal-
lenges in Phrae Province

 

Jaruwan Kumpetch 

Abstract

 The research topic is The Transition to a Green Economy: Benefits and Challenges in Phrae 
Province. The purpose is to study the transition the dominant product of Phrae province to the green 
products. The method of the study is to find the product of Phrae province. The site collects field 
data, interviewing stakeholders. To gather information, documents related to the history spread. The 
documents were published. Oral history and from the memories of local people to participate in the 
production.

 The results of the study found that the province has a distinctive identity in terms of a sim-
ple way of life. Both are native people of Thai Yuan and Thai Puan ;they were coming from Chiang 
Kwang, Laos. The geographical conditions of the same province and other provinces in the Northern 
plateau located between valley.  Phrae teak forests that used to have plenty of trading countries, the 
country’s main wood and also inherited the wood production today by East Asiatique Com.Ltd.  It’s 
a company that is in the memories of the people of wood in the area. The oldest teak planted in the 
year 1910. The Teakwood makes people spreading the wisdom and skills in producing outstanding 
and beautiful wood. But as the original production is seen as destroying the environment.

  The green economy of the province is the study of the production of wood that can be useful, 
and the challenge. It goes into a production for globalization. Regardless of the environment and also 
a beneficial for  the good culture and based on a concept developed by the United Nations.

Key words : Green economy, sustainable development

Introduction

 Phrae is located in the northern part of Thailand, where is rich of social, culture, and environ-
ment resource. Phrae is also abundantly of knowledgeable people. To respond the community goods, 
the innovation and creative community was established and developed; however, it doesn’t enhance 
products to a green level. According to Green Economy, its concept is not only to advance the com-
munity interests but also to balance all creatures, to improve people and to bring societies together. 
Because Phrae is a small province, following the global trends tend to go slowly. Even though, Phrae 
is tardily developed. It has a wealth of natural capital, which is forest and land, human capital, in-
cluding knowledge and skill, and social capital, such as cultural value and institution. By researching 
about an index of sustainable development progress is moving an international human dimension pro-
ject forward. The United Nations University International Human Dimensions Programme cooperate 
with the environment project of the United Nations Environment Programme and other parties to 
make a first report, entitled “Inclusive wealth Report-IWP”. It proposes the sustainability assessment 
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methods which has expanded the concept of frame and the affluence capitals which I said earlier. 
However, those must be linked to economic development and the well-being of the people.

Research Methodology

 The study of The Transition to a Green Economy: Benefits and Challenges in Phrae Province 
was a qualitative study. The data was collected by doing a participant observation.     An interviews 
with government officials, departments of agriculture, forestry, and municipal policy makers were 
held. To gather more information, we interviewed local manufacturers and five small and medium-
sized factories which export and distribute products in area to Bangkok.

Output

 Teak wood Thailand is an abundantly country comprising with both land and water ecosys-
tems. According to a survey of forest land management Bureau Department of forestry, Thailand has 
102,285,400.62 Rai of forest areas which is equal to 31.62% of the country areas. Forest is an impor-
tant source for all living things, not only human but also animals.  Moreover, forestry is considered 
as the four basic human needs, which are food, apparel, residence, and medicine. In Thailand, we 
divide forest into 2 types. One is evergreen forest, which covers 30% of all areas in country, and an-
other is deciduous forest, which is the most significant forest and consists of Mixed Deciduous forest. 
In addition, mixed deciduous forest are normally found in North, Central, and Northeast regions of 
Thailand. Teak wood, which is very common and is the most prestigious wood, can be found mostly 
in northern part of Thailand. In 1912, Forest Industry Organization started to plan teak area in Haad 
Forest. Because of an importance of Phrae forests, the government established a forestry school and 
regulated stipulations about teak forest, including reforestation to substitute and ensure that there are 
abundantly teak forest in Thailand.

 According to article 26 from Zero Draft said about green economy as a tool to achieve sus-
tainable development, to protect and enhance natural resources, to increase efficacy of sustainable 
production and consumption, and to propel the world to a low-carbon development. United Nations 
Environment Programme  first initiates the green economy fame. This frame could be a decision-
making frame of both public and private sectors or a policy frame in order to integration of economic, 
social, and environmental, which are three pillars of sustainable development.

 Green economy is the guidelines for a sustainable development. The governments around the 
world try to urge green economy along with developments of social and quality of life, including of 
the conservation balanced of both natural resources and environment. The united Nation has encour-
aged countries to invest in green industries in order to build a green economy system, which will lead 
the world economic to a direction of green and sustainable. By believing that green economy will 
create a job, save money, and protect underprivileged people, the government has to reduce number 
of poorness, carbon, and environmental destruction.

 The definition of green economy from the UNEP (United Nations Environment Program ) is 
an economy that results in improved human well-being and social equity, while significantly reducing 
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environmental risks and ecological scarcities. (UNEP (2011a) page 2.)

 An economy that results in improved well-being and reduced inequality over the long term, 
while not exposing future generations to significant environmental risks and ecological scarcities. 
(UNEP (2011b) page 5)

 From the definition of UNEP, green economy means the economy leads to enhance the qual-
ity of life and reduce the problem of inequality in the long-term without letting the society to face 
environmental risks and degradation of ecosystems.

 The life story of one carpenter ; “…My parents made Products from woods for 50-60 years. 
I remembered I was Playing with a stacked pile and a sawdust. After parents Sawed woods, the saw-
dust was flooding to a river coast and I played with it. As I grew up, I had to go working outside my 
hometown but when I came back I still have the same way making wood composites…” 

The Gallery shop from wood processing

 For an appearance of wood furniture, Phrae may be noted as a province where there is an il-
legal logging. The operator view to this statement is  “The illegal logging remains in the province 
but it is less than before because it is not worth to make a furniture”. The thought of outside people 
is another obstacle to Phrae furniture manufacture. If you have to think of a province where there is a 
deforestation going on, most of people first thought is Phrae. Their attitude toward Phrae citizens that 
they illegalize cut wood, despite the fact that they use wood from plantations. 

 Office of the National Economic and Social Development Board has given a definition of 
green economy that a development leads to a growing economic and social sustainability also must 
be environment-friendly. Under the process of the development, the activities must use resources ef-
fectively, environmental degradation, and loss of balance, in order to sustain people livelihood and 
way of life of the population in all areas of manufacturing.

 For Phrae, strategic and development need to re-think and be included in the Strategic De-
velopment Plan NO.12 (2017-2021) was “Stable, Prosperous, and Sustainable”. By introducing the 
concept of green economy and green growth into a global context, participating in the development of 
the provincial economy by green (green economy) is to improve the well-being of humans. Promot-
ing fairness Strengthening and developing human capital.

 The story of wood-making in Phrae. There are many foreign wood companies working in 
Thailand. For example, British Borneo Company, Ltd, Trading Corporation Ltd., Bombay Burma, 
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and Siam Forest Company, Ltd. British Borneo Company 
first came in the year of 1856. Mr. Louis T. Leonowens was 
a manager , who later soon started his own company. Trading 
Corporation Ltd., Bombay Burma came to Thailand in year 
1910 and later also did Siam Forest Company, Ltd. East Asi-
atic company is France organization. The company divides 
into two sections, one is France East Asiatic company and an-
other is Denmark East Asiatic company. Lumsum Company 
is under France controls and have not much experiences in 
forestry.

The Transport Timber in the Past 

 East Asiatic Company is familiarize with Phrae citi-
zens. It is located in central district. Today the company has 
changed into a forestry school of Phrae. East Asiatic Company 
has a longer time working than any other companies. Along 
the left side of Yom river coast, the concession of teak log is 
made. In 1908 to 1925, East Asiatic Company made out 6,000 
cubic meters of wood. The company also exported both raw 
wood and lumbers. Additionally, it built a sawmill  in Yan-
nawa. The sawmill was built to catch logs, which are flooding 
along Chao Phraya River, and transform before exported to 
outside countries. 

Mr. H.A. Salade (The First former Director General of the 
Forest from 1896-1901)

 The East Asiatic Company  was addressed in memory 
of a man spreading because of outsourcing in the wood of 
almost all of the Publisher. Get a concession towards the East 
Asia from exotic. In the year until the company cancelled 1936 
and raise the company’s areas, spreading forestry schools. 
Mr.Slade set the system to the management of the wood, in 
the same system with Myanma, and the system comes to this 
current is employed to make the wood. Inheritance in plain 
wood as an incubator and a person’s experience, the city has 
experienced a continuous current of arrival.

 The country’s first cultivated plantation teak is at Phrae 
province. They cultivated since 1910 and teak are also present 
in most provinces, including the selection of wood to make 
Bangkok’s landmark is the giant swing (Sao Ching Cha), it 
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must take from the wild wood planting at this change until the 
stand out. 

The First Teak Garden Plant in Phrae since  1910

 The transition to a green economy. The benefits and 
challenges of developing products in Phrae teak furniture 
to the concept of sustainable green economy, the province 
should put their own policies on green economy freely. How-
ever, in accordance with the principles of the Declaration of 
Rio de Janeiro and Agenda 21, according to a summary of 
the results of the       RIO+ 20 Conference concluded in a pa-
per titled  “The Future WFe WWant””by the major developed 
economy to sustainable growth without damaging the envi-
ronment. TheThewell-being economic dependence on creat-
ing the economy and ecology. 

Discussion

 The  place of the traditional teak wood furniture that is 
called “the basement plant”(Tai thun bann) .They use  a fac-
tory basement in the production and processing of wood. The 
supply chain is inside a nearby community in the village. A 
group is a production cooperative for wood production cluster 
and wood came up. The production of further development is 
still spreading, especially value-added products and formats

 Currently in Phrae, number of wooden furniture and 
wooden product industries is not less than 454 companies, 
and there are 946 furniture industries. Both types of indus-
tries are considered to have the largest amount of industries 
in the province. Furthermore, more than 516,019,767 bath are 
invested in and 5,500 people are employed. An information 
from Phrae Office in year 2015 shows that there are many 
types of manufactures, including wooden household product 
factories, wooden furniture manufactories, and industries such 
as household caving and product from wood dust. 

The Wood Processing 

 In a case of the industrial wood processing, the statistic 
from Forest Industry Organization shows that the disposal of 
wood processing is approximately 0.35 million Baths. Fur-
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thermore, the disposal of wood processing from Wood Park 
is 518.17 million Baths. Phrae must use all natural resources 
to benefit and value in every section to balance and develop 
social, quality of life, natural resources, and environment si-
multaneously.

Charcoal  cooking,  Processing of wWood Chips left

 In addition, wood wastes, such as sawdust, from pro-
cessing woods can be utilized in different ways. One way is to 
transform those into a worthy product because we can make 
more money out from it. For an example, they transform saw-
dust into a small Wood Chip, a craft, and a fuel. However, 
that sawdust is originated from transformation processing in 
industries. 

The Decoration Goods made from small wood chipsWood 
Processing

Teak Forest Timber Factory Wood

Furniture after Processing

Wood Processing

→ → →

→ → →

Mini furniture crafts sawdust 
charcoal from the wooden 
wings and scrap wood process-
ing.

Value added another to the 
product is the carving after 

Wood Processing

After the processing of  furni-
ture.  A  scrap wood and wings 
that can create more value.

Drying of wood to add value 
and durability for products 
from teak
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Abstract

 This is a study of the development of English skills of English major students to com-
municate with tourists about Buddhism and Culture at Mahachulalongkornrajavidyalaya University, 
Chiang Mai campus.  The objectives of this research were to study the problems of the English major 
students communicating in English with foreign tourists, the ways they solved the problems and the 
guidelines to develop their English competency; and how they developed the English competency 
about Buddhism and Culture of selected English major students. The experimental instruments were 
questionnaires; five learning activity plans (Fish bone diagram; PRA; Study-trips at Suandok temple, 
Phrasingh temple, and Chiang Man temple; Attendance of Monk Chat activity; and focus group dis-
cussion) and tests about Buddhism and Culture. The results showed that; 1) English major students 
had problems using English with foreign tourists in all four skills: listening, speaking, writing and 
reading at the medium level (X  = 3.13) as relatively follows: listening (3.19), speaking (3.16), writing 
(3.10), and reading (3.09); when students had problems in English communication, they seek other 
people with competency in English for help, and most English major students would like to develop 
their English competency by attending the training courses provided by the university.; 2) The result 
of English learning activity about Buddhism and Culture of English major students was higher than 
before participating in the activities with statistic significance at 0.01. The average scores of English 
major students before participating in the activities were at 23.70 and at 41.75 after participating in 
the activities, so their English competency about Buddhism and Culture increased to 18.05. All of the 
students were satisfied with the teaching plans provided by their researcher at the highest level (X = 
4.30). In conclusion, the organizing of the participatory learning process could develop English com-
petency about Buddhism and Culture of the selected English major students, especially their listening 
and speaking skills.

Key words: Development of English skills, Tourists, English major students, Tour about Buddhism 
and Culture  
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Introduction

 The tourism industry is one of Thailand’s most important sources of incomes. In the national 
master plan of the tourism industry 2001-2010, the government planned that Thailand should become 
the leader of tourism in Asia and to set as the final goal in becoming the world class destination for 
tourism. Therefore, the government tried to promote the communities to have their own Substantial 
Tourism1. The municipality administrations, village leaders and people in each community have to be 
ready to give services and preserve the natural resources and their own identities2. One of the most 
interesting destinations for foreign tourists are Buddhist temples. Buddhist temples are the centre 
of architectural arts, mural painting, and tradition and cultural learning3. Tourists can learn many 
things from the Buddhist temples such as the Buddhist arts and mural painting in the ordination hall 
(Ubosot), the assembly hall (Vihan), Buddha images, pagoda (Chedi) etc., so Buddhist temples are 
considered to be worthy of  visiting.

 Mahachulalongkornrajavidyalaya University (MCU) is a Buddhist institution, founded by His 
Majesty King Rama V (King Chulalongkorn, the Great) with the purpose of providing higher educa-
tion to Buddhist monks and laity. MCU has its four missions as follows: 1) to produce and develop 
its graduates; 2) to conduct research that develops the body of knowledge and Buddhist academics; 
3) to promote Buddhism and academic services for society; and 4) to promote and develop learning 
resources for preserving arts and culture suitable for studying4. Both monks and lay students who 
study in English major at MCU need to know and understand in depth about Buddhism and Culture. 
Whenever foreign tourists visit the temples, English major students should be good hosts to explain 
the main teaching of the Buddha and/or the important Buddha’s teachings and to answer the tourists’ 
questions correctly. Then the tourists can understand about Buddhism and culture clearly. This is 
another way to support and to propagate Buddhism. Moreover, English major students can improve 
their English skills (listening, speaking, reading, and writing) to communicate with foreign tourists. 
Furthermore, it helps to promote the Buddhist and cultural aspects of Thai tourism which the foreign-
ers are so interested in. However, some of the monks and lay students who study in English major at 
MCU, Chiang Mai campus still have problems to communicate with foreign tourists about Buddhism 
and Culture, for example, the details about Buddhism, the ordination hall (Ubosot), the assembly 
hall (Vihan), and the colour of the monks’ robes etc. It is a great shame that the students at the Bud-
dhist universities cannot answer these questions satisfactorily. In addition, students cannot answer the 
questions of foreign tourists clearly and effectively. The researcher, therefore, has studied the devel-
opment of English skills to communicate with tourists about Buddhism and Culture: a case study of 
English major students, Mahachulalongkornrajavidyalaya University, Chiang Mai campus.   

 The objectives of this research were 1) to study the problems of the English major students 
communicating in English to foreign tourists, the ways they solved the problems and the guidelines 
1  Phitsamai Triwicha. 2011. The Effectiveness of Substantial Tourism organized by Communities in the Northern, 

Thailand. North-Chiang Mai University, p.1. 
2  Tourism Authority of Thailand. 2001. The Report of Tourist Statistics in Thailand 2001. Bangkok: Research and 

Statistics Section, p.56. 
3  Surasak Silawanna. 2007. Tourism and Propagation of Buddhism through the Temples’ Roles in Bangkok: A Case 

Study of Borvornnivetvihan and Benchamaborphitdusitvanaram Temples. Mahidol University, p.B.
4  MCU, Chiang Mai Campus. 2012. Self Assessment Report. Chiang Mai: Mahachulalongkorn- rajavidyalaya 

University, p.2. 
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to develop their English competency; and 2) to develop the English competency about Buddhism and 
Culture of selected English major students.

Research Hypothesis

 Students’ English skills development to communicate with tourists about Buddhism and Cul-
ture will be higher than before they will attend the Buddhist and cultural training activities. 

Methods

 This research employed both quantitative and qualitative methodologies. The population of 
this study was 250 English major students (1st-4th year) in the academic year 2013 at Mahachulalong-
kornrajavidyalaya University, Chiang Mai campus. The research tools that were used in data collec-
tion were 1) questionnaires, 2) Buddhist and cultural test (pre and post tests), and 3) five teaching 
plans which were checked and approved by three experts.  The researcher followed the methodolo-
gies:

  1) The researcher distributed 250 questionnaires to study the problems of the English major 
students communicating English to foreign tourists, the ways that they solved the problems, and the 
guidelines to develop their English competency. 

 2) The researcher chose 40 samples of English major students (1st-4th year) based on their lack 
of Buddhist and cultural knowledge. They were tested (pre-test) with the Buddhist and cultural test 
(50 questions and 50 scores). 

 3) The 40 students were trained about Buddhism and Culture with five teaching plans namely: 
1) Fish bone diagram:  students knew the exact problems of English usage to communicate with 
foreign tourists about Buddhism and Culture and the ways in which they solved the problems.; 2) 
PRA (Participatory Rural Appraisal): students understood and reviewed the English usage to com-
municate with foreign tourists about Buddhism and Culture.; 3) Study-trip: students learned about 
the history and architectural styles of the assembly halls (Vihan), pagodas (Chedi), ordination halls 
(Ubosot), Buddhist scripture halls (Hortrai) and reliquary of Northern family at Suandok, Phrasingh, 
and Chiang Man temples from the resource persons and their own direct experiences (Experiential 
Learning).; 4) Monk Chat: students attended the Monk Chat programme for three days to talk and 
share their knowledge about Buddhism and Culture with foreign tourists.; 5) Focus Group Discus-
sion: students showed, shared, and summarised what they had learnt and trained from the teaching 
plans provided by their researcher  relating to Buddhist and cultural aspects when communicating in 
English to foreign tourists. Finally, 40 students were retested (post-test) with the same Buddhist and 
cultural test (50 questions and 50 scores).    

 Data Analysis: the demographic information was analyzed and descriptive statistic of fre-
quencies, percentage, mean, and standard deviation were used to measure the problems of the English 
major students communicating in English to foreign tourists, the ways that they solved the problems, 
and the guidelines to develop their English competency. The paired-samples t-Test were used to com-
pare the Buddhist and cultural test. 



 173

Results

Information about the Respondents:

 The findings showed that the majority of respondents were monks and most of them aged 
between 20-24 years old. The majority of the respondents were Thai followed by Myanmar, Vietnam-
ese, Lao, Cambodian, Bangladeshi, and others. Most of them lived in Muang Chiang Mai and they 
were in the 1st year, 2nd year, 3rd year, and 4th year students respectively. They reported that they used 
to communicate with foreign tourists, but 8.0% of respondents never had.

Responses to the problems, ways students solved the problems, and needs for English Skills 
Development of English Major Students, MCU Chiang Mai campus 

 In the first part, the respondents reported that they could not sum up what the foreign tourists 
spoke to them about. This was most difficult aspect for them relating to listening problems. They 
could not interview and discuss the given topics with the foreign tourists due to their lack of speak-
ing ability. This was the most difficult aspect for them relating to their speaking problem. They could 
not read and give related examples to discuss with the foreign tourists. This was the most difficult 
aspect for them relating to reading. They could not write 100-150 words on the Buddhist and cultural 
articles. This was the most difficult aspect in relation to their writing.  

 In the second part, the respondents suggested the ways students often solved the problems 
when they communicated with the foreign tourists. In the listening problem, they requested the for-
eign tourists to repeat the sentences and to speak slowly. In the speaking problem, they asked their 
seniors and teachers to answer the questions instead of them. In the reading problem, they requested 
the others who already had competency in reading English to help and sometimes to check the un-
known words in the dictionary. In the writing problem, they asked the others who can write the short 
answers to help.        

 In the third part, the respondents suggested their needs for English skills development that 1) 
the English major should provide students with the English training courses 2) the students should 
attend the Monk Chat activity and 3) the students should often practice their English with foreigners.       

Result of Hypothesis Testing

 The average post-test scores on the Buddhist and cultural test of the selected students was 
higher than the pre-test scores after they had attended the Buddhist and cultural training activities, so 
the hypothesis was found to be significant at p≤0.01.  

Discussions 

 The discussions were based on the objectives of this study as follows. 

 1. The problems of English major students, MCU Chiang Mai campus to communicate with 
the foreign tourists: They reported that they have four English skill problems at the medium level 
(3.13) as follows: listening (3.19), speaking (3.16), writing (3.10), and reading (3.09) respectively. 
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Some of the students reported that they still could not understand and communicate with the foreign 
tourists well. Some said that many foreign tourists spoke English so fast, so they could not understand 
it well. Some also said that they could not talk with the foreign tourists well because of their lack of 
vocabulary and they could not speak complete, long or complex sentences. Moreover, some reported 
that they could read only some words and they could not translate the complete sentences. They also 
needed to read some sentences again and again. In addition, some of the students reported that they 
could not write some of the vocabulary and they were not sure about spelling some words. They could 
not write complete sentences or correct grammatical sentences. Therefore, the researcher created the 
teaching plans to develop the English skills of students which focused on listening and speaking. 
Consequently, the researcher found that the students improved their English because they paid more 
attention to practice. If they had any problems while they were talking with the foreign tourists, they 
noted the problems down. Then, they consulted with the researcher immediately, so the researcher 
knew their problems and helped to resolve them. Moreover, the researcher always assigned the stu-
dents to recite and pronounce the Buddhist and cultural vocabularies. Students also must practice 
to pronounce examples of Buddhist and cultural sentences. These findings were supported by Phra 
Yutthaphong’s research5 which revealed that student monks still had English problems when com-
municating with tourists. Most of the student monks could communicate with tourists because they 
learnt English. However, they still used the wrong sentences or incorrect grammar structure because 
this was a live and continued conversation, they could understand each other well.          

 2. The English skill development of English major students to communicate with the foreign 
tourists: they suggested that MCU Chiang Mai campus can help them to improve their English skill 
by providing English training activities and they themselves must regularly attend the Monk Chat 
program, so the researcher provided students with five English teaching plans about Buddhism and 
Culture (Fish bone diagram, PRA, Study-trip, Monk Chat, and Focus Group Discussion). Conse-
quently, the students could learn English about Buddhism and Culture both through implicit and 
explicit learning. To reaffirm this, Bialystok6 states that the second language can be learnt by both 
the implicit and explicit learning. She believes that through learning by doing or practicing can make 
learners can absorb the explicit knowledge which is automatically developed into implicit knowl-
edge. The implicit knowledge can be also learnt by the informal learning, so learners can learn the 
second language through their experiences. Therefore, the researcher tried to create the teaching plans 
to encourage and support the English major students to improve their English about Buddhism and 
Culture. They can learn by practicing English from direct experience, and they have more confidence 
in speaking English and telling their opinions to the foreign tourists. They also have more motivation 
to communicate with the foreign tourists. As the result, the English major students can improve their 
English about Buddhism and Culture well than before. It is in accordance with Dulay and Burt as 
cited in Pawara’s research7 which mentioned that the affective filter hypothesis can promote learners 

5 Phra Yutthaphong Pongrangsri. 2006. Interactions Between Monk Students and Foreigners in Monk Chat Programme 
at Mahachulalongkornrajavidyalaya University, Chiang Mai campus. Chiangrai- rachaphat University, p.67. 

6 Bialystok, E. 1981. The Role of Conscious Strategies in Second Language Proficiency. Modern Language Journal, 
65:24-25. 

7 Pawara Rueangmanee. 2006. Development of Local Content-Based English Lessons to Promote Speaking Ability and 
Local Knowledge. Chiangmai University, p.102-103. 
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to improve the second language learning quickly. Moreover, if learners have a good self-confidence 
and self-image, they will learn the second language with greater ease.                

Conclusion

 In conclusion, the organizing of the participatory learning process could develop English 
competency about Buddhism and Culture of the selected English major students, especially their 
listening and speaking skills. Consequently, students have English computency about Buddhism and 
Culture to communicate with tourists that was higher than before they had attended the Buddhist and 
cultural training activities. In addition, these training activities provided students to learn English 
about Buddhism and Culture through their interest, motivation, and direct experience, so students 
have opportunity to speak English and to explain what they have learned with tourists effectively and 
with confidence. Moreover, they can apply what they have learned about Buddhism and Culture in 
their daily life. Therefore, the findings will be as a guideline for teachers and students in developing 
and improving their English skills about Buddhism and Culture to communicate with tourists. 
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Abstract

 Although enhancing well-being and happiness of the citizen are the goals of a country, with-
out understanding the contemporary political system itself would make the effectiveness doubtful. 
Modern political systems of Authoritarianism and the Democracy have been recently argued a lot 
regarding their actual characteristics as being in truth the Oligarchy. This paper tried to answer this 
argument and examine the prospect of Buddhists in enhancing the well-being and happiness of man-
kind under such a contemporary system.

 In this paper, the democracy system is examined especially in two areas: the public side which 
reflected from the winning voting ratio of population; and the ruling side which reflected from the ac-
tual power of ruling. In the public side, quantitative figures are drawn from the elections of USA and 
Japan as the examples which revealed that winners of the elections actually require only just slightly 
more than twenty percent of the population vote so as to win. This level of ratio does not show the 
characteristic of the majority rules which democratic countries are always believed to carry. In the 
ruling side, it is by case study observation regarding the beginning, development and results of the 
War of Iraq that shows a democratic country’s policies actually benefiting solely to the minority giant 
companies and rich people instead of the public where most of the people who voted the ruler have to 
pay the price in gaining just only suffering. This made it very clear about who is the real ruler and is 
another indicator of oligarchy.  

 Buddhism has a long history in influencing rulers in power so as to enhance well-being and 
happiness of mankind. The Buddha himself had very strong and close relationships with most of the 
kings and authoritative persons of his age. Carrying the same view of the Buddha, Buddhists are sup-
posed to be responsible for the similar job. Under the contemporary oligarchy political system, the 
author suggests both the general people side and the oligarchic rulers side have to be taken care of. 

On the general people side, good things like education providing to priests and setting up of the 
religious locations should be continued. Moreover, promotion and consolidation of inter-traditions 
acceptance, cooperation, unification and alliance, and, consideration and promotion of the concept 
of Laypeople Buddhism are also the steps needed immediately to fight against the declining of the 
population of Buddhists around the world. 
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On the oligarchic rulers side, which is actually an advantage to Buddhists as they involve lesser peo-
ple for handling, well-educated and world renowned Buddhists should make all effort in connecting 
and influencing those visible oligarchies in the authoritarianism nations and lead them towards know-
ing, understanding and even practicing Buddhism. Besides, in democratic countries where hidden 
elites might not be easily swayed by the Buddhist theories, Buddhists could actively change the target 
towards influencing the next generations of those oligarchic rulers through their educational system 
such as the universities they tend to send their children.

The influencing means should be the doctrines of Buddhism like the ‘Ten Duties of a king’ in the 
Theravada tradition or the ‘Rājaparikathāratnamālī’ of Mahāyāna. These doctrines have the similar 
aspects and should be used to shift the minds of the oligarchic rulers no matter at what age they are.

Keywords: Politics, Oligarchy, Authoritarianism, Democracy

1.  Introduction

  In ‘April 2012, 79 countries in the General Assembly of the United Nations signed the Bhu-
tan Agreement, supporting the view that an overarching goal of a country should be to enhance the 
well-being and happiness of its people’ 1, it should not be missed that the word ‘country’ implied the 
political system that should be examined before people can gain the real benefit from agreements of 
this kind.  

 Modern political systems seemingly have two types: Authoritarianism and Democracy. Au-
thoritarianism is often reminded as governments under the system of Communism, likes China, North 
Korea and Vietnam, in which they are minority rules and the people have little and even no right in 
electing their rulers. Whereas, Democracy is always represented by countries of the Western worlds, 
like USA, UK, Germany and some countries in the East, like Japan, South Korea and Philippine, in 
which their people have voting rights based on the ideal of majority rules.

 No doubt Communist countries are authoritarianism with a small group of elites among the 
whole population holding the power and formed a system also named as Oligarchy. However, more 
and more scholars argue that even in the so-called Democracy system, powers of many countries are 
in fact laid in the hand of a small group of people, normally riches in the country, and therefore their 
governments are actually oligarchic in nature.2 

 The Buddha himself had influenced the political rulers of His day in order to help people 
gaining happiness and well-being effectively. But how should Buddhists do to react and influence the 
political systems in the modern day for the same goal? Can Buddhists do something to enhance these? 

1 Felicia A. Huppert and Cary L. Cooper, Wellbeing: A Complete Reference Guide Volume VI Interventions and 
Policies to Enhance Wellbeing, 2014, John Wiley & Son Ltd, UK, p. xxix.

2 Andy Kroll, The New American Oligarchy, 2 December 2010, TomDispatch, Truthout. address: http://www.truth-

out.org/archive/component/k2/item/93150:andy-kroll--the-new-american-oligarchy, retrieved on 23rd March, 2017 at 
13:57 Bangkok time; and Paul Starr, America on the Brink of Oligarchy, August 24, 2012, New Republic, address: 

https://newrepublic.com/article/106430/money-politics-inequality-power-one-percent-move-on-effect, retrieved on 23rd 
March, 2017 at 14:02 Bangkok time.
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This article will focus on discussing the prospect of it by first analyzing the real nature of contempo-
rary political systems. 

2.  Political System of the Modern World, Oligarchy or Not

 As it has been introduced above, governments under authoritarianism are definitely oligarchy. 
However, some scholars tend to describe the modern Democracy is realistically a system of oligarchy. 
It would be better to first find out whether this claim is true or not. To answer this, majority ruling 
which democracy claims always has to be tested. There are two sides that this testing could be done: 
the public side which reflected from the winning voting ratio of population; and the ruling side which 
reflected from the actual power of ruling. To tell the truth, these two areas should be based on the 
comparison against the population of a country. 

2.1  Public Side: Qualitative Analysis of Winning Voting Ratio of Population

 In Democracy, it is always believed that the majority rules. Sometimes, some people do bring 
up questions that this might lead to tyranny of the majority. But the much even important question the 
writer would like to put forward is, is it really true that Democracy the majority rules? Especially if it 
is based on the ratio between the numbers of votes to win in an election comparing to the population 
as a whole?

