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ABSTRACT

The success of planning and implementation of
development projects depends to a great degree on leadership

Every human community is organised along some
pattern. In rural Thailand the overall pattern of village
organisation can be labelled as a social organisation or social
structure.Whithin this overall structure there are .a number
of subpatterns of the system, relating to different aspects of
community life. .There are, for example, the systems relating
to, secular authorities, kinship, economics, education, status-
prestige, and religion. The overall structure with its sub-
sidiary systems, along with their associated values and beliefs,
provide the cultural framework in which leadership is shaped
and nourished.

The persons most likely to act as such leaders
are the commune headman, the head of an extended family group,
the former monk, the village headman, the teacher and the
Abbot. Among them the last three persons are referred to as
being more influential and of these three the headmaster is res-

pected for his knowledge, but he is rarely a local man, and '

this reduces his effectiveness. The Headman is often seen by
many as the representative of the Central Government being
involved too much with the administration: Therefore the Abbot
emerges as the most influential person in the village, being
both, a local man and independent of government support.

Therefofe.tﬁe Government is trying to involve the
Sangha in its Village Development Project, especially in the
sensitive areas of the North East which are open to communist

infiltration,
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INTRODUCTION

This study was broadly conceived to deal with the village
problems, village organisations, leadership and the role of
Buddhism in the context of rural development. The main reason
for such a broad study was that this provides this author with
a "research apprenticeship"™, as well as the opportunity to
achieve greater familiarity with different aspects of village
life. Another reason was that such a broad basis allowed the
author to employ both the anthropologicél approach and the
sociological technique of survey‘interview as suggested by
the author's supervisor and the research specialist of the Thai
National Research Council respectively. An additional reason
related to a major thesis of the study, namely, that genuine
insight into any aspect village life is significantly enhanced
by gaining a thorough understanding of the total village cult=-
ure, i.e. the people's overall way of life. |

It is approbriate to give here a note of some previous
events in the author's life which are.directly relevant to the
field study.

The author is originally a ngtive of the North East,
and was born in a remote village which is located nominally .
in Kalasin province, but is geographically 40 miles Northwest
of the Kalasin main town. The author has led the monastic way
of life as a novice and monk since 1949 and, duriné 1954-1964,
- was a student of both the Pali school and the Uni%ersity in
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Bangkoky. It was traditional that a student who ﬁad previously
passed the higher education examination, should be appointed

a member of the committees for makking the lower level exam-
ination papers and as one of the members of those committees
the author marked annually the Nakdham examination papers

from 1956-1965. and also that of the PRali gréde 3-4 and 5 during
1963-1966.

During 1960-1964, in order to observe the examination
of both the Nakdham and the Pali and .also as a regional Sangha:
superintendent's representative, the author visited many exam-
ination centres in the country as a whole, including that in
the North East. One of these was that of Ban Phai Yai where
the fikld study was conducted. -

With regard to the above‘examinationé they occurred
annually and at set times of the year. |

From 1965'to 1967 as a practical graduate student of
Mahachulalongkornrajcrvidyalaya, the Buddhist University, the
author was officially invited by the Sangha governor Deputy of
Ubol to belb the Sangha with their social services and assigned
to Wat Thung Srimueng in the Ubol main town. In the meantime
the centre for the Sangha social services was constituted by
its committee with the Shngbé Governor as the Director; the
Sangha Governor Deputy as the Director's députy and the author
as the executive secretary. In the following year similar
programmes extended rapidly to the other five North Eastern

provinces. During the two full years that the author was




The household is the basic unit of the sample, which
consisted of 100 individuals representing 100 households,
drawn from the three village sections. 1In a largé majority of
the cases the person interviewed was the head or, in his
absence, a senior member of household. This accounts for the
preponderance of males over females in the sample. Approximately
two-thirds of all households in tﬁe three village sections were
inclﬁded in the sumvey. In selecting the sample units a map
of all phe houses and lanes in each section was first drawn,
and then every first and second house was marked out in advance.
If the head, or a responsible member, of the selected household
was not available for the interview, as it frequently happened,.
then the next household was chosen. The survey, then was de-
signed to elicit the household attitude, not individual attitudes.

The techniques of research were varied, ranging from
the administration of questionnares to 106 individuals dividing
into various groups by sex, age and career, to investigation
of various institutional aspects of iife, to interview and
participant observation; and to the use of case histories to
provide further insight into the principles which regulate
community life.

The field study was started on 20th of December 1971
by devoting the first week to establishing rapport with the
village residents and preparing the research team of whom
six were local monks,.three from the Ubol main town and two
from Bangkok including the author and Mr. Alan John Adam, the
English friend who closely assisted the author throughout the
field work.
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After a socio-economic survey in the following two
weeks, the research was continued by, one month later, another
interview survey focussed on 1eadership, village organisation,
.problems, and relevant attitudes of the people. After two
ﬁOnths,'%he fééearch operation in the field came to an end,
.and then the author returned to the University of Durham at
the end of February, 1972.

) The author's interest in development is real, but
untrained. Nevertheless the authof has had some experience
through serving as consultant to the Buddhist Co-ordination
Centre in the North Easf for Sangha social services, acting
as an advisor to the Buddhist Ceptres;injthetsix'prpvincesu.
and participating in various seminars for‘the Sangha social
service of the Departmen% of Religious Affairs, and serving
as executive secrétary of the Ubol Buddhist Study Centre.

The author lists these institutions only té establish his
own credentials and not to imply that their officers share
any of the author's opinions.

It was that the study as a whole was largely concerned
with basic, traditional practices and attitudés rather than
with fleeting opinions and views. In many cases, this study
was not based on the attitude survey data alone. In many
éfuaiai ﬁé%fé 8% %hé %ﬁaiyéié; Eiéﬁféi IIT and IV particularly
‘heavy reliance was placed on the aﬁthor's direct practical

experience, together with findings and observations contained

in studied by others.
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I use throughout the volume transliterated Thai words
where there are no precise equivalents in English. Amphur,
Tambon, Ban, Baht are used, for example. Since Thai does not
pluralise by adding "s", the words are unchanged for either
the singular or plural forms, and such words as well as their
explanation in English are listed in pages xiv-xvi

This thesis also contains several maps, pictures,
figures and tables. It is hoped that this study may contribute
towards the right understanding of the.various aspects -of the
village life in rural areas as they really are in present Thai

society.
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VACABULARY OF LOCAL TERMS

Amphur
Baht

Ban or Muban'
Bhikkhu

Boon

Chao Kana Amphur
Chao Kana Changwat
Chao Kana Park
Chao Kana Tambon

Changwat

Chao Nai

Dhamma or Dharms

Dhamma Suksaa

Goy

Kammakan Changwat

district of a province.

Thai monetary unit consisting
100 Satangs, also goldsmiths
weight equaling 15 grams - which
is the weight of the Baht coin.
The weight reference is not used
in this Thesis.

village.
fully ordained monk.

merit, this is used traditionally
in all the senses of religious
pracitice.

District Headmonk.
Provincial Sangha Governor.
Sangha Regional Supervisor.
Commune. Headmonk.

province, one changwat consists
of many districts (Amphur) ranging
from five to twenty. '

master.
Buddha's teachings.

The Buddhist study system which is
conducted for the laity. The pupils
are required to show competence in
writing essays in the Thai language
and study the life of the Buddha,
the essentials of the Buddhist
doctrine excluding the 227 rules
that apply: to the monks.

uncooked fish or meat mix with
lemon, salt and chilli.

Monks who are appointed by Provincial
Sangha Governers to conduct

Religious Educational examinations

in the provinces.
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Kammekan Park monk The monks who are anpointed by
the Sangha Regional Supervisor
as mambers of the regional
compittee to oversee the examination
centres in the provinces in their
region.

Kammakar Pracham Hongsbob invigilator or Examination
h s Room Supervisor.

Kamﬁakan Sobnakdham The committee contr@lling
examinations fidr general Buddhist
studies.

Kamnan commune headman.

Kathin Offering traditionally and

ceremonially the robes to the
monks who have fully observed the
three months rainy seascn retreat
where at legst five monks have
gathered.

EKhiun Hien Mie Ogham Village monks traditional weekly
visit home of their supporters.
This generally appears in village
where the Buddhist school is

established.

Kowh neow sticky rice or glutineus rice.

Haab uncooked meat cut up and mixed
with salt, lemon, onion and chilli

Lugkan literally means "the son who is
looked after”".

Mahathera Samagom Sangha Supreme Council, the highest
executive bedy of the Thai national
Sangha.

Mie Ohkkam The term "IMie Ohk" is used by the

monks and novices to mean "mother"

or "waman" while "kam” means
"supporter"; so the words "lie Ohk"
and"Kam" when used together give
sense of "mother who looks after one".

Nai | A general honorific title for a man,
it can be transk¥ated as mister (Mr.)

Nai Amphur ‘District Headman



Nakdham or
Pariyattidharme

Nak@ham Ehk

Nakdham Toh
Nakdham Treeh
Nang

Nangsao
Para . .

Pooyai Ban

Tambon
Thera
Ubon or Ubonrajdhani

Wan Phra

Wan silnoi

'Wan silyai

xvi

general Buddhist study system; -
conducted for monks and novices; '
the pupils ars required to show
competence in writing essays in the

- Thai language, and study the life

of the Buddha, the essentials of
the Buddhist doctrine and the 227
rules applying to the monks.

The first grade of the general
Buddhist study szstem. It is the
senior of three grades.

the lower (2nd) grade of that
study system.

This is the lowest grade (3rd)
of that study systemn.

a title of a married woman; it is
generally used in the sense of (Mrs.)

a title of an unmarried woman.,
(1it. Miss).

fish, uncooked and mixed with salt,
and kept for ome or two months,

village Headman.

Sub-district of an Amphur, made up
of around five to sixteen villages.

Elder, This refers to the monk who
has been over ten years in the mohkhood.

refers to the North-Fast province
where the work site is situated.

The Buddhist holiday; this is used
by the people in the North East,

and is the equivalent of the sabbath
falling on the four phases of the
moon.

the day before Wan Phra on which

the participants receive traditionally

five precepts that are generally
known as the small precepts (1lit.
the day for the small precepts).

The Buddhist holiday on which the
articipants receive eight precepts
?lit. the day for the great precepts).
See Wan Phra. -

t
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PART 1
THE NORTHEAST VILLAGERS' APPROACH TO THEIR PROBLEMS: AND NEEDS
CHAPTER 1

" The Village Needs

; Many Thai rural areas are characterized by low
production, low income, and poor welfare facilities. The
people have little knowledge about modern and better meth-
ods of production. Poor health and lack of initiatives
are other basic problems of the Thai rural society. Thus,
the most important human resources of the coﬁntry are under-
developed and this adversely affects the progress of the
country as a whole.

Village problems in Thailand are similar to.those
found in many developing countries. In general these prob-
lems are the result of three factors: first, the lag in the
application of improved technology; second, the shortage of
capital; and third, until recently, the indifference or apathy
of the people and the government to take appropriate action to
solve major problems.

What are the most urgent needs and prﬁblems of the
North East village? The North East villager himslef is best
qualified to answer this gquestion. In their answers to the
questions, the villagers made it abundantly clear that their
major needs are basically three in kind. Listed in order of
importaﬁce, they are:

1. agricultural and general economic¢ development,

2. better village roads and connecting bridges; and

3. improvement of health conditions.
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Agricultural and economic development, which ranks
the highest amongst the village needs, breaks down into sev-
eral specific categories. These take the form of a require-
ment of the following:

1. Modern farm implements and supplies, such as

fertilizer and insecticide, towards increasing

rice produgtion;

2. An adequate wéter stor#ge, water supply and

control system; a durable year-round reservoir

that would facilitate irrigation farming, enable
the soaking of keénaf (which is similar to jute)
and ensure the bathing of animals in the dry sea-
son; ‘

3. Improvéd market outlets for farm produce,

with better prices; |

4, New cash crops to supplement income from the

rice farm;

5. A. favourable credit system that would permit

farmers to borrow money on easy terms;

6. Technical assistance in improving livestock-

especially poultry raising;

7. Development. of home industries, in particular

agriculture;

8. New employment opportunities.

The people of Ban Phai Yai depend for the major
part of their diet on the produce from their land. Almost
all the villagers have a portion of land which they refer to
as their farm and on which they grow their supply of'sticky

rice. In addition some have a piece of garden near one of the
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water sources where they grow a few vegetables. A: few keep
poultry and may have some kind of a fish farm in a pond on
their land, and some have kenaf or jute farms. In order to -
plough the land each family keeps one or more wgter-buffalo.
It is predominantly subsistence farming which. is practised and
very few sell their rice, but jute and kenaf is sold. |

During my observation, the villagers of Ban Phai
Yai were beginning to appreciate the benefits derived from
the use of fertilizers. This interest was stimulated by the
concerted efforts of the Ministry of Agriculture and USOM
(United States Operations Mission). USOM donated 100 tons.
of fertilizer for distribution amongst farmers in three
provinces, one of which was Ubol rejdhani where this study
was conducted. The important point is:that the farmers in
this village in a very short period of time became convinced
of the value of fertilizers.

A villager reported that from a paddy field of aresa
one rai (.4 of an acre), his rice production increased nearly
three-fold, from around 15.Muen (or 180 kilogrammes) before
using fertilizer to 42 Muén (504 kilogrgmmes) afterwards.

| The monks play very little part in this vital
activity, although some villagers claimed that the monks had
helped with advice. IMr. Deon Tchupat the vice-headman of
Section 10 mentioned Phra Maha Prichaa who gave--adwicenonithe
use of fertilizers; he has an opinion that trees should be
grown so that their leaves can fall on and improve the land
and he advise§ the farmers thus. The éame man said that

although it Was contrary to the Monks' Vinaya Rules to advise



about farming, ke thought that according to the demands of the
society, they should. The monks.do make visits to the farms
and take an interest in what goes on, but do not have a
definite policy on agriculture. It is not their province but
obviously they help and advice where they can. .

It goes without sajying that fertilizer alone will
not guarantée an increase in crop production. The control of
crop pests, fér example by spraying the growing crops with.
insecticide, and an adequate supply of water are also impor-
tant factors of which the farmers are well aware.