 Let brings the figures out. For example, being the most influencing power in the world, USA 
had the statistics of the last five president elections like this (figures in millions):

Year Actual 
Votes1

Voting Age 
Population3

Turnout 
Ratio

Country 
Population2

Votes/

Population
2000 105.59 209.79 50.33% 282.16 37.42%

2004 122.35 219.55 55.73% 292.81 41.78%

2008 131.41 229.95 57.15% 304.09 43.21%

2012 129.24 235.25 54.94% 312.76 41.32%

2016 138.85 251.11 55.29% 321.93 43.13%

Average 125.49 229.13 54.77% 302.75 41.45%

 

 The above shows the actual votes, the Voting Age Population and the Country Population of 
the USA from 2000 until the last election in 2016. First disregarding the indirect election method of 
Electoral College3 in the US president election, to win in an election, if the candidate could actually 
gain more than half of the Turnout Ratio, which it can be seen from the table, with an average of half 
of 54.77%, meaning only just more than 27.39% of the Voting Age Population, he or she would win 
the presidency. If precisely using 2016 as an example, just a little more than half of 55.29%, which is 
27.65%, over the 251.11 million of Voting Age Population, which is 69.43 million (251.11×27.63%) 
votes, one could win the election. Is it a majority or a minority rules? Obviously, it is the latter! If 
3 Donald Trump actual votes counted were 62.98 million whereas Hillary Clinton actually got more (65.85 million). 

However, because of the indirect election method of Electoral College, Trump got 304 votes but Clinton only got 227 
votes. That is why Trump won the election with an actual votes counted less than Clinton.
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comparing to the total Country Population of 321.93 million, the ratio goes down to even a minor-
ity of 21.57% (69.43÷321.93)! Therefore, is this true in Democracy the majority rules? The answer 
should certainly a negative. 

 Therefore, if a country has a Voting Age Population smaller than the country population, and 
the turnout ratio is also weak, then the minority ruling situation would easily arise. 

Year Actual 
Votes3

Voting Age 
Population3

Turnout 
Ratio

Country Popula-
tion4

Votes/

Population
2016 58.09 106.20 54.70% 126.86 45.79%

 Further, if more than 2 parties involving in an election, it would be even worse. For example, 
in Japan, their figures showing the same aspects of information of 2016 Japanese House of Councilors 
election result are as above (figures in millions). The Japanese has a similar Turnover Ratio (54.70% 
compares to the average of 54.77% of the US) but with an even higher Votes to Population rate 
(45.79% compares to the average 41.45% of the US). However, the Liberal Democratic Party who 
won the election actually got 20.11 million votes out of the 58.09 million actual vote, which is only 
35.91%! Comparing to the Voting Age Population and Country Population, the percentages are only 
18.94% and 15.85% respectively. This is much lower than the US (Donald Trump actually got 62.98 
million votes, which made him getting 25.08% from the Voting Age Population and 19.56% from 
the Country Population to become the president). The reason is because Japan has 16 active parties 
participated in the 2016 election with many of them strong enough to share the votes. There was no 
need for a party to win the election by getting more than half of the total votes! 

 To conclude, in the area of voting ratio of population, authoritarianism is surely a minority 
ruling system. But contemporary Democracy, although it has a system for people to vote for the ruler 
of a country, it still actual falls in the minority ruling side. Majority ruling is just an illusion to most 
people’s consciousness.  

2.2  Ruling side: Observation on Actual power of Ruling

 Authoritarianism have a fact of built-up system where people have little power in elections. 
In Democracy, even the above voting ratio of population was ignored, we can still observe in many 
aspects, the actual ruling power does not lie in the hand of the people nor even the politicians being 
chosen. Instead, hidden elites, usually being claimed as the riches, are staying behind the screen to 
control every move of the country so as to protect their own interests with discarding the public’s.  

 One of the most obvious crises that could be observed was the war in Iraq. First of all, accord-
ing to the explanation of George Bush’s government, the reasons of opening the war by the US were 
mainly three folds: (i) Saddam of Iraq was carrying weapons of mass destruction (WMDs) which had 
immediate threat to USA and its coalition allies; (ii) Saddam was harboring and supporting al-Qaeda; 
and (iii) it was a justice to end a repressive dictatorship and bring democracy to the people of Iraq.  

 However, after the war, no WMDs were found. In addition, an independent 9/11 Commis-
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sion declassified the Defense Department reports, and together with the Senate Select Committee on 
Intelligence investigation, both concluded that there was no evidence of bonds between Saddam and 
al-Qaeda. Lastly, although Iraq implemented a multi-party election in 2005, the US supported Prime 
Minister Nouri al-Maliki who remained in office till 2014, was highly criticized in deteriorating the 
sectarian conflicts in the country which finally resulted in the rising of the Islamic State of Iraq and 
the Levant (ISIL). Civil wars seem never ended in the country since the invasion by the US!

 Oil fields in Iraq were another issue that always attracted high consideration and query as 
the real reason of the George Bush’s invasion. For example, former president of South Africa and 
Nobel Peace Prize winner Nelson Mandela spoke out very early in the late January of 2003 that 
“Why is the United States behaving so arrogantly? All that (Mr. Bush) wants is Iraqi oil!”4 General 
Tommy Franks, who led the 2003 invasion of Iraq, also confirmed that one of the objectives they had 
to fulfilled was to secure Iraq›s oil fields and resources.5This is quite unusual as destructing enemy 
resources should be a reasonable strategy to win a war. In World War Two, the US air force had kept 
bombing German’s controlling oil fields in Romania in order to cut the enemy supply. 

 After the war, several things had been done regarding the oil fields. First, the provisional gov-
ernment wanted to rebuild the security force of their own but was lack of money. The US promised 
over US$20 billion of reconstruction money in the form of credit against Iraq›s future oil revenues. 
Second, after the unstable situation was under moderate control, the oil fields could finally be con-
tracted out in 2009 with the companies who won the bid included the ExxonMobil, Shell and BP 
Group. These are giant oil companies headquartered in USA and UK which were the two countries 
that led the invasion. Third, in September 2011, because the profits gained remarkably from oil busi-
ness, the Iraqi government agreed to purchase 18 more F-16 fighters from the US arms manufacturer 
in additional to the original 18 aircrafts planned to buy earlier and made the total contract went up to 
36 planes. Could these facts indicated the claim of Nelson Mandela justify? The beneficiaries of the 
war truly were not the citizens of the US people but the giant oil companies and the arms manufactur-
ers. But the people of the US had to fight with blood and heavy casualties for such result. The question 
of who is the ruler should have an easy answer to be observed.

 Other cases like the financial crisis from the Wall Street seemingly was manufactured under 
the same policies setting structure with oligarchy and democracy manipulating everything together 
hand by hand. It would not be a surprise that Jeffrey A. Winters, professor of political science at 
Northwestern University, had said: ‘oligarchy and democracy operate within a single system, and 
American politics is a daily display of their interplay.’6

 Looking back to the money spent in the election of the presidency. By combining the money 
spent by both the Republican and Democrats, the total goes high close to one billion dollars (Trump 
302.49 million + Clinton 639.64 million)7! This seems to be a huge among of money. But just com-
4  Network information, Jarett Murphy, Mandela Slams Bush On Iraq, January 30, 2003, address: http://www.cbsnews.

com/news/mandela-slams-bush-on-iraq/, CBS News, retrieved on 24th March, 2017 at 01:09 Bangkok time.
5 Network information, Iraq War, address: https://en.wikipedia.org/wiki/Iraq_War#cite_ref-133, Wikipedia, Wikimedia 

Foundation, Inc., retrieved on 24th March, 2017 at 01:14 Bangkok time.
6 Network information, Jeffrey A. Winters, Oligarchy and Democracy, September 28, 2011, address: http://www.the-

american-interest.com/2011/09/28/oligarchy-and-democracy/, The American Interest, retrieved on 25th March, 2017 
at 00:23 Bangkok time.

7  Network information, United States presidential election, 2016, address: https://en.wikipedia.org/wiki/United_
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pare to the price of 36 new F-16 fighters would cost a total of more than 2.5 billion US Dollars. Even 
second-hands still cost at least 360 million! Not counting the profits that could be gained from the oil 
fields, this is already a lot! Investing money in the election would become a very profitable invest-
ment to these giants which only they have such money to play the game.

 To summarize, from the viewpoint of the actual power of ruling, democratic countries like 
USA are also ruled by minority. Some people believe that these actual rulers are just 0.01% of the 
population in the US.8 If we look at the figures in the China, the Communist Party has 80 million 
members in a country of 1.36 billion of population. This is about 5.88% which is even a much higher 
ratio than their US rival.   

3.  Enhancing Well-being and Happiness by Buddhists 

 In the Bible Mark 12:17, Jesus Christ said: ‘Give back to Caesar what is Caesar’s and to God 
what is God’s.’9 Sometimes Buddhists also refer to these words when they hold that Buddhists should 
not involve in politics. But what we can see from the results Buddha had done, kings in His age were 
preached and become moral; wars were stopped; good things were done by the authorities and gov-
ernment people. Even 160 years after his nibbāna, His teaching still had the power to influence the 
behavior and decisions of the great king Aśoka and brought peace, well-being and happiness to the 
people! So why Buddhists now-a-day cannot follow the same path to improve our world? The chal-
lenge in an oligarchy system actually not lies on whether Buddhists should involve in politics or not, 
but lies on how and by what means Buddhists could involve. The following would try to explain these 
from the viewpoint of the writer.

3.1  How could Buddhists involve

 To answer the question how, it should be known from the discussion in Part 2 that the con-
temporary oligarchy political environment involved two sides that have to be aware of. They are the 
general people side and the oligarchic rulers side. 

 (i) Regarding the general people side, it is no doubt to say that Buddhism has been expanding 
since the time of the Buddha in teaching the doctrines, concepts, theories and practicing methods of 
all kinds and in all forms to suit different people’s natures. Therefore, contemporarily we have schools 
of Theravada, Mahāyāna and Vajrayāna to suit everyone. Education specially for the development of 
the monks and nuns are highly emphasized in all three schools. Buddhist temples, monasteries and 
practicing centers were built in many places around the world as the medias for people to come and 
learn. These are what Buddhists doing right and should be continued. 

 However, information also shows that only Buddhist population is going down despite the 
fact that the world population has been growing in the past few decades. Even worse, other religions 
like Christian and Muslim do not have this problem. To respond to this, the writer would like to sug-

States_presidential_election,_2016, Wikipedia, Wikimedia Foundation, Inc., retrieved on 24th March, 2017 at 02:00 
Bangkok time.

8  Andy Kroll, The New American Oligarchy, 2 December 2010, TomDispatch, Truthout. address: http://www.truth-

out.org/archive/component/k2/item/93150:andy-kroll--the-new-american-oligarchy, retrieved on 23rd March, 2017 at 
13:57 Bangkok time.

9  An Maxwell, HarperPrism, Ben Carson, The Holy Bible, New International Version, 1973, 1978, 1984, 2011, 
HarperCollins Publishers, New York, USA.
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gest two things. 

 The first is the enhancing and consolidating of acceptance, cooperation, unification and alli-
ance between the three schools. Since the beginning, there have been evidences showing non-accept-
ances between different schools. But facing the future and the development of Buddhism as a whole, 
it should really be reconsidered carefully the disadvantages of keeping those old tunes. Especially 
people all have different natures, no dhamma can fit everyone. Schools should be more open to learn 
and understand the strength and weakness of different doctrines and practicing methods so that when-
ever someone came to the door, the suitable method is introduced. In history, 18 or 20 sects existed 
in India and kept debating with each other on whose doctrines was the supreme but nearly all of them 
could not last long and survive. This should be a clear admonishment for all Buddhists today.

 The second is the consideration and promotion of the concept of Laypeople Buddhism. In 
Mahāyāna, laypeople sharing some burdens of the priests has been promoted for years. Depends on 
various countries, different levels of sharing are implemented. For example, in Hong Kong, where 
priests are very little in number, laypeople come to temples for cleaning, cooking and preparing cere-
monies. With some of them have good knowledge and practiced very good, they can take responsibil-
ity in expounding the dhamma, although they do not accept donation like a monk. Being a layperson, 
when he was still alive, the writer’s father had been responsible in leading the chanting on behalf of 
the master for more than 30 years. Of course, laypeople would never replace the priests in critical and 
important aspects, but can help whenever possible. This concept should have many possibilities in 
today and in the future which can improve more people to come and join into Buddhism. Laypeople 
Buddhism can also promote another concept of Buddhist Family which can improve the population 
of the religion starting from the youths. And in political wise, this is a very important step that have 
to be done before we discuss the nation’s true rulers side.

 (ii) In oligarchic political system as it is now, just concentrating on the preaching to the gener-
al people is not enough. For one button the true rulers push, the whole world will be sent to doom. The 
oligarchic rulers side is a much important issue when such system is remarked. The true rulers with 
the real power control the move of a country are hidden behind the stage and hard to be restricted. But 
since they could not violate the law of impermanence that the Buddha taught, there is still a chance of 
modifying them by influencing them with the ideas of Buddhism. No matter how, oligarchs involve 
less people that needed to be persuaded. The vital part here has two folds. 

 First, all the best should be done to influence the visible oligarchs in the authoritarianism na-
tions, say China for an example, for these leaders are relatively ‘known to public’. Well-educated and 
world renowned Buddhists should make all effort in connecting and influencing these leaders towards 
knowing, understanding and even practicing Buddhism. Once these leaders’ mind shifted to accept 
Buddhist concepts and values, their policies to the people, the country as well as other nations in the 
world would be changed. In history, there were kings like Bimbisara, Pasenadi, Ajatashatru, Asoka, 
Milinda and many others in China that had been influenced deeply and affected with their policies. 
The most venerable master Jue Guang of Hong Kong spent a lot of time building up very good rela-
tionship with the Chinese Communist government before his passed away which enhanced the good 
impression of the leaders towards Buddhism. Current chairman of the Chinese Communist Party Xi 
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Jin Ping is very supportive to Buddhism. Temples are repaired or rebuilt. Buddhism are also used as 
a means to make friends with other countries instead of using military forces to capture other nations’ 
resources. He and his wife are even said to practicing meditation always.

 Second, in Democratic countries, those hidden elites might not be easily moved by the Bud-
dhism. However, as was said, nothing in this world can get rid of the law of impermanence, Bud-
dhists could actively change the target towards influencing the next generations of these oligarchic 
rulers. The places of implementation are the universities they tend to send their children. Sociologist 
Christopher Doob said: ‘It is a well-regulated existence where education plays a critical role. Youthful 
upper-class members attend prominent preparatory schools, which not only open doors to such elite 
universities as Harvard, Yale, and Princeton but also to the universities› highly exclusive clubs. These 
memberships in turn pave the way to the prominent social clubs located in all major cities and serving 
as sites for important business contacts’.10 Although these might take years to achieve, influencing 
their kids through sending our people, either lays or priests, into these universities would be the only 
way to attain the goal. This also require the complete understanding and corporation of the laypeo-
ple’s families. As a matter of facts, Chinese Leaders’ have been sending their children to those elite 
universities for years so as to make friends with the US young oligarchs. This is therefore a possible 
strategy Buddhist could follow.   

3.2  By what means Buddhists involve

 After know to whom and in where to influence the oligarchic elites, the tools to use would be 
comparatively simple. Buddhism has many doctrines which other religions do not have. In the fol-
lowing, two sets of teachings, one from Theravada and one from Mahāyāna, would be very useful 
means.

 (i) The Ten Duties of a King, or Dasavidha-Rajadhamma in Pali, recording in the 
Mahāhaṁsajātaka (PTS.J.V.354-382) which are:

 Dāna, meaning offering of material and dhamma to others; Sīla, meaning morality in one’s 
thinking and actions; Pariccāga, meaning giving up and scarifying oneself for the others; Ājjava, 
meaning honesty and not lying; Maddava, meaning be gentle to others; Tapa, meaning self-control to 
one’s unsettled mind; Akkhoda, meaning no anger towards others; Avihiṃsā, meaning non-violence 
towards other beings; Khanti, meaning patience in one’s mind; Avirodhana, meaning non-opposition 
especially to the law of a country. 11

 (ii) Rājaparikathāratnamālī (寶行王正論T32, no. 1656), which is recorded as written by 
Nāgārjuna (150 to 250 CE) who is believed to wrote this book to the king of Andha kingdom. The 
fourth chapter of the book (正教王品第四) thoroughly expounded a list of conducts a good king 
should possess. These include: follow the dhamma; listen to good people; no anger; remember the 
favors from others; offering; act great as a bodhisattva; convert to the three Gems; cherishing; repair 
temples; avoid killings; act wholesomely; follow the precepts; no capturing of properties of others; 
purify oneself without excess hoarding; fair in sharing; be moral; less greedy; no opposition to law or 
10 Christopher Doob, Social Inequality and Social Stratification in US Society, Upper Saddle River, new Jersey, 

Pearson Education Inc., 2013, p. 38. 
11 H.T. Francis and W.H.D. Rouse (tr.), Stories of the Buddha’s Former Births, The Pail Text Society, Oxford, UK, 1995, 

pp. 186-202.



 185

hiding away from punishments; understand the rightness and goodness; kind to others and not seeing 
others’ fault; soft and open mind; self-mind-control; know the right person to assign jobs; teaching 
others with joy; seeking no fame; great compassion and loving kindness; protect the five senses from 
the five dusts; mind with no differentiation; observe the five aggregates emptiness; no attachment and 
no detachment; parinirvāṇa as fire; support Mahāyāna; rely upon the dhamma but not men, rely upon 
teachings expounding the perfectness but not those expounding imperfectness, rely upon the in-depth 
meanings but not the surface meanings of the words, rely upon the wisdom but not the consciousness; 
educate people offering and patience.12 

 In this paper, the authors are not going to explain in details each and every item in both of 
the above teachings. But as that could be seen, their aspects have a lot of similarities. These attitudes 
and mental characteristics should be carried by those young oligarchs in order for them to participate 
in enhancing happiness and well-being for all mankind in the contemporary political environment. 
Pinpointing and spreading these to them is in long term the only way in building up such society for 
all beings.

4.  Conclusion

 Buddhists have a long history of influencing the governments’ policies since the time of the 
Buddha. In facing the complicated contemporary political environment, where happiness and well-
being of mankind are easily being sacrificed by the real oligarchic rulers, Buddhism opinions should 
play a more important role before it is too late. Oligarchy system has its advantage to Buddhists for 
there are fewer people needed to be influenced in order to achieve a success. Swaying the key persons 
or their next generations through authoritative system and educational system could be a chance to 
save the world away from doom. Buddhism teachings are the vital means here. Besides, broader inter-
schools and inter-classes of Buddhists cooperation should be promoted inside the religion. Although 
this might take a long time to see some improvements, it is worth to try by the Buddhists as the fol-
lowers of the Buddha who had spent His whole life preaching for a better peaceful world.
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Abstract:

 Religion is a critical factor to maintain the regional peace which is directly related to the 
peace of the whole world. In Asia, Buddhism is the most important foundation of faith in China and 
Southeast Asia, it could play a positive public diplomacy role for consolidating peace and further 
development in this region. Therefore, Buddhism as the way of spiritual communication to consoli-
date peace and development in this region is definitely required. However, China and Southeast Asia 
belong to different Buddhist schools which lead this region lacks of communication and cooperation 
in Buddhism field. To improve this situation, it is necessary to seek some connections to promote the 
exchange between Theravada and Mahayana Buddhism. 

 The qualitative methodology of historical data studies and cases analysis are used to demon-
strate the answers. Analytical studying on the historical literatures of Yijing(monk) and the early his-
tory of Buddhism in Southeast Asia. Analyzing the cases of the contemporary Buddhism international 
exchanges in this region. There are two objectives in the paper:1) Examining the role of Yijing in Chi-
na-Southeast Asia Rations. 2) Examining the role of Buddhist public diplomacy in China-Southeast 
Asia. The results of studies as follows:

 1. The results of studies on Yijing shows that: 1) His studies filled blanks in the historical 
literature of Buddhism in ancient Southeast Asia, taking on the precious historical data value. 2) 
According to Yijing’s study, Malaysia’s history of written records could be pushed forward by 700 
years which has significance effects on Malaysian history and culture. 3) Yijing was the first Chinese 
people who had recorded and witnessed the prosperity and harmony of maritime trade between China 
and Southeast Asian countries in seventh century. The findings show that Yijing is the connection of 
Theravada and Mahayana Buddhism, and he played a meaningful role in China-Southeast Asia Ra-
tions.

 2. To further elaborate the role of Buddhist public diplomacy base on the findings of Yijing, 
other related cases of contemporary Buddhist exchanges in this region should be analyzed. The re-
sults show that Buddhist international activities is the positive force to maintain the regional peace 
and to enhance the image of the nations in this region.

 3. The analysis of Buddhist Public diplomacy from both of positive and negative aspects. On 
the other hand, some related principles are also suggested, from the aspects of Buddhist characteris-
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tics, doctrines and spread methods. In conclusion, Yijing played a prominent role in China-Southeast 
Asia Relations. It was proved that Buddhist public diplomacy is not only beneficial to peace and sta-
bility of the region but also to the spread of Buddhism itself. 

Keywords: Buddhist Public Diplomacy, Yijing, China-Southeast Asia, Regional Peace

1. Introduction 

 Religion is a critical factor to maintain the regional peace which is directly related to the peace 
of the whole world. In Asia, when ASEAN (Association of Southeast Asian Nations) was established 
in 1967. At the beginning, the relationship was a kind of hostility, and then gradually with dialogues 
between the two sides, it has come up to today›s cooperation situation that depends on all countries’ 
efforts in this region. Buddhism is the most important foundation of faith in China and Southeast 
Asia, it could play a positive public diplomacy role for consolidating peace and further development 
in this region. Therefore, Buddhism as the way of spiritual communication to consolidate peace and 
development in this region is definitely required. However, China and Southeast Asia belong to dif-
ferent Buddhist schools which lead this region lacks of communication and cooperation in Buddhism 
field. To improve this situation, it is necessary to promote the exchange between Theravada and Ma-
hayana Buddhism. 

 Public diplomacy is a kind of the international activities which in face of foreign publics, it 
aims introducing the condition and policy of a country. Undoubtedly, Public diplomacy has a signifi-
cance of support and consolidation to governmental diplomacy.

 Public diplomacy has been discussed by different countries’ scholars continuously, since it 
was put forward as a terminology in the middle of the last century. But, Public diplomacy’s definitions 
had been modifying with the changes of situation and development of the world. Which can be seen 
in the definition as: 

Public Diplomacy that traditionally represents actions of governments to influence 
overseas publics within the foreign policy process has expended today- by accident 
and design-beyond the realm of government to include the media, multinational corpo-
rations, NGO’s and faith-based organizations as active participants in the field.1

 Buddhism is the most important foundation of faith in China and Southeast Asia, it could 
play a positive public diplomacy role for consolidating peace and further development in this region. 
However, China and Southeast Asia belong to different Buddhist schools which lead them to lack of 
communication and cooperation in Buddhism field. To improve this situation, two questions should 
be answered in the paper: why Buddhist public diplomacy has a positive effect on China-Southeast 
Asia Relations and how to take advantage of Buddhist public diplomacy.
1 H, Trujillo and D, Elam. “Operationalizing the Responsibility to Protect: The potential for transnational public 

diplomacy to advance effective, domestic responsibility.” Public Diplomacy Magazine. 2014/6. 
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 Yijing who lived in Chinese Tang dynasty had travelled through the Malay Archipelago to 
India for pilgrimage and study for 25 years. His works are very important for an understanding of 
the history of Buddhism and Buddhist sects as he wrote extensively on his travels, and the sects and 
practices he found not only in India, but in the Malay Archipelago also. Yijing could be the bridge 
to promote the Buddhism exchange in China -Southeast Asia, but this was seldom known and men-
tioned. Therefore, are two objectives in the paper:1) Examining the role of Yijing in China-Southeast 
Asia Rations. 2) Examining the role of Buddhist public diplomacy in China-Southeast Asia.

2. Methods

 The qualitative methodology of historical data studies and cases analysis are used to dem-
onstrate the answers. Analytical studying on the historical literatures of Yijing(monk) and the early 
history of Buddhism in Southeast Asia. Analyzing the cases of the international exchanges in this 
region. The research aims at elaborating the important role of the Buddhist public diplomacy through 
studying on Yijing and other related cases of Buddhism exchange in China-Southeast Asia Relations. 

 

3. Results

3.1 The Role of Yijing in China-Southeast Asia Rations

3.1.1 Yijing and His Studies

 Yijing was an eminent monk (635-713, พ.ศ.1178-1256) who lived in Chinese Tang dynasty, in 
the seventh century. In 671, at the age of 37, Yijing boarded a ship and departed from Guangzhou (a 
famous commercial port city in the south of ancient China). After that, Yijing spent totally 25 years on 
pilgrimage and study in India and southern seas, he reaching more than 30 countries. Within, he spent 
10 years studying in Nalanda and 7 years for translating and writing in Sri Vijaya which is the first 
unified kingdom to dominate much of Malay Archipelago. Two of his writings A Record of Buddhist 
Practices Sent Home from the Southern Sea（南海寄歸內法傳）and Buddhist Pilgrim Monks 
of Tang Dynasty (大唐西域高僧求法傳) are the rare early historical materials of the history, cul-
ture, and religions of India and Malay Archipelago. 

 A Record of Buddhist Practices Sent Home from the Southern Sea records Yijing›s stay 
at Nalanda, and describes the life and practices of the monks therein in detail. It also provides geo-
graphical and religious information on countries in the South Sea area in seventh century. Buddhist 
Pilgrim Monks of Tang Dynasty contains biographical information about fifty-six Asian monks 
who traveled to India in the seventh century. Today, a few of western scholars have been attracted by 
Yijing and his works, but most of research is about his contributions to Buddhism. His effects on re-
lationship between China and Southeast Asia was seldom known and mentioned. The author believed 
that the most important value of Yijing is the positive diplomacy effects of his special experience and 
writings on the cultural exchange between China and southern seas countries.

3.1.2 Yijing Filled Some Blanks in the Historical Literature of Buddhism. 



 191

 From the viewpoint of Buddhist history, Yijing’s writings on Buddhist lives filled blanks in 
the historical literature of Buddhism in ancient Southeast Asia which taking on the precious historical 
data value. According his writing A Record of Buddhist Practices Sent Home from the Southern 
Sea:

 there is the country of Sriksetra. Further to the southeast from here is the country 
of Lankasu. Further to the east is the country of Dvarapati. Further to the extreme east 
is the country of Lin-yi. All these countries greatly venerate the triple gem. There are 
many men who observe the precepts, and the ascetic practice of alms-begging is the 
custom of the monks in these countries. In the Western Land have seen such monks, 
who are really different from men of ordinary morality.2

 “……有室利察呾羅國。次東南有郎迦戍國。次東有社和鉢底國。次東極至

臨邑國。並悉極遵三寶。多有持戒之人。乞食杜多是其國法”3

 Sriksetra is ancient Myanmar, Lankasu involved Kedah of Malaysia and Pattani areas of Thai-
land, Dvarapati is Ayutthaya areas of Thailand, Lin-yi is middle areas of Vietnam. It can be analyzed 
that Buddhism has been deeply rooted in those areas at that time and has a considerable influence on 
all aspects of social life, the situation of splitting in this region was finished and some bigger unified 
countries had established.

 Another important country is Sri Vijaya empire. According to A Record of Buddhist Prac-
tices Sent Home from the Southern Sea: 

“南海诸洲，咸多敬信（佛法）。人王国主，崇福为怀。此佛逝廓下，僧众

千余，学问为怀，并多行钵。所有寻读，乃与中国不殊。沙门轨仪，悉皆无

别。”

Most islands of southern seas were greatly venerated the Buddhism. There are thou-
sand monks in Sri Vijaya, they are very knowledgeable and practice of alms-begging 
and the king is kindly to Buddhism. all scriptures and rituals of Sangha are the same 
as Indian.4 

 Yijing had been stayed in Sri Vijaya again for six years after he finished studying ten years in 
Nalanda, and he was busied in visiting studies, collecting data, translating and writing during the time 
in Sri Vijaya. In 1918, According to books of Yijing and historical records of Tang dynasty, French 
scholar George Coedes discovered Sri Vijaya empire which had played a prominent role but had 

2  Li Rongxi, (tr.), 南海寄歸內法傳: A Record of the Inner Law Sent Home from the South Seas. Berkeley, Calif.: 

Numata Center for Buddhist Translation and Research, 2000, p12.
3 Tao Shi, (tr.), 南海寄歸內法傳: A Record of Buddhist Practices Sent Home from the Southern Sea. Gaoxiong, Taiwai: 

Foguangshan, 1997, p23.
4 Wang, Bangwei (tr.),南海寄歸內法傳: A Record of the Inner Law Sent Home from the South Seas’ collation and 

annotation. Beijing, BooksChina press, 2005, p9.
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been overlooked in southern seas area.5 This great discovery filled the blank of the ancient history of 
Southeast Asia especially Indonesia. 

3.1.3 Yijing Had Provided the First Written Record of the History of Malaysia 

 Yijing ever been to Bu jang Valley (Kedah of Malaysia) two times, in 672 and 686.But ac-
cording to Sejarah Melayu, the trades between China and Malaysia was appeared in the fourteenth 
century after Malacca Sultanate was established, which was regarded as the first written record of the 
history of Malaysia.6 Yijing’s records on Kedah makes the first written record of Malaysian history 
been advanced 700 years. On the other hand, Yijing introduced some development of the language in 
seventh century, included ancient Malay, Sanskrit, Pallawa.  

 Now, Malaysian Han Culture Centre and National Heritage Foundation are studying on Yi-
jing by following his footprints in Malaysia, and the preliminary achievements have been made. The 
former culture minister of Malaysia Dr. Rais bin Yatim said that Yijing was the first Chinese scholar 
who had arrived in Malaysia, and his studies has a significance of Malaysia. He advised the related 
scholars to participate in the research of Yijing, and make Yijing become the common historical herit-
age of China and Malaysia.7

3.1.4 Yijing is the “Spirit Model” of the 21st Century Maritime Silk Road

 The Maritime Silk Road is belong to “The Belt and Road”8, it covered Yijing’s pilgrimage 
route, also known as the “21st Century Maritime Silk Road” (21世紀海上絲綢之路) is a comple-
mentary initiative aimed at investing and fostering collaboration in Southeast Asia, Oceania, and 
North Africa, through several contiguous bodies of water – the South China Sea, the South Pacific 
Ocean, and the wider Indian Ocean area. Yijing had lived in ancient Southeast Asia for a long time 
and recorded the Ancient Maritime Silk Road, today he is an “spirit model” of the “21st Century 
Maritime Silk Road”.