Closely related to the preceding needs is the desire
for better market outlets, better prices for farm products,
énd a favorable credit system that would permit the farmers to.
borrow money on easy terms. An incident that occured in the
village studies will best illustrate these various require-
ments. |

While the study was in process a rice farmer reported
that he borrowed 1,000 Baht from a local meféhant and imme-
diatly invested the sum of money in the growing of kenaf.

At the time he bormowéd the money the pfice of kenaf was unusual-
ly high. Many farmers plunged into kenaf growing, for it

_ seemed the best thing to do. However, later in the year when
the crop was ready for harvesting, the kenaf market completely
reversed. Unfortunately the world and national supply of Jjute
and kenaf had increased enormously, and the pfice of kenaf

fell sharply. As a consequence the farmer was unable to pay
off his loan to the merchant. He continued by saying that

from 1965, the year he borrowed the money, to 1971, his debt,
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originally 1,000 Baht, had grown to 5,000 Baht as a result

of an exhorbitant interest rate. Upon further inquiry it was
learned that the unfortunate victim of circumstances had Jjust
lost a court suit pressed against him by the creditor merchant,
who was given title to the 25 rai of land that the debtor owned.
This land was subsequently sold by the creditor for a sum well
exceeding 5,000 Baht. An interesting side 1ight to this episode
is that it occurred in a village where a Co-operative Credit
Society had been in existence for many years. One might have
assumed that the existence of such a society would lessen the
likelihood of such a debt occurting.

As for the second village need, it is not the lanes
within the villagé'whicb concern the people, but the roads »
linking neighbouring villages and ultimately linking each
village to a market town in the Amphur. Among other benefits,
such rpads woul@ expedite the transportation of farm products
for sale in the nearby market yillage or town.  And vice versa,
the products of the outside worild would become more readily
available to the village people. Moreover, social intercourse
between villages and between villages and towns would be
greatly facilitated.

The Northeast Thai villagers have always been engaged,
to a greater or lesser extent, in building roads within and
between villages. However, for the most part there are cart
tracks at best, often unuéable during the monsoon season.

With only hoes and bamboo baskets (for hauling earth) as
construction equipment, the crude roads linking villages are

continually in need of repair. There is little doubt that
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the construction of more and better village roads and bridges
represents a genuine rural need.

As an example of the desire of the villagers for
better communication by road the building of the new road
- guided by the village monks is discussed below.

Fbrmeriy Ban Phai Yai, like so many other small
villages, 4did not have any road link with any other community..
The absence of good communications was obviously a considerable
inconvenience, aithoﬁgh some might afgue that this was not éo,
prefering the benefits of isolation. The people whose live-
lihood and social development was threatened by the lack of a
road could not agree; Neither could they do much to improve =
things. It was not until the head monks of four Cémmunes,
finding it difficult to attend their District meetings, began
to discuss the'possibility of a proper :oad link that anything
happened.
| The fgpr Communes whose head monks discussed road
improvements were Ban Phai Yai, Yang Yo'Pap, Jik Duh, and
Sangthorh. It was in 2505 (1962) that the building work
commenced. Prior to that it was necessary to consult the Kamnan.
(commune headman) of the four communes and draw up a plan of
work which had to be submitted to the District Headman, (Nai
Aphur), who then applied to the Governor for permission to build.
The four Abbots and four Kamnan then met to discuss the project
and it was agreed that each Commune should be responsible for
the portion Qf.réad passing through its'territory; A generail
committee to oversee the complete operation waé fofmed with

Phrakhu Sopondhammaporn, Abbot of Wat Weluwan, as Chairman.
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It was he who supplied the information quoted here. The
general Committee was composed of three persons - Phrakhru
Sopondhammaporn, the District Headman, and the Vice-Headman
of the District. ZEach Commune had its own construction com=-
mittee of which it was the responsibility of the General
Committee to advise. In Ban Phai Yai the committee numbered
nine. Sitting on the committee which was chaired by the Ab-
bot was the Kamnan, the Vice-Kamnan, two Pocyai Ban (Village
Headmen), two school teachers and two monks.

In all 24 kilometres of road was constructed.

From Nongkhuhn, which is 47 kilometres along the main road
linking Ubol to Amnadchareon, to Ban Phai Yai the width is
6 metres with a verge on either side of one metre. From
Ban Phai Yai to Jik Duh the width remains at 6 metres but
the verge increased to two metres on either side.

To pay for construction a contribution was levied
on the people. In addition to labour the following amounts
according to status were asﬁed from each family:- Farmers -~
10 Baht; teachers - 100 Baht; Kamnan - 100 Baht; Pooyai Ban
and Commune Doctor - 30 Baht each. In ali, the four Communes
contributed a total of about 200,000 Baht. Most of this
was spent on petrol for the tractor loaned from the Govern-
ment. A:.pneumatic drill was also loaned from the Government,
and the Governor provided an architect.

Three years were needed to complete the work but
of course the project has not ended there. Now there is
the question of maintenance which must somehow be financed
and dealt with, Despite a toll levied on all vehicles using

the roads they have difficulﬁy in raising sufficient funds.
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Although the new road has bfought with it certain problems,
it seems that these are preferable to those endured without
it, and they now plan to continue the road to Huotapan
District. |

In riding on the road it is difficult to think
of it either an new or as a road. Surfaced principally
with fine gravel and sand it is obviously unable to stand up
to the beating handed out by heavy motor vehicles, especially
the sturdy county buses - in reality lorries with seating
which traverse it several times a day. In many places the
road has collapsgd into large troughs where normal cars mus’t
be very careful.. Elsewhere the uneven surface provides an
exciting test for the light Japanese motorcyles which-a few
éan“afford. It is a pity that having made such ,an effort to
build the road they are unable to maintain their achieve-
ment properly. No doubt when possible repairs will be car-
rigd out. Anxious to take advantage of good communication,
some villages have built small roads to connect with the
new road. Unfortunately, this has been done without any
agreement and so adds somewhat to the strain.

Apart from the buses, lorries, motorcycles, bicycles
and cars are now able to visit the villages whgre formerly a
car was unknown. The economy of the villages has been impro-

ving slowly.

Health and Sanitation

The general desire for improved health and
sanitation breaks down into the following: (a) the need

for a year-round supply of safe drinking water, through the
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construction of deep, concrete-lined wells, and (b) the need
for adequate medical services rendered through first-class
health centres established at convenient locations. With
regard to the above I shall consider the water supply, diet,

toilets, commune doctor, and midwife of Ban Phai Yai.

The Water Supply

With the exception of an adequate water supply

system that would facilitate irrigation férming, Ban Phai
Yai is fortunate in that there is, on the East side of the
village, a large lake and also a ﬁond from which bath water
may be obtained, and surrounding the village'there are four
good wells for drinking water. The people take from these
wells according.to convenience and preference. Unfortunate-
ly the attempts to sink a well in the village have failed
as the water has proved to be briny.

. Somg people were fortugate and only had to spend
10 minutes on altrip for water but others perhaps spent 40
minutes. The water was usually carried by the women or‘school
children in two buckets on a yoke. (See photo 1.1) Some boys
and others used rough carts and old parafin cans - mostly for
bath water. Others didn't bother to carry bath water home but
bathed at the pond. On a weekday at about 5 p.m. many children
could be seen carrying water; often very small children not
much taller than their buckets would be doing this but not un-
less they had tins smaller than buckets with which to fill
them. At home the water is stored in large earthenware jars.

It was said that the Buddhist monks give advice

on well construction and assistediparticularly with labour,
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The cost of the four good wells was as follows: the well
on the old rcad 2,000 Baht; the well on the new road 2,000
Baht; the well to the West 1,700 Baht; the o0ld well to the North
West 3,000 Baht. The way to these wells is often rough, and
only the one on the new road has faily easy access but it is
nearly half a mile from the village. '
The principal complaint was the dirtiness of the
water. The pond seemed to be fed by underground springs
which means that it does not keep too clean naturally and so
far the villagers had not done anything to help by using un--
clean buckets. It was said that an attempt to clean the pond
Qas tinder discussion. The wells too were criticised. Al-
though the water is pure, people often drop dirty buékets
into the well when takiﬁg the water. Also the wells are un-
covered and have little or no wall which allowé amall animals
to.fall in and die. About 10 per cent of those who wére inter-
viewed said that they always boiled their water, while anothef
said.that it had been necessary in the past to chlorinate the
water.

' It seems unlikely that a proper pipéd water supply
will be built in the near future. Such a project is extremely
costiy and complex to run. It has been under discussion but
money is the problem. The popular and active Pooyai Ban
(village headman), Mr. Lee Khunmea, has decided that a big
improvement would be the provision of pumps on each of the
drinking water wells. This would eliminate the danger of
contamination and save the effort of drawing water with a

long bamboo pole (See photo l1l.2). On his own initiative he
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applied to the District Headman on January 2nd to do this;
there had been no reply at the time of the survey.

The only improvement in sight is the cleaning up '
of the water sources. It may be that the people will have %o
continue to carry water for a long time yet. It should be
added that this carrying of water did not seem to be too much
of a problem and often provied some sport for the children.
Diet

The villagers of Ban Phal Yai exist on a very simple
diet of locally produced food. Almost every villager owns a
.little land on which he grows the local "kowh neow" sticky
glutinous rice. Fish which is caught locally forms the rest
of the staple diet with the inclusion of vegetables and eggé
when available. Meat is a very rare luxury. and may not usually
be obtained locally. |

. The amount which each family spends a day on food

varied tremen&ously but this is not taking into account the
amount of rice eaten or the.families' talents with regard to
fishing and bargaining. One family was able to feed 9 persons
on only 5 Baht per day while a young couple with 2 young child-
ren spent 20 Baht a day oﬁ food. Almost 60% of those inter-
viewed grew a few vegetables such as cabbage, lettuce and onion.
‘Thirty percent were able to quote the price of eggs at 4-5 Baht
per dozen and these people_includéd eggs in their diet.

For those unfamiliar with Thai food some attempt
will be made to describe a Thai style meal. Rice forms'the
basis of the meal and each person is given a generous helping.

The people usually sit on the floor to eat and form a group
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around a number of small dishes containing various kinds of
food. Each person as he or she wishes then takes a small
quantity (about a spoonful) of food from a dish to mix with
thé rice. The various kinds of food, the curries and sauces,
are never mixed together but are taken with the rice and one
keeps taking from these dishes until one has had enough. The
dishes of various foods serve the whole group. In the North
and North East of Thailand, where glutinous rice is eaten, the
way of eating is a little different from the rest of the coun-
try, where no glutinous rice is used, and the meal is eaten with
a fork and spoon. In the North East they eat with their hands
and the sticky rice is contained in cylindrical baskets about
a foot or so high and-6 to 9 inches in diameter (See photo %.3
and b.£). A small quantity‘of rice is taken in the hand and
moulded into a ball and then dipped into a sauce or curry be-
fore being put in the mouth’ and eaten. |

It was ovserved that most of the dishes contained
some kind of fish curry made with a little vegetable and chilli.
There might be one egg dish, perhaps an omelette. Some kind of
fresh raw vegetable such as lettuce or onion (of the spring-
onion type) was sometimes present. Fruit was relatively rare
and was ususily sweet tamerin (makhamm whaan) from the many
trees in the village. Locally grown bananas were sometimes
served and oranges made a very rare appearance although they
were oﬁ sale in the village.

It was uéuai then for the people to subsist on what
they were able to produce themselves: rice from their land,

and some vegetable and fish which they could either catch or
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buy locally. The price of dish was quoted at from 5 to 10
Baht a kilo but the majority claimed to pay 7 or 8 Baht a kilo.
Twenty men of those interviewed had some kind of crude fish
farm on their land and one of these claimed to produce 200
kilos of fish a year. Fish caught locally and sold in another
district could fetch as much as 9 Baht a kilo. ZEggs usually
cost 4-5 Baht a dozen but twenty people said 6 Baht a dozen,
and 10 said they kept ducks for their eggs. A-fair amount of
poultrylwas observed running about in the village But in the
abseﬁce of any organised method of farming their yield was
probably not too high or reliable. Poultry meat was never
mentioned except as a source of disease and was never observed
either on sale or served at mealtimes. Perhaps_the birds were
too highly valued for their eggs. Only two out of a hundred
said tbey had bought meat and they quoted the price at 10 and
15 Baht ﬁer kilo respectively. '

With regard to riée it should be noticed that al-
though they grow fop themselves the villagers nmust each keep
a water-buffalo to pull the'plough and they must also have the -
rice milled at one of the four mills in the village. The cost
of milling is 25 Stang (about # new penny) for 12 kilo or free
if the coarse bran is left with the mill. One shopkeeper who
did not farm at all paid 1,400 Baht for 2,400 kilos of rice.
Others sometimes had to pay for extra labour to help the family
in the fields. »

Most Buddhist monks advise the people on diet and
nutrition and the people were also able to acquire some such

information from Government Health Officials and Development
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workers. Ten men claimed to have readtabout nufrition.
Such advice is essential because such a limited diet may not
always be able to meet the needs of the people. The village
doctor stated that poor food was a principgl cause of stomach
complaints. Some people are still attached to the o0ld habit
of eating uncooked or pickled fish which the Development work-
ers are now advising against. To eat an excessive amount of
rice dipped in hot chilli suaces is also not advisable. DMany
now claim-to be following the advice and are giving up such
dishes as Parah, ILaah and Goy. "Parah™ is fish uncooked and
mixed with salt and kept for one or two months; "laah'" is meat
cut up and mixed with lemon, salt, onion and chilli - the meat
in this case is uncooked; "goy" is uncooked'fish or,ﬁeat mixed
with lemon, chilli and salt. Some éaid that they étill favour-
ed these dishes_of uncooked fish. or meat. Wild poultry, living
off of soiled and decayiné food, ﬁéy also be dangerous to eat.
The majority felt that food was now easiei to obtain
and -only two comélainéd that it was now more difficult because
of an increase in population and the fact'fhat people liked o
take food out of'the village to sell in markets elséwhere. Gen-
erally it seemed that féod was relatively pléntiful and when used
properly it was nutritious. Now that the 'people are responding
to advice and are abandoning.qld bad habits a sigpificant ime-
provement can be made. It still remains for a more varied diet
to be encouraged with the addition of more fresh vegetables.
It is probable that more people could grow vegetables but

the necessity of carrying water to the gardens is a hindrance.
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All the people interviewed contributed food to one
of the Wats (monasteries) often twice a day in addition.to
giving food¥to a monk on Pindapata (alms-round). There is
then a plentiful supply of locally produced food in the vil-
lage, most people managing to grow food for themselves. It
didn't seem that much food was taken out of the village to the
market, neither d4id much come in from outside. Only a few
shopped at the Ampur_(district) market or in the nearby towns
and then not regularly.

There is still much to be done by the Government
and Development workers to help and to encoufage the people
to improve their diet. They need to be shown new methods of
cooking and to be taught how to cook the existing foods in
more varied ways and by methods that retain the nutritious
value of the food. Perhaps too it might be possible to at-
temﬁt to produce a greater variety. It seemed that there was
sufficient to eat but the dietary problems seemed to rest with
fhe lack of variety and the poor and sometimes not too clean
_cobking conditions. As they want to'improve their diet and

are responding to advice it seems that much can be done.
Toilets

The well-being of the peopie in a community is
measured by their state of health. An edequate toilet system
is an important improvement leading to disease control, which
is one of the urgent needs of the North East villagers.

Almost all villages in Thailand were without toilet'
systems until the Villege Health anq Sanitation Project was

initiated by the Government in 1960? . The programme was first
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implemented in the North East Region, and Ban Phai Yai is one
of the villagés included in the programme. So it might be
said that toilets are a relatively new development in Ban Phai
Yai and their use has not yet extended to the whole community.
The majority of villagers do now have a toilet even if the
people don't all use it. One young girl said that many don't
use the toilet but just leave it clean to show off to the De-
velopment workers. This may be true but these people may be
getting feWer if another young lady's information is correct.
According to her the people formerly used the bushes around
the village.but now these are getting fewer so in the absence
of adequate cover the toilet may be used more frequently.

_Estimates of the percentage whb.had toilets varied
but the majority reckoned it to be about 80-90%. In fact,
Mr. Lee Kunmee, one of the two Pooyai Ban (village headman),
said that there were 130 toilets in the village, only 20 fam-
ilies being without. He said that 95% use the toilets, and
those who don't just don't see any necessity to do so.

Mr. Pai Boon Kunmee was the first to install a
toilet in B.E. 2503 (1968). Since then the rest of the com-
munity had gradually followed his example. It was said by
Mr. Lee Kunmee that the Wat had always used:toilets. He is
62 years old so it is probable that the Wat has had toilets
for a long time.

The cost on installing a toilet varied much and
seemed to bear little relationship to the different places
of purchase and the quality. Perhaps the people couldn't

remerber very accurately. Estimates varied from 50 Baht to
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600 Baht and there can be little variation in the style of
- toilet. In all cases it is a squating toilet in a shelter
usually of corrugated zinc adjacent to the house. About 50%
of those interviewed had spent 250 Baht and it may be that
this is a reasonable estimate. " Only 10 who had spent 150
Baht felt that it was too expensive. The others seemed to
'appreciate the toilet énd regarded it as good value.

‘Materials have to be obtained from Ubol or locally.
Some toilet units are made in the village and some are supplied
free by Development workers. Some who receive these, it was
said, had sold themn. Certaiﬂlylpeople did not appreciate the
units supplied by the Development workers and ciaimed that
they were of poor quality and.were easily broken. As with
other aspects of social work the Buddhist Monks seemed to have
no definite policy but many villagers mentioned that they did
give advice regarding toilets. Mainly it seemed to be the
Development workers who helped the people in this matter and
instructed them about how to clean and maintain the toilets
properly. However it was saia that the Monks had also helped .
with advice. Government officials sometimes helped with free
cleaning pow&ep.

| There is then still some way to go; 20 families have

yet to build a toilet and many have yet to learn how to use it
and‘look after it properly. A toilet is not too expensive and,
as many have shown, the villager may build it himself. It
just seems necessary to educate the people properly about the
toilet.

It was observed that the success of the sanitation

improvement depended heavily upon the villagers' uhderstanding
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of the problems and co-operation in their solution. Health
education is a necessary tool for this and it is regarded as

an integral part of all health services.

The Comﬁune Doctqr

Over the past several decédes the Government had
made an impressive effort to develop social services in the
field of health. This Health Service is important to econo-
mic development since it affects the efficiency and product-
ivity of population. Thailandfs achievements in this field
compare favourably with most other countries of Southeast
Asia?

In 1947 there was only éne doctor per 13,600 in-
habitants in all Thailand which increased to.one per 7,100
inhabitants in 1956.

The majority of the Thai doctors work in the cap-
ital;‘only a few of them are willing to work in the country
and with the exception of paying visits occasionally, none
work in.the villages. A villager has little or no contact
with trained physicians as it is inconvenient for them and
there is a poor relationship between the villagers and the

town medical practitioners. He therefore still depends on

1
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local remedies and spirit practices. In order to examine who

the villagers refer to as a doctor I shall discuss the village

healer of Ban Phai Yai.
Nai (Mr.) See lateerom, being regarded as the
Commune Doctor, was interviewed on the open portion of his

house, which like most houses in Ban Phai Yai is built some

fifteen feet above the ground. (See photo %.5). Part of the
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area below has been enclosed to provide him with an office
and accommodation for his assistant. Nai See.Lateerom is
now fifty-five years old and has been on the Commune Doctor
training course which he completed in 1969. He is not then
the kind of practitioner to whom the term "doctor" normally
applies. His style in Thai is tranélated in Manich's Thai-
English Dictionary as "a healer of the old school”,

Before embarking on his present profession Nai See
spent seven years as a Buddhist monk, and it‘was during this
time ﬁhat he became interested in herb medicine and began to
learn his art from another monk, Phra Méan Bodhi Pakkhi.
When he_disrobed he felt that he would like to help the people
as a doctor, since the people were very poor and there was not
then any doctor. Nai See further explained that he is a Bud-
dhist and the duties of a doctor help him to follow the Bud-
hist way of life and the promotion of compassion towards
others. It is also quite a profitable career.

He is to some extent under the control of the
Government, which pays him a small salary of 125 Baht per
month, and he is able to earn another 300 Baht per month from
his patients. The maintenance of his office is his own res-
ponsibility and he must keep a horse as his principal means
of transport. When he makes his monthly visit to the Gov-
ernment Health Service he must use the bus. The Government
also provides him with vaccine.

The Government licence limits him to the area of
the Commiune but this he explained was impractical and he
occasionally treated patients outside his area. He also

conplained about the order liﬁiting his treatment to herb-
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alism because he has some knowledge of modern methods and
would like to be able to use them more extensively. He felt
that the Government should allow him to extend his methods
but of course it is unlikely that he could now prove his
competence sufficiently to satisfy the Government department.
At fifty-fiwe, which in Thailand is quite old, he has no hope
of'qualifying properly as a medical doctor, '

The nearest hospital is 53 kilometres away at Ubol
and it is there that he sends any patients who are seriously
ill - perhaps five a year. In the event of an emergency he
has the use of the radio in the Commune Headman's office and
can thus contact the hospital. An ambulance ‘or car can be
sent from Ubon. The hospital also offers him help, and doctors
sometimes give instruction, and about once or twice a yeér a
doctor may come to assist him.

Until recently he was very busy and about 500
patients a year contacted' him but since communications with
Ubol were improved about six years agé many patients prefer
to visit the hospital. Now only 200 patients a year come to
‘him.

He has no set hours for work but makes himself
available all the time the whole year round. When the pat-
ients need him he gives help, often visiting the patients in
their house some distance away and perhaps staying overnight.
He said that unlike the District Nurse he is often called oﬁt
at night.

Patients most commonly suffer from stomach trouble

caused by the local food, particuldrly the glutinous rice
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which is the staple diet, and it may also be that the people
are not too clean in the preparation of food. Impure water

is another hazard to health, and some kinds of local fish cause
illness of the liver. There is not now any malaria in the area
but a species of mosquito (black and white mosquito) with a
rather viéious.bite can cause children between the ages of

one and 12 years to become seriously ill,'with haemorrhage

.and a very high temperature.

. Although he gets no help from either the villagers
or the Buddhist Monks, Nai See felt that he is successful in
his work and succeeds in maintaining a good relationship with
the villagers. He felt that the principai reason for his suc-
cess was his interest in his work the unimportance of the fee.
The fee depends on the nature of the sickness and the means of
the patient. Patients must pay for medicine, all of which ex-
cept for the vaccine Nai See makes himself,

The office, which alsowprovides accommodation for
an assistant, was decorated with pictﬁres of the King and
Queen and Prime Minister, some pictures of.Buddha, and a stat-
ionary Japanese motorcycle. _It appeared that there was a hur-
ried effort to clean up a bit before the visitors were shown
round, but his office, which was opened in 1969, had something
of a professionél.air about it. It should belremembered that
his practice has declined recently and that he treats a number
of patienﬁs in their homes. |

‘Nai See lateerom is a thin, alert and composed lit-
tle man with a family. He appeared to have a genuine interest
in the welfare of the villagers and had no attachment to old

methods aszopposed to the new = indeed he would like to be able
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to use both. He obviously provides a very essential service
in the remote area. His principle complaint was the Govern-
ment's lack of interest in his efforts. This may be to some
_-extent unjustified as it is probably too late for him to ad-
vance his medical techniques very much. It is not possible to
say how able or efficient he is but it seems that the people
much prefer the local hospital, perhaps because this is cheap-
er fdr them. It would appear that in the past he has provided
at least a useful service but now with a very ecompetent dis-
trict nurse and reasonably easy access to the town the people
prefer to go elsewhere for treatment. In an attempt to get
some idea of his competence and efficiency without creating
any offence, the villagers were askéd their opinion of him.

Of all asked, 20% said he was not good enough, but 60% felt
that he was good and did his job well. From such a random
sample no conclusions should be drawn, but on taking into con-
sidgration the character and background of those who were
gquestioned and a similar consideration of the Doctor himsélf
the resultant impression is that he tries to do a difficuls
Jjob to the best of his limited abilit&.

All those questioned fully realised the necessity -
of a Commune Doctor. One person mentioned his inability to
use modern methods and the withdrawal of permission by the
Government for him to give injections confirms this. A. pass-
ing reference may be made to their positive response to advice
regarding lavatories and nutrition and the constantly repeat-
ed complaint about the dirty bathwater which all indicates

their desire to guard their health. This Doctor then is good
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but not good enough as the village progresses and makes
further contact with the outside world. Soon it is likely
that-they will be pressing for a modern doctor complete with
modern ideas and equipment. As the dictionary says, Nai See
is of the o0ld school but such an idea should not be allowed
to detract from the service that he gives. It may turn out

that Nai Bee is hard to replace.

The ‘Midwife

The organisation of professional nursing in Thailand
was initiated by obening a school of midwifery at Siriraj Hos—
pital, Bangkok in 1897 and in 1914 the second nursing school
was opened at Chulalongkorn Hospital. DMany more nursing schools
have been established during the last two decades. At the pre-
sent there are thirteen schools of nursing in Thailand which
are capable of producing 700 graduates a year. 1n addition
there are four schools of midwifery and five schools of prac-
tical nursing. In 1962, a third school of midwifery was open-
ed at Khon Kean province in the North East to raise the annual
oﬁtput of midwives from 200 to 300.

There are now 5,000 midwives for the whole country
and 35,000 of them are serving-in health centres, in midwifery
'centres, and on wvarious health projects throughout the kingdom.2

As the central‘héart of the commune: Ban Phai Yai
has a midwifery centre with a small wooden building to provide
a third-class(*&idwife with her office and accommodation. Less
than a hundred yards up the road froﬁ the Doctor's house is a

smart little building with a flagpole in front of it which flies
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the Thai National Flag. This is where the local midwife

lives and works. On the verandah there are two chairs for the
visitors who, while waiting to talk to the midwife, may read
the nutrition charts 'supplied by the-Bear Brand Condensed Milk
Company, the family planning advertisement and the chart giv-
ing details of how the midwife manages her week which respect-
ively cover the three walls.

The midwife, Mrs. Vilai Sangchat is thirty years old
and the mother of two young children. She was born in Ban Phai
Yai and after completing her secondary school education she
trained for eighteen months as a Midwife before returning to
take up her present position. Now‘éhe has been the midwife of
Ban Phai Yai for nine years}

The building where she lives and works is set in
about one acre of ground donated by Mr. Grombooland who also
contributed 9,357 Béht towards the cost of the construction
of the centre. Another 1,013 Baht was donated by the Abbot.
She has no knowledge of any help offered by the villagers as
the building was built in 2504 (1961) when she was a student.
Iike most other buildings in the village it is of wood with a
corrugated zinc roof but it is not raised high off the ground.
There is a bathroom and toilet separate from the building.

She and her family and a maid live in the larger portion, while
the smaller part, which has a curtain dividing it from the rest,
comprises her office and treatment room. Her equipment seemed
to be.very sparse, consisting of a set of bathpoom scales, a
rough couch and a few pieces of apparatus.

 Most of her work is evidently conducted in her

patients' homes. The chart on the wall indicated that she
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spends every afternoon except Friday visiting, and on Friday
mornings she gives health and hygiene instruction in the
primary school. No women are normally delivered of their bab-
ies on the premises as there are no facilities = she simplj
checks and instructs her patients there.

The Government pays her a salary of 750 Baht a month
and also provides her with a bicycle. Medicine and equibment
comes from UNICEF and also the National Health Serﬁice. She
is supplied with five kinds of tablets by the Government once
a month. Patients are expected to pay for hgr services when she
visits them at home but treatment at her officé and all medicines
are free. However there is a donation box in the office for
those who would like to contribute, and she reckons that she
gets about 150 Baht a yeaf from this source, the money being
used for aﬁy'extraé she might require. The Government has
made a fuling on the amount that patients should pay, but gen-
erally they claim that they can't afford the fee and only pay -
what they can afford - all this is recorded and reported to- the:.
Government. The fee is 10 Baht for a visit giving no medical
treatment, 30 Baht when medical treatment is included, and 50
Baht for delivering a -baby. In the latter case she oftén only
receives 5 or 10 Baht.

| She only had records available for 1971 and they
were as follows: - A total 2,134 patients contacted her, of
these 1,722 were for home visits and 412 came to her. Eight-
een babies were deliveréd by her in Ban Phai Yai, 69 pregnant
women were cﬁecked and she visited and gave medical treatment

to 45 new mothers and their babies, 45 children of a year old
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and under, and 82 children aged from 2-7. She also visited
117 pregnant women, 76 young mothers, 143 children of a year
or less and 124 of 2-7 years.. She has no restriction on her
working area and many of tbe.adeé were outside Ban Phai YaiZ?