 In his book of Buddhist Pilgrim Monks of Tang Dynasty, it recorded 61 monks who had 
gone to India for Buddhist studies during 641-691, and 40 monks of them arrived in Indian by ships 
of merchants, and there were at least three routes for those monks to choose. The route which was 
chosen by Yijing, start from Guangzhou China, across Sri Vijiya, Jambi (in Indonesia), Kedah Tua 

5  Huang, Yuanhuan, “A commentary on the research of ancient Sri Vijaya.” Proceedings of the history of Southeast Asia. 

Zhengzhou, Henan People›s Publishing House,1987, p457. 
6  Zhang,Pengcheng. “Yijing may Change the History of Malacca”, ENNAYAN, 20/11/2015. 
7 CNTV Interview Video. Viewed 20 Apr 2017 <http://tv.cntv.cn/video/VSET100315937401/1f8402be89854363

b87e81663c5bc9c1> 
8 Tian, Shaohui (editor). “Vision and actions on jointly building Belt and Road”, News of Xinhuanet 28/03/2015.The Silk 

Road Economic Belt and the 21st-century Maritime Silk Road, also known as The Belt and Road (abbreviated B&R), 
is a development strategy and framework, proposed by Chinese paramount leader Xi Jinping that aims to promote the 
connectivity of Asian, European and African continents and their adjacent seas, establish and strengthen partnerships 
among the countries along the Belt and Road, set up all-dimensional, multi-tiered and composite connectivity networks, 
and realize diversified, independent, balanced and sustainable development in these countries. The Maritime Silk 
Road which covered Yijing’s pilgrimage route, also known as the “21st Century Maritime Silk Road” (21世紀海上
絲綢之路) is a complementary initiative aimed at investing and fostering collaboration in Southeast Asia, Oceania, 
and North Africa, through several contiguous bodies of water – the South China Sea, the South Pacific Ocean, and the 
wider Indian Ocean area.
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(in Malaysia), Nicobar Islands, arrive in West Bengal to India. It can be analyzed that the maritime 
transport from China to India was prosperous and convenient, it provided the necessary prerequisites 
for monks of these area. In southern seas “Sangha had received the grand reception and boundless and 
generous hospitality from the king and nobilities. Except golds, and hundred dishes, and there were 
a large number of donations.”9 Obviously, all these offering needed sufficient material wealth, and 
this phenomenon has reflected that the social productive forces at that time have made great progress, 
otherwise the ruling class could not afford to support a large number of monks.

 The results above shows, Yijing played a meaningful role in this region no matter from the 
viewpoints of the history of Southeast Asia or the history of the maritime silk road between China and 
Southern Seas. Also, in ancient China, many monks had arrived in India by ship, meanwhile some 
India monks had been to china for missionizing and translating. They had made great contributions 
to the prosperity and development of Buddhism and the communication between the countries those 
along the ship routes. Today, taking advantage of Buddhist public diplomacy is necessary to consoli-
date the peace and development of this region.

3.2 The Role of Buddhist Public Diplomacy in China-Southeast Asia Relations

 Based on the findings of the study on Yijing, it shows that Yijing is the connection of the Bud-
dhism communication between China and Southeast Asia. In this section, some cases of Buddhist 
international exchanges will be analyzed, to further elaborate the positive effects of Buddhist public 
diplomacy in the region of China-Southeast Asia and the spread of Buddhism itself.

3.2.1 The Buddha Tooth Relics Diplomacy of China-Myanmar

 Tooth Relics of Buddha is sacred in Buddhism. There are only two Teeth Relics of Buddha in 
the world, one of them is preserved in Lingguang Temple in Beijing the capital of China, another one 
is preserved in Sri Lanka. The sacred Tooth Relics has played a very important role in the history of 
diplomacy between China and Myanmar.

 At the request of the government of Myanmar, The Tooth Relics of Buddha was escorted to 
Myanmar for pilgrimage in 1955. It was the first time for Tooth Relics of Buddha received pilgrimage 
in Myanmar, millions Buddhist had been attracted and pilgrimaged the scared tooth Relics of Bud-
dha in eight months. As a consequence, this travel has opened the prelude of “tooth diplomacy” of 
China-Myanmar, it represents not only a major event of the Buddhist believers but also a fine story 
of China-Myanmar friendship, and it was expected to play an important part in ‘enhancing the under-
standing and mutual trust between the two peoples. Within the next six decades, China and Myanmar 
have been hold exhibitions of Tooth Relics of Buddha for times.  The last time was hold in 2011, it 
was the fourth exhibition in Myanmar since the 1950s, and it had attracted million people.10

3.2.2 International Buddhist Activities in Thailand 
9 Yijing,大唐西域高僧求法傳: Buddhist Pilgrim Monks of Tang Dynasty Online Reading, Viewed 20 Apr 2017, 

<http://www3.fosss.org/DZZJian/ShowArticle.asp?ArticleID=315> 
10 Zion, Tong (tr). “China Tests Buddha-Tooth Diplomacy in Myanmar”, The Wall Street Journal, 24/11/2011.
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 Thailand is a Theravada Buddhism country, more than 90% citizen are Buddhist, she plays 
a prominent role in the world of Buddhism. In 1963, the World Fellowship of Buddhists had been 
moved to Bangkok the capital of Thailand with the support of Thai government. In1969, Thai govern-
ment built the office building for it, and then the permanent site of the World Fellowship of Buddhists 
was established in Bangkok. After that, The General Conference of the World Fellowship of Bud-
dhists was hold in Bangkok, from then on, Bangkok has become the World Buddhist Center.

The United Nations Day of Vesak was named by the United Nations in 1999. Buddhism is the big-
gest religion in Thailand, Vesak Day is undoubtedly one of Bangkok’s most important annual events. 
As a consequence of the UN Resolution designating the day of international importance, Buddhists 
from around the world joined in the establishment of the International Council for the Day of Vesak 
(ICDV). It has been hold thirteen times since 2000, and invited representatives of Buddhist organiza-
tions, Buddhists and scholars from all over the world. Nowadays. 11 

 Thailand has attracted the attentions from all around the world because of so many interna-
tional Buddhist activities. On the other hand, the international status and popularity of Thailand were 
increased, meanwhile, the peace-loving image of Buddhism promotes the communication between 
Thailand and other countries in this region. Those are the best evidences of the positive effects of the 
Buddhist public diplomacy. 

3.2.3 Buddhism and the Belt and Road Initiative

 Yijing and other monks who had been to India across this region by ship in the Buddhist his-
tory, had witnessed and made contributions to the ancient Maritime Silk Road. The Belt and Road 
as a grand project, it is in line with all the Sustainable Development Goals (SDGs) covered by the 
United Nations 2030 Sustainable Development Agenda. UN Security Council resolution urges ef-
forts to implement Belt and Road Initiative12.Buddhism is the most important religion belt of the Belt 
and Road Initiative. For example, the original musical “Belt and Road, Chan and Tea, Culture 
Exchange”13of Zhengjue Monastery in China, it has been performed in many countries which along 
the 21st-Century Maritime Silk Road in Asia, such as Thailand, Bhutan, India and so on. 

 Along the route of the maritime silk road, from history to today, Buddhism is like a flower that 
has been blooming, exuding the fragrance of the Dharma, washing a variety of unique civilizations 
and made them linked together closely in this region. The peace-loving concept can not only to extend 

11  CNTV Interview Video. Viewed 20 Apr 2017 <http://tv.cntv.cn/video/VSET100315937401/1f8402be89854363b87e81
663c5bc9c1> 

12 Tian, Shaohui (editor). “Vision and actions on jointly building Belt and Road”, News of Xinhuanet 28/03/2015. The Silk 
Road Economic Belt and the 21st-century Maritime Silk Road, also known as The Belt and Road (abbreviated B&R), 
is a development strategy and framework, proposed by Chinese paramount leader Xi Jinping that aims to promote the 
connectivity of Asian, European and African continents and their adjacent seas, establish and strengthen partnerships 
among the countries along the Belt and Road, set up all-dimensional, multi-tiered and composite connectivity networks, 
and realize diversified, independent, balanced and sustainable development in these countries. The Maritime Silk Road 
which covered Yijing’s pilgrimage route, also known as the “21st Century Maritime Silk Road” (21世紀海上絲綢之
路) is a complementary initiative aimed at investing and fostering collaboration in Southeast Asia, Oceania, and North 
Africa, through several contiguous bodies of water – the South China Sea, the South Pacific Ocean, and the wider 
Indian Ocean area.

13 Yijing,大唐西域高僧求法傳: Buddhist Pilgrim Monks of Tang Dynasty Online Reading, Viewed 20 Apr 2017, <http://

www3.fosss.org/DZZJian/ShowArticle.asp?ArticleID=315>  
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the ways and platforms of the public diplomacy but also to promote the spread of Buddhism itself. 

3.3 Results Discussion

3.3.1 The Advantages of Buddhist Pubic Diplomacy

 The first, Buddhism can provide ideological resources for the peaceful diplomacy. One of the 
most important teaching of Buddha is causes and conditions, Buddhists believe that everything in 
the world is following the law of cause and conditions, all sentient beings’ existence depend on each 
other, and they react each other. Therefore, sentient beings should coexist harmoniously and refuse 
wars and conflicts. Those ideas could be the philosophical foundation and ideological resources for 
concepts of peaceful development, equal cooperation, win-win cooperation. The second, Buddhism 
makes a better exchange platform for public diplomacy. It is easily for groups which are in the same 
faith to communicate each other. The exchanges between Buddhist groups from different countries 
can enhance the contact, understanding and friendship of various national believers. And some Bud-
dhist groups engaged in cross-border charitable relief activities, which have a directly positive effect 
on the recipient countries. Finally, Buddhist international exchange is a good way to show the nation-
al culture image and to show the Buddhist image. In summary, Buddhist public diplomacy benefits 
not only to peace and stability of the region but also to the spread of Buddhism itself. 

3.3.2 The Shortcomings of Buddhist Pubic Diplomacy

 Buddhist public diplomacy has lots of advantages, but that does not mean it has no shortcom-
ings. From the perspective of historical experiences, most religions showed inevitably a degree of 
exclusivity and expansivity in their growing process. In order to increase the believers, some religions 
take very irrational or even extreme ways which brings much negative effects on the religion. Those 
are the worst shortcomings of religions, which Buddhism should avoid of it, and convey the friendly 
and compassionate images when participating in the international exchange activities. 

3.4 Suggestions 

 Firstly, in some nations, although religion always has a closely relationship with politics, but 
Buddhists should concern about the national affairs actively, rather than the pursuit of the actual pow-
er of politics. Buddhism itself has the function of education, and has a positive influence on various 
social issues, influencing positively also has the power to bring the society of an invisible inner sta-
bility. Therefore, it is not easy for Buddhism to keep the appropriate relationships with government. 
What Buddhism could do is caring about the country›s politics but not to intervene it, and maintaining 
the relative independence of Buddhism itself.

 Secondly, different schools should unite together. Nowadays, there are three schools of Bud-
dhism in the world, they are Theravada, Mahayana and Vajrayana Buddhism. Most of Southeast 
Asia nations are following Theravada Buddhism, Chinese Buddhism is Mahayana. Although both of 
them have been following the same one Buddha, but they have some differences in their Buddhist 
doctrines, scriptures and practicing ways. For this reason, Theravada and Mahayana had been lack of 
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communication and sometimes even mutually exclusive to each other. Fortunately, in recent years, 
there are more and more exchange between them. In fact, different Buddhist sects can meet the needs 
of different people, therefore, all schools should unite and respect the differences of each other. In this 
way, Buddhism can not only play a more positive role in China-Southeast Asia Relations but also can 
promote the spreading and development of Buddhism. 

 Finally, keeping pace with the times and strengthen Buddhist own ability. With the highspeed 
development of the society and the creations of the technology, the ways of thinking and living of 
people keep changing all the time. Buddhism is an ancient religion, but Buddha taught us that every-
thing in the world is impermanent and changeful. In order to spread Buddhism in this changing world, 
it is necessary for each Buddhist to keep pace with the times and keep learning to enhance the ability 
of the whole Buddhism.

3.5 Conclusion 

 According to above analysis shown that Buddhist public diplomacy has made some achieve-
ments in the region of China-Southeast Asia. But, in order to consolidate and promote the peaceful 
development of this region, Buddhism can do some more specific things. For example, based on com-
mon points of Yijing or the Belt and Road Initiative to seek more specific international project for 
cooperation. In conclusion, Buddhist public diplomacy is not only beneficial to peace and stability of 
the region but also to the spreading of Buddhism itself.
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DEVELOPMENT OF THE BUDDHIST COMMUNITY  

BY BUDDHIST DHAMMA 

Dr.Bursara Pothisook1

 

Abstract

 This article aims to study the development of the Buddhist community. And present the tools 
for community development of Buddhist monks. According to studies, it has been found that Measure 
is the center of a community network that connects people to the community. And the public to the 
public sector to conduct normal activities together happily. The Role’s, temples helping communi-
ties when their communities can not development for support. Include community development by 
promoting community development to have equal social opportunities in society. Vesarajja Dhamma 
can help as a tool for effective community development of Buddhist monks, including: 1) Have con-
fidence; Trust in the community. (Faith) 2) Best role model in the community (Precepts). 3) Always 
seek knowledge (great learning). 4) Continuously develop community. (exertion) 5) Knowledge and 
understanding of problem solving (intelligence) Analysis of factors to solve community problems 
(Wisdom).

Keyword : Development of the Buddhist community, Buddhist Dhamma, Vesarajja Dhamma

1. Introduction

 The role of the temple in addition to teaching preaching in Buddhism. Support Community 
development is a role that the monks support to the community. The community also support by 4 
factors so it is part of the community. Which are support, too. As the Buddha said. Monks Brahmins 
and perpetrators, supports, them with a robe, alms, sainthood, and monks ritual monks. The name is 
very supportive to her. What they show Dharma has a good in the beginning. in the midst And finally 
the best Along with the Dharma, complete and complete the Brahman and the barons are called that 
they have much support to the another people and Monks Depend on each other ...2

 Components that affect the role of the monks in local development. It is the result of the Bud-
dhist teachings. And that supports the welfare of Buddhists in the relationship system. Incorporate 
the rules of monks committee the authority to and the people as they can. But the role that is more 
helpful to the community comes from the individual sacrifices of the monks. Usually driven by the 
problematic conditions in the community, sometimes the local authorities respond to the pattern of the 
practice of the monks. The problems and obstacles of the monks in local development and the way to 
promote the role of monks in local development. If it is a normal operation, the main problem is the 
relational system that is associated with the movement. Both the relationship of monks at each level 

1  Lecturer’s graduation school, Lamphun budhist college
2  Khu. Iti. (Thai) 25/107/486
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and the relationship with people in each status position.3 

 Now the temple is the center of various activities. Of the community, such as Exercise for 
health Local wisdom center Herbal Medicine Exchange Center, the elderly school and the temple is 
a community place to manage together with the monks to effectively promote community develop-
ment. The temple is a venue for Buddhist rituals. It is also an important place for the community to 
see that community-based activities rely on temples and temples to movement. In activities to being 
a leader in community motivation, Monks and temples are also places with the knowledge and tech-
niques of community development.4 Monks in the countryside are based on the faith of the villagers. 
Is a leading role in the role of rural development. When the monks brought the villagers to develop 
the mind or object in any activity. The activities are usually supported by villagers. Have faith Can 
be successful in operation easily and cost less. But the rural development role of the monks also. Not 
restricted to specific monks in certain areas. It is not extensive and there are many different types of 
activities. Inconclusive as a process or organization or as a guideline for the development of monastic 
rural development, it is not yet clear. Therefore, the rural monks need to strive to help rural communi-
ties develop better quality of life. It must be developed alongside material and mental. But I will focus 
on more than one. Should be considered appropriate to the basic condition of the social structure. And 
the economy in each community. Rural development to achieve the object. It must be supported by 
the people to be successful. Due to changing social conditions. The role of monks The community 
was greatly reduced. The role of monks in rural development is rarely achieved. Acceptance from 
many parties, some people and civil servants. The monks who took the role. Rural development has 
struggled with many barriers, both from the public and the public, to gain acceptance and trust. Espe-
cially from the people. To the public Participate in development as a strategy that will lead to success 
in rural development. Monks are important and necessary for social development and must strive to 
build public acceptance. To be a medium to persuade people to participate in their own community 
development willingly.5

 This article aims to study the development of the Buddhist community in order to see how 
the monks are important in helping to develop the community. Including offering integrated Buddhist 
tools for community development of monks to be effective in community development. This will 
benefit the community, which is the foundation of a large society. To the next level

2. Community Development

 2.1 Meaning of community development

 Suwit Ying Voraphan claimed in the Virachawan Niwanawan gave the meaning of the word. 
Community development is as follows: Community development is one of the better communities. 
3 Phra Maha Anucha Sirivun (Pluakul), “The Study of Monks and Local Development: A Case Study of Wat Thepunanaram, 

Tha Phra Subdistrict, Mueang District, Khon Kaen Province”, Master of Arts in Social Development Administration, 
(Faculty of Social and Environmental Development : National Institute of Development Administration, Khon Kaen 
university, 2013), p.(4)

4 PhraMaha Krisorn Chotipanyo, Buddhism and promotion of mental health of the elderly in the community, (Lamphun: 
Nattapol Publishing Co., Ltd., 2016), p.75

5 Phra Maha Suraphong Suravatas (Simok), “The leadership of the monks In administration: case study of monks 
Teacher Bodhisattva Phoikaram, Temple Phonmai, Pathumrat Roi ed”. Art thesis Master (Social Administration 
Development), (Faculty of Social and Environmental : Development NIDA Institute Divide science, 2012), pp.52-53
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Or have evolved better It encourages the community. Better evolving is economic prosperity.Society 
and culture Community development There must be two types of material development and psycho-
logical development:

 1) Material development is to create a positive community to promote. Or change something 
that we see clearly, such as promotion, production, promotion, transportation, irrigation.

 2) The mental development is to prosper. It aims to provide education to the people, including 
school education. Universities under the Ministry of Education and Non-Formal Education Project 
are well educated. It also means that. Community development is a process that promotes the well-
being of the people. By the people to cooperate and initiate themselves.6

 Community development is a community development process where people participate in 
co-decision, joint decision-making. To evaluate for the benefit of the people in the community, com-
munity development is to develop the community to prosper. And mental, have been developed si-
multaneously for economic, social and cultural purposes.

 2.2 Good of community development.

 1) Understanding the state of problems and needs of the community. Things to consider are 
important factors in community development. Understanding the state of problems and needs of the 
community. Those who work in community development must be well-informed about the state of 
affairs and the needs of the deeper communities in order to gain real information. For smooth devel-
opment of community development. And get the hands of the people in the community, which will 
affect the development of the community.

 2) community participation People in the area will be the ones who understand the problems 
and needs of the community best. The public has been involved in the idea. Co-operate Joint evalua-
tion And the benefits that result from community development are good. Because community devel-
opment is primarily targeted at the community. The people in the area will determine the direction of 
community development in the direction of community development. The community development 
officer is the only person providing advice and counseling so that the development is in line with the 
solutions to the problems and needs of the community.

 3) community-based community development Each community has its own resources. Both 
natural resources, human resources culture. Good community development should start on a com-
munity basis so that development can continue from the original to the new. Or better development 
Development should be continuous, should not jump. Because it will destroy resources. Community 
culture is missing during development change.

 4) People benefit from development. Community development is the primary goal of the com-
munity. To improve the community. People in the community must be those who benefit. Promotion 
and development of the community to benefit the people. It teaches people to recognize the values   
that exist in the community for the best development. By brainstorming together To have a shared 
ideological direction in the direction of the community in order to achieve the right development that 
meets the needs of the community.
6 Virach VirachNilipwan, Associate Dean for Urban and Rural Development, (Bangkok : Fourpence Publishing, 2008), 

pp.11-12
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 5) continuous community development7 of communities It is a systematic process. To change 
from one level to the next. To another level, this change will take time and will require the right way 
to change it. Act in a hurry To make the development truly reach the people and to “Development 
direction” is based on the principles. The development is aimed at “human development”, which 
is the subject. It is more difficult to develop. To many times Good community development Must 
understand the state of affairs and needs of the community. Public Involvement Community based 
development People benefit from development. Continuous community development Because the 
community is a living social unit. The system of change is constantly evolving to develop and benefit 
the community.

 2.3 Community Development Concepts

 Community development is working with people, so any development activities that will be 
carried out in the community must be initiated by the people. Developers are motivators who lead 
people to take the initiative to solve problems or find their way and work together as they already 
have. In this way, development workers must be able to adapt to the environment. By acting as a trust 
of the people in the community. And must work primarily The work will be carried out effectively. 
In general Developers will adhere to the 10 community development principles of the Department of 
Community Development.

 1) community development every Side by side If considered broadly The only thing that has 
to do for community development is the object and the mind. The object is an environment where all 
objects such as roads, living places, schools, medical facilities, electricity, radio, etc. When the physi-
cal environment is progressing well does not mean that the state of mind of the people will always 
progress. It is therefore necessary to promote a change of mind in the right direction, such as educa-
tion. Career promotion, Promote cultural, traditions or culture together.

 2) Adopt the people as the main development. Work with the people to take into account the 
problems and needs of the people is important. What are the people facing? What are the require-
ments? What is urgent now? It is urgent need to quickly correct. What is the secondary demand 
problem? These things have to take into account the people as a location. Problem solving is not the 
solution if the problems and needs of the developer itself.

 3) The operation will be gradual. The aim of community development is to change the at-
titudes of people in the community. Therefore, the activities should not be too hasty until the people 
do not know what is. By focusing on one-on-one activities, it does not really produce results. The 
operation has to be gradual, by choosing to do it in a community that is ready than before.

 4) take into account the culture of the community. Local traditions or cultures are already 
supporting community development. It should encourage culture. Local traditions play a greater role 
in community development. Anything that is contrary to customs or culture should be avoided. Or if 
some traditions are not right, should not be blamed straight. But it should guide the public to see how 
good and bad for the reason and help find ways to improve the change.

 5) Try to use as much community resources as possible. In community development work, 
local resources should be adapted to maximize benefits. By instructing people in the community to 
7  Pairat Decharin, Community Development Management, (Bangkok : Thailand Wattana Panich, 1981), p.13
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appreciate the value of what is available in the community. And take those things to change. Or pro-
cessed into household materials, the word resource here. It means everything that exists in the com-
munity, such as identity, material, social institution. And groups, etc.

 6) Adherence to democratic principles in operations. Community development work will be-
gin with a consultation meeting. Together, think what to do? Once agreed, it will be done by assigning 
tasks to each other. The work will come from below, the people in the community itself. Not from be-
ing deceived To solve the problem of the people. Developers will not use the order, but will educate, 
persuade people to see the problem. And together, find a solution by volunteering.

 7) Use coordination principles. How successful is community development work in coordina-
tion? Because community development is not the work of a particular agency. It is a task that must 
be co-responsible for all departments and developers are not experts in all aspects, so they need to 
coordinate in the operation.

 8) Start working with leader groups first. Local leaders are respected by the people in the 
community. Most people will accept and follow, so doing community development activities in the 
community, if the local or community leaders agree with the intelligence, the conflict and the lack of 
cooperation will be less or less.

 9) Implementation should be in line with national policies. Any development plan or commu-
nity development activity must be in accordance with the district sub-district development plan and 
consistent with the national economic and social development plan.

 10) instill confidence in oneself to the people. Self-confidence is the key force that will help 
you succeed. Even if the job is tough, if you have confidence and trust in the energy that you already 
have. The operation will be accomplished without difficulty.8

 Community development is a community development. Side by side Mainly based on the 
people to develop. Operation will be gradual. Taking into account the culture of the community. Try 
to use as much community resources as possible. Adherence to democratic principles in operations. 
Use the coordination principle. Start working with a leader group first. Implementation should be in 
line with national policies. Instill confidence in oneself to the people To achieve sustainable develop-
ment

3. The development of the monks community.

 Community development is a process of social change aimed at improving the well-being of 
the people. The development is necessary to learn to be know with the dynamics world. In order for 
the people of the community to have a better quality of life9, the monk is a state of consciousness for 
community. Individuality But there is life for the Sangha, so the community has a spirit for the com-
munity. Must have a sense of community because life must be relevant. Have communication all the 
time10, the monks came to play a role in supporting the community to help develop the community 
8 Assoc. Prof. Dr. Virach Viratchanawan, Urban and Rural Development Applied, (Bangkok : Fourpedia Publishing 

House, 2008), pp. 184-186.
9 Somsak Srisontisuk, Community Sociology: Principles, Studies, Analysis, and Community Work, (Khon Kaen : Khon 

Kaen University Press, 2004), pp. 14-15
10 Phra Lertpipat Jatupon (Kaew Wan Thong), role of monks in globalization, Journal of Education and Social 
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is happy on the way of life of the community. The development of the monks’s community is like 
sowing growth into the community in order to grow the seeds of prosperity. To happen to support the 
way to create happiness for the community. To reduce the social problems that will occur. Let people 
in the community know the problems and needs. Provide modesty to the happiness of the community 
on self-sufficiency.

 3.1 Community development of past monks

 Monks are considered to be close to the people, both psychologically and socially, as physical 
and mental dependencies. It depends on the way of life. Who is sick, sick, uneasy? Unsuccessful Or 
disappointed in life, came to the monks to ask the monks for help, healing, healing the mind to the 
people, have a good mental state ready to face the truth of life and ready to live to the world. next The 
monks have always been called advocates. As the Buddha preached to the disciples. At the time of 
sending the disciples to declare that the chariots of the Buddhist Monastery in the United States, many 
people collapsed. You go to the pilgrimage. For the benefit of the collarbone. For pleasure To support 
the world11

 Phra Brahmagunabhorn (P. A. Puyutto), (1984: 205-206) say that temples and monasteries. 
The community has been a part of Thailand since ancient times. Because the temple is a place for 
Engage in activities Or religious ceremony the temples also play other roles: 2.1. Send the children to 
receive the training. Moral and teaching the subjects as taught in those days. 2.2 It is a support for the 
children of poor people. Living on living and Study with temple 2.3 is the hospital that distributes the 
drug. 2.4 A clubhouse where local people come to meet for more information. 2.5 The entertainment 
venue that hosts the festival. And amusement for the indigenous people. 2.6 To distort disputes. Be a 
counselor to solve family life problems. 2.7 It is the center of the arts and culture that collects national 
art as a museum. 2.8 It is a storehouse of material for storage. The villagers will use it together. When 
there are activities or religions and borrow to use when people have activities or religions . 2.9 As the 
center in political of government. The petitioner leader or the householder will summon the children 
to the meeting. Tell me about activities. 2.10 Do rituals. or provide ritual services that are binding. 
With the lives of everyone in the opportunity period.12

 Community development of past monks is a community center. Both in education Teaching 
Knowledge, Treatment, Mediation, Mediation, Dispute As well as a ritual center. Whoever encoun-
tered any problem, usually consulted with the monks. Because the monks is the leader of the com-
munity. And a spiritual leader Access to counseling is beneficial to the outside is physical happiness. 
And the benefits of the same time.

 3.2. The development of the current monks community by monks

Being monks have a role to play in community development. Community development has led to a 
better life for the community. From the moment the community waited for help from a government 
agency unilaterally. The monks also helped to develop the community by being the center of the peo-

Development, Vol. 7 No. 2 (Academic, 2011) : 9
11 Phra Brahmagunabhorn (P. A. Puyutto), Characteristic of Buddhim, (Nakhon Pathom : Charoen Development Printing, 

2015), p. 63
12 PhraMaha Kitti Suthitto (soymala), “Buddhist Priests’ Roles In Community Development In The Viewpoint 

of Community Leaders Fro Makham District In Chanthaburi”. Master of Arts Thesis, (Social Development for 
Development), (Chanthaburi : Rajabhat University Phayapani, 2012), p. 22
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ple. Leadership in support to help the community. In this article, the author analyzes the development 
of the community of monks under the Buddhist Sangha Act, 1982, as amended, in 1992, following 
six missions, which are in line with community development in the following.

 1) governance Although the monks did not have the duty to governance the people in the com-
munity. But the monks are able to help the community to live together with the community happily 
with the principles of Buddhism to teach the mission to educate people in the community to be good 
and ethical. canon In the regulation of the social community, the law is to train the people to be perfect 
human beings. Do not persecute each other Live together in the community happily. In addition, the 
monks are also good role models for the people to obey the monks. When a quarrel or conflict occurs. 
The monk is the mediator to reconcile the harmony and come back to love each other unitedly, as 
there is no fighting for each other. In addition, the monks also preaches training. Educate the people 
to be good at every opportunity that is preached. It is a community development that allows people to 
live in a peaceful community.

 2) education It helps to support the educational system of monks. And of school to students 
With Scholarships Promoting, supporting, improving, building school buildings. Library for study 
Research School teaching At present, the role of community development of the monks in the wel-
fare of the school is taught by the monks in the school by the monks. The novice to teach the book to 
cultivate moral and ethical training for students to behave neatly. There is a knowledge of the good 
and the moral good. Become a good person of society. Because being, society needs good people and 
good people to work happily with others. Society, nation, get the most benefit Today’s society is more 
complex social structure. So there must be cultivated moral ethics for the youth to understand. Ac-
cess to the problems and living in society to effectively solve problems in society. And live happily In 
addition to helping schools. At present, there are more schools offering educational opportunities to 
the community. From the original, the monks gave education to the Dharma and Pali, which educated 
the monks. Novice novice At present, there are both Buddhist and Pali schools. And the Department 
of General Education is helping to educate people in the community who want to learn, to develop 
themselves as knowledgeable people for the development of communities, society and nation. In 
higher education, the monks have a university to support the study of monks. The novices and the 
general public have studied at the bachelor’s and master’s level to develop the people to be citizens 
with moral knowledge. The principle of Buddhism can be solved by solving the problems of other 
learners.

 3) Education is a supplement to the study of monks and novices who came to ordain in Bud-
dhism to study in the doctrine of the Buddha. Through the study of Buddhist scriptures through the 
education system of the Buddhist monks, the current Pali Buddhist education system integrated with 
modern science by the Buddhist University of Thailand. This is a descendant. Within the community 
or the monks, both inside and outside the country, have the opportunity to study. To develop higher 
knowledge. It is human resources development in the community. Become an important force in com-
munity development. Develop the society and develop the nation further.

 4) Propagation support and Helping the people with the principles of Buddhism, propagate 
the correct way of life. The Way to a Perfect Human Help with the principles of healing the minds of 
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those who have mental problems. Help solve problems solve problems for people who have problems 
in life to live, know the state of the world that is changing the rules of the Trinity. The occurrence of 
the problem Finding solutions to the problem Can understand the problem. Can solve the problem is 
normal happiness.

 5) The public utilities are the construction of a Monastery restoration of stupa area, a street 
inside the Buddhist monastery. The novice inside the temple to have a saint ready to practice. And 
guests from long distances have a residence. At the same time, it is a relief to People in the commu-
nity have benefited in common, for example, people who wish to ordain may also use the monastery 
as ordination. Use the temple to make merit. Support the faith of the people who make merit from all 
over the temple pavilions in the funeral meeting in the funeral. In addition, it plays a role in repairing 
roads, water supply, school buildings, and other community benefits. It is the state’s infrastructure 
support that gives people the same quality of life as urban people. It is a development that benefits the 
community.