In addition to the dutiés meﬁtioned she must collect
the medicines herself frém tbe'Government Health Service in
Ubol and also make a monthly visit to Ubol for instruction.

She said that the instruction meeting nérmally lasted three
hours and there were many speakers to give advice. She is giv-
en no other assistance, but twice a year a Government Health
Service official comes t6 visit her.

Like the doctor, she has no efficient emergency
service but may contact Ubol by radio from the Commune Head;
man's office. Transport may come from Ubol but usually the
patient or someone else @pives her. She is officidlly under
the supervision of a doctor in Ubol and is given some instruc-
tion by him once a month. But it is only in time of emergency,
for example in an epidemic, that they work together. Although
she is referred to as the midwife she does give simpie treat-
ment of a general kind and her work does perhaps extend her
position to correspond to that of a district nurse in Englandy
but it is difficult to understand how much general work she
does. | |

She claimed to have a very good relationship with
the villagers and informed me that she had never coused a death.
Later some gossip was encountered when the villagers were asked
their opinion.of her work, and twenty people accused her of

causing one or two deaths in her office. Otherwise those ques-
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questioned were evenly divided in their opinion: forty

felt that she was a good and active worker and forty thought
she wasn't competent gnough. Certainly she gave the impression
of working actively. A copy of the timetable displayed on her

verandah is reproduced in English below.

TIMETABLE OF THE MIDWIFEY'

a.l, pom.

Monday check suspected pregnancies visit patients in
their homes(some

ante natal advice)

Tuesday _ visit patients

Wednesday | check health of pregnant women | visit patients

Thursday give advice on nutrution +visit patients

1

Friday instruct pupils in Primary Prepare medicines

School about health and equipment.
Iy

&
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Her service is oﬁviously very necessary and is at
least appreciated by some if not all. In a small community
such as this the demands on her are probably not too heavy
and theére seems no reason why this.cabable little woman should
not be able to cope. She seemed to be giving of herself quite
generously, like the Doctor, taking no holiday - but unlike
him being at least officially free at weekends.

As the facts have been discussed so far it is clear
that the subsistence economy practised by the people of the
North East does not satisfy all their needs. As for a long
time they have not been receiving adequate assistance from the
Central Government, they got used to be dependent on inadequate
traditional ways of helping themselves. |

| They strugéle unsystematically and without technical
knowledge with the development work for increasing their liv-
ing standard, but with the lack of sufficient equipment and
finance they cannot fully succeed. |

The people are unaware of the political changes that
have taken place in Thailand during the last century. They
do not realize the rights inherent in their Thai citizenshib,
they feel they are only subjects of the Crown and their loyalty
to the Government is slowly declining.

This is one of the several sources of opportunity
for infiltration into village life exploited by terrorists
from both inside and outside the country. DNow fully realising
the necessity of village security the Central Government has -
recently begun efforts to promote the integration of the North
Easterners and the strengthening of bonds between them and the

Central Thai.
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The Community Development Projects are directed
in the first place to those areas which are subject to
subversion., The Government concentrates the bulk of available
resources on satisfying a single major need, namely the con-
struction of quality roads, and it appears to be unaware of
other major needs and the deéirabilith of more balanced
development programme.

Although it could be argued that spreading the
scarce resources thinly in order to satisfy several needs
would result-in none of the needs being satisfied adequately,
the question may be raised as to why just roads? Why not
agricultural development as well? This is an equally important
need and its successful implementation would make a more direct
and more favourable impact on the villagers. In connection
with road development, why concentrate on a few large scale
arterial ones that affect directly only a few villages? Why
not build smaller secondary roads that would link more villages?

So far, the Government and the villagers are
approaching development from different directions and this
complicates the tasks involved aﬁd makes adequate solution

of village problems more difficult.
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CHAPTER 11

ORGANISATIONAL AND LEADERSHIP STRUCTURE AND VILIAGE PROBLENS

This chapter is concerned with how the North East
villagers traditionally handle problem situations to resolve
group needs, and what are the established patterns for solving

such problems.

1S
Problem-solving:.is an activity that divideg into

three basic processes, namely,

1. the identification and clarification of the

problem at hand, .

2. the formulation of a suitable solution, and

3. the implementation of the agreed plan of action.

Indeed, leadership may be defined as the capacity to
influence people in problem-éolving and in goal fofmudation
and achievement. In this sense, then, it may be said that the
real concern of this chapter is with patterns of village lead-
ership. |

Such a topic as patterns of village leadership does
not lend itself readily to strict quantitatiye treatment; The
present analysis, therefore, tends to be qualitative in char-
acter, with heavy reliance placed on general observational
date, as well as the findings of studies conducted by different
scholars. At various points'in the ensuing analysis, however,
-pertinent results of the attitude survey will be presented.

Every human Qommunity is organised along some pat-
tern. The overall pattern of village organisation may be
labelled:.social organisation or social structure. Within this

overall structure there are a number of sub-patterns of systems,
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‘'relating to different aspects of community life. There are,

for example, the authority and leadership system, kinship
system, economic system, educational system, status and pres-
tige system and Religious system. The overall structure with
its subsidiary systems, along with the associated valued and
beliefs, provide the cultural framework in which leadership is
shaped and nourished. To achieve genuine uﬁderstanding of
village leadership or the political system, or any other aspects
of village life for that matter, it is necessary, threfore,

to examine the more salient features of the larger %illage cul-

ture. Towards this task, then the analysis may now proceed.

'The Secular Authority and Leadership System

At the apex of the formal secular authority and
leadership structure, or the villagelpolitical system, is the
office of the Pooyai Ban or village Headman. Although such an
office has long éxisted, it was only recently that it became |
officially recognised by the Central Government with the office
holder'being-paid a small monthly stipend of 75 to 135 Baht.

| A: general election is supposedly held periodicélly-
about once every five years - in each village to elect a new-
Pooyai Ban. However, once elected a Pooyai Ban generally re-
main in office indefinitely. The Nai Amphur (district heédman)
mist approve his election and in addition has the power to re-
move him from office for mweasons of incompetency or unsuita-
bility; The Nai Amphur's real power is considerable and the
respect and fear that his office evokes are of such magnitude
that he can easily influence the villagers one way or the other.
In the eyes of the rural people he is the embodiment of the

National Government, which otherwise exists in their minds only
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as a misty entity.

Between the Pooyai Ban and the Nai Amphur is the
office of the Kamnan (commune headman). Generally speaking,
the Kamnan is nothing more than a glorified Pooyai Ban who has
been designated by fellow Headmen of the Tambon - a sub-district
or commune made up of around five to sixteen villages - to serve
as their chief representative in dealings with the lqcal Dis-
trict Government headed by the Nai Amphur. Because the vil-
lages making up a Tambon (commune) are usually spread over a
wide geographic &area with connecting roads being either bad or
non-existent, and since the Kamnan has his hands full adminis-
tering his own village and managing at the same his own farm,
the office of the Kamnan is generally not a very efféctive ad-
ministrative link between the individual villages of the Tambon
and the District Government. The individual Pooyai Ban there-
fore, tends to maintain direct contact with the different of-
ficials of the local District Government, consulting the Kamnan
only on certain official matters.

Kaufman makes this appraisal of the position of
Kamnan:

"The commune head (Kamnan), a village headman

himse}f but with mére territorial responsibility,

is actually an expendable part of the structure.

His status in theory commands more respect than

that of village headman, and though he is highly

respected by the farmers, the headmen seem not to

manifest the same deference, Indeed, he was seen '
- in Bangkhuad only once in 1953, and approached by
the village headman only twice, being by-passed.
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most of the time?

On the other hand, there is always the exceptional
Kamnan who by virtue of his personality is able to exercise
considerable influence o%er the Pooyai Ban and residents of
the several villages under his administrative charge.

The office of the Pooyai Ban and Kamnan are, then,
paid part-time pqsitions. The incumbents are usually engag-
ed in farming on a full-time basis. The Kamnan has a paid

part-time assistant (called sarawat) who usually is a farmer

also. Serving under him a2lso is a paid part-time Commune
Doctor, who is not a trained medical doctor at all but one who
knows a little about health matters. This person, who may be
a local‘village quack and farmer as well, assists in recording
births and deaths, reporting epidemics when they occur, dis-
seminating pertinent health information to the people, and gen-
erally serving as a "health officer" for fhe Tambon. He reports
to the Kamnan and the Amphur Health Officer. The Pooyai Ban,
on the other hand, has one or more local assistamts who serve
voluntarily. |

The major findings about the Pooyai Ban are briefly
summarized below.

1. The vast majority of the villagers expressed

approval of the manner iﬁ ﬁhich their respective

Pooyai Ban were discharging their official duties

and responsibilities. The Pooyai Ban, in other

words, enjoyed the trust and confidence of the vil-

age people.

2. The vast majority were satisfied with the manner

in which the Pooyai Ban is selected.
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% On the whole a large majority of the villagers
were fairly knowledgeable about the duties and res-
ponsibilities of the Pooyai Ban.

4, Most of the people thought of the Pooyai Ban

as their representative to the government rather

than merely a Government official stationed in the
village. Less than one-fifth viewed the Pooyai Ban

as being mostly a Government official. About the

same proportion said the Pooyai Ban was equally a
Government official and the people's representative.
These results would suggest that the village people
Identify the Poqyai Ban as one of them rather than
being an outsider.,

5. The large majority of the people thought that

the Pooyai Ban either had sufficient or not enough
authority to carry out his official duties.

6. Asked if the village could get along without

the office of Pooyai Ban the vast majority responded

in the negative. In other words the Pooyai Ban

office is keenly felt by the people to be indispensable
to their welfare, and that without it there would be
general disorder.

7. The people were quite divided as to whether it
would be desirable to place the position of Pooyai

Ban on a full-time basis instead of the part time

basis as it is now established. Although one-half of
the people had felt the present system was satisfactory,
almost as many (40%) thought the suggested change would

be beneficial and desirable. The remaining 10% had
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mixed fellings or no opinion.

8. When asked if they would be interested in oc-

cupying the office of Pooyai Ban, the large majority

(83%) declined the honour, mostly on the ground that

they do not possess the.necessary qualifications for

the job. Interestingly one respondent declined on

the ground that he had insufficient religious merit.

Only a very small percentage (6 %) expressed willing-

ness to serve if they were elected to the job by the.

villagers.

These summarised findings make it clear that the vil-
lagers have an intense emotional identification with the office-
not necessarily the person - of the Pooyai Ban, which they re-
gard as indispensable to their welfare. Viewed objectivély, it
may be stated that the office functions as a community unifier
and as a supplier of guide.lines for group action and individ-
ual conduct as well, Above all, the office serves as a key
institution in the solution of village problems.

Importanf as his office may be, however, it is obvious
that the Fooyai Ban does not solve village problems alone. Fro-
blems of sufficient concern to the entire village, such as the
need to build or repair a village road, a temple structure, or
the school, are generally aiscussed and resolved by the entire
adult population at meetings called by the Pooyai Ban. Such
meetings, which occur at irregular intervals when the need
arises, are attended by senior male and female members of the
village households. Frequently, however, the Pooyai Ban would
meet with a related group of prpblems, such as those relating

to the local temple or school, which are handled by specially
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established village committees of which, except the Abbot,
the Pooyai Ban is aimost always the leading member.

To summarise, then the office of the Pooyai Ban
functions as a fulcrum in the community's continuing efforg
to solve common problems. But it is clear that other wvillage
personalities and institutions are involved at various crucial
points in this problem-solving activity. These include above
all, the recognized village leaders, the "elder statemen" so
to speak. These elders tend to be heads of inflgential, bilat-
-eral extended. family units, which usually are large in size and
moderately prosperous. For convenience sake these family units
may be referred to as kin groups in the present discussion.
Not infrequently some of these village elders exercise far great-
er. influence in the body polidtics of the village community than
the Pooyai Ban. In the village studied, for instance, there
was a former Pooyai Ban/Kamnan who wielded greater influence
than the incumbent Pooyai Ban. -He was addressed by all the
villagers as "Kamnan"., Of course, this man's prestige and in-
fluence derived in part from having been a Kamnan. But his
continuing influence was also due to being the active head of
the most influential kin group in the village. This latter
observation is corroborated by the case of another former
Pooyai Ban in the same village who exercised relatively little
influence. In addition to being very advanced in age, his kin
group had dwindled in importance.

There is, then, a select group of village elders
who are consulted as a matter of course by the Pooyai Ban on
all village matters of any'importance. This consultation may

occur with the Pooyai Ban visiting the key leaders individually
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at their homes or with the village leaders coming to the
Pooyai Ban's house.

There are a number of committees in the village, the
most common of which are those concerned with temple and school
affairs. - In recent years, under the impetus of accelerated
rural development efforts on the part of the Government, the
roster of village committees has grown to include one concern-
ed with health and sanitation and another with village deﬁel—
opment. The membership of these bodies tend to overlap with
certain key individuals belonging to many or all of these groups.
Such individuals, if they have been elected by the people them-
selves, obviously represent the real leadership in the com-

munity.

Tambon (Commune) Council

The Tambon is a sub-district that contains from five
to sixteen villéges. It is an arbitrary administrative unit
that geographically may reveal the shape of a salamander. Where-
as some of the villages in the same Tambon may be linked by
oxcart roads, some may be completely isclated from the rest.
Walking is the only means of getting to these latter villages.
One wonders at times how the Tambon were ever carved out. One
of the Tambon villages bears the name of the Tambon, and usually
it is here that the Kamnan, head of the'Tambon, resides.