 6) Public welfare Monks play an important role in supporting community development, such 
as Wat Tham Klang Temple. Serve social work by treating drug addicts with herbs. To treat addicts 
The cave monks use the faith as the main principle of treatment, ie, the monk who performs the treat-
ment will explain the truth about the drug to the penalty for the recipient to know until it is under-
stood. If the person does not hold the truth. I was deprived of the right to be treated. Later, the monk 
who performs the treatment will give the patient a sacramental ceremony. And truthfully I sincerely 
hope not to smoke heroin, morphine, cannabis, cannabis, magnesium, drug addicts all the life of the 
main. From the first 5 days, the patient will take herbal medicine to drink to eat continuously. When 
the body is getting stronger, exercise outside of the area, such as planting vegetables, etc., to restore 
the body to normalcy while working. The priest will teach the truth of life and the way of life. When 
patients start recovering from drug addiction, the patient starts a vocational training program such as 
agriculture, garment. And engine repair etc.13 Sala Gaya or the supervisory monk. You play a role in 
community development by providing career support to unemployed people. The lack of social op-
portunities has the potential to be revived by re-arranging old electrical appliances repairs. Teaching 
agriculture All of them promote true community development.

 3.3. Proactive community development of volunteer graduates.

 The current development of the monks’ chaplain has played a more active role in helping the 
hill tribe community to help communities. As can be seen from the monks volunteer development 
tribe from Mahachulalongkorn University College. The dedication to sacrifice into the mountains 
where the prosperity is not reachable. Has participated in helping the hill tribe community. By enter-
ing the mission of Buddhism. Teaching The development of Thai mountain communities is still lack-
ing such as building schools. School library Bringing clothes Appliances Sports equipment to donate 
To help those who are lacking in a better life. The volunteer monks have the following roles:14

 1) The spread of Buddhism to highland communities. There are university graduates in the 
13 Faculty of Mahachulalongkornrajavidyalaya University, History of Buddhism, (Bangkok : Maha Chakri The Royal 

College, 2007), p.229
14 Faculty of Mahachulalongkornrajavidyalaya University, Buddhism and social welfare, (Bangkok : 

Mahachulalongkornrajavidyalaya University, 2007), p. 272
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regional area who serve as social workers. By joining the group as a graduate of the volunteer. It is 
spreading Buddhism on high ground. The emphasis is on teaching religion to build a heir to be the 
leader of the Buddhist.

 2) Campaign to reduce the abusive behavior to the society to raise awareness for drug aware-
ness. Treatment for drug addiction rehabilitation Co-ordinate the drug reduction and dissolution net-
work, coordinate with various agencies. To enhance the occupation of the people in the highlands.

 4) Promote, coordinate, and provide social welfare services on high ground. Educate about 
basic health care. Promoting Lanna Lanna Sport Activities in the temple in case study of Aranyavas 
Temple, Nan Province.

 4) Raising consciousness in the conservation of natural resources and environment. Educate 
the community about the value of preserving natural resources. And the environment with people liv-
ing in the forest, such as the Northern Project, the most prominent is the forest,

 5) Conservation and restoration of traditional culture. Tribal wisdom Raise awareness of the 
value of local wisdom and culture in the community. Supporting the conservation, revitalization of 
local wisdom and culture such as the Northeastern region, the university plays a role in promoting 
cultural traditions such as candle lantern candles. Ubon Ratchathani Province etc.

 Monks are considered to be involved in the development of local communities. And the com-
munity in the gulf To support the development of community development. Have a better living con-
dition In the development of the monks community will work only one part will not succeed. If you 
understand the real problems and needs of the community. They get community support because the 
community is the one who understands the context of the community best.

4. Vesarajja Dhamma, community development tools of monks.

 Nowadays, the monks play a role in helping the society by supporting community develop-
ment, providing assistance to the society or the community in order to help the community live a 
better life. Equal to the urban community that is well equipped for the economy, society, education, 
utilities. Full communication Monks are considered to be community leaders. Encourage community 
development. In Buddhism, there is an important tool in helping to improve the community. In this 
article, the author aims to provide tools for community development of monks to be effective by 
adopting Buddhist principles such as Venerable Dharma Dharma to integrate in community develop-
ment as follows:

 Vesarajja Dhamma 15 means Dharma practice courage. The virtues that make a strong case. 
The monks will help the community by developing five communities.

           1. Have confidence; Trust in the community. (Faith), Confidence The place to be in the public 
(faith), the monks should build confidence that community development is possible. The monks as a 
role in community welfare. Which is a mission in the monastic affairs. Monks should build commu-
nity faith first. Create faith in faith. With good practice, exemplary, community based. When people 
in the community believe in faith, the monks in the community. People will also respect the monks 
15 Phra Prom Khunaporn (Puyutto), Buddhist dictionary. The 33rd edition of the Code, (Bangkok: Bloomington 

Publishers, 2015), p. 174.
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as community leaders. Can suggest comments Or community development guidelines for the people. 
Because the monk is characterized as a sacrifice. From the passion of the anger rulers, the focus on 
helping the community is that the monks are dedicated to contributing to society in full force. With-
out the self-interest, but the collective interest is the community is important. When people trust the 
monks, community development is easily done by the monks who have access to the problems and 
needs of the community. With coordination Mutual assistance with the community. Collaboration for 
the development of the community of the monks and the people will be a collaborative effort in com-
munity development willingly. For the benefit of residents living in the community together.

 2. Best role model in the community (Precepts). is good behavior with the practice of the 
priest in the framework of the discourses. Including the Mahachulalongkorn Law Society. And the 
law of the country As a result, the priests are a good example to the people. Priests are in the disci-
pline of discipleship. 227 verses in Buddhism, those who are sacred will be loved by the group. Can 
live together with the monks. Can join together with the monk Mass. Because of the baptism. The 
monks’ ordinances are considered to be the regulations that must be observed in order to stay in the 
disciplines. When the priest is an example of good conduct and good deeds for the sake of others 
(the clergy), it is a good role model for others to follow. Or a priest who exemplifies faith such as the 
Assassins. Which is in the Buddhist monks. Has announced the religion of the pilgrims to the city 
of Rajkot. Morning in the morning, batting and roaring into alms in the city. The Holy See saw the 
Assassin of the Synagogue, which was completed by the monk. Going forward or going back Have 
a good mood Have enough ophthalmic fry every moment. A place of worship It is very satisfying 
to Eatasana. Believe faith then ask the Assassin show. The Assyrian Synod of Worship said that the 
purpose of the religion is that “ That is the reason of the gods. And the end of those causes. Phra Maha 
Monastery teaches like this “. To achieve singleness By the preaching of the religious heart of the 
Synod, only a spell.16 It is evident that the sacraments are worthy of being exemplary in the practice 
of the people. At the same time, those who create faith come to others. It was able to propagate. An 
example of good deeds. Can bring people to the community brings happiness. If the priest can teach 
the people to Yom Kippur 5 is the basis. The community will be happy. A strong community As a 
guarantee of community life, there is no quarrel. No harm No theft Scramble No person violates the 
privacy rights. There are only those who speak the truth. No addicts or intoxicants. Be a good role 
model for other communities.

           3. Always seek knowledge (great learning). to hear or study. Include the quest for real problems 
and needs of the community. The monk is a trainee through the process of Buddhism, by practicing 
the precepts, meditating on the wisdom of monks as long as they are not attained. Those who still 
need to study. Seek knowledge Find the way out of suffering for yourself. Being a pluralist or a person 
who listens very much. Learn a lot It is like laying the foundations of life to be intellectually secure. 
It is therefore extremely helpful in helping to develop the community. To understand and understand 
the state of affairs and needs of the community, what is the need of the community? Community de-
velopment must be based on community needs as well as community problems. If you deeply grasp 
those problems and needs, they will be resolved. Or needs at the point. Make trouble for the com-
16 Mahidol University College of Religious Studies, Presbyterian and Golitas ordained What happened, [online], Source: 

http://www.crs.mahidol.ac.th/thai/buddhist62.htm [April 10, 2060]
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munity. Society slows down Can reduce the problem. Being able to develop a community is a more 
prosperous community. Improve further. Teach people in the community to use intelligence to solve 
problems. Or the need to

 4. Continuously develop community. (exertion). Community development is a collaborative 
development between the people in the community and the monks are continuing to cooperate. De-
velopment can not end the process like some project or activity. But community development must 
be continually developed. In this regard, monks, as leaders in the development of monks’ communi-
ties, must be persevering in the pursuit of the dream through the barriers of community development. 
Because development is the beginning of something that has little or nothing to do with something 
new. Or something better than ever During the operation, people must coordinate with communities, 
money, objects, objects and community management. Continuity in development is a source of suc-
cess in community development, diligent patience. Do not relinquish and do not release the problem 
unresolved. But try to solve the problem. And the demand will be fixed. And fulfill the mission in the 
end.

 5. Knowledge and understanding of problem solving (intelligence) Analysis of factors to solve 
community problems (Wisdom). Intelligent people can analyze the factors in community develop-
ment to develop or solve the community problem. Expertise in problem solving to solve problems. 
The best thing to do to solve the problem or develop the community is wisdom. Because intelligence 
can find a way to overcome obstacles to solve all. Intelligence is like a light candle cut darkness. As a 
proverb that the Prophet sallalla is always illuminated by wisdom. Intelligent intelligence in problem 
solving should lead to the Four Noble Truths as a guide to solving problems. The solution consists 
of 1) Trouble is the problem that needs fixing. Or things like community development. What are the 
problems or needs, what are the problems, the problems, the problems, the problems, etc. 2) The 
cause is the cause. Find out what the cause of the problem is. To be able to correct the problem and 
meet the needs correctly. 3) Nothin is the solution to the problem. Problems or needs that arise in the 
community must address the need and resolve the problem. To demand and solve the real problem. 
If the problem is not resolved. Problems and needs can not be eliminated. 4) Somthai is the solution 
to the problem. Brainstorming among the community that there are ways to solve the problem or de-
velop a community to flourish in any way.

 Vishaprasakham is the appropriate tool to support the development of the Buddhist commu-
nity. To be a good foundation for the development of a good Buddhist community. The monks as vol-
unteers for community development. Those who are mentally committed to helping the community 
to make improvements or community development should find tools to help communities develop 
effective approaches to sustainable community development.

5. Brief

 Community development of good monks should be instrumental in community development, 
as the community is a source of valuable community resources and diverse cultures. Venerable Dhar-
ma is an important tool for the monks to begin the development of each community. A good start 
should be based on the belief (faith) that community development can make. Can be developed In-
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clude good examples for the community so that the community can trust the good of the monks to be 
dedicated to the common good of the community. The community then inquires from the public what 
problems and needs to solve or develop community. To get the information you need (plural truth) on 
in-depth information, then use perseverance to find a solution. Use Wisdom as a tool to solve all prob-
lems. Community problems will be resolved, resulting in community development. Good community 
development, besides the monks, is ready to dedicate themselves to physical sacrifice. Strength in the 
community to develop. People in the community must be key contributors to the problem. Because 
no one knows the real problems and needs of the community. Community involvement is important in 
resolving issues. Because the community belongs to everyone. Community development is a matter 
for everyone who needs to work together to develop a community.
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ABSTRACT:

 The intermingling of Cultures was the immediate impact and soon the simplicity of this re-
ligion attracted the interest of all segments of Society who were encompassed soon its fold. The 
geographical location of the Buddhist Religious Sites in rural and urban areas attracted to mobiliza-
tion of population from different places to these sites. The religion and culture directly or indirectly 
accelerate the process of economic development of the region which ultimately play a vital role in the 
sustainable development of the Society.

 Each and every Buddhist Religious Sites has its own geographical significance and the factors 
led to sustainable development. The present paper provides the insights of Religion and commerce 
importance for the society development. Demography, demand and the development are the main 
concern of the society. With the advent of the Remote Sensing and GIS techniques, the analysis of the 
Buddhist Religious Sites and their mapping has become easier and to assess their characteristics for 
the Sustainable development. The Impact of these sites have been assessed in the South East Asia in 
terms of Population, Tourism, Trade, Landuse, Transport and technology with a ultimate message of 
PEACE and SELF RELIENCE.
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velopment
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BACKGROUND:

 Cultural Geography describes the application cultural characteristics of a region for the devel-
opment of the society and the transformation of the cultural parameters to other regions interlinking 
its societal bonding to have unity in diversity. The role of Cultutral Geography of Buddhism deals 
mainly the essence of Buddhism, that is ‘peace and self reliance’, in a wider perspective and gives 
more emphasis on the regional cultural connectivity that prevails amongst the people of India, Thai-
land and the South-East Asia. The period between 500BC and 1500 AD is very significant from the 
cultural geography of Buddhism point of view.

Cultural Geography

▪  is a sub-field within human geography.

▪  Emphasize cultural products and norms and their variations across and relations to spaces and 
places.

▪  Discuss about Culture, the total way of life that characterizes a group of people, is one of the 
most important things that geographers study.

▪  Innumerable cultural differences that characterize people and land the world over, there is an  
entire  subfield  of  geography  devoted  to  the  study  of  culture  appropriately named cultural 
geography.

Components of Cultural Geography

▪  Culture Region, is a portion of Earth’s surface that has common cultural elements . Iden-
tifying and mapping culture regions are significant tasks because they show us where par-
ticular culture traits or cultural communities are located. Maps of culture regions provide 
answers to the most fundamental geographical question: Where?

§	Cultural Landscape, The cultural landscape consists of material aspects of culture that 
characterize Earth’s surface. It highlights the signatures of landscape with an imprint of its 
culture

§	Cultural Diffusion, occurs in different ways. Migration is an important example. When 
people move, they take their “cultural baggage” with them. Thus, there are uncountable 
instances, past and present, in which the arrival of migrants has resulted in the appearance of 
culture traits or entire cultural communities in areas where they were not previously present.

§	Cultural Ecology, addresses the relationships between culture and the physical environ-
ment.

§	Cultural interaction, focuses on the relationships that often exist between cultural compo-
nents that characterize a given community.
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CULTURAL FOOTPRINTS

The main objectives are:

• To identify some important Buddhist sites in India with the help of Geospatial Technology 
that is high resolution satellite data, GIS and GPS and to establish the connectivity of regional 
culture between India, Thailand and South-East Asia.

• To interpret the possible routes along which Buddhism spreads from India to other parts of 
the world.

• To bring out the origin of various schisms of Buddhism in a chronological order.

• To bring out the royal patronages received by Buddhism and the circumstances under which 
the different royal patronage was received and flourished.

• To explore the possible ways that help spreading of art and paintings of Buddhist period.

• To explore the cultural and religious similarities and dissimilarities amongst the people of 
Southeast Asian nations in a geographical perspective and to evaluate its impact on the gen-
eral cultural aspects and religious beliefs amongst the people at large.

• To bring out the origin of various sects of Buddhism in a chronological order.

• To analyse the Cultural Characteristics of the Buddhist Sites and preparation of Map

• To find out the impact of Buddhism and the historical developments that followed this religion 
and the new outlook that influenced the people in shaping and improving the quality of life in 
India, Thailand and in the South East Asia.
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SOME IMPORTANT BUDDHIST RELIGIOUS SITES IN INDIA:

 It is an established fact that Buddhism has a profound influence on the cultural and religious 
outlook of the people of India and Southeast Asia. If we look into the possible reasons for this cul-
tural and religious similarity, all the roads will converge to a common point, which is Buddhism. 
Therefore, it is quite obvious that Buddhism and its related aspect could be the only theme that could 
fulfill the present goal and it is indeed the right choice to select Buddhism as the central theme of the 
proposed atlas.

 India is rightly known as the land of rich cultural heritage. The great civilizations like Harappa 
and Mohanjadaro are the striking evidences to prove its astounding richness that are comparable with 
the Mesopotamian and Egyptian civilizations. The most remarkable aspect of Indian civilization and 
culture is the message of compassion and tolerance to all living beings. Many great Indian sages, 
irrespective of religion or sect, realized the great values of compassion and tolerance, invariably en-
gaged in teaching and spreading the message amongst the people. The age old traditional wisdom that 
developed over time and being handed over for generations are perhaps the richest documents ever 
preserved in the cultural archives of the world.

 Buddhism is one of the ‘oldest and simple to follow’ philosophies of life which is being pre-
sented to the world by the great Gautama Buddha (563BC to 483BC). This philosophy later took the 
shape of a religion. The philosophy and teachings of Buddha influenced many nations far and wide. 
Originates in India, it spreads to the countries of Southeast Asia, Central Asia and even reached the 
Mediterranean. Many nations in the South East Asia and Central Asia accepted and patronage Bud-
dhism for its simplicity. They progressed themselves through the path of peace and self reliance. The 
adoration of Buddhism helped them immensely in their efforts to build their nation. Buddhism that 
was born in India and find its way to many parts of the world, however, faced many ideological chal-
lenges in the same soil for several reasons. But there is little doubt that Buddhism has a profound 
effect on the socio-cultural outlook of the people and their attitude towards others.

 This project is aimed to compile all the relevant information on Buddhism to present it in the 
form of an atlas. The very essence of Buddhism, that is ‘peace and self reliance’, will be dealt in a 
wider perspective and may be given more emphasis on the regional cultural connectivity that prevails 
amongst the people of India and the ASEAN nations. The period between 500BC and AD14 century 
will be given more attention for the preparation of various types of thematic maps using Remote 
Sensing Data.
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 To bring the world map on to a page size of 29cm x 37cm a scale of 1: 95,000,000 seems to be 
a befitting one. This plate supported with a brief write-up on the origin of Buddhism will be followed 
by a map of all the participating countries which had a geographic extent spanning between the south 
100 latitude and north 400 latitude and east longitudes between l600 and This plate will be brought to 
a scale of 1: 25M (approx) so as to accommodate perfectly in the fixed page size. On the pre-page of 
this plate a brief account on the spread of Buddhism in these countries during different periods will 
be portrayed.

 As supporting information, it is intended to add few common aspects in the succeeding pages. 
These aspects are: Administrative , Physical ,Climate, Population and Communication network

 These information also bear the same scale and are also supported by brief descriptions. Ad-
ministrative set-up of all the participating countries gives firsthand information about the geographi-
cal span and the general administrative policies being adopted in each country.

 The physical map is to be treated as vital information as it helps us to deduce conclusion about 
the possible routes followed by the monks and nuns to spread Buddhism in far off places.

 The present day communication is so well developed that one need not look back for any com-
parison. Obviously, the conditions during the olden days were far different as compared to today’s 
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scenario and moving from one place to another do not guarantee a safe return. The challenges faced 
by the brave disciples of Buddha were extremely adventurous and amazing. Therefore it is quite rea-
sonable to add a plate to show the ancient communication routes including the silk route that connects 
the continents of Asia, parts of Africa and Europe to highlight the routes followed by Buddhists’ to 
spread the holy message among people.

 Followed by the above common plates, the growth and spread of Buddhism in different coun-
tries will be depicted separately. Cartographical depiction of this information will be shown in differ-
ent scales and projections and blow-ups of the area of interest that are befitting the predefined atlas 
page size. This plate will be followed by the Buddhist locations of India, with all necessary input.

 The actual theme of the atlas will be starting from here onwards. The initial pages will depict 
the origin of Buddhism. The following paragraph is a brief narration of the Buddhist related aspects 
that are likely to depict in the proposed atlas.

 Being aware of the controversy or differing opinions raised on the issues of Buddha’s birth 
place, and several related aspects of Buddhism, we would like to adopt the policy to abide with the 
general consents to interpret the data. Accordingly we follow the most common belief that is preva-
lent about the birth of Buddha that He was born to Suddhodhana and Mahamaya of Sakya dynasty 
at Kapilavastu near Lumbini in 563BC. However, he left all the royal pursuits to find the destiny of 
man and this event is called Mahabhiskramana or the Great Renunciation. In 528 BC, Buddha, after 
getting enlightened at Bodhgaya, delivered his first sermon at Saranath, near Varanasi. The concrete 
message of Buddha that he preached at Saranath can be expressed as the Middle Way. This was at-
tended by his five disciples Kondanna, Vappa, Bhaddiya, Mahanama and Assaji, who then actively 
engaged themselves in spreading the philosophy of the great truth of life that was revealed to Buddha 
through enlightenment. Out of the first five disciples Kondanna was said to have achieved the first 
four stages of transcendent spiritual attainment. This was a turning point in the history of Buddhism 
as it paved the way for the origin of Sangha and the Triratna or the Holy Triple Gem. Atlas will hold 
few plates depicting the geographic region of influence where Buddhism spread during this time. Af-
ter the Parinirvana of Buddha, Buddhism faced several challenges and experiments. The Buddhists 
assembled four times in different time places where they exchanged heated arguments regarding the 
philosophical values and meanings and ended in different schisms. Notwithstanding to these schisms, 
the great emperors of India embraced Buddhism, give royal patronage to it and helped immensely 
to the growth and spread of Buddhism. These events in the history of Buddhism are considered very 
inevitable and so it is proposed to append separate plates depicting the above described events to en-
rich information so as to make the atlas more fruitful. These plates arranged chronologically may be 
entitled as follows

 BC 563, Birth of Siddhartha , Four Great Sights, The Great Renunciation, The Enlighten-
ment Dharmachakrapravarthana (Turning the wheel of sacred law) or the first sermon at Saranath. 
Travel Paths of Buddha, Role of Disciples in spreading Buddhism, The Parinirvana

 First Great Council was held under the patronage of king Ajatashatru, few days after the cre-
mation of Buddha. The disparaging remarks made by some monks after the Parinirvana forced Ma-
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hakasyapa to hold the council to ensure that Dhamma and Vinaya must not get devalued. Evidences 
suggest that the Council was held in a hall erected outside Saptaparni Cave in Rajgir, where Ananda, 
Buddha’s principle disciple recited the Sutta-pitaka(collection of sermons and doctrines) and others 
recited Vinaya-pitaka (rules of the order).

 The Second Great council held at Vaishali., Heated debates on the Buddha’s original teach-
ings and ended in schisms, Sthaviravadins (Teravadi- Pali) and Mahasanghikas

The Third Great Council held at Pataliputra, This was during the reign of emperor Asoka(304– 232 
BCE), Sthaviravadins established as the orthodox doctrine

 The Fourth Great Council held at Kashmir during the time of Kanishka (AD 78-103), Hi-
nayana Mahayana & Bodhisattva and, Vajrayana , Tantric (Avalokiteswara and Tara), Lamaism, Zen, 
Royal Patronages and Growth and Spread of Buddhism 

 Spread of Buddhism in India 

 Pre Ashoka period

 Post Ashoka period

 Spread of Buddhism in Northern and Western, and Eastern India 

 Spread of Buddhism in South India

 Spread of Buddhism to other countries

 Role of Kanishka in spreading Buddhism, Development of other sects in Buddhism, Hinayana,  
Mahayana & Bodhisattva, Vajrayana, Zen,Tantric (Avalokiteswara and Tara), Lamaism Art and  
Culture (Gandhara, Madhura and Pali) , Sculptures bronze and stones, etc.Paintings.

METHODS:

 It will focus on Geo-information needs for Planning and Management of BUDDHIST RELI-
GIOUS SITES for Sustainable Development at global, regional, national and local levels

 It is a known fact that no discipline can survive without developing and adopting new strategy 
and technology in 21stcentury. This applies to Religion and Sustainable Development and Manage-
ment also.

▪ Geoinformatics is the Science of STORING, EXTRACTING,ORGANISING, 
ANALYSING, INTERPRETING, and utilizing Earth Science Information.

▪  Geoinformatics is designed databases to store the enormous amount of information obtained 
from the EARTH’S (World).

▪  There is a need for Building Bridges

▪  Bridges between disciplines in the study of Integral Land use systems

▪  Bridges between the different stakeholders influencing land use planning and land manage-
ment decisions

▪  It needs the new tools of systems engineering and information technology
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▪  Wise use of Natural Resources, HUMAN RESOURCES and CULTURAL RESOURCES of 
BUDDHIST RELIGIOUS SITES

RESULTS:

Religious, Commerce concerns and the pursuit of Sustainable Land Use Systems are generating ques-
tions on how the Survey and Mapping community has been carrying out its business in the 
past and how they should act in the future.

Religion, commerce and sustainable development are related with the  Demography, demand  and 
sustainable development.
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Abstract

 The author describes the similarity between Albert Einstein’s work for modern physics 
and Buddhadāsa Indapañño’s work for modern Thai Buddhism. On the physical side, Einstein’s 
contribution, particularly through his Theories of Relativity, extends classical physics formulated 
by Isaac Newton and James Clerk Maxwell to include high-energy physics, in which a microscopic 
particle may travel at a speed near that of light. His important discovery is the equivalence of mass and 
energy as indicated by his famous formula: E = mc2. On the spiritual side, Buddhadāsa’s contribution, 
particularly through his dhamma-language interpretation of the Tipitaka, extends classical Thai 
Buddhism, which is based on the work of the Ceylonese monk Buddhaghosa around the fifth century 
of the Christian era, from the morality level to include the spirituality level, with the ultimate spiritual 
state of nibbāna being a possibility for mankind. His important practical concept is chit wang (voided 
mind), which can be attained through mindfulness practice.

Keywords: Einstein, Buddhadāsa, Theories of Relativity, dhamma language, mass-energy equivalence, 
chit wang

1. Background

 In commemorating Ven. Buddhadāsa Bhikkhu’s 111th birth anniversary, the author is inspired 
to write this paper after having read the book Einstein and Buddha: The Parallel Sayings (McFarlane 
2002), which shows parallel quotes by famous modern physicists, led by Albert Einstein, and famous 
exponents in Eastern religions, headed by the Buddha. The book claims that scientific observation 
and spiritual contemplation have produced similar ideas about the nature of the universe and our place 
in it. Since the author of this paper has a career in electrical engineering and was raised in the Thai 
culture, on the mundane level he is familiar with classical and modern physics and on the spiritual 
level he is familiar with classical Thai Buddhism. After having studied Ven. Buddhadāsa’s works, the 
author finds that he has been an exponent who did so much in extending classical Thai Buddhism 
to a modern one, just like Albert Einstein, who did so much in modernizing classical physics. So, 
in this article the author will briefly describe Einstein’s contribution to physics together with Ven. 
Buddhadāsa’s to Thai Buddhism and discuss their similarity.

2. Classical Physics and Modern Physics
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 In this paper, the author simply defines classical physics as that physics whose branches were 
established before the twentieth century of the Christian era. This includes, among others, Newtonian 
mechanics and classical electromagnetism, the latter being described by Maxwell’s equations. On 
the other hand, modern physics is defined here as that physics whose branches were established in 
the twentieth century and later. Thus it includes quantum mechanics, which has been worked out by 
various physicists, and Einstein’s Theories of Relativity. 

 Newtonian mechanics was developed mainly by the English physicist Isaac Newton in the 
seventeenth century. This has resulted in Newton’s laws of motion (see, for example, Rosser 1991: 
2-3), which are generally taught in high-school physics. These laws are used to describe the behaviors 
of macroscopic bodies we are familiar with in everyday life, such as motion of a car, flight of an 
airplane, and orbit of a planet, all moving at speeds very much less than that of light in empty space, 
which has a symbol c and has been measured at about 300,000 kilometers per second. In the twentieth 
century, laboratory experiments showed that Newtonian mechanics is inadequate for describing 
the behavior of microscopic, sub-atomic particles, such as electron and proton, moving at a speed 
comparable to that of light.

 Classical electromagnetism was developed mainly in the late eighteenth and nineteenth 
centuries. For example, in 1784 the French scientist Charles-Augustin Coulomb experi-mentally 
discovered the inverse square law of the force between two electric charges; in 1819 the Danish 
scientist Hans Christian Oersted discovered the magnetic effect of an electric current; in 1821 the 
French scientist André-Marie Ampère experimented and set up a formula for the force between 
two current-carrying wires; and in 1831 the English scientist Michael Faraday discovered that a 
changing magnetic field produced an electromotive force in a nearby circuit. All these experimental 
results were later on included in the equations set up by the Scottish mathematician James Clerk 
Maxwell. These so-called Maxwell’s equations are generally taught in a university-level course such 
as Engineering Electromagnetics for electrical engineering students. 

 Apart from Einstein’s Theories of Relativity, modern physics includes quantum mechanics, 
which was started by the German physicist Max Planck, who discovered ‘quantum of action’ in 
1900. Many more physicists have contributed to this field, notably Niels Bohr (Danish), Louis de 
Broglie (French), Paul Dirac (English), Enrico Fermi (Italian), Richard Feynman (American), Werner 
Heisenberg (German), Wolfgang Pauli (Austrian), and Erwin Schroedinger (Austrian). (See, for 
example, Baggott 2011.)

Table 1 compares some characteristics of classical physics with those of modern physics.

Table 1. Comparison Between Classical Physics and Modern Physics

Classical Physics Modern Physics

Based on old concepts, e.g., Newton’s Laws of 
Motion and Maxwell’s electromagnetic theory

Based on new concepts, e.g., Relativity  
Theories by Einstein and quantum theory by 
other physicists
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Concerning everyday phenomena, easy to 
understand, fit for teaching fundamental 
physics to students and the general public

Concerning mostly supra-mundane phenol-
mena, hard to understand, but capable of 
explaining phenomena in physics in a wider 
scope

Uses mathematics not higher than calculus Uses mathematics higher than calculus

Applicable in a limited range, e.g., in classical 
mechanics, celestial gravity field, electro-
magnetic field

Applicable in a wider range, including photo-
electric effect, nuclear physics, etc.

Speed of the moving body is much lower than 
that of light.

Speed of the moving body can be close to that 
of light.

Size of the body concerned is much larger 
than that of an atom or a molecule, i.e., on the 
macroscopic scale.

Size of the body concerned is smaller than that 
of an atom or a molecule, i.e., on the micro-
scopic scale.

Time and space are independent. Time and space are interrelated.

Mass can be converted to energy via a chemi-
cal reaction, e.g., combustion, but cannot be 
completely destroyed.

Mass can be completely destroyed via a 
nuclear reaction, yielding a great amount of 
energy in accord with Einstein’s formula: E = 
mc2.

Unifies electric field, magnetic field, and light 
under the same concept: electromagnetic field.

Unifies various fields from a much wider 
scope, including gravity and nuclear force 
fields.

In the next section, the author will focus specifically on Einstein’s works for modern physics.