:A§series of Government edicts, dating back to 1941
and issued by the Ministry_of Interior, made possible the estab-

lishment of a Tambon Council (sapha tambon)'made up of repres-

entatives from each village, -including the Headman and some
other respected individuals. Until recently, however, there
were only a handful of Tambon throughout the country where such

a Council was operating actively. In most places a Tambon
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Council never existed. By and large it is acknowledged by
Government authorities fhemselves that past efforts in this
connection have not been too successful. The reason for this
failure is not difficult %o ﬁface. In the first placeé, the
Tambon Council has no real budget to work with, although it
allegedly receives a portion of the local improvement tax -

a very small sum of money - and small amounts of subsidies from
the local provincial and district Governments from time to time.
Secondly, there is no strong bond of ideﬁtity among the res-
idents of all the villages making up a Tambon. Thirdly, thére
has never been any need for the Tambon to function as a politi-.
cal entity, other than serving as an administrative convenience
to the Government. Above all, the Government. has never given
adequate support to the establishment of the.Tambon Council.

All this perhaps explains in part the relative ineffectiveness

of the office of the Kamnan.

The Kinship System

Attention may now be directed to another aspect of
the overall village social structure that is significantly
" related to village leadership. This has to do with the family
system, a topic that was touched on briefly in the preceding
section, The discussion here is restricted to only those
features of the kinship or family system having direct relev-
ance to the main purpose of.the study.

Kaufman, in his study embodied in Bangkhuad, states
in several places that the household, which includes a man,
his wife, their unmarried children, and frequently one married
son or daughter and the latter's spouse and their offspring,

forms the basic socio-economic unit in the village social
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structure. The household is that unit whose members pool
their economic resources, eating from the same rice bin or
together, and sleeping under the same roof or in adjoining
houses. He stresses the importance of the household to the
individual in various statements in his study, such as the
following:
"Some scholars héve commented that the Thai have
very little sense of family responsibility; but in
Bangkhuad, responsibility toward one's famiiy is by
no means lacking....The son will not let the family
name be slandered. The woman will consider the wel-
fare of her children.before remarrying, and the hus-
band will not enter monkhood on a permanent basis,
however much he would like to, until his children are
grown and married, and all other family responsibil-
ities have been met".'7 _
" Each morning the mother, if she has the means, will
give food to the monks who pass by on their daily
begging route...to bring merit to her household as
well as to herself."S
"The following instance is indicative of a certain
amount of cohesiveness within the family group, ex-
emplifying the responsibility and loyalty felt toward
one's family. One candidate for village headman, who
had recently been released from two years in prison,
received only four votes out of a total of eighty-six:
his two sister's, his wife's, and his own."9
John deYoung agrees with Kaufman that the household is

the basic or primary social unit of the village community. But
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he goes on to observe that the Thai family is not that pow-

erful institution aréund which the Village social organisa-

tion revolves, as is the case in traditional Japanese and

Chinese societies:
"In contrast to that of other countries of South-
East Asia, the social organisation of rural Thailand
does not revolve around a tightly integrated extended
family or a larger kinship unit. The Thai family pat-
tern can best be described as a loosely woven struc-
ture within which considerable variation of individual
behavior is permitted. This looseness of structure is
evidenced also in the larger kinship groups: relatives
tend to cooperate with each other in planting and har-
vesting work patties, but even in.a relatively small
village blood-relationship lines do not have the im-
portance that they do in other areas of South-East

Asia."lo
According to deYoung, the looseness of the kinship or

family structure is partly attributable to the fact that it is

only within the past half centurj that the Thai family, urban

or rural, has had a surname. In 1916, King Vajiravudh decreed

that every Thai must have a patronymic name. Villagers were

obligated to choose a surname from a list prepared by the King.
Although deYoung does not pursue the analysis further

for other explanations for the looseness of the Thai family

system, he provides some pertinent clues. These may be found

in the following statements:
1. "(The)Thai farm family is not a strict, authorit-
arian one as is the farm family of Japan or China.

Thai farm children are brought up to show respect and
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deference to the family head (the father), but his
orders are not obeyed as absolute commands.ﬂ;l.:
2, "The social position of the Thai peasant woman
is powerful; she has long had a voice in village
governmental affairsj; she often represents hef house-
hold at village meetings when her husband cannot at-
tend; she almost always does the buying and selling in
the local markets. ©She not only handles the house-
hold money, but usually acts as the family treasurer
and holds the purse strings.“;ajh
3. "The strong individualism of Thai life is seen in
the handling of money brought into the family by teen-
age children who earn shares or a cash wage by working
for other farmers.ﬂyi::m
4, "Friendship plays an important role in the life
of the Thai peasant, being particularly strong for the
men., Friendships sometimes are described in terms |
either of a 'die' friend or an ‘eating' friend."
5. "The Thai village youth does his own courting and
makes his own choice of a mate."14
6. "There is no fixed rule where the young couple-
shall live, but the common practice is for the young
man to take residence for a time in the house of the
bride's parents."15

Statement one above indicates that the Thai village
family is not st®uctured around a dominant central authority,
such as the senior male, as is the case in traditional Japan
and China. Although respect and deference are shown to the

father, who nominally serves as the family head, there is a great

deal of behavioral latitude for other members of the family, as
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indicated by statements two, three, and five above. Statement
three in particular suggests that individualism is a character-
istic trait of Thai personality and cultufe. If so, then, this
would also serve to undermine family and even village solidarity.
Statement four.seems to suggest that the individual, especially
as he advances in age, tends to go outside his family to secure
enduring and meaningful companionship. Such a tendency would
affect family unity adversely. The pattern of matrilocal res-
idence, referenced in statement six, should not necessarily
lead to weakening family ties, if the mother plays a dominant
role in family. But important as the mother's role is, as
noted in statement two, she is definitely not recognized as

the family head, a position reserved for the father. Herein
may lie a basic conflict in the village culture, that is con-
tributing to the relative looseness of the Thai family struct-
ure,

Closely related to matrilocality but.forming another
possible contributing factor is the pattern of inheritance.
Both Kaufman and deYoung agree that the family farm laﬁd is
divided equally among sons and daughters when the parents pass
on, but that the house, house compound, household articles, and
family-owned equipment are ihherited by the youngest son or,
more likely, the youngest daughter. Kaufman advances the fol-
lowing pertinent observation:

"Sometimes one of the older brothers Qho has brought

his family to the house will be compelled to move out

as soon as the youngest son has married, for it is
considered unlucky for two children of the same house-

J6

hold to have their families under one roof.":
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Elsewhere in his study Kaufman makes reference to
| another emerging pattern of property inheritance, as revealed
in the following statement:
"Through the system of partitioned inheritance in
which all children receive an equal part of the land,
the acreage per capita is dwindling into plots so
small in size that certain members of the household
have.little alternative but to sell. Meanwhile there
is a trend toward primogeniture as several families
have left what little land they had to the eldest
son."l7
The proximity to Bangkok and its influence of the
village studied by Kaufman is probably responsible, at least in
part, for the trend toward primogeniture as a rule of inherit-
ance. The point requiring emphasis here is that generall&
speaking the pattern of equal inheritance by the surviving
" children in rural Thailand is not as rigidly defined, nor as
scrupulously adhered to, as is the case of primogeniture in
China and Japan. In other words, it is very susceptible to mod-
ification as circumstances dictate. This quality would seem to
suggest an inherent weakness in the inheritance system that in
turn is probably having an adverse effect on family unity.
Despite the looseness of the Thai family relations as
evidenced in the preceding discussion, the fact remains that
the family or household functions as the basic socio-politico-
economic unit in the village social organisation. And although
during an individual's lifetime his family ties may become sub-
ordinated to other ties, such as a friendship circle or the vil-
lage monastery, the individual Will vigorously honour his pri-

mary loyalty to his family, especially while he is still an act-
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ive member of it. The bond that have been forged out of work-
ing the family farm together, eating together, sleeping under
the same roof or adjoining houses, and sharing the joys and
sorrows of living together day in and day out is something they
cannot be easily breached by the individual. Moreover, the re-
lative isolation of the village community along with the relat-
ive lack of organised groups to compete for the individual's
loyalty both operate in strengthening his family attachment.

The household, as already defined, forms a part of a
larger but less tightly integrated socio-politico-economic unit,
the bllaterally extended family. Kaufmap defines this unit as
the "spatially extended family" and includes in it all persons
who grew up together in the same household, plus the relatives
of these household members. The latter relatives consist pri-
marily of the spouses of the household members and their child-
ren., Stated differently, the extended family consists of sev-
eral households that are linked by consanguineal and or affinal
ties, whose members in varying degrees and on different occas-
ions co-operate with each other in economic, religious-ceremon-
ial, political, and social affairs. In a broad sense, then,
the extended family forms a multi-purpose co-operative. Ixam-
ples of co-operative efforts and expressions of group solidar-
ity are cited in Kaufman's study, some of which are enumerated
below along with others.

1. Child adoption occurs within the extended

family, this usually following the maternal line.

2, Grown children who may be married and maintain-

ing separate households continue to support their

aged parents wherever the latter may be.

3. Extended family members borrow money from each

other, at favourable terms.
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4, The extended family members unite periodically
to celebrate the New Year's festival and observe
other festivals and ceremonies - e.g. death and mar-
riage rites. They also share in the cost involved
in these collective undertakings.

5. Members of the extended family help each other
in farming by making their labour available when
necessary, particularly at the time of rice trans-
planting and rice harvest.

6. Extended family members assist each other in
house building.

7o Whenever electioné are held for some village
office or position, such as the office of the Pooyai
Ban or membership on the wat or some other village
committee, the adult members of the extended family
generally vote as a group for a candidate of their
preference. In the case of influential extended
families, this candidate will be a senior fellow mem-
ber.

8. Members of the extended family living in the
same village tend to visit each other socially more
frequently than with others and to confide in each
other about very personal matters.

9. The related households comprising an extended
family unit tend to be geographically located in a
contiguous area in the village, forming thereby a
neighbourhood. This geographic propinquity facili-
tates the visiting pattefn mentioned immediately
above. It goes without saying, however, that this

pattern of residential proximity does not apply to
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all the extended families. And even in cases where
it does apply there may be one or two households
located in othef parts of the village.18

The above examples of villége behaviour patterns
should be sufficient evidence of the existence of the principle
under consideration, that the extended family, consisting of
households linked by kinship ties on both the father's and moth-
er's sides, functions as an important-socio—politico-economic
unit in the village social structure.

To put it more bluntly, what is there in the house- -
hold and extended family system that has any significance to
village leadership and villagers' efforts to solve common com-
munity problems? The answer is partly provided in the discuss-
ion of the secular authority and leadership system in an earlier
section., There it was noted that the Village Headman regularly
consults other pecognised leaders in managing village affairs,
and that these leaders tend to be the senior males or heads of
influential extended family units in the village. From the in-
fluential kinship units in other words, come the true communitl
ieaders who collectively play a leading role in sélving common
village problems and in resolving common group needs.

The kinship system also supplies important guide-
lines for individual conduct in many differént areas of iife.
Among other guidelines'it obligates kinsmen to support each
other in time of need, whether this need relates to, or involves,
economic, political, religious, or other considerations. Within
the kinship system, then, there is lodged one of the most impor-
tant motivating forces of life for the individual Thai villager.

John deYoung is essentially correct in saying that the

Thai family or kinship system is not that powerful institution
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around which the village social organisation revolves. The
only institutional complex that qualifies as such in Thai
rural society relafes to religion. Granting deYoung's obser-
vation here, the fact still remains that the household and the
extended family continue to operate as basic socio-politico-

. economic units in the larger village social structure.

The Economic System

The analysis in this section, following the pattern
laid down in the preceding sections, is limited to an examin-
ation of certain relevant forms of economic behaviour in the
villages social structure. For special studies dealing with
special economic considerations, such as farm production and
marketing problems, the reader is referred to, among other
sources, the numerous monographs in the Kasetsart University's
publication series titled "Kasetsart Economic Reports." One
of these monographs, written by Jancis F. and Millard F. Long

and others and dated September, 1963, is titled Economic and

Social Conditions among Farmers in Changwad Khon Kaen - hence- '

forth to be referred to as the "Long Study!. It contains some
pertinent data that will be utilized in the present analysis.
Despite what has Jjust been said, a broad review of the economic
conditions in the Northeast is in order.

Thailand's economy is based on agricultgsg, which in
turn revolves around rice-growing. This is particularly true
of the Northeast where glutinéus or sticky rice is grown and
eaten almost exclusively by a large majority of the farmers. It
is only in the past decade that the Northeast farmers have begun
to grow cash crops, notably kenaf but also including corn, wat-

ermelon, and peanuts. But this is on a very limited scale and
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the income deriving from this source is relatively small.
The farms are characteristically family operated and small in
size. For the 100 households in the survey sample, for in-
stance, the farm holdings averaged between i6 and 20 rais
(approximately 6% to 8 acres).

The.finding of the Long study is that in Khon Kaen
Province the average farm holding, which included land owned
and rented, was 27 rai (or approximately 11 acres).

Another typical feature of farming in the North-
east is that it is, at best, only slightly above the subsis-
tence level. As the Long study states, "Many farmers seek
only to provide food and cash to maintain their household."(pl9)
However, elsewhere in the same study is foﬁnd the following
statement: "(The) Khon Kaen farmers thave) what might be called
a semi-subsistence outlook. They fall between the category of
subsistence and market farmers, being primarily concerned'with
raising food for their own consumption but, as so amply demon-
strated by the kenaf b&om, also interested in crops for sale.(p5"

It is generally agreed that the North East, contain-
ing 15 provinces and over 9 million people or one-third of the
nation's population, is economically the poorest region of
Thailand. The Long study estimates the average annual per
capita income for the whole of Xhon Kaen province to be afound
1,100 Baht (£22), which may be compared with the comparable
figure of 2,200 Baht (£44) reported for the nation as a whole.
The income for the Khon Kaen farmers considered apart from the
town dwellers is even lower, amounting to 737 Baht (£14.75).
These estimates of the Long study are based on the imputed
value of the rice and vegetables produced at home; non-cash

income is excluded from consideration.
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In connection with farm family income, reference may
be made to another study. This is the "Household Expenditure
Survey" of the North East Region conducted in 1962 by the Nat-
ional Statistical Office., The results of this survey appear in
a special publication beafing the title of the survey. Al-
though this survey represents the only systematic coverage of\
this subject matter for the whole North East Region, it un-
fortunately contains a ﬁumber of serious shortcomings. For
farm families, in contrast to families living in towns, the
survey reports that the average monthly income amounted to 249
Baht (£4.98) and the average monthly expenditure totalled 406
Baht (£8.12). The corresponding per annum figures are 2988
Baht (£59.76) income and 4872 Baht (£97.44) expenditure. The
latter expenditure figure included the amount of 308 Baht for
living essentials, gifits, contribution and taxes and the value
of the rice taken from the family storage bin for consumption,
estim&ted at 98 Baht. These figures show that the average
farm family experienced a monthly deficit of1157 Baht. There
obviously is an error involved here. -This no doubt stems from
the fact that the calculation of family income does not take
into account the value of the rice and other farm produce
produced by the family during the year. This is a most serious
omission in as much as rice production is the principal econ-
omic activity in the area. The error is compounded when the
value of the family-produced rice taken out of storage for
consumption is included in the calculation of the family ex-—
penditure,

At the very end of the survey report, an adjustment
is made withouf, however, any reference to the previous cal-
culation. Here the value of the family-produced rice and

farm product, including, presumably, services rendered for.
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which no cash was involved, is added to cash income, and the
.estimated average annual per capita income for villages in
the North East now appears as 890 Baht (£17.80). Still lat-
er the National Statistical Office ussued a special one-
page mimeographed "Note on Income and Savings" in which the
annual per capita farm income for the North East is further
inéreased to 1,020 Baht‘(£20.%). For the entire North East
region the revised estimate is 1,150 Baht (£30.%).

Another estimate of farm income is advanced in Hans

Platenius' The Northeast of Thailandlets Problems and Fotent-

ialities., This estimate is derived by dividing the gross
value of agricultural products of the North East in 1960 by
the corresponding number of agricultural households, result-
ed in a per capita figure of 488 Baht (£9.76) income from
agriculture., It is probably closer to the latter figure.
Whatever the real income may be, the significance of these
and other studies for the present analysis is that they all
indicate that the North East represents an economically de-
pressed area.

Despite the relative poverty of the area, it is
particularly significant that very few farm families do not
own land. Of the. 100 families covered in this study only one
claimed he owned no land. There is,.in other words, no mass
of landless peasants as found in many developing countries.

Other significant features of the North East vit-
ally affecting its economy mey be mentioned. During the mon-
soon season that roughly extends from June to September there
is an excessive amount of water, frequently resulting in the
flooding and destruction of valuable rice fields. In addition

the rice fields are regularly attacked by various pests, such

as the stem bore and field crabs.. The quality of the soil
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varies from place to place, but generally speaking it is re-
ported to be poor. During the dry season that roughly extends
from January to May, farming practically comes to a halt for
there is no water. Rice, the mainstay of the economy, is
grown and harvested just once a year, or during the monsoon
season. Some cash crops are grown during the dry season,

such as kenaf or corn, but as indicated earlier, the income
derived from this source for most farm families is relativ-
ely small,

Actually, during the dry period many villagers,
young and old, men and women, disehgage themselves from their
farms énd undertake various types of non-farming occupations
in an effort to supplement their income. This frequently
means leaving the family and village for varying periods of
time and travelling to different places, even to Béngkok or
Laos. These extra-farming pursuits include: selling, buying,
and reselling draught animals, such as buffalos (by men);
peddling cloth and ther factory-produced goods and medicine
on a commission basis (men); working as a labourer in an
urban area, including Bangkok (by men and women); hiring
oneself out within the village vicinity for various types of
work, from digging or cleaning ponds to carpentry; peddling
food of various sorts, especially at temple festivals held in
surrounding villages (by women primarily); spinning and weav-
ing by women; fishing in nearby_pohds and streams (men and
women) .

With this background sketch of the economic condi-
tions prevailing in the North East region, attention may be
directed to topics of more direct concern to the present anal-

ysis.
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In the treatment of the kinship in the preceding
section, it was emphasized that the household and extended
family both operate as basic socio-politico-economic units
in the village social structure. The household is naturally
the more compact entity of the two, with the members working
and living together, sharing life experiences, and helping
each other in every conceivable way.

Although the extended family is not as closely
integrated as the household, it functions collectively in a
variety of important ways. For example, the members of an
extended family are expected to fulfil the following economic
obligations:

ae Help each other in farming, particularly in-
rice transplanting and rice harvesting;

b. Help each other in.house construction, pond
digging, and certain other typesﬂof work that
require more labour then one household can
provide; |

¢. Loan money to each other in time of need;

4. Rent land to each other at favourable terms;

e. Share theAcost of holding special ceremonies
and rites (e.g. commemorating marriage and
death within the group) as well as participation
in these events;

f. Contribute to the support of aged parents
and needy members generally;

g. Accord each other preference when recruiting

hired labour;
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h, Counsel with each other in the division

or sale of family land, or the purchase of
additional 1&5& and generally in all matters
relating to the economic welfare of the ex-
tended family.

It is difficult to assess the precise degree to
which the extended family fulfills the functions listed above.
In the earlier treatment of the kinship system it was acknow-
ledged that the Thai family system, incorporating both the
household and the extended family unit, does not represent
that powerful institutional structure around which the village
social organization re&olves, as is the case in traditional
Japanese and Chinese societies. At-the same time, however,
the authorities agree on its relative importance in the over-
all village social structure, particularly in connection with
economic activities. Since there appears to be some ambig-
‘uity on this subiject, this matter may be examined further.

Kaufman states that "The modern Bankhuad house-
hold does not depend upon the extended family in agricultural
matters and the extended family does not form the economic
unit." In the same paragraph, however he makes the following
statement:

"When aid is needed in any phase of the rice cultiv-
ation, solicitation of help... is first done in the neighbour-
hood of the rice farm irreépective of family ties. As often
happens, closely related families occupy contiguous areas
and are the first to be asked, not because of family affinity,
but merely because of proximity." 19

This latter observation begs the question as to

whether it was not family affinity that led to related house-
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holds being located in a common neighbourhood in the first
place. Even though geographic proximity may be admitted as
an important factor in the development of close economic
ties between households, the fact still remains that the
households in a neighbourhood tend to be related. Thus the
only reasonable conclusion that can be drawn is that kinship
ties and spatial propinquity are both important.

It must be remembered that Bangkhuad village;
the study of which formed the basis of Kaufman's observations,
presents a very special case. Located as it is on the out-
skirts of Bangkok, only 25 miles from the heart of the Capital,
it has been under heavy urban influences, and over the years
this has produced fundamental changes in the village culture.
Many of these changes are nearly summarised in the last chap-
ter of Kaufman's work. Thus, Kaufman explains the weakening
of the economic ties among related households in Bangkhuad
as follows:

"This was not the case thirty years ago. There

was then a definite relation between kinship

affinity and degrees of obligation., However, the

farms were smaller, and it was more important for

both social and econoﬁic reasons that the (extended)
family remain .a cohesive unit."20

In summary, it may be said that in the matter of
economic co-operation among related village households the
bulk of the North East villages come closer to the situation
that characterised Bangkhuad thirty years ago than that ob-
taining today.

There are various types of voluntary assistance

villagers extend to one another. Kaufman identifies two types
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prevalent in the Central Plains. One, called Khauraeng,

and basically non-reciprocal, is restricted to wealthy
households who employ it in connection with rice cultivation.
Tenants and debtors are approached, as well as relatives. In
exchange for their labour the workers are furnished special
food and even rice-wine by the host. Khauraeng is also em-
ployed in the construction of a neQ house, except that it is
practiced by rich and poor alike and involves intimate friends
and relatives. _

The other type of help identified by Kaufman is
called Khawraen s Or reciprocal labour exchange; It is also
known as longkaek in the Central Plains, Mua-torb in Northern
Thailand, and naa-wan in the North East. This is the more
common form of volantary assistance rendered in connection
with any phase of rice cultivation. Help is received from
neighbouring families and relatives and close friends of the
household. In this form of voluntéry help the host house-
hold is obliged not only to provide food for the workers but
also to return the help received in kind at some future date.

According to the survey results, four out of ten
villages expressed a negative attitude towards practicing
mutual labour exchange, preferring the hire farm workers when
necessary. Although more villagers favoured the practice,
‘this totals over five out of ten people. One would havé ex-
pected a larger proportion of affirmative responses.

The observational date covering actual behaviour
indicate that for a given year the villagers as a whole are
involved in the practice in one way or another, either as
donoers or recipients of labour exchange, or both. As house-

hold may help another household in rice transplanting or har-
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vesting one year, bufthis help may not be reciprocated until
the following year, if and when the need arises. In other
words, the exchange pf farm labour is a continuing transaction
that extends over an indefinite period of time and is not
necessarily consummated on a reciprocal basis in a given
year. What is significanf here is that although mutual labour
exchange is not practiced on a regular and formal basis it
represents a major village institution available for use by
the villagers when the need occurs. Lven when farm labourers
are hired, these usually burn out to be relatives or close
friends for the most part.

There are other forms of village coeoperation that
are more or less economic in cheracter. One of these in-
volves the entire village co-operating in the construction or
repair of phblic roads, bridges, ponds or reservoirs, sbhools,
hall, well, sanitary latrines, and other structures. This
co-operation usually takes the form of labour contribution,
but frequently if.also involves monetary donations. In many
parts of the North East this form of village co-operation is
becoming more prominent under the influence of the national
community development programme.

Reference will be made to the village-wide co-oper-
ative arrangements for feeding the monks, maintaining the |
temple buildings and related structures, and generally under-
writing the cost of operating temple activities during the
entire year, in part two. -

In many villages there is a Co-operative Credit
Society to which many villagers belong. Initially promoted
by the former Ministry of Co-operatives, it now comes under

the Jjurisdiction of the Ministry of National Development.
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This society, which has not been very effective in terms
of its stated objective, confines its activities to extend-
ing small loans to its farmer meﬁbers.

In addition to the Co-operative Credit Society
there is in some villages a Farmers' Association, an organ-
isation promotediby the Department of Rice of the Ministry
of Agriculture. Although conceived as an all-purpose co-
operative, this farmers' group today is primarily established
for the purpose of purchasing Government-subsidised chemical
fertilizer, the usage of which in rice cultivation is gaining
popularity. |

Finally, in many villages there is én informal
funeral association to which all resident families tacitly
belong. ‘When a death occurs every village family is expected
to contribute a small sum of money to the family in bereave-
ment. The minimum amount of thg funeral contribution in the
villages studied was generally agreed to be five Baht. The
Pooyai Ban generally serves informally as the head of the
village funeral association. In some villages other individ-
uals may be designated as accountants responsible for collect-
ing the funeral donations which are turned over to the family
in grief. The association members assist in various ways in
arranging the funeral rites, including the construction of
the coffin.

These, then, constitute the major forms of economic
co-operation operating at various levels in the village social
structure, with the household at the base, the extended family
and neighbourhood group a step above, and the community rep-
resenting the highest level., As one radiates outward from the

household to the community-at-large the frequency and intensity
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of involvement in co-operative enterprises diminish.

Upon the impetus of the national community develop-
ment programme and @ther Government-direcited rural development
efforts, village-widé co-operation is being intensified and
accelerated, particularly in the North East. The co-operative
undertakings include the construction or repair of communal
roads, bridges, wells, ponds school and other public struc-
tures. Yet, in a special survey conducted in 1964 among com-
munity development workers in nine provinces in the North East,
these Government workers complained that one of the most ser-
ious obstacles in promoting village improvement projects was the
lack of co-operation among the villagers being helped.

These and other studies point out the apparent dif-
ficulty of elicitiﬁg villagers' co—oﬁeration at the communitj
level. Even where the co-operation is designed to provide
obvious economic benefits .to the farmers, appearing in such
ofganised.forms as a co-operative credit sodety or a land co-
operative, the villagers' response at best has been lukewarm
-and, worse still, the results in terms of achieving the stated
objectives have been most aisabpointing. The finding of this
study is that ecoﬁomic co-operation based on kinship or close
friendship ties, and restriected to the household, extended
family, and neighbourhood level, tends to be more successful
and effective than co-operation involving the entire community.
Kinship and friendship ties, in other words, represent a péwer-
ful force motivating people to action in economic or other
endeavours. Another powerful motivating force, of course, re-

lates to religion, a matter that will be discussed in part two.
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In brief, then efforts to elicit the co-operation
of the entire village community in conection with any devel-
opment programme mnust be based on the motivationél structure
of the village culture if they are tb achieve any degree of
success. Such'a strucﬁure includes not only those values
mentioned above but also the established village-practicé in
handling problems affecting the entire community. The latter
includes, for example, the established leadership/authority

system and the status/prestige system.

Educational and Status-Prestige Systems

These two aspects of the village culture are combined
in one section since these topics will be dealt with very sel-

ectively and briefly.

Educational Systenm

In practically every village today there is a Govern-
ment—-operated primary school that extends from the first to the
fourth grades. 'And practically all of the school age youngsters-

around eight to twelve years - are enrfolled in the stchool. The

number of teachers attached to the‘village school will natural-
ly vary according to the éize of the school population. A
small village school may have as few as one or two teachers.
Although the older villagers do not attach any great
importance to education as a whole, they want to have their
children attend the local village school. Villagers are suf-
ficiently interested in their local school to contribute
labour and even money towards its construction or repair. The
large majority of the village youngsters usually complete four

years of primary schooling and are immediately enlisted for
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work on the family farm. Oniy few of them comtinue their education
in junior school.

The school teachers are generally highly respected
by the village people, young aﬁd old alike. The principal,
especially if he is a native of the village, is usually
active in village affairs generally'not merely restricted to
educational matters. Frequently he is a member of various vil-
lage community. In some instances school teachers operate
their own farms in addition to teaching regularly. This places
them on a common foofing with the loéal farmers, resulting in
extending their sphere of influence among the lattefg “If the
school teacher, particularly the principal, is not a native of
the village and has no sizable number of close relatives in the
saxrie_village,,as;fis frequently the case, his extensive influence

cannot be expected.