3. Einstein’s Contribution to Modern Physics

 Einstein was born in Germany in 1879. He completed his graduate study in physics at Zurich 
Polytechnic in Switzerland, and graduated from this institute in 1900. While working in the Swiss 
Patent Office in Bern, Switzerland, Einstein (1905) published his famous paper on the Theory 
of Special Relativity in the German scientific journal Annalen der Physik. In this paper, Einstein 
formulated mathematical relations between the space-time coordinates of a moving system and those 
of a stationary observer, taking the speed c of light as an absolute constant (see, for example, Elliott 
1966), and obtained the so-called ‘contraction factor’ as δ =  2 1/2[1 ( / ) ]v c− , where v  is the speed of 
the moving system relative to the stationary observer and c is the speed of light. This leads to unusual 
phenomena (Rosser 1991: 20-21; Ney 1962): (1) the length of an object in the moving system is seen 
by the stationary observer as longitudinally shortened (‘length contraction’) by the factor δ , whereas 
the time duration of an event in the moving system is seen as lengthened (‘time dilation’) by 1δ − , 
compared with the length and time duration, respectively measured when the system is at rest; (2) 
from the standpoint of a stationary observer, the mass of a moving body is seen to increase by the 
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factor 1δ −  and no material entity can travel faster than light; (3) all mass has inherent energy in accord 
with the formula 2E mc= , which is the celebrated Einstein’s formula.

 Moreover, Einstein’s results show that (i) when a body is travelling at a speed comparable 
to that of light, Newtonian mechanics is completely inadequate or, in other words, it is a special 
case of the relativistic mechanics applicable when the speed of the moving body is much less than 
that of light (Rosser 1991: 20-21); (ii) with constancy of electric charge at all speed, all the laws 
of electromagnetism, which are included in the Maxwell’s equations, can be derived from a single 
experimental postulate based on Coulomb’s law for electrostatic force (Elliott 1966). 

 Between 1907 and 1915 Einstein developed his Theory of General Relativity, which shows 
that the observed gravitational attraction between masses results from the warping of space and time 
by those masses. This has become an essential tool in modern astrophysics, leading to understanding 
of black holes (regions of space where gravitational attraction is so strong that not even light can 
escape). He also estimated the amount of deflection of light by massive bodies. This was later 
confirmed by a solar eclipse observation (Dyson et al. 1920). 

 In essence, Einstein’s works have extended the classical physics, bringing classical mechanics 
and classical electromagnetism under the umbrella of the Theories of Relativity.

4. Classical Thai Buddhism and Modern Thai Buddhism

 Classical Thai Buddhism is simply defined here as the old version of Theravada Buddhism in 
the Thai culture since the Thai first accepted it about seven or eight centuries ago, whereas modern 
Thai Buddhism is what has resulted from Ven. Buddhadāsa’s reinterpretation of the Tipitaka (Pali 
Canon) since the setting up of his forest monastery Suan Mokkhabalārāma in 1932. 

 The classical Thai Buddhism can be dated back to earlier than 700 years ago. According to a 
record of the Thai history, King Ramkhamhaeng the Great of the Sukhothai Period graciously invited 
a learned Theravada monk from Nakhon Sithammarat in the south to disseminate Buddhism in the 
capital Sukhothai. As indicated by Jackson (2003: 17-32), by that time Theravada Buddhism was 
already eighteen hundred years old; the scriptures had been determined and recorded, first in Ceylon; 
commentaries had been written and patterns of religious practice and organization had long been 
systematized. This means that the works of the eminent Ceylonese monk Buddhaghosa, such as the 
Visuddhimagga, in the fifth century of the Christian era were also accepted into the Thai Buddhism. 
Since the Sukhothai Period, Thai Buddhists have at most just maintained and faithfully preserved the 
ready-made, turnkey system of Theravada teaching and practice. On the popular level, the Buddhist 
doctrines in Thailand have been, and still are, mixed with and influenced by many other factors 
such as animistic and Brahmanical beliefs and, especially in the twentieth century, materialism and 
consumerism. This has resulted in corruption of the Buddha’s teaching by world-involved laypeople 
who are unable to grasp the subtleties of transcendent doctrine (Jackson 2003: 47) and in degeneration 
of the monks’ behaviors. Moreover, modernization of the Thai society has caused a growing ques-
tioning among many educated urban Thais about the relevance of Buddhism to the new Thai society 
(Jackson 2003: 57). 
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 The advent of modern Thai Buddhism in 1932 is a result from Buddhadāsa’s attempt to purify 
Thai Buddhism by returning to the original teachings and instructions of the Buddha (Jackson 2003: 
56). By that time, he was a monk for six years and felt disappointed by behaviors of many other 
monks, especially those in Bangkok, who were out of line with contemporary society and were 
heavily criticized by laypeople. His achievement in his work will be described in more detail in the 
next section.

Table 2 compares some characteristics of classical Thai Buddhism with those of modern Thai 
Buddhism.

Table 2. Comparison Between Classical Thai Buddhism and Modern Thai Buddhism

Classical Thai Buddhism Modern Thai Buddhism

Based on old interpretation in the Visuddhi-
magga by Buddhaghosa

Based on new interpretation using dhamma 
language by Ven. Buddhadāsa Indapañño

Mostly concerning everyday physical 
phenomena, easy to understand, fit for teaching 
fundamental morality to the public

Mostly concerning psychological and spiritual 
phenomena, hard to understand, but fit for 
high-level spiritual practitioners

Focuses on lokiya (mundane, worldly) 
dhamma, e.g., dāna (giving), sīla (precepts), 
bhāvanā (mental development)

Focuses on lokuttara (supra-mundane) 
dhamma, e.g., anattatā (non-self), suññatā 
(voidness of self or chit wang)

Applicable only on a mundane level to those 
who do not want nibbāna (deliverance)

Applicable on both the mundane and supra-
mundane levels, especially to those who want 
nibbāna here and now

The associated phenomenon has a long time 
scale, e.g., many lifetimes.

The associated phenomenon can have very a 
short time scale, e.g., time for a blink of the 
eyes.

Focuses on practice by an individual
Practicable on both individual and public 
levels

Miracles and super-natural phenomena are 
supposed possible.

Free from miracles and super-natural pheno-
mena, conforming to scientific reasoning

Interprets the Tipitaka (Buddhist Canon) 
concretely, using everyday language. For 
example, birth is formation of physical body,  
heaven and hell are places people go to after 
death.

Interprets the Tipitaka abstractly, using 
dhamma language. For example, birth is 
formation of the self (ego), heaven and hell 
are psychological states people can experience 
here and now.

Important issues are, for example, kamma 
(action), rebirth, present life, next life.

Important issues are, for example, non-self and 
nibbāna here and now.
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Separates lokiya dhamma from lokuttara 
dhamma , condemns laymen to a life of dukkha 
(suffering), allowing only monks as candidates 
for nibbāna.

Suggests that lokiya dhamma be coupled with 
lokuttara dhamma. Laymen need not suffer all 
the time but may use dukkha as a tool to get 
paññā (wisdom) and mitigate the suffering. 
And if they practice rightly, they can reach 
a momentary nibbāna without having to get 
ordained as monks.

Laymen may be able to destroy selfishness on 
the morality level, rendering limited service to 
the public.

Practitioners may be able to annihilate the 
self on the spirituality level, rendering greater 
service to the public.

Cannot cooperate with other faiths because of 
difference in viewpoints

Can cooperate with other faiths when each of 
them interprets the teachings in their religious 
texts by using dhamma language

5. Buddhadāsa’s Contribution to Modern Thai Buddhism

 Ven. Buddhadāsa, whose original layman name was Ngueam Phanit, was born on May 27, 
1906, at Tambon Phumriang, Amphoe Chaiya, Suratthani Province, Southern Thailand. In 1914 he 
began his primary education at a local school and in 1917 went on to his secondary education at 
another school in Chaiya. He completed the grade of Matthayom III but had to leave school to run 
the family business at Phumriang when his father died in 1922. In accord with Thai custom, he 
was ordained in 1926 at a monastery in Phumriang, with the intention of leaving monkhood shortly 
thereafter. However, he was satisfied with the monastic practice and remained a monk for the rest of 
his life. 

 In 1928 Buddhadāsa went to Bangkok to continue his studies but then returned to Chaiya after 
only two months because he was disappointed with the clerical education there and laxities in the 
monastic practice among his fellow monks. Later on, with his family’s encouragement, he once again 
went to study in Bangkok in 1930. This time he decided to do a significant part of the work by himself 
and did well in Pali language examinations that year, receiving the Parian Sam Prayok (Third Level 
Pali) Diploma. He also studied science, photography, and radio, as well as the traditional lectures on 
the exegesis of the Tipitaka (Jackson 2003: 11).  During this second time in Bangkok, his ideas about 
Buddhism and the direction of his life crystallized. 

 Intending to follow the actual path of the Buddha, Buddhadāsa returned to Phumriang in 
April, 1932, and set up the Suan Mokkhaphalaram monastery (or Suan Mokkh, for short) there on 
May 12 that same year. For the following two years he lived alone at Suan Mokkh, studying the 
Buddha’s words in the Tipitaka. This has resulted in his written books such as Story of the Buddha in 
His Own Words, Treasure from the Buddha’s Own Words, and Noble Truths from the Buddha’s Own 
Words, which were later published by the Dhammadāna Foundation, his supporting establishment run 
by his younger brother Dhammadāsa. Later on other monks and novices joined him there. In 1943, 
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because of limited space at the original site in Phumriang, Suan Mokkh was moved to the present 
location, Wat Than Nam Lai, about seven kilometers southwest of Chaiya.

 Buddhadāsa’s works for modern Thai Buddhism are summarized by Jackson (2003: 3) into 
two major aspects: (1) his theory of everyday language-dhamma language for scriptural inter-pretation 
and (2) his proposed practice of chit wang (voided mind) to attain nibbāna (deliverance, salvation). 
He defined everyday language (phasa khon) as the worldly language, i.e., one used by people who do 
not know dhamma, and defined dhamma language (phasa tham) as the one used by people who have 
gained a deep insight into dhamma or the truth (Buddhadāsa 1974: 1). For the same word or term in 
the scripture, the former focuses on its literal, conventional, or mundane meaning, whereas the latter 
focuses on its connotative, symbolic, or spiritual meaning. Example of words with two different 
meanings in accord with the two languages are given by Buddhadāsa (1971: 56-86) in Table 3.

Table 3  Example of Words with Two Different Interpretations

Word Everyday Language Meaning Dhamma Language Meaning

Buddha
Prince Siddhattha Gautama of 
ancient India after having reached 
enlightenment

dhamma (according to the Buddha’s 
saying, “Whoever sees Tathāgata 
[Buddha], sees dhamma.”)

Dhamma
the Buddha’s teachings, palm leaves 
or books that record the Buddha’s 
teachings

(1) nature; (2) laws of nature; (3) duty 
for human to perform in accordance with 
nature; (4) results from such duty

Sangha
society of Buddhist monks with 
shaven heads and saffron robes

Buddhist saints comprising the 
sotāpanna, sakadāgāmî, anāgāmî, and 
arahant

world space and every thing on the Earth
condition of the mind that is still 
concerned with worldly matters, dukkha 
(suffering)

human a member of the naked ape family
virtue of a highly spiritual person, the 
five precepts

birth being born from a mother’s womb
arising of the ego, self, or the “I-Mine” 
(tua ku-khong ku) concept

father the male parent of a child
avijjā, ignorance of the truth, that leads 
to arising of the “I-Mine” concept

mother the female parent of a child
tanhā, desire or craving that leads to 
arising of the “I-Mine” concept

God 
the creator of the world and every 
thing in it

nature, laws of nature, dhamma
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voidness
condition that a spatial location 
contains nothing, a vacuum

condition that a spatial location contains  
many things, but the mind does not grasp 
at or cling to them

 With the dhamma language as a tool for interpretation of the Buddha’s words, Buddhadāsa 
has revealed the hidden truth of the Buddha’s teachings and at the same time demonstrated the 
contemporary relevance of those teaching to the educated Thais with a modernist and progressive 
outlook (Jackson 2003: 74). In essence, he has added a spiritual, supramundane perspective to the 
conventionally mundane one in the classical Thai Buddhism. With this new perspective, a person can 
easily perceive that, when he is enjoying something, especially through one of his five sense-organs, 
he is experiencing heaven. Similarly, if he is suffering a severe pain or discomfort and his mind is 
being distressed, he is experiencing hell. These experiences can be perceived here and now in this life, 
without waiting for the next life. 

 As for nibbāna, Buddhadāsa explained that it is not a crystal city of wealth and happiness 
accessible only by accumulating enough merits through many lifetimes as formerly believed by some 
people in the classical Thai Buddhism, and not a transcendent condition attainable only after years or 
lifetimes spent purging the mind of impurities as believed by some other people, but it is a peaceful 
state of the mind that is voided of or freed from defilements. According to the Buddhist scripture, 
there are three levels of nibbāna, namely, momentary nibbāna (tadańga-nibbāna), temporary nibbāna 
(vikkhambhananibbāna), and permanent nibbāna (samuccheda-nibbāna). They respectively denote 
mental calm because of a peaceful environment, that because of mental control during highly intense 
meditation, and that because of the actual, complete ending of mind-disturbing defilements. Whereas 
the traditionalists in the classical Thai Buddhism regard that only the third level is true nibbāna and 
is attainable by the arahants (supreme Buddhist saints) only, Buddhadāsa considers all of them as 
having the same essential quality, the difference being that the two lower ones are impermanent and 
less profound than the third but are attainable by laypersons and monks alike (Jackson 2003: 138). 
With this broader interpretation of nibbāna, Buddhadāsa introduces the practical concept of chit wang 
as a simplified shortcut to nibbāna.

 The Thai term chit wang, which was coined by Buddhadāsa, literally means ‘voided mind’ 
or ‘freed mind.’ The Pali term that Buddhadāsa derived it from is suññatā, which literally means 
voidness or emptiness, but he interpreted it in his dhamma-language sense to mean being voided of 
or freed from the possessive and deluded “I-Mine” concept. In other words, Buddhadāsa defined chit 
wang as the state of mind in which all objects are present as usual but the mind neither grasps at nor 
clings to them with the idea of “I” or “Mine.” With the practice of chit wang, the practitioner will be 
able to mitigate his or her self-centeredness or selfishness along the way to a level of nibbāna.

 Traditionally in the classical Thai Buddhism, nibbāna can only be attained through an 
elaborate and difficult meditative system requiring a life devoted solely to meditative practice, and 
this seemingly monopolizes the attainment of nibbāna to monks only. On the other hand, Buddhadāsa 
proposes the practice of chit wang as a more simplified alternative that anyone can do conveniently 
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with mindfulness of breathing (ānāpānasati), in which sufficient concentration (samādhi) is developed 
to permit liberative insight into reality. He also points out that, once chit wang and the attitude of non-
self-centeredness is developed, the rest of Buddhism’s spiritual practices are developed automatically. 
Moreover, chit wang can be practiced while the practitioner is doing a worldly, everyday activity 
such as acting, speaking, walking, and eating (Jackson 2003: 161-162). With chit wang, all human 
activities, including mundane material work, can be suffering-free. The work will be successful, 
and working will be pleasurable rather than just a neutral or boring experience. For Buddhadāsa, 
working along with chit wang is the same as practicing dhamma on the way to nibbāna (Jackson 
2003: 172-173). In this sense, he seems to abolish the monk-lay distinction in regard to ultimate 
spiritual attainment.

6.  Discussion

 There are similarities in the lives and works of the physicist Einstein and the Buddhist monk 
Buddhadāsa. These are itemized as follows:

(1) Both lived in the twentieth century of the Christian era and reached their respective 
highest point in their professions at the prime age of twenty-six (Einstein in 1905, when he 
published his Theory of Special Relativity; Buddhadāsa in 1932, when he set up Suan Mokkh 
and began following the Buddha’s path). 

(2) Einstein extended classical physics with his contribution to modern physics, revealing the 
unified nature of classical mechanics, classical electromagnetics, and high-energy physics. 
Buddhadāsa extended and modernized classical Thai Buddhism with his dhamma-language 
interpretation. He indicated that, from the dhamma-language viewpoint, ultimately all 
religions have the same essence, similar to the fact that all kinds of water – rain water, canal 
water, sea water, wastewater, etc. – condense into pure water (Buddhadāsa 1971: 88-89), thus 
implicating their unified nature.

(3) Einstein’s Theory of Special Relativity simplifies the calculation of electric and magnetic 
fields of a charge moving at a constant speed by obtaining both fields simultaneously from 
Coulomb’s law and relativity transformation of the coordinate system containing the moving 
charge, whereas in classical electromagnetics the electric and magnetic fields are obtained 
separately by using two different formulas (e.g., Rosser 1991: 197-204). Buddhadāsa’s concept 
of chit wang simplifies dhamma practice by allowing the lay practitioner to incorporate 
spiritual training with his or her everyday worldly work, whereas in classical Thai Buddhism 
spiritual training requires the practitioner to leave the work site and go to a monastery or a 
meditation center.

(4) Einstein’s formula shows that, if mass is completely destroyed, e.g. in a nuclear reaction, 
then a great amount of physical energy will be generated which can either benefit or harm 
mankind. Buddhadāsa’s concept of chit wang indicates that, if one’s self-centeredness or 
selfishness is destroyed, as in the cases of the Buddha and all the Buddhist saints, then a great 
amount of spiritual energy will be generated which will only benefit mankind.
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 Both Einstein and Buddhadāsa received world acclaim. The physicist was awarded the Nobel 
Prize in physics in 1922, and the Thai Buddhist monk was inducted into the UNESCO’s list of great 
international personalities in 2006. Since the physics circle has named Einstein the Physicist of the 
Twentieth Century, so considering the parallel doings of him and Buddhadāsa, the author of this 
paper would suggest that the Theravada Buddhist circle similarly name Buddhadāsa the Theravada 
Buddhist Monk of the Twentieth Century. 

7.  Conclusion

 This papers presents parallel doings of the physicist Albert Einstein and the Theravada Buddhist 
monk Buddhadāsa. Einstein’s Theories of Relativity have extended classical physics to a modern one; 
Buddhadāsa’s dhamma-language theory and proposed spiritual practice have modernized classical 
Thai Buddhism. The physicist is identified with his mass-energy equivalence formula E = mc2; the 
Thai Buddhist monk is identified with his proposed practice of chit wang.
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Abstract

 This paper is an attempt at a comparative analysis of the teachings and meditation practice 
of two well-known twentieth-century scholar-monks, Buddhadāsa Bhikkhu, from the Thai Theravāda 
Buddhist tradition and Master Sheng Yen, a Chan (Zen) practitioner and upholder of Pure Land Bud-
dhism. Although belonging to two different schools/traditions, their fundamental approach in teach-
ing and practicing bears striking similarity. Inherent to their progressive approach to dhamma expo-
sition is the holistic combination of the two monastic tasks of doctrinal learning (gantha-dhura) and 
meditation practice (vipassanā-dhura). Having worked painstakingly to establish and explain the 
correct and essential principles of Buddhism in a language that is marked by clarity and originality 
in innovative interpretation, both of them proceed to base their understanding of dhamma on medita-
tion practice. For Buddhadāsa the practice is founded on ānāpānasati i.e. focusing the mind on in 
and out breath which he explains clearly in Mindfulness with Breathing and for Master Sheng Yen, it 
is ultimately the Chan practice of Silent Illumination the foundation of which he explains in such text 
as The Method of No-Method. In this paper, we have discussed briefly the related teachings and in-
novative exegeses of crucial issues of both the masters like the concept of dependent origination, and 
genuine Chan practice as well as their individualistic method of meditation practice before conclud-
ing on their points of convergence – the underlying message in their teachings of non-attachment and 
realization of the three characteristics of existence.      

Introduction

    From the ancient time to the present era various factors have contributed towards the prolif-
eration of Buddhist concepts and principles across nations and continents. One prominent factor in 
all the various traditions of Buddhism is the emergence of radical monastic leaders from time to time 
whose appearance has spearheaded the creative amalgamation of the two ecclesiastical duties of doc-
trinal studies and meditation practice. Just as in the ancient and medieval times, the twentieth century 
witnessed the revival and rejuvenation of both the Theravāda and Mahāyāna tradition under the aegis 
of many prominent scholar-meditation-masters, two of whom are the focus of this paper. The exegeti-
cal works by Buddhadāsa Bhikkhu (1906-1993) of the Thai Theravāda Buddhist tradition and Master 
Sheng Yen (1930-2009) of Pure Land Buddhism have continued to inspire both ordained and lay 
Buddhists across the globe. The legacies of their numerous dhamma talks that were geared towards 
awakening and sharpening peoples’ understanding of the tisikkhā (three-fold training) – sīla (moral-
ity), samādhi (concentration) and paññā (wisdom) and their exegetical writings that were based on 
a thorough understanding of canonical texts have become sources of reference for the neophytes as 
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well as the specialists.     

 Buddhadāsa Bhikkhu took higher ordination in 1926, at the age of twenty. All his life he 
regarded himself as the servant of Buddha and inscribed his personal dedication in his own words–

I offer this life and body to the Lord Buddha.

I am the slave of the Buddha, the Buddha is my master.                                                                                  
For this reason, I am called “Buddhadāsa.”1

 

 Having founded the monastery called Suan Mokkh, “The Garden of Liberation,” in 1932, he 
undertook the most wide-ranging and influential study of the Pāli scriptures of Theravada Buddhism. 
These studies were the underpinning for his innovative and bold re-interpretation of many core Bud-
dhist concepts like the doctrine of dependant origination (paṭiccasamuppāda) and non-self (anattā). 
Moreover, he used his expertise in scriptural studies and exegeses to give renewed meaning to con-
temporary ideologies and thoughts as for instance, socialism came to be gleaned through the lens of 
Buddhism and the new concept of dhammic socialism emerged. Thus, out of his deep reflection on 
life and nature developed a commanding body of work that has inspired many to take a fresh look at 
Buddhism and inter-faith religion. As Santikaro Bhikkhu in his article “Buddhadāsa Bhikkhu: Life 
and Society through the Natural Eyes of Voidness” says, “He has been a pioneer in the application of 
Buddha-Dhamma to the realities of the modern world during the recent decades of rampant moderni-
zation and economic growth and has forthrightly criticized the immorality and selfishness of many 
modern social structures. Further, he has been Thailand’s most vocal proponent of open-mindedness 
toward other religions.”2 

 Born into a poor farming household near Shanghai in mainland China, Master Sheng Yen en-
tered the monastic life at the early age of thirteen and grew up to witness tremendous socio-cultural 
and religious changes that gripped the entire nation in the aftermath of the Second World War and 

1 The quotation is from Buddhadāsa Bhikkhu, Tam Roi Phra Arahant (In the Footsteps of the Arahant), (1986), Sukhapap 
Jai, Bangkok.

2 Christopher S Queen and Sallie B. King , eds., (1996), Engaged Buddhism – Buddhist Liberation Movements in Asia, 
State University of New York Press, Albany, p.147.   
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the subsequent emergence of the Communist Revolution. During those days when the Chinese nation 
emerged as a new geo-political entity and Chinese leaders avowed for the new found freedom of the 
communist ideology, monastic role of monks, nuns and novices came to be relegated to an enclosed 
space that not only crippled the spiritual aspiration of numerous ordained sangha members but also 
the tradition-bound morale of the common people.3 Having grown up in this transitional time of a 
new orthodoxy that gave rise to an anti-religious ambience, Master Sheng Yen decided to escape reli-
gious persecution from the People’s Republic of China by enlisting in a unit of the Nationalist Army 
in 1949. This decision was very crucial and it was instrumental in leading him to the safe shores of 
Taiwan, where a decade later in 1959 he once again took to the monk’s robe. From then on the next 
phase of his spiritual journey began with a six-year solitary retreat in different monasteries in south-
ern Taiwan that was later followed by his pursuit of higher studies in Japan where he successfully 
completed his master’s and doctoral studies. 

 

 

 Today he is regarded as a religious scholar, and one of the mainstream teachers of Chinese 
Chan (Japanese: Zen) Buddhism. His lineage can be traced to both the extant Chan traditions of Linji 
(Japanese: Rinzai) and Caodong (Japanese: Sōtō). In the former lineage he was the 57th generational 
descendant and a 3rd generational descendant of Master Hsu Yun, whereas in the latter lineage, he 
was the 52nd generational descendant of Master Dongshan (807-869), and the direct descendant of 
Master Dongchu (1908–1977). With a clear vision of reviving Pure Land Buddhism, Master Sheng 
Yen aimed at merging the monastic duties of meditation practice and scriptural studies. To transform 
his vision into reality, he supervised numerous retreats all over the world during his lifetime and also 
founded the Dharma Drum Mountain, a Buddhist organization based in Taiwan that helped establish 
many Chan meditation centers around the world as well as the Chung-Hwa Institute of Buddhist 
Studies (CHIBS) and the Dharma Drum Buddhist College, that are emerging as well-recognized 
centers of Buddhist studies. About his own striving he wrote –

What I am unable to accomplish in this lifetime,
3 For a fuller account of Master Sheng Yen’s life in his own words, see his autobiography in English, Footprints in the 

Snow (2008), Doubleday, New York. 
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I vow to push forward through countless future lives;

what I am unable to accomplish personally,                                                                                                
I appeal to everyone to undertake together.4

Buddhadāsa Bhikkhu’s innovative interpretation of core concepts 

 Buddhadāsa Bhikkhu’s innovative thinking and re-interpretation of many core Buddhist con-
cepts began with his reflective understanding of the word dhamma itself, which according to him, has 
four meanings: i) Nature itself, ii) The law of nature, iii) The duty that must be performed according 
to that law of nature, and iv) The fruits or benefits that arise from the performance of that duty. He 
says, “We have not grasped the secret of Dhamma, so we are unable to practice in a way that gets 
the fullest benefit from life.”5 Only when the four inter-dependent nuances of dhamma are realized, 
the concept of developing life comes to bear true meaning. Therefore, after having clarified the four 
meanings of dhamma, Buddhadāsa went on to urge all his monastic and lay followers to keep in mind 
and consider deeply the concept of ‘developing life’. Developing life means “causing life to progress 
to the highest level beyond all problems and dukkha, beyond all meaning and gradations of these two 
words.”6  

 He lays out four aspects of developing life. The first is to prevent things that are pernicious 
and unwholesome to life from arising. The second is to completely get rid of and destroy any such 
things that already have arisen in life. The third is to give rise to wholesome things which are useful 
and beneficial for life. The fourth is to maintain and preserve those things so that they flourish con-
tinually. These four aspects of developing life: preventing new dangers, getting rid of old dangers, 
creating desirable things, and maintaining and increasing the beneficial things are what comprises 
sammāvāyāma or right effort that is a factor of the Noble Eightfold Path (ariya-aṭṭhaṅgika-magga). 
To Buddhadāsa developing life is the duty and spiritual obligation of one and all.

 In order to fulfill this duty the cultivation of four very important dhammas or four dhamma 
tools is indispensable. These four tools of Dhamma are sati (reflective awareness or mindfulness), 
sampajaññā (wisdom-in-action or ready comprehension), paññā (wisdom) and samādhi (concentra-
tion). Having these four tools in possession paves the way for development of life at every time and 
situation. 

 Buddhadāsa laid great emphasis on the practice of vipassanā meditation for cultivating and 
training the mind so that these four Dhamma tools are enriched enough to develop our lives. What 
Buddhadāsa aimed through his personal example, supervised retreats, numerous dhamma talks and 
reflective writings was the cultivation of an interest in his followers, Buddhists and non-Buddhists 
alike, in the mental development of these four necessary dhammas. Closely related to Buddhadāsa’s 
concept of developing life is the true understanding of the doctrine of dependent origination 
(paṭiccasamuppāda). 

The doctrine of dependent origination is being interpreted in many different ways and Buddhadāsa’s 

4  Master Sheng Yen, (2010), Sheng Yen Education Foundation, Taiwan.
5  Buddhadāsa Bhikkhu, (1988), Mindfulness with breathing, The Dhamma Study & Practice Group, Bangkok, p. 5.
6  Ibid.
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unique interpretation came up in opposition to Buddhaghosa’s explanation of the process of depend-
ent arising encompassing three lifetimes.7 Quite contradictory to the process of three lifetimes, the 
doctrine of dependent origination according to Buddhadāsa conforms to the “principle of direct and 
immediate efficacy” (sanditthika) that is, it primarily concerns with the world and present life. In an 
attempt at offering an overhaul re-interpretation of Buddhaghosa’s position, Buddhadāsa comes up 
with a very highly psycho-philosophical exegesis while simultaneously digging deep roots in practi-
cal application. Thus, his approach is a combination of conceptual and experiential understanding of 
the doctrine.  

 At the philosophical level Buddhadāsa draws our attention to the concept of Middle Path in 
the doctrine of dependent origination, that is, there is neither the substantiation of the ego (concept of 
a continuing existence) nor the negation of the ego (nihilism). Its law follows the principle of “this 
exists therefore that exists, this ceases to be therefore that ceases to be.” Hence, teaching the doctrine 
of dependent origination using the concept of a continuing existence is undermining the law of de-
pendent arising. Buddhadāsa claims that all the states of dependent origination must conform to the 
“principle of direct and immediate efficacy” to be recognized as the Buddha’s teaching.  

 Dependent arising is a phenomenon that lasts an instant; it is impermanent. Keeping this prem-
ise in view, Buddhadāsa argues that physical birth is not what is implied in the doctrine of dependent 
origination; rather both birth and death should be understood in terms of psychological phenomena 
within the process of dependent arising in day to day life. Likewise, heaven and hell are mental states 
more than physical and tangible realms that one may ascend or descend. When the defilements of 
greed, hatred and delusion arise, right mindfulness gets obfuscated and the ego emerges. This is birth 
and this happens continuously in the absence of mindfulness. If the volitional action has already gen-
erated Feeling or Birth, and the citta is afflicted by extreme vexation and anxiety, then a pandemoniac 
situation is created in that very instant. The doctrine of dependent origination is therefore a kind of 
cultivation that can truncate the manifestation of suffering by instilling and maintaining awareness in 
the Six Roots i.e. the six sense organs – eyes, ears, nose, tongue, body and mind – when they come 
in contact with surroundings. Buddhadāsa, who aimed at a practical understanding of the dependent 
origination emphasized that applying this principle to protect the Six Roots and stop influxes (asava) 
or “flowing” of the citta that perpetrates samsara is the real end to the process of dependent arising. 
And this manner of ending the process of dependent arising is what he stressed as the Right Path 
(sammapatipada) because ultimately no ego can be found operating when the phenomena that last an 
instant according to the law of dependent arising are correctly perceived. 

Master Sheng Yen’s re-interpretation of Zen 

 While situating certain expectations of Chan practice in the West, Master Sheng Yen came up 
with two distinct responses that marked his middle path approach. To him, the prevalent notion, one 
much cherished by westerners, that Chan practices devolve within an intuitive domain unilaterally 
exclusive of conceptual structure is a mistaken thought along with the related understanding that any 

7 Buddhadāsa Bhikkhu, (1992), Paṭiccasamuppāda, Thammasapa, Bangkok.
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Chan practice constitutes itself independently of classical Buddhist teaching.8 In an attempt to con-
textualize Chan Buddhism in both its essence and practice, Master Sheng Yen gives a new and fresh 
perspective on the self, the mind, and the nature of human relationships and interactions in the world. 
He describes Chan from three perspectives: a way of life, a way of dealing with situations and an 
orientation toward the external world. Once a practitioner has developed an understanding of Chan or 
perhaps has had a true experience of Chan, wisdom manifests in whatever he or she does. The aware-
ness of a new attitude that is broad, open and non-discriminating arises spontaneously. 