Status-Prestige System

Since this topic has been touched on in one way or
another in the preceding sections of this chapter, the effort
here will be restricted to presenting a brief summary.

In his study of the Central Plains, village of Bang-
khuad, Kaufman observed that the "abbot is undoubtedly the most
influential, the most respected, and this the most important
individual in the community". Ranking next to the abbot and
senior monks are the following individuals: Village He&dman
(Pooyai Ban), school principal, village elders who are heads or
senior members of influential extended families, former monks,
wealthy farmers, and those with special talents, such as the
commune doctor. No more need be said about first class which

will be discussed in part two and the next two classes, of
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individuals, since they have already been described.
A word, however, may be said about the last three.

Former monks, especially those with long years of
service, are highly respected by the villagers. As for those
possessing special talents, the commune doctor is perhaps the
most.notable example. Carpenters represent another case in
point. It is not difficult'to understand why such persons
would be regarded by the villagers with some degree of respect.

The status system in any society tells much about \
that society's basic values and attitudes. Thus, the village
monks are regarded highly because they are instrumental,
nearly indispensable, in the fulfilment of one of the most
fundamental needs of the people, namely, the acquisition of
réligious merit. The village Headman is respected because
in addition to performing a useful group function and
personifying the supreme sucular authority in the community,
he embodies in himself some of the most desired personality
attributes. These qualities include honesty, loyalty to the
village people, generosity and helpfulness, general knowledge,
ability to get along with all kinds of people, and fairness
in village dealings.

The school principal and senior teachers are respected
principally because it is believed that they possess special
knowledge and wisdom. The village elders, as senior repre-
sentatives of influential extended families, are highly
regarded because kinship relations play an important role in
village life generally. .

The village quack and others with special talents

assume some measure of importance in the community since they

dispense unique services vitally needed by the people.
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In the status-prestige system of the village cult-
ure, then, is lodged some of the most powerful motivating
forces of a positive nature, which stimulate individual action

and group behaviour generally.

The Religious System

If the amount-of resources and efforts expended:in
connection with some activity can be taken as a measure or
index of the latter's relative importance in the cultural life
of the village people, then there can be littlé question that
:}eligious concern ranks unchallenged at the very top. Among
other sources providing substantial documentary evidence for
this pbservatiom, four of them.may be significant. They are

Howard Kaufman's Bangkhuad, A Community Study in Thailand(1969),

John deYoung's Village Life in Modern Thailand (1966), William

Klausner's Popular Buddhism in Northeast Thailand (1962) and

S.J. Tambiah's Buddhism and the Spirit Cults in Northeast

Thailand (1970). This in essence forms subject matter of part

two to which attention may now be directed.
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FOOTNOTES
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usually from five to fifteen in number.

The status of midwife is governed by the length
of her training. "Third-class" implies a one

year course of instruction.

"Village Health and Sanitation Project", Thailand
Year Book, 1968, p..Z247.

ibidem p. 235.
Record of the Midwifery Centre of Ban Phai Yai, 1971.
ibidem

Kaufman, H.K., Bangkhﬁad: A Community Study in
Thailand, Locust Valley, N.Y.: J.d. Augustin, 1969.

"Village Government", Thailand Year Book, 1968, p. 18.

Kaufman, H.K. Bangkhuad: A Community Study in
Thailand, Locust Valley N.Y.: Augustin, 1969, p. 23.

ibiden

ibiden

John E. deYoung, "Family and Household", Village
Life in Modern Thailand, University of California
Press, Berkeley and loss Angeles, 1966, p. 25.

ibidem p. 24.

ibidem



13,
14.
15.

16.

17.
18.
19.

20.

ibidem p. 24-25.

ibidem p. 6l. |

ibidem p. 64.

Kaufman H.K., Bankhuad:
Thailand, Locust Valley,
1969, p. 22.

ibidem p. ©4.

ibidem

ibidem p. 3%l.

ibiden

A Community Study in

N.Y.:

J.J. Augustin,




- 65 -

PART 2
THE MOTIVATIONAL QUALITIES OF BUDDHISM
' CHAPTER III '

The Behavioural Consequences of the Concept of lerit

In investigating whether réligious mofivation can
be effectively manipulated to bring about social and economic
change in Thai rural districts we need to scrutinize 'the be-
havioural consequences of the concept of "merit" (booﬁ) which
is the operational principle of Thai Buddhism. The concept
of "Merit", in religious terms, can best be understood against
the background of the notion of Karma, the Buddhist law of
cause and effect, that states that every act has some ultimate
reward or punishment attached to it, either in this life or in
the next. This is succinctly expressed in the following quot-
ation:l

Our merit is the result of what we do, say and feel.

The good that we may do and the reward that we may

receive is merit (boon). Evil ¢hoices-and the punish-

ment they bring.us is demerit "Baab".

In general it can be said that all actions taken in
accordance with the Buddhist Teaching (Dhamma) result.in merit.
Merit, therefore, is more than a concept. It is a way 6f be-
haviour and an abstract good that can be acquired by appropriate
action, resulting in a feeling of cultural and psychological
well-being.

According to the monks, ten ways of acquiring merit

are recognized, of which the first three, "the Great Law",
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encompass the others. In order of increasing difficulty

these three are: to give alms (thaan); to respect the relig-
ious rules (sila) to cultivate, control and de¥velop the mind;
meditation with the purpose of understanding the Dhamma
(paawanaa), which is mental culture in the full sense of the
term, The meditation aims at cleansing the mind of impurities-
and disturbances, such as lustful desires, hatred, illéwill,
while increasing effort to 4o good, the analytical faculty,
confidence, joy, tranquility, leading finally to the attainment
of highest wisdom, which sees the nature of things as'they are,
and realizes the Ultimate Truth, Nirvana. The lesser ways are:
to have reverence fo; and to pay'respect to elders; to help |
other people; to shafe merit with others; to strive after the
knowledge of good and evil, and the truth.

But whatever the learned monks may hold merit to be,
we will have to .investigate what merit means in behavioural
terms and how ﬁerit is understood by the society and the indiv-
iduals who live within it. To acquire or to make merit (tham
bun) is certainly one of the most frequently heard phrases in
Thailand. Without doubt, merit and its Karmatic consequences
constitute a salient element in the Thai cognitive system.
Moreover, there is no doubt that these concepts are important
elements of the Thai motivational system. A meritorious life
means a gratifying life, whatever the Karmatic consequences.
Merit resulting from the right behaviour is a goal in itself,
but the interpretation and understanding of merit vary widely
throughout .society.

At the national level, members of the Sangha (govern-

ing body of the monks), members of the Government and members
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of the influential Buddhist Association now often interpret
merit and merit making behaviour as conducive to nation-
building and modernization. Social and humanitarian service
is interpreted as morally good and compatible with the Dhamma,
and meritorious as such. Thus it is argued that comﬁunity
development activities, such as the building of schools, wells
and roads, earn as much merit as the construction of temples,
because they bring about progress and call for co-operation.

Both high-and-low ranking monks are actively engaged
in and prepare for social welfare activities; an example of
this is found in the course syllabuses and the activities car-
ried out under the guidances of the Buddhist Centres in the
North East.2

The Buddhist Studies Centres and their community
development programmes undertaken by Buddhist monks in various
provinces in the North East bear similarities to the many
voluntary service programmes is existence today. The main
difference would seem to be that the Buddhist Studies Centres
have more clearly défined administrative systeﬁé, and the ob-
jectives of each programme are more specific. In the provinces
where there are Buddhist Studies Centres the monks have three
major areas of .duties, namely the regular provincial Sangha
administration, the Buddhist monks' traditional duties towards
the people, and the Centre's social service programmes.

To make clear the mgjor areas of duties of the
provincial Sangha we have to discuss what actions it is engaged
in. Prior to the Sangha Act B.E. 2485 (1942) the Sangha admin-
istration was clearly divided into four branches, each branch

being the responsibility of a Sangha Minister at the national



level, and at _the provincial level there was an officer in
charge of each branch. Under the provisions of the present
Sangha Act B.E.2505 (1962) , all the administration falls

on the shouldefs of the Supreme Patriarch who administers
through the "Mahathera Samagom" (the Sangha Supreme Council),
while at the provincial level all résponsibilities rest upon
the Provincial Chief Monk, who very often is of an advanced age.
It is true, however, that Clause 22 of the Sangha Act, B.E.

2505 makes provisions for the appointment by the Sangha Supreme
Council of deputy chief monks - at the regional, provincial,
amphur and Tambon (district and.tommune) levels - in order to
relieve the chief monk of some of the burden of his work. In
practice it often happens that the deputy does not have clearly
defined responsibilities and as a rule only has occasional tasks
to do when called upon to help by the Chief monk. '

Apart from the official matters mentioned above,
Provincial Sanghas are engaged in traditional duties towards_
the people. This aspect of Buddhist monks' work has been
handed down through generations of men without any formulated
system. lMonks simply oblige when asked to attend various func-
tions. All the year round townspeople or villagers have such
functions as housewarming, weddings, business inaugurations,
and so forth, and one of the essential features of such func-
tions is the presence of Buddhist monks who undertake the
religious part of the function. They usually recite a Buddhist
chant, give a sermon, or else supervise religious rites. When
inviting monks to attend these functions people's first choice

would be some well known and highly esteemed monk. Failing
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this they wiil choose the monks they know well personally,
who may even be related to the family. Some, however, leave
the choice entirely to the abbot. .

Because most people like to have well known and
highly respected monks for their functions, the provincial
Chief lMonk and those with administrative responsibility tend
to be in great demand. This is particularly true of thosé
monks'who are both senior Sangha officials and good preachers.
Often they are invited to distant villages, which means spend-
ing the night away, in order to give sermons.

There are no rules or regulations laid down as
regards this aspect of monks' work. If they can they usually
are glad to comply with people's wishes, because they feel that
in so doing they gain merit for themselves and achieve some good
for the people.

Most monks can recite Buddhist ggggg%gg, but there
are few who can deliver an extempore sermon effectively. These
monks are not only very much sought after as preachers but they
often have administrative and teaching duties as well.

Apart from attending ceremonies of various kinds
senior monks with administrative responsibilities often have
to spend a great deal of time receiving people who come to
them for advice. ©Some monks have visitors all day long, but
others , to ensure that they get some rest, put up a notice
of their counselling hours. Receiving visitors may not seem
to be such hard work; but it can take up a great deal of time
and be very tedious.

With: such chores all the year round, drawing on his
time and energy, the Provincial Chief Monk inevitably finds

his official duties - in Sgngha administration, education,
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propagation of Buddhism and controlling Wat (monastery)
property - a great burden, which requires more personnel than
is available at present. |

As it is generally known, rural development has been
one of the major efforts of the government in recent years.
Villages in remote and depressed areas have been the main tar-
get in the government's community development project, and
government officials havé been sent out to help people in
faraway villages, These officials always make a point of
contacting the local monks, especially thefTambpn;Chief Monk
or the abbot of the Village Wat, at least to pay their respects
according to the Thai Custom, but more often in order to gather
information and seek advice,

Monks are in a position to understand the villagers
at least as well as government officials at the village level --
such as the Kamnan, the village headman or the schoolteachers.
This is because villagers go to the monks with their problems,
and also because the village wat often serves as the community
centre where people gather and discuss village affairs. If
development officials want to familiarize themselves with the

&problems and affairs of the local people, they can do no better
than meet and have discussions with the monks.

In addition to supplying information to government
officials, the monks can also sometimes help to initiate
development programs themselves. Good examples are the abbot
of Wat Bany~ None Lan, Utoompornpisai, Sriskes, and the abbot
of Ban Phai Yai, Muong Samsib, Ubolrajdhani, without whose
initiative and support the greater part of the various devel-

opment schemes for the villages would not have been possible.
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It must be mentioned, however, that monks vary
in their attitudes to community development. There are a
small number who feel that monks should not be involved
with government development activities, but even these, though
they do not want to be involved, do not obstruct. It has been
estimated that 25% of all monks can be fully relied on for
active support, 50% can be moderately relied on, and 25% can-
not be expected to help at all.3

The proportion of monks who help in development
work, given at 75% is high, considering the fact that they do
so of their own accord without any clearly defined policy from
the central Sangha Administration.

As for the monks who do not as yet participate in
community development activities, it is probably because they
feel uncertain as régards the Sangha towards the social changes
taking place in their réspective community first. There may,
of course, be some personal reasons behind it as well,

What is worth noting is that monks have become in-
volved in village development schemes of their own accord,
without any formal decisions on the part of the Sangha Admin-
istration, This surely shows that the Sangha and the lay soc-
iety are in fact inseparable, and any social changes brought

about inevitable affect the Sangha as well.

The First Buddhist Studies Centre in the North East

In discussing the Buddhist Studies Centres in the
North East which are new Sangha organizations concerned with
rural development, the Centre in Ubol will be taken as an

example,
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Seéond only to the Twin City of Bangkok and
Dhonburi, Ubolrajdhani is the province with.the biggest popul-
ation in the country. After observing relations between gov-
ernment officials in charge of development progremme and monks
in the villages for some time, the Sangha of Ubol felt that
there was a need to help local monks and novices to arrive at
a better understanding of the government's aims and methods.

It was strongly felt that sﬁch understanding on the part of
local monks and novices was essential for the government;s
efforts to have good results and for thé villagers themselves
to achieve progress. The question to what extent and in what
way monks whould help in community development projects, how-
ever, was one that called for careful consideration, and Therac
of the provincial level felt obliged to give advice and guid-
ance to local monks and helb them to participate in development
activities within the bounds of the Vinaya Rules. AslUbol was
a province in the Accelerated Rural Development Program, the
need to ensure that monks understood the-government's object-
ives and were ready to give co-operation was all the greater.
The Sangha at the provincial level consequently felt that there
was a need to lay down principles of co-operation, formulate
practical rules and provide'guidance to monks. Such a step, it
was felt, would help monks to work with a clear understanding
of what they were doing, and the result would be beneficial
both to the monks themselves and the community.