Time and again, Master Sheng Yen emphasized that Chan relies on the two pillars of concepts and 
methods and unless both are firmly in place and working together simultaneously, one’s practice will 
lack a firm foundation. Practice requires three kinds of “putting aside”. First putting aside the self, 
second, putting aside thoughts about goals; and third, putting aside past and future.9

Master Sheng Yen divides the method of practice into four stages –

The first stage has to do with suffering. One recognizes that one’s problems and the difficulties that 
befall stem from previous karma. Everything that now exists has its origin in some other place and 
some other time. In the second stage, one develops the awareness that what one finds good or pleas-
ant is also the result of causes in the past, and does not get caught up in the feelings of gladness for 
instance, good fortune is not taken as a sign of one’s own specialness or greatness. In other words, one 
does not let such things add to a sense of self. By the third stage, the practitioner has come to maintain 
an attitude of not seeking. At the fourth level of practice one simply does whatever should be done.

Protect the branches to save the roots;

though a small matter it is not trivial

Close the seven orifices,

shut off the six senses.10

 Here the branches are the minor vexations while the roots are the major ones that may last a 
lifetime. If one is not careful with the minor vexatious they may develop into major ones. Similar to 
Buddhadāsa’s teachings on maintaining awareness in the Six Roots, Master Sheng Yen draws atten-
tion to closing the seven orifices, two eyes, two ears, two nostrils and the mouth, and shutting off the 
six senses, seeing, hearing, smelling, taste, touch and cognition as a disciplinary way of withdrawal 
from the attachments to worldly things. Such discipline is indispensable to perceive how the mind of 
illusion functions and provides a space in which clarity develops. 

 The Chan practice in its entirety includes the method, the principle and the perspective – all of 
which are interconnected and should be maintained simultaneously for achieving the utmost benefit. 
The method of Chan involves focusing from mind-moment to mind-moment without straying from 
the focus of concentration. The principle of Chan upholds relaxing the body and mind to settle ear-
8 Master Sheng Yen, (2001), Hoofprint of the Ox, Oxford University Press. 
9 Master Sheng Yen, (2010), Dharma Drum Buddhist College, Taiwan, p. 23.
10 Sayings of Wang Ming as quoted by Master Sheng Yen in his dhamma talk Guarding the One available on http://www.

westernchanfellowship.org/dharmatalks-shengyen.html.
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nestly on the method without weighing and scaling one’s progress and failure all along. And finally, 
the perspective of Chan encompasses impermanence, no-self, no-thought, non-abiding, formlessness 
and no-attainment.

 Chan practice is a pursuit of personal wisdom – internally, it manifests as freedom from anxi-
ety and vexation, a state of mental coolness; externally, it manifests in the way one interacts with the 
immediate environmental reality. True wisdom that arises from Chan practice is one of non-discrimi-
nation and is always in harmony and close union with the surrounding. It is in this external manifesta-
tion that one comprehends that the practice is not simply the pursuit of personal spiritual gratification. 
Master Sheng Yen asserts that if one is only interested in one’s own freedom from vexation and one’s 
own benefit, then one is not practicing Chan at all. This is because practicing solely for oneself is only 
half way progress; one may achieve a high level of concentration, yet nowhere close to genuine Chan 
which is always turned simultaneously outward and inward. In other words, Chan begins and ends 
at the logical point of changing oneself. Once the mental state has calmed and changed, the natural 
tendency to help others should blossom in one’s heart spontaneously and perennially. This is the aris-
ing of the bodhi-mind which not only benefits oneself but also effects positive changes in the world 
around. 

Meditation practice of Buddhadāsa 

 Of all the different systems and techniques of mental development or vipassanā, Buddhadāsa 
finds ānāpānasati-bhāvanā, the cultivation of mindfulness with breathing in and out the best. Accord-
ing to him, “The correct and complete meaning of ānāpānasati-bhāvanā is to take one truth or reality 
of nature and then observe, investigate, and scrutinize it within the mind with every inhalation and 
every exhalation. Thus, mindfulness with breathing allows us to contemplate any important natural 
truth while breathing in and breathing out”11. 

 In the course of all his lectures on ānāpānasati Buddhadāsa makes it clear that the system of 
ānāpānasati is universal and non-sectarian and hence no one can exercise monopoly over it: “This 
system is not the Burmese or Chinese or Sri Lankan style that some people are clinging to these days. 
Likewise, it is not the system of ‘achan this,’ ‘master that,’ ‘guru this,’ or ‘teacher that’ as others are 
so caught up in nowadays. Nor is it the style of Suan Mokhh or any other wat. Instead, this system is 
simply the correct way as recommended by the Buddha”.12  

 Regarding ānāpānasati as the heart of satipaṭṭhāna, the heart of all four foundations of 
mindfulness13  Buddhadāsa expounds in detail in four tetrads all the sixteen stages of the Ānāpānasati 
Sutta and asserts that if the technique is to be complete, it must have all the 16 steps. Within the 
framework of the four tetrads there are the four suitable things or objects of contemplation – kāya 
(body), vedanā (feeling), citta (mind) and dhamma for gradual progression along the spiritual path. 
The 16 Steps are divided into four tetrads which correspond to these four fundamental objects of 
study.

11  Buddhadāsa Bhikkhu, Mindfulness with breathing, p. 7.
12  Buddhadāsa Bhikkhu, Mindfulness with breathing, p.114.
13  Ibid, p.115.
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Kāyānupassanā

 Kāya tetrad or kāyānupassanā is contemplation of the body. In it, the first thing one must study 
and understand is the breath – the different kinds of breath, their various qualities and characteristics, 
and the influence they assert. The first two steps of the first tetrad include contemplating the long 
breath and then the short breath and paying close attention to how they feel and all the different 
aspects of these two kinds of breath. At step three the meditator goes deeper and investigates the 
breath more profoundly than before in order to observe and understand clearly the presence of the two 
different kinds of bodies – the flesh-body and the breath-body – within the normal physical body. Step 
four of this first tetrad is calming the breath – this makes the body as well as mind calm. When the 
breath-body is adjusted well, it gives rise to a good, healthy, and calm flesh-body. Since the mastery 
of flesh body is not within one’s direct control, Buddhadāsa advocates its indirect control through the 
breath. The breath is the life force (pāna) and understanding it in detail is significant to proceed to the 
fourth stage of this first tetrad i.e. calming the breath so that tranquility arises and citta gets ready to 
perform its further duties.  

Vedanānupassanā

 The second tetrad comprises of the contemplation of feeling (vedanānupassanā). As is so 
common for the untrained mind to slavishly cling to different feelings, especially happy feelings or 
sukha-vedanā, it is essential to contemplate on the fleeting nature of such feelings in order to still 
one’s mind and avoid being foolishly entrapped by such emotional states time and again.  Just as 
understanding the breath is essential to calm the flesh body and the mind, understanding of vedanā is 
indispensable to keep them under control since they are “conditioners of the mind (citta-sankhāra)”. 
Buddhadāsa argues that “once we regulate the feelings, we will be able to keep our life on the correct 
path” and thus not be slaves to materialism. Therefore, it is rather a significant issue to master the 
feelings. 

Cittānupassanā

 The third tetrad is cittānupassanā (contemplation of mind). The main objective of this is to 
know the mind and every kind of thought that arises in order to purify, concentrate and activate the 
citta. The preliminary steps of understanding and controlling the body/breath and feelings set the 
foundational base to investigate the mind and all arising thoughts in a clear and reflective manner. 
A clear, controlled and focused mind is needed to understand the ultimate truths of the dhamma 
which are not easily comprehended when the mind is untrained, disturbed and distracted. Therefore, 
Buddhadāsa says, “We make it the citta which is fit and ready to do the highest duties. It must be 
prepared for its remaining duties, especially, the final conquest of dukkha.”14

Dhammānupassanā

14  Mindfulness with breathing, p. 121.
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 The fourth tetrad is dhammānupassanā (contemplation of Dhamma). After getting to know the 
different states of mind, the final step is to contemplate the truth of dhamma – anicca (impermanence), 
dukkha (suffering), anattā (non-self) and the law of causation.  The truth of dhamma is the truth of 
nature and only upon understanding it one can ‘let go’ all attachment and attain the deep insight and 
perfect peacefulness that are unshakeable. 

 From the four distinct levels of mindfulness practice as taught by Buddhadāsa it is clear that 
each preceding level is a preparatory stage for the next and the cumulative effect of the final stage 
is of the greatest benefit to the practitioner in the sense that it widens his or hers mental horizon and 
leads to spiritual maturity with the conceptual and experiential understanding of the dhammic truths 
in their entirety. 

Master Sheng Yen’s Method of No-Method 

 Silent Illumination is another name for samatha-vipassanā, the meditative practice of stilling 
the mind and developing insight into its true nature.15 According Master Sheng Yen, in Silent Illumi-
nation, which is a practice in Chan Buddhism with its emphasis on sudden approach to realization, sa-
matha and vipassanā meditation are practiced simultaneously. The practice begins with relaxing the 
body and relaxing the mind. Both the relaxation of the body and the relaxation of attitude, approach 
and mood together form the foundation for the success of Silent Illumination. Physical relaxation 
is brought with a focus on the entire body starting from the head then proceeding downward to the 
abdomen and below. While in a seated position one develops simple awareness of the sitting body in 
its entirety. This preliminary awareness is itself regarded as the first entry into the practice of Silent 
Illumination. Master Sheng Yen urges his pupils to stay with the totality of the ‘just-sitting’ awareness 
without getting caught up in any particulars. So there is no focus on practicing mindfulness of breath 
in the Silent Illumination practice. According to him, breath is certainly a sensation, but it is merely 
a part of one’s total body sensation. In Silent Illumination one is practicing being aware of the whole 
body just sitting there with all its different sensations as a totality. Integration of this awareness of 
totality can be extended to ordinary activities and he suggests “Plunge your whole life into what you 
are doing at that very moment and live that way.”16 The ultimate aim is to avoid discursive, wander-
ing, or deluded thoughts with all of one’s being – environment, body, and mind – in perfect harmony 
and union.

Key points in practicing the method    

 The foundations of Silent Illumination practice lay on total-body awareness – to be relaxed 
and to sit with full awareness, continuously maintaining a relaxed body and mind. There is no focus 
on any particular body parts even when there is any physical sensation, pain or temporary discomfort 
since the focus is always on total-body awareness. Underlying one’s awareness of the body if there is 
also an understanding of impermanence, one can gain insight into sensations as they arise, abide and 
fall away of their own accord. The ultimate aim of Silent Illumination is viewing things through the 
15  Master Sheng Yen, (2008), The Method of No-Method, Shambala Publications, Boston, p.3.
16  Master Sheng Yen, The Method of No-Method, p.6.
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prism of impermanence. Seeing the transient nature one begins to understand emptiness. Therefore, 
in Silent Illumination there is the idea of emptiness and the experience of emptiness simultaneously.

Stages of Silent Illumination

 In the true sense there is no distinct and separate stage, but Master Sheng Yen uses the term 
“stages” simply as points of reference for instruction and as expedient means to convey the various 
depths of experience in the practice. He formulated Silent Illumination into the following three stages 
–

Initial stage 

 In the very first stage awareness of the whole body sitting, i.e., awareness of the total body 
rather than its separate parts is developed. The awareness eventually leads to union of body and mind. 
The body is no longer a burden, and its sensation fades away, leaving a crisp, clear, and open mind.  

Intermediary stage

 In the second stage when one gets deeper into the practice, the body, mind, and environment 
become one. At this stage the mind is very clear and open and there is no wandering thoughts stirred 
up, hence no attachment. The particulars one experiences normally now exist as the total environ-
ment. At this second stage, there is the perfect union of the internal and the external and as such 
while experiencing the immediacy of the environment, one is not influenced by it – it is all there but 
absorbed in stillness. There is neither any inner thought nor any conditioning by external things. One 
perceives everything in the immediacy of the present. This is the silent aspect.

Tertiary stage

 In the third stage develops the illumination aspect which is the clear awareness of things as 
they are. This stage is marked by perfect stillness, motionlessness yet clear comprehension of the 
multitude of things surrounding. This unperturbed and still mental state in Silent Illumination practice 
is likened to a mirror that is utterly still while images and shadows appear freely before it. At this 
stage, the principles that guide one’s practice are similar to the fourth tetrad is dhammānupassanā 
(contemplation of Dhamma) as taught by Buddhadāsa, i.e. the contemplation of impermanence, emp-
tiness and no-self.

 In one of his dhamma talks, Master Sheng Yen while referring to the pristine practice of Chan 
in China as reflected is the poem “Calming the Mind” by the sixth century Chan monk, Wang Ming, 
compared the practice of stilling the mind with the act of catching a feather with a fan. The metaphor 
implies patience and persistence in practice. His advice to the retreatants was that when practicing 
one should not be afraid of a distracting thought, as for instance, when the body has a problem one 
need not get concerned with it; likewise, when the mind is worrying one should simply put the worry 
down without further vexation. In his own words, “Keep the mind on the method – waiting for the 
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feather to sink onto the fan”.17 But having succeeded in stilling the mind and if one experiences the 
very good situation of not being burdened by any distractions and wandering thoughts, Master Sheng 
Yen cautions  – “Whatever you do never congratulate yourself! Away goes the feather at once! So 
don’t be happy! Do not think how successful you are. Just observe the situation without movement 
towards or away. If the mind moves, wandering thought begins.”18

 Through the Zen saying – “Water dripping ceaselessly will fill the four seas. Specks of dust 
not wiped away will become the five mountains” – Master Sheng Yen exhorts his disciples not to 
bypass and disregard any single wandering thought without at first impinging it on the vigilant aware-
ness of mindful reckoning. This is because as the saying implies even a tiny bit of wandering thought 
is not irrelevant in the sense that it is enough to distract the mind. Accumulated together the tiny 
wandering thoughts can transform into one gigantic wandering thought – a monster. The untrained 
mind is a storehouse of wandering thoughts, a perpetual victim in itself of the habitual infliction of 
thoughts and feelings arising endlessly. Master Sheng Yen puts it graphically – “Indeed it is Karma 
itself, we are this habit; entangled and constrained within it. And of this we are unaware. When we 
focus in practice it becomes quite easy to see the truth of this. We can see the scattered thought, the 
endless cycling of our limited and caging ideas, judgments and prejudices. The more clearly we see 
such things the better the chance of our success.”19 

Trajectories of convergence

 At the outset the method of mindfulness with breathing of Buddhadāsa and the method of 
Silent Illumination of Master Sheng Yen may appear to be oppositional, for the former’s method is 
based on strident emphasis on particularity and the latter’s on totality. Buddhadāsa emphasizes on the 
breath and its varied inherent nature in all its unique particularity, whereas Master Sheng Yen urges 
his followers not to focus on the breath but the totality of awareness of the entire body in its seated 
position. Buddhadāsa teaches the method of counting the breath, while Master Sheng Yen directly 
stipulates his students to abstain from the same. When we analyze the uniqueness of each method, 
we see only divergences and no commonality at all. But if we go beyond the surface level and reflect 
on the aim, objective and content of the two Venerables’ teachings, then trajectories of convergences 
gradually become crystal clear in their manifested realities. In other words, the process of aware-
ness and mindfulness development of both Buddhadāsa and Sheng Yen are unique and distinct from 
each other, but the guiding maxims and the principle of ultimate realization bear striking similarity, 
especially in the underlying emphatic message of realization of anicca (impermanence) and anattā 
(non-self/non-substantiality). 

 Theravāda Buddhism in its pure form and Pure Land Buddhism in its pristine form appear to 
be conterminous in the sense that all dualism of self and selfhood is ultimately deconstructed. Quite 
unlike many new trendy interpretations of Buddhism within the Thai Theravāda context as offered 
by, for instance, the Santi Asoke and the Dhammakaya movements that have deviated extensively 
17 Guarding the One Talk given by Master Sheng Yen on the first two evenings of the Chan retreat in April 1989 available 

online http://www.westernchanfellowship.org/dharmatalks-shengyen.html.
18 Guarding the One Talk given by Master Sheng Yen.
19 Guarding the One Talk given by Master Sheng Yen.
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from the genuine doctrinal teachings through festishization of arahantship, in the case of the former, 
and nibbāna as atta, in the case of the latter, Buddhadāsa and Master Sheng Yen have adhered to 
the original teachings of the Buddha with a style of practice that aims at affecting and transforming 
the mind-heart on the inside of life through upholding the original message of the Buddha of see-
ing, knowing and recognizing everything, including the self and the dhamma within the matrix of 
tilakkhaṇa – anicca, dukkha and anattā. 

 Time and again Buddhadāsa emphasizes that the heart of the Buddha’s teaching is “sabbe 
dhammā nalaṁ abhinivesaya” that is the realization that nothing whatsoever should be grasped at and 
clung to as “me” or “mine”. This realization that gives rise to what he calls in Thai cit waang (mind 
free of self-idea) brings an end to all suffering. In other words, the whole essence of the Buddha’s 
teaching he sums up as freedom from suffering through non-attachment. Hence non-grasping and 
non-clinging, the absence of any idea of self or of anything belonging to an abiding entity/self, which 
Buddhadāsa associates with the concept of  suññatā, is according to him the most important teach-
ing and is the core and essence of Buddhism. The Path and Fruit of Nibbāna consist in knowing this 
emptiness and in successively gaining the fruits of emptiness right up to the very culmination. And 
this can be attained through the persistent practice of seeing a thing as it is in itself without projecting 
subjective feelings on it and this ‘true seeing’ can be mastered through moment to moment mindful-
ness and insightful realization of tilakkhaṇa both at the conceptual and experiential level. He says, 
“When seeing, just to see; when hearing, just to hear. Achieving this, we become stable people. We 
have stability, unshakeability, and equilibrium. Although objects of every kind make contact with us 
in every way and by every sensory route, self does not arise.”20 

 Master Sheng Yen’s teachings run parallel to Buddhadāsa’s for he drives the point clear to his 
pupils of not suffusing any practice by an attitude of comparison. The habit of dualistic thinking has 
enslaved the human mind perennially. Therefore, understanding the illusory nature of experience one 
should not get disturbed by whatever arises – “Maybe something is good looking, maybe something 
sounds bad. That’s all. We train ourselves so that the mind does not give rise to likes or dislikes, trig-
gered by the environment. Whatever we have experienced is simply so; there’s no need to get worked 
up about it”21.

Pay no heed to forms;

Do not listen to sound

listening to sounds you become deaf,

You become blind observing forms.22

 Just as Buddhadāsa guides his pupil to guard off every wandering thought before it turns to 
vedanā (feeling) and subsequently taṇhā (craving) by instantly recognizing it at the very preliminary 

20 Buddhadāsa, (1988), Buddha-Dhamma for students, trans. Roderick S. Bucknell, Dhamma Study and Practice 
Group, Bangkok, p.9.  

21 Guarding the One Talk given by Master Sheng Yen.
22 Sayings of Wang Ming as quoted by Master Sheng Yen in his dhamma talk Guarding the One.
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or rudimentary level of dependent co-arising, Master Sheng Yen too emphasizes on the cultivation of 
the art of repeatedly recognizing the state of mind and bringing it back to focus by putting into real 
life practice of the essence of the Heart Sutra: Form is Emptiness and Emptiness is Form. In the Silent 
Illumination practice one investigates the mind, cutting off the senses the meditator perceives mind 
without the intrusion of wandering thought. 

 It is very essential for all Buddhists to differentiate myopic and erroneous interpretation of 
doctrinal principles from the genuine practices which combine samatha with vipassanā for both con-
ceptual and experiential realization of the dhamma. It is not only for personal enrichment but also 
for achieving an in-depth understanding of Buddhism with an aim at applying the understanding to 
daily practice that the relevance of the teachings of genuine masters of the stature of Buddhadāsa and 
Master Sheng Yen be recognized by Buddhists irrespective of sectarian affiliation. The transformative 
value of rigorous practice and teachings of both Buddhadāsa and Master Sheng Yen aim at whole-
hearted contemplation, examination and analysis of the mind (citta) in order to recognize the defile-
ments of lobha (greed), dosa (hatred) and moha (delusion) in varied and subtle levels so as to foster 
spiritual growth that ultimately leads to liberation and end of all kinds of suffering. 
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Abstract

 Regarding to Cultural Geography approach to understand Buddhism in Thailand, the study 
shows that Thai Buddhism has been integrated by local belief such as animism. Then western ideolo-
gies arrived and integrated into Thai Buddhism including Science based on empiricism, nationalism 
and consumerism respectively. At that time, integration of new ideas have changed the ‘universal’ 
Buddhism into a ‘segmental’ Buddhism which is locally specific, and affected some Buddhist dham-
mas, such as Nibhana, the Buddhist ideology, to be neglected or disbelieved. Science based on em-
pirical evidences had rejected everything invisible to human eyes. Empiricism caused disbelief in 
existence of hell, heaven, and Nibhana regarding to Tribhumi (three worlds of existence) in Thai Bud-
dhism. As a result, mainstream Buddhism, supported by the then Thai government, didn’t promote 
meditation practice and discouraged the study of Lokuttaradhamma including Nibbana and being 
Buddhist noble persons. While disbelief in Lokuttaradhamma taking place in central Thailand espe-
cially in Bangkok, in other regional parts of the country, the belief in Lokuttaradhamma was being 
regained its significance in difference aspects. North of Thailand in Chiang Mai, Kruba Sriwichai led 
followers to make a road to the top of Doi Sutep mountain. He built and named 4 temples on the way 
to the mountain top after 4 levels of noble persons in Buddhism, which is the way to Nibbana. In the 
Northeast of the country, Luangpu Mun and his forest-monk followers have brought back the practice 
of meditation to Thai Buddhists’ interest. And in Surat Thani south of Thailand, Buddhadasa Bhikku 
has propagated Lokuttaradhamma through his Dhamma talks and his books.        

Keywords: Cultural geography, Lokuttaradhamma, Buddhadasa Bhikkhu, Kruba Sriwichai

1. Background

 This academic article is a part of a Ph.D. dissertation named “Cultural Geography : Concept, 
Value, and Creation for Attainment of Dhamma on Buddhist Sites in Doi Sutep”. It is extracted from 
chapter 3 which aims to emphasize the ‘Value’ (significance) of the phenomenon that 4 Buddhist sites 
on the way to Doi Sutep mountain top, in Chiang Mai north of Thailand, were named after 4 noble 
persons in Buddhism. The 4 noble persons includes Sodaban, Sakadakami, Anacami, and Arhant 
which work altogether as the path to Nibbana, the Buddhist ideology. The 4 noble persons and Nib-
bana are called Lokuttaradhamma literally means Dhamma that make people who follow this part to 
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be away and above all worldly sufferings. In order to see why the phenomenon is so important and 
how different Kruba Sriwichi’s response to the discouragement of Lokuttaradhamma affected by sci-
ence based on empiricism, nationalism and consumerism respectively. The work of Loung Phu Mun 
and Buddhadasa Bhikkhu were studied comparatively. 

 In this work, cultural geographic concepts were applied in order to answer the questions 
‘what’ and ‘where’ phenomenon had taken place in these regions and ‘why’ they are so important to 
Buddhism in Thailand. The 5 concepts including culture region, cultural diffusion, cultural ecology, 
cultural integration, and cultural landscape were used to explain the significance of the phenomenon. 
While the study and practice Lokuttaradhamma was discouraged and suppressed in central Thailand, 
in other regions it was revived in different aspects. North of Thailand in Chiang Mai, Kruba Sriwichai 
built and named 4 temples on the way to the mountain top after 4 levels of noble persons in Bud-
dhism, In the Northeast of the country, Luangpu Mun and his forest-monk followers have brought 
back the practice of meditation to Thai Buddhists’ interest. And in Surat Thani south of Thailand, 
Buddhadasa Bhikku has propagated Lokuttaradhamma through his Dhamma talks and his books.  

2. Results

 Original and universal Buddhism was from ancient India and propagated to Sri Lanka becom-
ing Theravada Buddhism, one of the 2 major branches, which is now one of the major beliefs in South 
East Asian countries including Thailand. In Thailand, when Buddhism arrived, People have had their 
local belief; mostly animism like worshipping holy mountain, forest, animals, and spirit of ancestors. 
Cultural integration has taken places when the two beliefs met causing some concepts to be adjusted. 
For segmental Buddhism, its ideology, Nibbana, was to be achieved in next life in the time of the Next 
Buddha. While animism was considered inferior to Buddhism, but it was full of spells and curses as 
punishment so that people dared not to be disobedient. 

 Then science based on empiricism arrived and accepted in Thailand in the reign of King Rama 

Nibbana
 in the next life

Nibbana can’t be 
proved empirically

Nibbana is no use 
to nation so it was 

neglected

Self centered upon 
worldly pleasure

animism

science

nationalism

consurmerism

 segmental Buddhism 1

segmental Buddhism 2

 Disbelief  in Nibbana

segmental Buddhism 3

 Lokiyadhamma was emphasized

segmental Buddhism 4

Fig.1 : Buddhism integrating with local beliefs and values
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IV (1851-1868) and it affected Thai Buddhism dramatically. Because science was based on empirical 
evidences, anything in Buddhism which could not be proved through 5 senses were rejected including 
Hell, heaven, and Nibbana because they are invisible. Then the political and educational revolutions 
taken place during the time of king Rama V – VI (1868 -1925), the same pattern of Sangkha educa-
tion was applied nation-wide. Any idea of Buddhism which against empiricism were taken away from 
Thai Buddhist text books designed and approved by central government. Ordination masters must be 
assigned by government. There were political and economic problems from World War I and every-
body were supposed to help the nation including monks. At that time Lokuttaradhamma including 
Nibbana and the concept of noble persons were considered useless to the current situation. 

 When nationalism was less affected because colonialism and communism were not the threats 
anymore. Then consumerism has come and affected Thai Buddhism until now. Consumerism makes 
people focusing on themselves’s desires and to consider religion as a service or a product to help them 
fulfill their desires (to heal sufferings), without realizing the fact that Buddhist ideology, could solve 
their problems ultimately. This is because the concepts of Nibbana and 4 noble persons were taken 
away from the public education due to political and economic reasons. However, in 1934 the north-
ern part of the country, Kruba Sriwichi (1878-1938) had led his followers to build a road and make 4 
temples on the way to the mountain top and named the temples after 4 noble persons which represents 
Pativedha-saddhamma (attainable aspect of the essential doctrine) one of the 3 essential doctrines in 
Buddhism and signified the first sign of coming to the world of Lokuttaradhamma. 

 After that Laungpu Mun (1870-1949) had led his followers to wander into the forest of the 
northeast of Thailand to practice meditation which has no place in Thai monk’s education, because 
it could not be tested and evaluated empirically, but considered as one of the 3 the essential way of 
Buddhist study (tri-sikkha), and it represents Patipatti-saddhamma (practical aspect of the essential 
doctrine). Then Buddhadasa Bhikkhu (1906-1993) had given up the mainstream Sangkha education 
in Bangkok and went back to Chiya, his home town in the south of Thailand. He has studied from 
Tripitaka both theorically and practically. He used this Buddha’s teaching as a manual to practice 
meditation himself. Apart from that, he has given dhamma talks and writing hundreds books all of his 
life which most of them are about Lokuttaradhamma.       

 The three regions of the country which are represented by 3 eminent local Thai monks, both 
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represented 3 different aspects of 3 saddhadhamma, and signified the return of Lokuttaradhamma 
and make it visible on landscape.  Lokuttaradhamma is ideology of Buddhism which is the only way 
to spiritual freedom. Regarding to Buddhadasa’s 3 wishes, he hope all religious practitioners to un-
derstand the essences of their beliefs which is the way to peace and understanding among people of 
different religions. So that Lokuttaradhamma is another way to world peace too. Anyway, there are 
differences among the three monks. While Buddhadasa and Laungpu Mun participated in Thai gov-
ernment’s assignments and accept Samanasak (monk’s ranks), Kruba Sriwichai didn’t accept central 
Sangkha’s authority, and then was sent for trial in Bangkok twice. However, it raised awareness of the 
belief in Lokuttaradhama in Bangkok for the first time after it was neglected by empirical science’s 
influence. 

 Though the 4 temples named after 4 noble persons in Buddhism was considered the first and 
only phenomenon that Lokuttaradhamma, which is abstract idea, was portrayed on landscape of the 
country of mountaineous area of northern Thailand. The idea of 4 noble persons, which is above the 
political bias, has never been realized by most of Thai Buddhist, because the misperception of Kruba 
Sriwichi as a symbol of regional rebel. Though consumerism makes use of Buddhism to fulfill its 
desires, it makes Buddhadasa books translated and sold worldwide, and Luangpu Mun’s disciple like 
Luangpho Wiriyang has built hundreds of meditation centers both in Thailand and abroad to get along 
with to city dwellers’ lifestyle. Touring business, might help propagate the idea of 4 noble persons, 
portrayed on Doi Sutep, through cultural tourism to the 4 Buddhist sites, which have never been em-
phasized in this aspect before.   

3. Conclusion

Pativedha-saddhamma
by Kruba Sriwichai

Patipatti-Saddhamma
by Laungpu Mun

Pariyatti-saddhamma      
(Lokiyadhamma)

by central Sangkha  
of Thailand

Pariyatti-saddhamma 
(Lokuttaradhamma)

by Buddhadasa Bhikkhu

central

south

northeast

north

Fig. 2: 4 culture regions and diffusion regarding to 3 Saddhamma
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 Universal Buddhism when arrived in Thailand, it has been integrated with local beliefs and 
values including animism, science which based on empiricism, nationalism, and consumerism. This 
segmental Buddhism was different from its original form, like some dhammas have been adjusted or 
neglected. When Buddhism integrated with animism causing Lokuttaradhamma ,4 noble persons and 
Nibbana, to be the next life’s task, when integrated with empirical science causing Lokuttadhamma 
be disbelieved and suppressed, when integrated with nationalism and consumerism, causing Lokut-
taradhamma be neglected.

 While the problem of disbelief  in Lokuttaradhamma taking place in central Thailand, in other 
regions of the country, the belief was being regained its significance in difference aspects. 

North of Thailand in Chiang Mai, Kruba Sriwichai built and named 4 temples on the way to the 
Doi Sutep mountaintop after 4 levels of noble persons in Buddhism, which is the way to Nibbana. 
In the Northeast of the country, Luangpu Mun and his followers have brought back the practice of 
meditation to Thai Buddhists’ interest. And in Surat Thani south of Thailand, Buddhadasa Bhikku 
has propagated Lokuttaradhamma through his Dhamma talks and his books. These phenomenon of 
Lokuttaradhamma portrayed on landscape was considered an act of spiritual freedom and a way to 
world peace. However Kruba Sriwichai’s work was less known compared to the other two monk’s 
creations. Though consumerism make use of Buddhism for it own sake, on the other hand, 4 temples 
named after 4 noble persons on Doi Sutep could be promoted through cultural tourism which could 
acknowledge and help solve the problem caused by political and cultural bias about Kruba Sriwichai.       
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Abstract

 BuddhadasaIndapanno  Archives officially opened on March 25th, 2011. After almost 6 years 
of operation, There were Buddhism activities at least 90 formats, more than 1,700 times with over 
20,000 participants. Behind this work is caused by the collaboration of multiple individuals/groups 
on behalf of “The Propagation of Dhamma by Dhamma friends “, a person who performs a service 
willingly and without pay. 

 This article recognises the importance of this topic and has studied the following: 1) to study  
demographic characteristics of Dhamma friends 2)to study  satisfaction of participants on  working 
process and 3)to study  satisfaction of participants on  process of knowledge transfer.  The population 
is 20 Dhamma friends groups with 156 people. Using 1,979  online questionnaires and BIA Dhamma 
friends database to collect data, observation and statistics on the frequency to analysis. 

 The results show that  1) Dhamma friends were categorised into six groups based on BIA ac-
tivities.Most of them  are female, education in bachelor degree and age are between 41 to 60 years  2) 
The Dhamma friends that related with Buddhism in the city group  have been highest satisfied (score 
at 4.47) on process of knowledge transfer and working process (score at 4.29) while the Dhamma 
friends that related with Buddhism theory group  have been highest satisfied (score at 4.31) on activ-
ity formats.

Keywords: The Propagation of Dhamma by Dhamma friends,  BuddhadasaIndapanno Archives, Sat-
isfaction of Participants

1. Introduction

 One from three missions of BuddhadasaIndapanno Archives (BIA) is  “to be a dhamma learn-
ing and edutainment center to help people attain Nibbana”. Practically, this mission was proposed by 
BIA in many ways. One of them that has been growing steadily is  dhamma activities, Statistics for 
the past three years are as follows: 209 events in 2014, 501 events in 2015 and 977 events in 2016. 

 Almost activities related to the legacy of ven.BuddhadasaBhikkhu and can be categorised 
into six group including 1) Buddhist diversion, 2) Buddhist praying city way, 3) Buddhist practice, 4) 
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Buddhist theory, 5) Buddhist tradition and 6) Training described as show below. In deep, behind such 
success are driven by the collaboration of multiple individuals/groups also called  “The Propagation 
of Dhamma by Dhamma friends”. 

 The Dhamma friends is a form of volunteer. PhraPaisalVisalo has given the meaning of this 
word that (PhraPaisalVisalo, 2007)  volunteer is the mind ready to devote time physical strength and 
intelligence for commonwealth, A happy spirit when doing good.

 In 2016, 64 groups of Dhamma friends have jointly organized activities over 20,000  partici-
pants. With the above information can be summarized that the  Dhamma friendsnow become key 
actors in continuing development of  the BIA missions.  

 This article recognizes the importance of this topic and has studied with two respects,  De-
mographic characteristics and  satisfaction of participants. This paper consist of four parts. The first 
section explain the research objectives. The second section gives a words definition, The third section 
shows the literary review. The fourth section describes related research. The fifth section shows the 
results and Discussions.  The last section concludes the paper.

2. Research objectives

 1) to study  demographic characteristics of Dhamma friends

 2) to study  satisfaction of participants on  working process

 3) to study  satisfaction of participants on  process of knowledge transfer

3. Definition

 3.1 Buddhist diversion  

 It is an activity that is easy to understand through music, photography and music.  Promoting 
a moral dimension which is suitable for general people.

 3.2 Buddhist praying city way

 It is an activity related to the city lifestyle. It is learning and practising basic prayer that can 
be applied in everyday life.

 3.3 Buddhist theory

 It is an activity based on Buddhist theory through the process of training, lecturing, discus-
sion, exchange of questions and answers to understand the principles and lead to practice.

 3.4 Buddhist practice

 It is an activity aim to the development of internal conditions from self-action through the 
Four Foundations of Mindfulness. 

 3.5 Buddhist tradition

It is an activity that related to Buddhism tradition. These activities open to the public without target-
ing.

 3.6 Training
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 It is an activity designed to support Dhamma friends.

4. Literary review 

 Activities held at BIA consist of 3 main parts: 1) activities 2) Dhamma friends and 3) learning 
area (BIA,2015). Their activities are divided into 2 types: regular activities and special activities. The 
regular activities will have exact date and time to organise, for example Mindfulness on Breathing at 
Sunday, while the special events are organised according to the appropriate conditions such as  Spe-
cial Event with dhamma Teacher.

Table 1 show the activities 

Table 1 activities and number of participants  based on activities categories

Propaganda Activity Categories Number of activities Number of participants

Buddhist tradition 34 -*

Buddhist diversion 67 1810

Buddhist praying city way 418 8166

Buddhist practice 377 6360

Buddhist theory 107 3771

Summary 1003 20107

* BIA didn’t record the number of participants

 BIA have 30 full-time staff. Specifically, the parts related to activities are  6 people  while 
Dhamma friends based on BIA databases have 156 people in 20 groups. Both of them  coordinate 
through event coordinator, also BIA staff. The event coordinator is responsible for registering and 
advertising while Dhamma friends carry out activities.

 Most propaganda activities are in Buddhist praying city way category (418 events with 8166 
participants). 

5. Related research

 NaddavadeeNumnark (2016) have studied the factors of the individual features of the partici-
pants.  The results showed that the most participants were 39 percent join in the Buddhist praying city 
way category. They were females over males at 79 percent to 21. The most participants were under-
graduate at 63 percent. There was 47 percent in the range of 21 to 40 years and the most other career 
were 38 percent. 

 NaddavadeeNumnark(2016)  study the factors that influence the decision to join Buddhist ac-
tivities related to BIA, Analysed data from participants between September 1, 2016 to April 30,2016 
of 518 people using decision tree learning technique. The results showed that variables that affect the 
most is the age variable. The participants younger than 23 years old, without considering other vari-
ables, decided to join activities at 7 percent.With the cases older than 23 years and has, a bachelor 
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degree and masters degree decide to join activities at 24 and 28 percent, respectively. If the partici-
pants are older than 23 years and have studied at the doctoral level, the factors affecting the decision 
to join the activities is career variable. By career variable that affects the most are pensioner retired or 
freelance with deciding to join activities at 63 percent. 

6. Research method

 The first objectives, using  20 groups of Dhamma friends with 156 people from BIA Dhamma 
friends database as data. Using statistics on the frequency to analysis based on the principle that  peo-
ple with different demographic characteristics It behaves differently (Benjarongkij, 1991) 

 The second objectives, using 1,979  online questionnaire to collect data. Using  statistics on 
the frequency to analysis.  The questionnaire mainly consists of a closed-end question with 3 parts as 
following: 1) Questions about general information about personal factors 2) question about  satisfac-
tion on process of knowledge transfer  and  3) questions about  satisfaction on working process.

 There are five levels of satisfaction : Most satisfied represent with 5,  Very satisfied  represent 
with 4, Moderate satisfaction  represent with 3, Less satisfied  represent with 2 and Least satisfaction  
represent with 1

7. Research results

7.1   Demographic characteristics

 In this section, we show characteristics of  Dhamma friends through a number of participants  
based on gender (table 2), age (table 3) and education (table 4) as follows: 

Table 2 Gender 

Male 34

Female 66

Most students are women at 66 percent. 

Table 3 Age

Under 20 years 3

Between 20-30 years 10

Between 31-40 years 31

Between 41-50 years 33

Between 51-60 years 24

Over 60 years 1

Most age is Between 41-50 years at 33 percent.

Table 4 Education
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Elementary education 1

High school education 4

Bachelor degree 56

Master degree 25

Doctorate degree 4

Other 13

Most education levels are bachelor degree at 56 percent.

7.2 Satisfaction of participants

 In this section, we focus on the satisfaction of participants on Dhammafriends  working pro-
cesses shown in table 5.

Table 5 Satisfaction of participants on Dhamma friends working processes

Propaganda activity categories x-bar

Buddhist diversion 4.08

Buddhist praying city way 4.53

Buddhist practice 4.16

Buddhist theory 4.18

The most satisfied activity categories are Buddhist praying city way with the score at 4.3 . 

Table 6 Satisfaction of participants on Dhamma friends working processes

Propaganda activity categories x-bar

Buddhist diversion 4.29

Buddhist praying city way 4.47

Buddhist practice 4.25

Buddhist theory 4.38

The most satisfied activity categories are Buddhist praying city way with the score at  4.3 . 

 
Table 7 Satisfaction of participants on Dhamma friends working processes

Propaganda activity categories x-bar

Buddhist diversion 4.09

Buddhist praying city way 4.30

Buddhist practice 4.31

Buddhist theory 4.15

The most satisfied activity categories are Buddhist praying city way with the score at  4.3 . 
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Discussions

 In this research the most of Dhamma friends are women at 66 percent, age between 41 – 50 
years that expostulate  with the research of Piyanat Suravisood (2552) show that  a difference in age 
and the proportion of male and female population is similar. With the above information can be sum-
marized that the nature of volunteer  is different. Depends on the context of interest.

 Buddhism practice category has highest satisfied  on working format (score at 4.47) showed 
that the participant are acceptable and take a great delight in practice model. For Buddhism, there are 
many practice model such as  Mindfulness on Breathing.

 Buddhist praying city way category has highest satisfied  on process of knowledge transfer(score 
at 4.47)  showed that an activity related to the city lifestyle is easy to understand and access to BIA 
participants. It is noted that, most of the activities occur in this category.

Conclusion

 In this paper, we try to study the importance part of Buddhist  activities at BIA, Dhamma 
friends, and Categorized into two topic including 1) demographic characteristics of Dhamma friends 
and 2) satisfaction of participants in Dhamma friends. The result  of this topic  related with how to get 
implicit knowledge from the collaboration  people that will get  knowledge management on Buddhist 
collaboration people.

 The results shown that Dhamma friends who is the key actors in BIA activities, that are the 
female,  is differently from other  Buddhist collaboration people. Dhamma friends are the main per-
son who create many BIA  activities. By the way, the most  BIA participants are female too. So when 
the Dhamma friends and  participants are the same group that will affect to satisfy  activity format. 
Moreover the important result is the mostly Dhamma friends used to be the participants. The above 
conclusion  is consistent with the result of this research, which found that the activities that are Con-
sistent with lifestyle have been highest satisfied (score at 4.47) on process of knowledge transfer and 
working process while the activities that related with Buddhist standard organization have been high-
est satisfied  on activity formats.
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Abstract

 Buddhadasa Indapanno Archives (BIA) has been using several platforms of social media to 
promote Buddhadasa’s works and teachings since BIA was established in 2010. On the social media 
platform, BIA has established connection with several people, groups and projects such as volun-
teer groups, influencers, celebrities, monks, temples, Buddhist organizations, non-profit organiztions, 
news agency, community pages as well as specific causes and projects. As a result of this considerable 
web of connection, Buddhadasa’s messages were shared and seen several millions times per month, 
especially in the two popular platforms: Facebook and YouTube. 

 During the past six years of online communication, Buddhadasa’s teachings have had mas-
sive impact on several area: personal development, politics, religion as well as the belief system of 
Thai people. Buddhadasa’s teaching covers several subject area, from living everyday life, work and 
career, society, cultures, history, humanities, politics to spiritual practice. It is not surprising that his 
simple, easy to understand and touching messages, therefore, have been cited and shared by several 
major Facebook pages, news media, influencers as well as ordinary people as principle, philospho-
phy, or “how to”, in time of confusion and sufferings or even a solution for national crisis. BIA uses 
social media to promote not only the original work of Buddhadasa Bhikkhu but also other monks who 
are considered to be other “Buddhadasa”. The teachings on mind, duty, suchness, voidness, selfless-
ness, benefaction, dhamma practice through workare among the most popular sharing messages on 
social media.

 Meanwhile, in the past 6 years, both positive and negative factors affected the use of social 
media for promoting Buddhism. The major negative factor were Facebook algorithm changes, begin-
ning in 2013 until now, that decreased the “organic reach”, making it harder to communicate with 
the viewer. The problem of copyright infringement occurred but the impact was not as bad as false 
messages. However, on the positive side, better internet access, speed, device availability and afford-
ability have helped increase “penetration” rate among Thai population. To adapt to these changes, 
we have use several strategies such as making sub-pages, using other platforms, change posting fre-
quency, adjust contents and cross-sharing.

 In this report, we explore and discuss methods, social impact, historical accounts, case studies 
as well was some possible strategies of using online media for promoting Buddhism in the future in 
these specific area: online network system, content management and advertising. To strengthen the 
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whole online network system, posting of some content will be delegated and originated at volunteer 
group’s pages and sharing to BIA page. This will help reducing dependency on BIA’s network and 
empowering those pages to communicate directly to their viewer. Previously published online con-
tent especially on Facebook needs to be organized into searchable database for references and reuse/
repost by public. Lastly, buying adverts to promote certain event/content must be considered as it 
becomes necessary.

Keywords: Buddhadasa, social media, Facebook, YouTube, Buddhadasa Indapanno Archives

Introduction

 In the past two decades, change of communication landscapehas moved most of news, infor-
mationand knowledgeto the digital media especially the online social media platform. Currently, the 
printed media, radio and television can be viewed onlinealmost at anytime and anywhere. The good 
example in the west is the famousbuddhisttricyclemagazine which has moved from printed media to 
a comprehensive online platform offering not only articles, e-books but also online practice courses 
in many area of interest (tricycle.org). Importantly, tricyclesuccessfully uses several social media 
platform to engagebuddhists worldwide. The information that was once limited to mostlyUS, now is 
accessible virtually everywhere. Many other religious organizations, monks, priest, spiritual teachers, 
publishers worldwide have been using social media extensively and ithas become a new conduits for 
religions and spiritual practice.

Historical use of media for Buddhist teaching

 In Thailand, the pioneer use of social media for Buddhist teaching wasPhraMahaVudhijayaVa-
jiramedhi (fb.com/v.vajiramedhi)started around 2009. Now, his Facebook has 6 million members.At 
first, Phra Maha Vudhijaya Vajiramedhi was criticized because peopledid not understand this new 
communication technology and believed that Facebook is for entertainment purpose only. Similar 
question was once asked if Information Age can be a hindrance to progress along the Buddhist path 
(Hershock 1999).Phra Maha Vudhijaya Vajiramedhi insisted that Facebook can be used for teach-
ing and propagatingdhamma especially for the young generation. He believed there is a wayof using 
Facebook appropriately so that general public will not lose the faith in monk and religion. And he 
was right, his great popularity, success and impactof using Facebook prompted others to follow. Now 
it is common to see many monks, temples and religious organizations use at least one form of social 
media.

 In the past, propagation of Buddhist teaching to the mass depended on traditional media 
(newspaper, TV and radio). In fact, Buddhadasa Bhikkhu used both TV and radio for teaching during 
his lifetime. But there are two major problems of traditional media, firstly it does not wholeheart-
edlysupport Buddhist teaching for examplebad time slot for Buddhistprograms. Secondly, the cost is 
too high for most organizations. Only some organizations which have dedicatedhuman and financial 
resources can produce their own programs and own a TV or radio channel. Therefore, the arrival of 
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social media is a major breakthrough for many Buddhistorganizations because the platform is free of 
charge, cost of production is relatively low and the owner is in full control of the content, timing and 
interaction.

From BIA digital archives into social media content 

 Buddhadasa Indapanno Archives (BIA)has very large digital archives. Generally, the primary 
use of most digital archives is for research and as historical record. Each archive is unique and the 
content of archive is different therefore the usefulness of each archive may differ.Content of some ar-
chives is very specific and the use of it may be limited to specific group of researchers and scholars. In 
contrast, content of some archives may have broader applications.Here, at BIA we have transformed 
massive amount of documents, recorded sounds, visual materials that are related to life and work of 
Buddhadasa Bhikkhu into digital format and keep them systematically. We believe that the universal-
ity of the teaching of the Buddhadasa Bhikkhu will greatly benefit society and humankind. In fact, 
UNESCO declared in 2006 that“His (Buddhadasa Bhikkhu) writings, which have been translated 
and published in many languages, have had a very considerable influence on the renewal of Buddhist 
thinking. The thoughts expressed have the potential to guide not only Thailand, but also all societies 
struggling to create a just and equitable social, political and economic order.”

 Because of universality and practicality of Buddhadasa Bhikkhu’s work, we believe that the 
content in the archive should be publicized and the social media seem to be the best option right now. 
The challenge here is to transform digital content we already have in BIA archives into online content 
that is appealing, timely and relevant to public. But good content is not enough for effective commu-
nication, proper administration of social media (monitoring, responding, timing etc.) is also required. 

 BIAestablished the online media operation unit in 2012 to take care of social media and online 
communication officially (Fig. 1).Social media is used to promote not only the original work of Bud-
dhadasa Bhikkhu but also work of other “Buddhadasa”. Each year, millions of messages have reached 
the viewer (fan page) worldwide. We set up major theme of communication each year to promote 
some important aspect of Buddhadasa Bhikkhu’s teaching but we also adapted our messages in time 
of national crisis and tragedy.

 In this report, we show the impact of our social media communication on the society, best 
practice and successful strategy that we used to cope with dynamic of social media landscape, ever-
changing technology and viewer preferences.Although we have used several social media platform, 
we will focus mainly only on Facebook and briefly onYouTube and Instagram which are our most 
successful communication channels at this moment.

Methods

 Facebook: The raw data is obtained from insights function of Facebook page. The data is 
exported into excel file (both page level and post level). Some key metrics areselected for analyses. 
We choose number of Likes, Total Reach and Impression as our performance indicator (data is ended 
on 31 Dec 2016). When compare these metrics from different pages, which have different number 
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of fan page, we normalize data using number of post.To measure the impact of content, we ranked 
TOP5 post based on reach in each quarter (from Q1 2014 to Q4 2016 [BIA page] or from Q2 2015 
to Q4 2016 [Buddhadasa page]). Then assigned one or two keywords to those TOP5 post. Then we 
combined all frequency of each keyword together and ranked the highest issue. The demographics is 
obtained from current data.

YouTube: Analysesare obtained from YouTube analytics.

Instagram: Data analyses was carried out by quintly web service.

Results and Discussion

Using theme for communication

 Beginning in 2014, BIA set up theme for communication and operation for the entire year 
(Fig. 1). These themes derived from Buddhadasa teaching: 2014 was “life can be improved”; 2015 
was “Dhamma is duty” and 2016 was “Siladhamma, come back!” The first year of using theme was 
not successful because the theme was too broad and too abstract.
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 In 2015, situation was much better because “Dhamma is duty” as well as a related concept 
“dhamma practice through work” was more relatable and tangible to general public. That year we 
also introduced new kind of content to BIA page: news. We realized that presenting dhamma teach-
ings without example to the viewer could make them feel too intangible or too ideal. Theme of 
“Dhamma is duty” was illustrated using several news. One particular post was about a doctor who 
dedicated himself for patients in remote hospital. This post generated more than 4000 likes which 
was very unusual for BIA page. Another example is the teaching of Buddhadasa that during Buddha 
period the rich’s duty was to use their wealth to benefit the poor such as setting up almshouse. Com-
bining dhamma teaching and the news of the donation from the rich made the teaching more concrete 
and relatable.

 In 2016, under theme of Siladhamma,come back!, the result was not as good as in 2015. We 
observed some spectacular engagement from fan page but the teachings were not under the theme 
for example teaching about plain living and high thinkinggenerated 5000 likes. Taken together, using 
communication theme for the entire year was hit-and-miss. In future use of theme for operation and 
communication must be more flexible, for example having several themes for a year.

Use of Buddhadasa’s teaching to address social issues

 During his lifetime, Buddhadasa Bhikkhu was involved in many social issues through his 
teaching. BIA has used several of his teaching in response to some important events and issues in the 
country. 

▪ During the 2011 major flood, we used social media to recruit volunteers and to gather food, 
water, medicine and survival kit. We also created online messages to help people recovering 
and healing from the loss.

▪ In 2012, BIA organized the first Sky Buddhist Fair to celebrate Sam Buddha Jayanthi year at 
Siam Paragon. Social media played an important role in promoting this event.

▪ At the end of the same year, BIA organized a meeting with His Holiness Dalai Lama in India. 
We used social media to inform public about past relationship between Buddhadasa Bhikkhu 
and His Holiness Dalai Lama. Pictures and video clips of Dalai lama’s visit at SuanMokkh 
were published online. After meeting, the records of the meeting are available on YouTube to 
help Thai people understand the Tibetan Buddhism better. This serves the second resolution 
of Buddhadasa Bhikkhu.

▪ In October of 2013, the 19th supreme patriarch passed away. In April 2014, BIA and alliances 
organized the second Sky Buddhist Fairusing theme of “the hidden capital” derived from the 
19th supreme patriarch’s work. The Supreme Patriarch composed a series of Buddhist teach-
ings for his radio broadcasts. The series was later published into a book format called Chitta 
Nakhon.Social media played important role in promoting the event as well as creating aware-
ness of this important and treasured teaching.

▪ During November of 2014 to May 2015, there was political unrest in the country. At first, the 
protests were peaceful but it turned violent later especially in February 2015. Sporadic vio-
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lence, including shootings, bomb attempts and grenades thrown at protesters led to 28 deaths 
and over 800 injuries during the course of the protests (Bangkok Post, 2014). BIA was careful 
not to send politicalmessages that could provoke resentment from both sides. The teachings 
of Buddhadasa about politics on our social media were suspended for fear of being use to 
promote the agenda of all parties involved. Instead, we sent Buddhist messages aboutloving-
kindness,forgiveness, being mindful and using principle of Kàlàmasutta before believing any 
news. The messages were shared extensively during that time.

▪ Siladhamma, come back! was used as a communication theme in 2016 after Bangkok bomb-
ing in on 17 August 2015

▪ The death King BhumibolAdulyadej on 13 October 2016 was the biggest national tragedy. 
BIA sent many messages on this occasion to help people cope with the loss. One TOP5 post 
that generated high engagement was the speech of the king himself about the birth and death. 
The Dhamma of the King was later used as our communication theme in 2017.

 In addition to the events above, BIA messages in social media platform were used in an at-
tempt to solve somesocial issues. For example, the page “FuckGhost” (fb.com/FakGhost/) which is 
against superstitions, black magic and blind faith often used messages from BIA page to support the 
movement. Another example is the infamous case of wat phradhammakaya, we observed sharing 
and quotingBuddhadasa’s teachings on social media by people, groups and organization as a way to 
clarify themisleading teaching from wat phradhammakayaaboutthe purpose of benefaction, heaven 
and being rich.

 Taken together, these example showed that Buddhadasa’s teachings have permeated and af-
fected thoughts and actions of people who used social media. However, the disadvantage of social 
media is that the messages have short lifespan. The old messages are quickly replaced by the new 
ones making it difficult to find the needed messages on the platform for quick use. To facilitate the 
movement, we need content management system to organize previously published online content 
especially on Facebook into searchable database on BIA web site for reusing by general public.

Favorite issues

 Buddhist teaching encompasses various aspects from individual issue to social issues, from-
Lokiya-dhammato Lokuttara-dhamma. It is good to know which issue that people felt most relevant 
to their life and had most impact. The overall favorite issues on BIA page and Buddhadasa page were 
ranked and shown in table 1. Favorite views on YouTube and Instagram are also shown.

 Table 1TOP5 issues that generate highest engagement on BIA and Buddhadasa page, the high-
est views on YouTube and highest likes on Instagram.
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1 2 3 4 5

BIA page Spirituality / 
Mind Duty Self / Ego Anger Suffering

Buddhadasa 
page

Spirituality / 
Mind Suffering Self / Ego Society Benefaction

YouTube Sila Void Detach-
ment

Dependent  
Origination 

(Paticcasamuppāda)
Suffering

Instagram Self / Ego Benefaction Suchness 
(Tathata) Spirituality / Mind Right effort

Quantitative analysis: Up and Down on social media

 One of the key metric of Facebook performance is impression which is defined as number of 
times a post from page is displayed in Facebook network (news feed and somewhere else). Another 
key metric is reach which is defined as the number of unique people who saw pagecontent(Fig. 2).  In 
2012 and 2013, the performance of BIA Facebook was excellent, the content appeared in the network 
more than 120 million times per year (10 M per mount on average). Several factors contributed to this 
success (1) Popularity of Buddhism in Thailand was high during that time. Actually, the trend began 
in printed Buddhist books few years earlier.The 2012 was also Sam Buddha Jayanthi year. BIA and 
alliances organized the first Sky Buddhist Fair that year at Siam Paragon which has become talk of the 
town (Fig. 1). (2) People were excited to adopted brand new technology. A lot of people just switched 
from Hi5 and MSN to Facebook during 2010 - 2011. (3) Number of Facebook user and page was still 
low, so less messages in system and less competition.  During that time, Buddhadasa’s work was very 
well welcome by general public and was shared extensively on social media. One of the reason is that 
his teaching is novel, logical and clear which was appealing to young people (25 – 34 year old) who 
were major early adopters of Facebook at that time. 

 Suddenly, the impression was dropped dramatically in 2014(Fig. 2). Actually, we began to 
observe such reduction in last quarter of 2013 because facebook changed EdgeRank, Facebook’s 
original News Feed ranking system, to the new Algorithm (Kacholia, 2013). This new algorithmse-
lects and ranks the content that shows up in the News Feed (McGee, 2013).
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Fig. 2 (TOP) total impression of 3 pages: BIA (main page), Buddhadasa and Activities. During 2012 – 
2013 the number of message display on Facebook network is very high, 125 million and 132 million 
times respectively. Then the impression dropped in 2014. (BOTTOM) total reach of 3 pages: BIA, 
Buddhadasa and Activities. The graph shows similar trend. In 2015, we solved this problem by creat-
ing more communication channels: 2 pages (Buddhadasa and Activities) to communicate directly to 
specific target viewers and could fix low impression and low reach problem.  

 BIA page suffered low level of organic impression throughout 2014 which was also true for 
every Facebook page. At that time, many marketers threatened to abandon Facebook because even if 
you have a lot of fans but they will not be able to see the message in their news feed because of this 
filtering system. Some of them ended up paying Facebook for the impression and reach. BIA as a 
non-profit organization decided not to spend donated money on advertisement. Instead, we analyzed 
data and we hypothesized that in addition to algorithm other factors may worsen the impression such 
as the messages we posted were not relevant to the fan page.

 From the beginning, BIA page was used to communicate 3 major types of messages (1) Bud-
dhadasa’s teachings (2) Other monks’ teachings (3) Activities at BIA. We hypothesized that 200,000 
people who choose to become fan page of BIA at that time may primarily want to hear Buddhadasa’s 
teachings but no other messages especially the promotion of BIA activities because number of fan 
page who can actively participate in the activities each month is very low (around 1% of total fan 
page). Generally, posts about activities generate low engagement (10 times lower on average). Such 
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low engagement caused Facebook algorithm to lower impression and reach even further. In 2015, we 
decided to create two new pages: Buddhadasa and Activities to communicate specific messages to the 
fan page and the result was astonishing. We could restore total impression back to normal in 2016 and 
total reach is now higher than previous years (Fig. 2 and 3). Notice the page Buddhadasa generated a 
lot of reach in 2016 and increased total reach. In 2016 page activities began to generate some of the 
reach as well which indicated that the communication in both pages was effective.

Comparative analysis communication efficiency between BIA and Buddhadasa page

 Because Buddhadasa page seemed to generate many of reach and impression compared to 
BIA page (Figure 2) even though the former page was recently created and has fewer fan page, we 
are interested in comparing efficiency of Buddhadasa page and BIA page in detail.  

Fig. 3 Reach per post for BIA and Buddhadasa page. The number of post is shown in the table below. 
Data is from Q3 of 2015 to Q4 of 2016

 As shown in Fig. 3, although BIA page posted more frequently (around 5 times more) and 
has more fan compared to Buddhadasa page still the reach per post was much higher for Buddhadasa 
page. This data suggests that posting too frequently may lower fan engagement and reach. Many 
Facebook specialists suggest number of post should be 1 - 2 per day or less (Kolowich, 2015; Patel, 
2016;Roy, 2016). Our result indicated that it can be even lower than that such as postingevery other 
day. We ruled out that the difference of content in these two pages could be the cause of different 
reach by posting the same content on both pages and Buddhadasa page still performed better (reach 
is 37,655 and 29,248 for Buddhadasa page and BIA page respectively).

Slow growth on fan page

 The success of using Facebook depends largely on actions of fan page because of the fan’s 
engagement (like, comment and share), the message is spread out. The more fans page has, the greater 
is the number of people (i.e. fan page and friends of fan page) that will see posts in their news feed. 
Therefore, getting new fan page is one important goal.
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 For BIA page, growth on fan page in the past was highest during 2012 – 2013 (almost 90% 
increase). Then abruptly reduced to 27%, 12% and 17% during 2013 - 2014, 2014 - 2015 and 2015 
– 2016 respectively(Fig. 4). This reduction is partly due to the problem described above. With low 
reach on BIA page, the potential new likes is not expected to be high because of low visibility to 
public. Since BIA page still needs to communicate about activities and other low-engagement con-
tent, the only way to increase visibility and gain more new fan page is probably paying Facebook for 
advertisement. 

Fig. 4 number of fans in our 3 pages: BIA (main page), Buddhadasa page and Activities page. The 
latter were created in 2015.

Alliances

 BIA has established connection with several people, groups and projects such as volunteer 
groups, influencers, celebrities, monks, temples, Buddhist organizations, non-profit organiztions, 
news agency, community pages as well as specific causes and projects.As a result of this considerable 
web of connection,Buddhadasa’s messages were shared and seen several million times per month, 
especially in the two popular platforms: Facebook and YouTube.  It is worth mentioning that “folk-
doctorofThailand” has helped us tremendously. It has been sharing BIA message regularly for the past 
5 years and it currently has 2 million fan page. 

 However, in the past two years, cross sharing between organizationshas become less common. 
After a drop of the organic reach across the network due to change of Facebook algorithm, many 
pages stop depending on other pages for sharing the message. They are now paying for the adver-
tisement because it is much more effective. So payment for Facebook ad isnow a common practice.
In fact, some of Buddhist pages have paidfor advertisement such as Thai Plum Village andSpeech of 
Arahanta. This practice should be under consideration for promoting certain important messages in 
the future.

 In the first few years, BIA use Facebook to send many messages to promote activities that 
were carried out by the volunteers. But because of Facebook algorithm change, the number of post 
should be limited to 1 – 2 per day (see communication efficiency above) or less to create effective 
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communication. To reduce dependency on BIA’s network and empowering those pages to communi-
cate directly to their viewer,posting of content will be delegated and originated at volunteer group’s 
pagesfirst then shared to BIA page. This will help strengthen the whole online network system. We 
are now working with several activities groups using this strategy.

YouTube

 YouTube is very popular media platform in Thailand and it is a great communication channel. 
BIA created this channel in 2011 and up to now has total of 636 videos. The total watch time since the 
opening is 17,426,455 minutes. The number of view is 5,199,974 times. The popular issues are shown 
in Table 1. About half of views are from suggested videos which is a great feature that help promoting 
other related videos. YouTube does not suffer from filtering system as Facebook. However, creating 
video content is more time consuming and more expensive. Most of content in BIA channel is in Thai, 
8% of content is in English.

Instagram gives best engagement

 Although we created Instagram in 2013 but it was not very successful platform for us. Insta-
gram lacks sharing mechanism that Facebook has. The pictures could not be saved and propagated 
easily. In 2015, we began to introduce other teaching, in addition to Buddhadasa’s teaching, and we 
get much better engagement. In fact, it is the best engagement (love/like response) in all platform we 
are using provided that the text is short and easy to understand. So we recommend Instagram as a 
platform to communicate directly to viewers but not for spreading messages to the mass.

Viewer demographics of Facebook and YouTube

 The viewers of three Facebook pages shows similar profile of users: the biggest group is fe-
male, 25 – 44 year old (Fig. 5). However, activities page has higher number of female fans and the 
35-44 age group is slightly higher. This data indicates that women are probably more interested in 
dhamma practice.  On YouTube, however, viewers are younger, 25 - 34 year old, and number of male 
viewers is more (not shown).

 Majority of viewers are located in Thailand (Table 2). In Thailand, Facebook viewers are 
mostly from Bangkok and other major cities in each region such as Chiang Mai, Nakhon Ratchasima, 
Hat Yai, Songkhla. However, for Activities page (except Chiang Mai) most viewers are located in 
Bangkok or near Bangkok. This may reflect the target group who can participate in activites at BIA 
(Table 2 and 3). 
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Fig. 5 Demographics of fan page: activities (top), Buddhadasa (middle), BIA (bottom).

Table 2 TOP5 Countries of viewers on different platform.
Activities page Buddhadasa page BIA page Youtube

Thailand Thailand Thailand Thailand

United States of America Laos United States of America United States

Australia United States of America China United Kingdom

Laos Australia Australia Germany

Vietnam Vietnam Vietnam Australia

Table 3 TOP5 province of viewers on different platform.
Activities page Buddhadasa page BIA page
Bangkok Bangkok Bangkok
AmphoeMuangNonthaburi Chiang Mai Chiang Mai
Chiang Mai Nakhon Ratchasima Nakhon Ratchasima
Amphoe Bang Bua Thong, 
Nonthaburi

Hat Yai, Songkhla Hat Yai, Songkhla

AmphoeMuang Chon Buri AmphoeMuang Chon Buri AmphoeMuang Chon Buri

Copyright infringement and false messages

 Often, our online content were not shared using Facebook mechanism but the content was 
saved and then re-posted. In the worst case, the saved content was edited to remove BIA credit before 
re-posting. Although this practice actually hurts oursocial communication because it lowers engage-
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ment and rank of the page. BIA still views this kind of action not as serious as false messages. In this 
era of fake news and fake info it is not surprising to find the fake quote of Buddhadasa. We believe 
that the best way to fight this practice is to make Buddhadasa’steaching available to public so people 
can perform text search in the official database to see if the cited messages are valid or not.
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Abstract

 Self-Being is one of the most important states in human identity. People promote the Self-

Being not only as the key successfulness but also the attractive personality. The ideal of Self-Being 

is rapidly distributed to society through high technological media now. Due to carelessness on 

the Self-Being power, society gets effecting to various problems without an end. The Self-Being is 

basically included in ten fetters (Samyojana). The factor of ten fetters plays overwhelmingly role 

on human suffering. The essential Buddha’s teaching pays the light on deteriorating the Self-Being 

as possible as one can. Truly speaking it is no Self-Being. Having misunderstood the Self-Being is 

emerged as a real state.

 According to Buddhist perspectives, the way to get rid of all fetters as the Dhammology 

(Dhammavidya) is lead to the middle theory (Majjhenadhamma) and the middle path (Majjhimàpa-

ñipadà). In this article, Dhammology is used. It is obviously based on the Mahasatipaññhàna as the 

great foundations of mindfulness. As soon as a practitioner is ardent (âtapi), alert (Sampajhano) and 

mindful (Satimà) on the body, the feeling, the mind and the mental quality, his Self-Being is auto-

matically deteriorated. All actions done at that time are functioned as reaction (Kiriyà). They yield 

no karmic result called Vipàka onward. The Self-Being is no more effecting to society as a causing 

problem gradually. The world should pay tremendously role on deteriorating the Self-Being with-

out any execution if the peace is needed. Particularly the modern world is totally affected by the 

power of Self-Being. The Dhammology is needed to contribute as a mean of the Self-Being deterio-

ration. 

Key words: Reacting, Dhammology, Self-Being, Deterioration

Introduction

Self-Being (Attà) is not completely to be defined to other languages. It is always being 

the point to get controversy. Why is it so? Because there are many opinions based on different 

foundations of knowledge that believed in. For example, Self-Being in the Psychological per-

spective, it is relevant to personality, self-cognition, self-identity, self-changing etc.1 In the sense 

1  Ludy T.Benjamin, Jr. J.Roy Hopkins and Jack R. Nation, Psychology, Third Edition, (Ney York, Macmillan, 

1990), pp.402-412.
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of Social Sciences, Self-Being is defined in various dimensions, such as leadership, relationship, 

government, the family, cultural-hood, etc. Really speaking, it also becomes the discourse2 in the 

philosophical issue from the previous time till now. The Self-Being in this article is given to the 

Pàli word Attà. Sometimes the word Attà is translated into English as Ego. In my point of view, the 

Ego is only one part of the Self-Being. It is the fact that the Self-Being comprised of ten fetters 

(Sanyojana)3 therein. It seems to be the devil generator. One could not avoid the power of Self-

Being in this sense. The details of ten fetters will be given later. The ideal of Self-Being is gener-

ated to the world rapidly due to modern technology. It is effective to society in several prob-

lems. That is why we will see almost problems derived from the Self-Being ideal. Unfortunately 

people have not seen the Self-Being as a cause of problem. It is that because people always 

look outside from themselves to find another’s cause. And people also see only the physical 

phenomena.

We come across to the point of ICT age now. As I have mentioned above, it is a mean 

of Self-Being flowed to society. Why is it caused to take many chaos’s controversies? Because 

of the Self-Being of each one conflicts with one another through the high technology of social 

media in the modern time.4 It is very easy to get problems from individual to the vast scale, i.e., 

the nation and the global village. If we don’t know or don’t care about the Self-Being power, we 

could not imagine what damages will be. 

Human being is assumed as wise specie in the human world. If we come closer investigat-

ing the human habit, we will find that from time to time, from generation to generation and from 

civilization to civilization, the human being is the specie that is very cruel and being predator to 

his own specie. The cause is the Self-Being which is blinded and ignored due to the cancer of 

Self-Being therein. Each Self-Being gets awful and jealous others. The way it can preserve oneself 

is to destroying others before they harm.5 That is why the first two world wars were happened, 

and it is not sure that the coming third world war would be happened. No matter to say about 

crimes taking place throughout the world, all deal with the cancer of Self-Being as the real phe-

nomena we find. 

Let’s trace back to the Buddha’s time. The Buddha attained Enlightenment on the Four 

Noble Truths.6 He found the Three Common Characteristic Truths or the Universal Laws as the 

2  Discourse in Social Sciences, https://en.wikipedia.org/wiki/Discourse Cite on 13 May 2017. Dr.Chairat Cha-

roensin-o-larn, Development Discourse : Power knowledge truth identity and otherness, (Bangkok : Vibhasa, 

2012), pp.19-31. (Thai Version)

3  P.A.Payutto, Dictionary of Buddhism, (Bangkok : Mahachulalongkornrajavidyalaya University, 2003), 

pp243-244.

4  Jack Bologna, Assets Protection Journal, 1998, pp.47-49.  . 

5  Humanity, http://www.osho.com/read/osho/osho-on-topics/humanity/ cited on 12 May 2017.

6  Vin.VI /1/pp.1-20.
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profound Dhammology to decline, deteriorate and destroy the Self-Being absolutely. What is the 

result of such experience of each Noble One who was without the Self-Being? All are free from 

the ten fetters. They were able to enrich, add, help and promote the society to be prosperous in 

all dimensions with full effort and without selfish inside their minds. With moral conduct, medi-

tation and wisdom in place, one’s vitergy is gradually strengthened, refined and purified; spiritual 

liberation accordingly proceeds step by step.7 The question might be raised now what should be 

done about that. How can the ten fetters be removed?

One more point that I would like to introduce here is the word “reaction”. Of cause, the 

word might not have exactly meaning in which I need in this article. However I give the definition 

of the reaction word standing for not acting or only the result of function (Kiriyà). It derives from 

the function of consciousness.8 The reaction means doing again behind action (Kamma). Or we 

can say “Kammamattàya” (Just for doing) in Pali word. All actions are called Kamma, the result 

of kamma is called Vipàka, no matter good or bad actions produce their due desirable and un-

desirable. In short, instead of actual action, volition is placed at the heart of the karmic process.9 

In case of all functions are called Kiriyà, the result of Kiriyà is called Pañikiriyà or reaction. So I use 

the word “reaction” in the sense of showing some light on the process of Dhammology (Dham-

mavidya). Whenever those who have done with Dhammology as the process of reaction; their 

actions will be functioned automatically.  

   The essence of this article deliberately focuses on the Dhammology. The process of 

reaction is needed to generate to human activity and behavior in order to deteriorate the Self-

Being gradually. It is only this way to preserve and prolong the world without damage as possible 

as we can. The less of Self-Being is the more hope we find.               

Concept of Self-Being

 According to the early Indian philosophy, Self Being can be divided into two extreme 

concepts, namely âsatika and Anàsatika or Theism and Atheism.10 The âsatika ideal focuses on the 

mortal Self Being and the Anàstika ideal focuses on the nothingness of life process. Both always 

conflict with each other dealing with both ideal and behavior. Such as one views and gives the 

ideal of life in the plus point of view and another argues on the minus point of view. The views are 

not joining together. The Self-Being is included in the ideal of âsatika perspective, continuing from 

7  Woody Prieb, Neodhamma, (Bangkok : Sahavassa Institute, 2011), pp. 147-153.

8  Narada, A manual of Abhidhamma, (Kuala Lumpur : Buddhist Missionary Society, 1979), p.22.

9  Cetanaham bhikkhave kammam vadami”; Woody Prieb, Dharmoscience, (Bangkok : Sahavassa Institute, 

2011), p.58.

10  Sujib Punyanubhab, Some Prominent Charactoersitics of Buddhism, (Nakornphatom : Mahamakuta 

Rajavidyalaya Press, 2013), pp. 7-13. For more details seeing in Bhramajala Sutta, D. I.
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that time till now based on the belief of life after death concept. 

Although Buddhism is counted as the âsatika ideal because of the belief of life after death, 

it is not exactly right as the âsatika concept mentioned in the main ideal. Buddhist philosophy does 

not accept the life’s creator as the belief of Asatika. And also Buddhism is not Anàsatika in the 

sense of non-believing in life’s creator. Buddhism tries to promote life as the life process due to 

causes and conditions or dependent origination. The Self Being in the Buddhist perspective is de-

pendent origination. This is just the process of life, the circle of life. This is an endless circle of con-

ditioned phenomena. Lord Buddha put forth as naturally occurring principles of truth; and these 

principles do not depend on the arising of the Tathagatas.11 The Buddha said that whoever sees 

dependent origination sees the Dhamma; and whoever sees the Dhamma sees dependent origina-

tion.12 If one understands dependent origination, he understands the Self-Being state in Buddhism. 

The Self Being in the real sense is not Attà, but Anattà or Non Self Being. All things exist in a 

condition of no-self due to the conjoining of various elements, which exist according to a variety of 

causal factors.13 Owing to be wrong understanding and  being ignorance, people tremendously ac-

cept as the Self Being therein. The Buddha said in the Khandha Samyutta of Samyuta Nikaya that: 

O Monks ! I will explain to you how life has been facing on sorrow, lamentation, 

suffering, grief, and distress. Monks, ordinary people have not seen the Noble Ones, 

have not understood the truth of the Noble Ones, have not been getting suggestion 

of Dhamma from them …so they always realize body as the Self Being, realize the Self 

Being as having form, realize the form inside the Self Being, or realize the Self Being 

inside the form…14

 The Sutta has given some more details on how the common people get the Five Ag-

gregates misunderstanding. Why is it so? Because of the continuity of life process, especially the 

consciousness process is faster than body process. Both processes of life make misunderstanding 

to people by which they realize the Self-Being containing therein truly. The continuity or Santati in 

Pali covers the non-Self-Being, just like every shot on the film in movies runs continually. It makes 

the seers misunderstanding on people in the movie moving truly. Or like we live in the world with-

out knowing the world is moving all the time. We know the world moving by the move of the sun. 

One more reason on why we misunderstand about the Self-Being is the wrong perception (Sa¤¤à 

vippalàsa) of the Five Aggregates.15 Due to life existing without starting and ending as a circle of life 

11 S.II.27-65., Phra Prayudh Payutto, Buddhadhamma : Natural Laws and Values for Life, Tr.Grant A Olson, 

(New York : State University of New York), pp.77-84.

12  S.II.25.

13  Phra Prayudh Payutto, Buddhadhamma : Natural Laws and Values for Life, Op.cit. p.74.

14  S.III. 47. (17/43/59.Pali Thai)

15  A.II.52.
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(Samsara Vatta), so it gets familiar to the Self-Being perceived. That is why the Self-Being concep-

tion exists strongly and fundamentally in the humankind’s perception. 

The cause of Self-Being 

 According to the statement in the Samyutta Nikàya mentioned above, the ordinary people 

have not come to hear the Dhamma from the wise or the Noble Ones, so they do not know what 

the Self-Being or non-Self Being really is. What is the cause of the Self-Being, the cessation of the 

Self-Being and the path leading to the cessation of the Self-Being? The cause of Self-Being is de-

pendently the attachment (Upàdàna).16 Basically people attach to wrong understanding on the view 

of Self-Being (Ditthupàdàna). The process of life circle or Dependent Origination rightly rises up by 

this way. All sufferings which people perceive in daily life also follow people like their shadow and 

thinking. 

 The cause of Self-Being in other hand arises from the six sense-organs. The ten fetters 

(Samyojana) as the Self-Being representative are also attached and belonged to inside and outside 

six sense-organs (Saëàyatana) automatically. According to the Buddha’s teaching in the Mahàsatipa-

ññhàna Sutta, it is said that  

 …There is the case where he discerns the eye, he discerns forms, and he 

discerns the fetter that arises dependent on both. He discerns how there is the 

arising of an un-arisen fetter. And he discerns how there is the abandoning of a 

fetter once it has arisen. And he discerns how there is no future arising of a fetter 

that has been abandoned. (The same formula is repeated for the remaining sense 

media: ear, nose, tongue, body, & intellect.)17

In this passage, the fetters arising from both inside and outside six sense-organs as the 

cause of Self-Being are focused. What are the ten fetters? They are; 1) personality-view (sakkàya-

ditthi), 2) doubt (vicikicchà), 3) adherence to rule and ritual (silabbata-paramàsa), 4) sensual lust 

(kàmachanda), 5) repulsion (byàpàda), 6) craving for fine-material existence (råpa-ràga), 7) craving 

for immaterial existence (aråpa-ràga), 8) conceit (màna), 9) restlessness (uddhaccakukkucca), 10) 

ignorance (avijjà).18 Let’s consider the fetters as containing inside the Self-Being. They force people 

behave such a manner according to each fetter’s power. So we cannot imagine what the world 

will be. That’s why the world is without peace till now because everyone is always forced by the 

fetters. All fetters exist as the Self-Being formed. We are able to say the Self-Being is fetter; the 

16  D.III.230; M.I.66. P.A.Payutto, Dictionary of Buddhism, op.cit. pp.160-161.

17  D.II.290-315; Mahàsatipaññhàna Sutta.

18  S.V.61; S.V.13. P.A.Payutto, Dictionary of Buddhism, op.cit. pp.243-244.
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fetter is also the Self-Being and vice versa. This Self-Being runs without an end as the rule of De-

pendent Origination. It turns to be defilements, action, and result. The circle of suffering life exists 

everlastingly. 

Reaction as a result of functioning Consciousness 

 According to the Abhidhamma Pitaka on the topic of Kiriyà citta, Kiriyà is used in the sense 

of conscious function without effectiveness. Kiriyà is causally ineffective. Good deeds of the Bud-

dha and Arahanta are called Kiriyà. But they also experienced all Vipaka cittas as they are bound 

to reap the good and bad effects of their past actions till they die. But they do not experience the 

Kusala Cittas as a fresh kamma anymore since they have eradicated all fetters that bind oneself 

to existence.19 All results of kiriya are called Patikiriya or reaction. How the reaction can be done 

should be brought into attention. 

Let’s analyze the Buddha’s teaching taught to a monk named Bàhiya as the famous speci-

men of reaction in Theravada tradition as follows:

 In the seen, there is only the seen, in the heard, there is only the heard, in the 

sensed, there is only the sensed, and in the cognized, there is only the cognized. Thus 

you should see that indeed there is no thing here; this, Bàhiya, is how you should train 

yourself… As you see that there is no thing there, you will see that you are therefore 

located neither in the world of this, nor in the world of that, nor in any place betwixt 

the two. This alone is the end of suffering.20

 The reaction is based on only just seeing if one sees, only just hearing if one hears, only 

just smelling if one smells, only just tasting if one tastes, only just cognizing if one cognizes. “Just 

only done” is the key technique how to train consciousness getting familiar with reaction. The 

consciousness will be cultivated as only function. It will not able to accumulate both wholesome 

(kusala) and unwholesome (akusala). The pendulum of consciousness will not move to the ex-

treme corner of good and bad any more. Whenever the consciousness exists in the present with 

the perfect mindfulness, at that time all behaviors will automatically be reaction.  

Deterioration of Self-Being by reacting

 Certainly, those who firstly start to practice are not able to totally get rid of all fetters. The 

19  Narada, A manual of Abhidhamma, (Kuala Lumpur : Buddhist Missionary Society, 1979), p.41.

20  Ud. 6. (Bahiya Sutta). “diṭṭhe diṭṭhamattaṃ bhavissati, sute sutamattaṃ bhavissati, mute mutamattaṃ 

bhavissati, viññāte viññātamattaṃ bhavissati.”
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Self-Being will be deteriorated till extinguished by just only reaction. Basically a real sense of Bud-

dhist practice refers to the cultivation of mindfulness. That’s why the Buddha always suggests all 

his disciples to pay attention on mindfulness. Every Sutta dealing with the practice of meditation 

is based on the mindfulness or Sati, such as the ânàpànsati Sutta, Satipaññhàna Sutta, Pojjhanga 

Sutta, etc. It can be said that the mindfulness is the most important technical mean to deteriorate 

the Self-Being. Particularly the meditation practice mentioned in the Mahàsatipaññhàna Sutta is 

focused on the proper foundation to cultivate the mindfulness. 

 The word “satipaññhàna” is the name for an approach to meditation aimed at establishing 

sati or mindfulness. The role of mindfulness is to keep the mind properly grounded in the present 

moment in a way that will keep it on the path. As a compound term, satipatthana can be sepa-

rated into two words as sati-paññhàna, foundation of mindfulness; or as sati-upaññhàna, establishing 

of mindfulness.21 If we are not mindful, we will not penetrate into the true nature of things (Dham-

mas) and we will be overcome by ignorance (Avijja). This is the cause of craving for any of the 

three elements. The notion of I or Self-Being as existing in all the three moments – past, present 

and future is accepted.22  

 According to the Mahàsatipaññhàna Sutta,23 it is said that: 

 This is the direct path for the purification of beings, for the overcoming of sor-

row & lamentation, for the disappearance of pain and distress, for the attainment of 

the right method, & for the realization of Unbinding — in other words, the four frames 

of reference. Which four?

There is the case where a monk remains focused on the body in & of itself 

— ardent, alert, and mindful — putting aside greed & distress with reference to the 

world. He remains focused on feelings... mind... mental qualities in and of themselves 

— ardent, alert, and mindful — putting aside greed and distress with reference to the 

world.

 The Buddha deliberately pointed to his disciples in the Mahàsatipaññhàna as the right way 

to cross over sufferings. As it is the direct path for the purification of beings, we have to analyze 

and comprehend what and how can be done through the path. The Sutta is focused on the ob-

jects of the meditation practice, the focal points that provide mindfulness with a foundation. There 

are four foundations namely body (Kàya), feeling (Vedanà), consciousness (Citta) and mental qual-

ity (Dhamma). 

21  Introduction of Maha-satipatthana Sutta: The Great Frames of Reference translated from the Pali by 

Thanissaro Bhikkhu, cite from http://www.accesstoinsight.org/tipitaka/dn/dn.22.0.than.html Date 5 May, 2017.

22  Sayadaw U Pandita, On the Path to Freedom, (Selangor: Buddhist Wisdom Centre, 1995), p.4.

23  DN 22 PTS: D ii 290 



 277

 The first foundation of Sati: Body 

 In order to deteriorate the Self-Being together with all fetters therein, those who practice 

must be ardent (âtàpi), alert (Sampajhàno), and mindful (Satimà) in the foundation of body. How 

can be done? The practitioner keeps focusing on his own breath both inhalation (âna) and exhala-

tion (Apàna) with being ardent (âtapi), alert (Sampajhano), and mindful (Satima). When the inhala-

tion and exhalation is calming bodily fabrication, the mindfulness is stating on the proper work to 

realize the truth. As the same formula, the practitioner keeps focusing on any bodily postures, 32 

bodily organs, 4 elements, and the corpse, skeletons, till ashes. By this way he remains focused 

internally on the body in and of itself. He remains focused on the phenomenon of origination and 

passing away with regard to the body. He remains with full mindfulness to realize the body as the 

state to cultivate the insight and mindfulness only, to remain independent and do not attach any-

thing in the world. 

The second foundation of Sati: Feeling

 The practitioner remains focusing on feelings in and of themselves. He remains discerning 

in which feeling i.e., a painful feeling, a pleasant feeling, or a neither-painful-nor-pleasant feeling 

takes place in the right moment, no matter that feeling with or without the flesh. He always still 

focuses on such a feeling internally, externally, or both internally and externally. He remains fo-

cused on the phenomenon of origination and passing away with regard to feelings. He remains with 

full mindfulness to realize the feelings as the state to cultivate the insight and mindfulness only, 

to remain independent and do not attach anything in the world.

The third foundation of Sati: Mind

 The practitioner remains focusing on the mind in and of itself. He remains discerning any 

mind in which contains within or without passion, aversion, delusion, being restricted, scattered, 

enlarged, surpassed, unsurpassed, concentrated, released, not released take place in the right 

moment. He always still focuses such a mind internally or externally, or both internally and ex-

ternally. He remains focused on the phenomenon of origination and passing away with regard to 

mind. He remains with full mindfulness to realize the mind as the state to cultivate the insight and 

mindfulness only, to remain independent and do not attach anything in the world.

The forth foundation of Sati: Mental Quality

 The practitioner remains focusing on the mental quality in and of themselves with refer-

ence to the five hindrances, i.e. sensual pleasures, ill will, sloth and drowsiness, restlessness and 
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anxiety, and uncertainty. No matter how the five hindrances are present within or without, arising 

or non-arising.   

 The practitioner remains focusing on the mental quality in and of themselves with refer-

ence to the five clinging-aggregates, i.e., form, such its origination, such its disappearance; feeling, 

perception, fabrications, consciousness, such its origination, such its disappearance. 

 The practitioner remains focusing on the mental quality in and of themselves with refer-

ence to the six sense-organs both internal and external, i.e., the eye and form, the ear and sound, 

the nose and smell, the tongue and taste, the body and touching. He discerns them no matter the 

fetters co-arise or not co-arise or co-abandon without arising again.  

 The practitioner remains focusing on mental qualities in and of themselves with reference 

to the seven factors for Awakening, i.e., mindfulness, analysis of qualities, persistence, rapture, 

serenity, concentration, and equanimity.

 The practitioner remains focusing on mental qualities in and of themselves with reference 

to the four noble truths, i.e., suffering, cause of suffering, cessation of suffering and the path lead-

ing to cessation of suffering.

 By this way he remains focused internally on mental qualities in and of themselves, inter-

nally or externally, or both internally & externally. He remains focusing on the phenomenon of 

origination or passing away with regard to mental qualities. He remains with full mindfulness to 

realize mental qualities as the state to cultivate the insight and mindfulness only, to remain inde-

pendent and do not attach anything in the world.

 The important Dhammology in this article is the three means which are able to deterio-

rate the Self-Being. There are ardent effort, alert insight, and mindful awareness. Lastly speaking, 

whenever those act through bodily, verbal and mental with these Dhammological techniques, all 

actions will only be automatically reaction.

According to the root of unwholesome i.e., lobha, dosa and moha, they play role on the fetters’ 

power. To bear in mind is the special method to reduce them. If feeling of greed (lobha) occurs 

at the sight of males and females, asubha bhavana should be resorted to. If anger arises, metta-

bhavana should be made to develop24 and so on.  The power of fetters contained inside the Self-

Being will be deteriorated by the power of Dhammology. Why is it so? Because the consciousness 

is able to contain only single psychic factor. Now the consciousness co-arises with wholesome psy-

chic factors, it could not co-arise with others. Moreover at the end of conscious process, the insight 

takes place with non-attachment, and remains independent from anything in the world (Vimutti). If 

24  The Most Venerable Mahasi Sayadaw, A Practiceal Way of Vipassana (Insight Meditation), (Yangon : Inter-

national Theravada Buddhist Missionary University, 2011), p.119.
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the practitioner (Yogi) tries to practice according to the four foundations of mindfulness regularly, 

he is assured to be free from the fetters. 

Analysis of reaction process

 The Self-Being arises. It deals with ignorance of the truth. The truth is that the Self-Being is 

just the phenomena of life’s cause and condition. The life’s cause and condition is continually co-

arising and co-extinguishing. It is said in a short word as form and cognition (rupa and nàma) arising, 

existing and ceasing. The Buddha said who sees the Dhamma, truly sees him.25 The Dhamma in this 

sense is the Dependent origination.26 Due to misunderstanding the life’s cause and condition, the 

Self-Being exists permanently as a reality. Whenever we come to investigate obviously and keep 

immensely realizing with being ardent, alert and mindful, we will see the life process as truly as it 

is, the non-Self Being or Anattà. The three common characteristics27 manifest experiencingly due 

to insight the circle in the dependent origination. Whenever action has been done forced by the 

defilement, the action yields the result automatically. Vice versa if action has been done forced 

the ardent, alert and mindful consciousness, it will be yielded only reaction. 

 The world always exists and is moved by two extremes, the natural positive and negative 

or plus and minus. Life also lives and moves due to wholesome and unwholesome or good and 

bad respectively. Truly speaking, it is forced by cravings to live as they are, namely sensual craving, 

existence craving, and non-existence craving. The sensual craving and existence craving are includ-

ed into the plus side and the non-existence craving is the minus side. That’s why the exclamation 

of the Buddha is shown at the time when he got Enlightenment that:

“Thro’ many birth in Samsara wandered I, 

Who was seeking, but not finding the house builder. 

Sorrowful is repeated birth. 

Thou shault build no house again.  

All thy rafters are broken, thy ridgepole is shattered. 

The mind attained the unconditioned. 

Achieved is the end of craving.28

 It is referred that as soon as the cravings are extinguished, then the liberation suddenly 

25  Yo dhammam passati, so mam passati.

26  Idappaccayata is another name for Paticcasamuppada, see M.I. 190-191., see Phra Prayudh Payutto, Bud-

dhadhamma : Natural Laws and Values for Life, Op.cit. p.168.

27  S.I.285.

28  The Buddha’s utterance in Pali : Anekajati samsaram sandhavissam, anibbisam Gahakarakam gavesanto, 

dukkha jati punapunam, Gahakaraka dittho’si puna geham na kahasi, Sabba te phasuka bhagga, gahakatam visam-

khitam Visamkharagatam cittam tanhanam khayamajjhaga. 
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exists. Think of the candle lighted, the dark has gone. Nothing to do with cravings or extreme pas-

sions; just only live with being ardent, alert and mindful, all cravings have immediately gone. If it is 

without cravings, no matter to say about attachment exists anymore because they arise depend-

ently with one another. 

 The process starts at the point of sensibility from outside inward to feeling, mind and men-

tal quality. Talking about sensibility, it is the nearest to the feeling, that is breath. Every time we 

take a breath particularly with fresh air, our feeling will be deeply peaceful. Try to keep a peace-

ful breath longer enough; the amazing experience will emerge in the feeling. It’s called joyfulness 

and happiness. The practitioner tries to remain focusing on such experiences longer enough; the 

amazing state of delight will emerge in the mind. At this experience, the practitioner remains with 

being ardent, alert and mindful longer enough; the total state of meditation immediately exists. 

On the auspicious time in the meditation sphere, the practitioner must penetrate on the state of 

impermanence, changing and non-self. He tries to remain in this state longer enough, the insight 

meditation as a mean in this sphere works dominantly, and the detachment of the five aggre-

gates automatically deteriorates due to without passion at that time. He obviously realizes that 

the defilements gradually are extinguished by the power of the insight meditation. The power of 

Self-Being is also deteriorated by this process. The function of insight meditation yields reaction as 

a result. The pendulum of life which always moves without an end slowly sways till stops. When-

ever the pendulum of life stops swinging, the evil housed in the life could not live anymore. Of 

cause, we can explain through word process what is going on, but in the real situation, we could 

not imagine how fast they arise and fall down. 

Conclusion

 The Self-Being exists due to misunderstanding to the process of life. Owing to misunder-

standing, the problem process is going on to continue its power, starting from attachment of Self-

Being till ignorance of the Four Noble Truths. According to the Buddha’s teaching as depicted in 

the Mahàsatipaññhàna Sutta, the process of Self-Being deterioration based on the set of Dhammol-

ogy is the ardent (âtàpi) alert (Sampajhàno) and mindful (Satimà) psycho factor. Particularly being 

alert, it is not simply meaning in the worldly sense. It refers to the insight (¥àõa) in the Buddhist 

sense. Based on these three means of Dhammology, the Self-Being power is reduced respectively. 

When the dark side of Self Being is deteriorated, the light side of non-self being called Dhammak-

aya is immediately happened. It is similarly dark and light. Whenever the practitioner attains the 

Dhammakàya which is replaced the Self-Being, all his actions automatically function as a reaction. 

They yield no result forever. So in term of Buddhist practice meditation it is actually focused on 

both means and reaction process. In Mahàsatipaññhàna Sutta, the Buddha certified that only this 

way, no other way, directs to the end of suffering. 
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