Such a step, however, would involve a great deal of
manpower in order to be really effective., It could not be at-
tempted as part of the normal course of Sangha administration,
because the Provincial Chief Monk of each province was already

overburdened with routine duties. Also, to be part of the
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official channel of operation, the scheme would have to be
directed from the central administration and the result

sould be a great waste of time and a feeling among the local
monks that the work was something ordered from higher levels
and not their own work, and they would react to it as they do
to all routine Sangha instructions, working only and when they.
receive an order. In the proposal of the two Buddhist univers-
ities, lMahchulalongkorn -rajavidhyalaya and Mahamakut, to have
graduate monks do two years' practical work in the provinces
prior to receiving their bachelor's degree, Phravirojratanobon,
the Vice Sangha-Governor of Ubol saw an excellent opportunity
of combining the two schemes. If these graduate monks could be
involved, there would no longer be a personnel problem.

In B.E. 2507 (1964) a request was sent to each of the
two universities for a graduate monk to work on the new project.
Two monks, one from Mahachulalongkornrajavidyalaya one from
Maha makut, were assigned to Wat Thung Srimuang, Ubolrachdhani.
However, admirable though their work proved to be, it was clear
that the‘two graduate monks alone could not o?erate a full
Sangha guidance programme for the entire province. It was then
that the Sangha of Ubol decided that a new unit, designed spec-—
ially to provide guidance to monks in the villages and this
help them to give the right kind of support and co-operation
to government officials, should be formed.

In that year, B.E. 2507 (1964) a meeting of the
Provincial Sangha was held at Wat Maniyénaram, chaired by the
Provincial Chief Monk of Ubol, and atténded by the Amphur
(district) Chief Monks, Tambo%;(commune) Chief Monks, Sangha
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School Principals, and their representatives. At this meeting
it was decided to establish an: experimental centre to be called
'Ubol Buddhist Studies Centre'. It was further decided that
the two graduate monks should help to organize and run the
centre, and as they were already stationed at Wat Thung Sri-

muang this Wat should house the centre.

Objectives of the Centre

Becuase if-wéé conceived as a special unit of work
designed to help relieve the.burden on the Provincial Chief
Monk, and to alleviate the shortage of personnel, care was
taken to avoid overlapping with regular Sangha activities.

Broadly speaking, the Centre's objective is twofold:
to promote major Sangha programmes, and to promote Sangha's
contribution to the government's and the people's development
efforts.

With regard to the promotion of Sangha programme,
the Centre has adhered to the principle of not interfering
with the Sangha's regular activities. The effort on this front,
then, has been directed mainly towards better understanding and
a higher:standard of education for monks in administfative and
teaching positions. Arrangements have been made to have qual-
ified instructors, mainly from the Department of Religious
Affairs, to give talks to monks at various levels. Pariyattid-
harm (Buddhist Studies) teaéhers have benefitted from training
courses and grants to purchése educational aids and equipment.

As regards promoting the Sangha's contributi&ns to
the government's and the people's development efforts, the
centre's main aim has been to work closely with government

officials.ana to give all possible help to government officials
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who try to help the villagers. At the same time efforts
have been made to supply government officials wiﬁh accurate
information pertaining to the needs of the people. To en-
sure that the monks' effort to liaise betweén government
officials and the people remain within the bounds of the
monkhood, the centre arranged to have talks on the subject
by eminent authorities, such as the Regional Chief Monk, the
Director-General of the Department of Religious Affairs, at
a number of meetings.

It should be emphasized that the Centre's programme
was conceived as an experimental one, and it was based on the
principle of not interfering with either the Sangha or the
government activities, but aiming chiefly at bringing about
co-operation and a working relationship which is beneficial to
both parties and at the same time staying within the limits

of the Vinaya Rules.
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Organizational Structure

Director

Deputyl| Director
Centre Committee =

Executive Secretary

Academic Branch Administrative Branch

H

Publication Section : Public Relations
Library Service Registry
Training Procurement

The Provincial Chief Monk is the Director of the
Centre ex-officio, and the Deputy Chief Monk the Deputy Director,
likewise ex-officio. The Committee is composed of all Amphur
Chief Monks, while the Executive Secretary and heads of the two
branches are individual monks with suitable qualifications.

For the experimental stage of the project the two graduate
monks were appointed. heads of the Academic and the Administra-
tive Branches. The Executive Secretary has authority to admin-
ister and delegate work in accordance with the provisions of
the Centre Rules.

With the exception of the library service, with its
very inadequate stock of some 500 books, all the sections have
carried out fairly substantial programs of activities. The
Training Section in particular has been operating with especial-
ly impressive results.

At the beginning it was a policy of the Centre not
to have long-term planning, but to keep watching and studying

current problems and plan short term programmes to suit. These
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programmes were one year in duration, or even shorter.

The first pilot project of the Centre was a one-
year undertaking. It involved the training of 120 Paryat-
tidharm (Buddhist teaching) teachers from remote areas.

After the training course which lasted 30 days the trainees
were expected td return to their villages and make use of
what they had learnt during the course in their effort to
help the people and co-operate with government officials.

The second phase of the project was an evaluation of the
trainees' work. 21 three-strong teams were involved in this
part of the project. Before sending out the evaluation teams
the Centre contacted all the District Officers of the Amphur
to be covered through the governor, sending them credentials
of the evaluation team members, complete with photographs.

At the same time the monks themselves carried a copy of the
letter of credentials which they showed to their respective
District officer upon arrival. This proved to be a successful
approach, for all the monks were warmly received and generously
helped by the District Officers and other officials. The monks
moved from area to area according to plan, collected the in-
formation needed and returned to the Centre to prepare their
reports. The third phase of the project, which we called 'An
Assistance Programme for Pariyattidharm Teachers', involved a
careful study of the findings of Phase Two and an attempt to
solve the problems found by the evaluation teams. Thirty-
nine monks, or 'Pariyattidharma Teachers', who were all good
preachers and were held in high regard b& people in their own
villages, were selected and subsequently trained in three sub-

ject..areas: social studies, dgvelopment and religion.
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Instructors were from the two Buddhist Universities and the
Department of Religious affairs. After the training the
thirty-nine trainees returned to the thirty-nine chosen areas
in the province and operated along the lines suggested to them
during the training course. It must. be mentioned at this
point that the monks were warned against inflicting information"
or knowledge upon the people directly but were urged to take
special care to infuse the knowledge and information they
wished to impart in their sermons or conversations with the
villagers, At the same time they were expected to gather in-
formation of the people's condition and report back to the
Centre.

The pilot project took nine months to complete.
Every three months the monks on assignments were required to
send reports to the Centre. It was found that the rgports
were very satisfactory and their summary is presented below.

5

A summary of the Reports from the 39 Monks on special Assignments

1. The monks contacted and enlisted help from 94

Government unitse.

2. The monks consulted government authorities on 84
matters.,
3 " - The areas of operation covered 19 Amphur and 188

Tambol (commune).

4, The monks on assignments have regular positions and

duties as follows:

- as Pariyattidharm teachers - 32
- as Tambol Chief Monks - 9
- as Abbots - 8

- as Secretaries to Amphur Chief Monks - 3
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~ as ordination officiating monk - 1

- teaching Dharma classes all through the 3 month
period on an average of 18 hours per day, or
1620 hours altogether;

- teaching Pali on an average total of 43 hours
per day, or 3870 hours altogether;

-~ teaching Pali Matayom (the Buddhist secondary
school) 3 hours a day, or 270 -hours in all.

"5 The monks held 279 training sessions which were

attended by 1871 monks and novices, 552 of whom were people

already under their supervision.

6. The following is a list of subject matter covered in

the training sessions:

- The Vinaya Rules 190 sessions

- The Dharma 111 sessions

- Monks' attire | 82 sessions

- Social behaviour 83 sessions

- Cleanliness ' 106 sessions

- Keeping order 87 sessions

- Education 105 sessions

- Public Service 74 sessions
7. No obstacles were met with during the training sessions.
8. Training sessions were organized for school children

in 97 schools.

0. The subject areas covered were:
- Education " 29 sessions
- Health 50 sessions
~ Development 46 sessions
-~ Culture 34 sessions

Religion 39 sessions
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10, The 178 sessions (above) were attended by a total
number of 22,195 school children and 596 teachers,
11. 176 training sessions were organized for 24

government departments.

12. The subject areas covered were:

- Development 24 sessions

- Health 20 sessions

- Education - 34 sessions

- Culture 8 sessions
13. 2,069 government officials attended the sessionms.
14, Training sessions were organized for 237 villages.
15. The subject areas covered were:

- Religion 104 sessions

- Customs 64 sessions

- Culture 69 sessions

- Development 84 sessions

-~ Health 71 sessions

- Vocational occupations 54 sessions

- Illnesses 55 éessions

- Mutual co-operation 91 sessions

- Local social situation 57 sessions

16, The 649 sessions (above), were attended by 16,659

men and 20,530 women,

17. On 24 Buddhist religious days customary religious
rites were observed. The occasions were attended by 6,052
men, 6,028 women and 2,255 youngsters.

18. Into the 600 sermons given teaching on the following

subjects was infused:
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- Better living 27 times
- Health | 67 times
- Morals 107 times
- Community Development 61 times
- Drinking water 64 times
- Peace 82 times
- Illnesses 63 times
- Superstition 80 times
19. Special activities undertaken included ten 'Candle

Presenting' Ceremonies and forty 'Cloth Presenting' Céremonies,
attended by a total of 12,221 people.
20. The monks accepted invitations to give sermons

at 98 villages. The sermons were attended by 17,606 people.

21, The sermons, 181 altogether, were on the following
themes:

- Sila (precept) and alms 70 sermons

- Concentration 44 sermons

- Panya (wisdom) 47 sermons
22, In the sermons was interspersed teaching on the

following subjects:

-~ Illnesses and how to deal with them 39 times

- Superstition 54 times
- Health ' 58 times
- Drinking water 43 times
- Development 60 times
- Unity 66 times
- Education 74 times

-.Self-help 51 times



- 82 -

The Centre's Projects

After the completion of the Pilot Project, the
Centre Committee held a meeting at which the Secretary sub-
mitted an evaluation report on the Pilot Project and asked
the Committee to consider what steps the Centre should now
take. After considerable discussion the meeting agreed that
the achievements of the Pilot Project far outweighed its
weaknesses and that the Centre should proceed to undertake
new programmes, bearing in mind shortcomings of the past
attempt which needed correcting. Between B.E, 2508 (1965) and
B.E. 2513 (1970) the Centre of Ubol undertook eighteen major
projects. They were all training projects, although they
varied in objectives and syllabus content and aimed at different

levels of trainees.

Subjects covered in the Centre's Training Program

The subjects covered fell into three main groups:

Religion;

Social Studies;

and Development,

In the selection of subjects within each main group,
consideration was given to the level and general background
of the trainees and to the findings of the evaluation surveys.
If, for instance, a course was being planned for a group of
abbots, the subjects in the Religion Group would include
Sangha Law, Regulations of the Sangha Supreme Council, Sangha
Administration, and other subjects which would be of the

greatest use to abbots in discharging their duties.
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For the Social Studies Group the selecting of
training matter is largely determined by the problems in
existence which had been listed and studied previously by
the evaluation.teams.

As regards 'Development' the three main subjects
covered were health and hygiene, wat organization and adminis-
tration, and co-=operation with the government in community dev-
elopment. It should be mentioned, however, that in drawing
up this part of the course syllabuses the Centre made a point
of conéulting relevant government agencies and officials.

It should perhaps be emphasized that special efforts
were made in drawing up course syllabuses to tailor the courses
to suit prospective tralnees, their background and their needs,

t0 ensure maximum end results.

Course Syllabuses:

A @ourseé for Pariyattidharma Teachers:

Religion Group: ' Methods of teaching
' Pariyattidharma

General psychology
Principles of Buddhist propagation

Social Studies Group History of foreigh
relations

History of the Thai Nation
Social psychology
Social Welfare

Principles of public
relations

Development Group Contributions of the
Dharma to Development




Methods of helping the public
to understand Government policies;

Methods of enlisting support for
activities initiated by the abbot;

Preatment and prevention of
contagious diseases;

Practical training in development
work.

A Course for Monks officiating at ordination ceremonies {the Uppachaya")

Religion Group:

Social Studies Group:

Development Group:

History of the Buddhist Religion;

Security and stability of the
Buddhist Religion;

Religious Community Administration;
Dharma and government.

Methods of promoting traditional
Practiceés;

Buadhist Guidance methods;

Methods of solving village social
problems;

Methods of promoting social
stability in the village.

Development and Dharma Principles;
Cleanliness and hygienic living;
Wat care and art preservation;

Co-operation in Community
Development schemes.

The above course syllabuses should serve to show

that the content of each training course was selected in such

a way as to be of maximum benefit to the trainees. As a result

the courses were very successful. Some trainees who were both

Paiyattidharma teachers and ordination Officiating lMonks joined

both courses and they found it all interesting and useful.
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Instructors

It goes without saying that the success of any
training programme depends first and foremost on the quality
of the instructors. The Centre had some difficulty in re-
cruiting instructors for the courses, largely because the
people the Centre wanted to invite were usually either full-
time senior government officials or senior Thera with regular
duties. On the whole it was found easier to recruit monk
instructors. A regular feature of each course wé; a lecture
by the Regional Sangha Superintendent (Chao Gana Pak), Qho
was always willing to accept the centre's invitation to speak
except on the very few occasions when he had some other impor-
tant engagement. The two Buddhist Universities~, particularly
Mahachulalongkornrajvidhyalaya, readily provided many instruct-
ors. In addition, the Thera of the province, from the Provin-
cial Chief monk down, were always willing to participate in
the training programme as instructor, and most of them proved
to be very stimulating lecturers.

On the lay side, the Centre Dirictor enlisted
assistance from such government agenciés as the Provincial
Development unit, the Rural Technical Assistance Centre, the
National Security Council Unit, the Prdvincial Police Force,
the Provincial Health Authority. These units sent represent-
atives to give lectures on their special fields. Because of
the stimulating diversity of: subject matter, the interest and

enthusiasm. of the trainees were kept at a high level all the

time.
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Co-operation

Throughout its training programme, the Centre received
willing co-operation from the Sangha, the government circles and

the public.

Form the Sangha

, Sangha members of the provincial and the Amphur
levels all joined in enthusiastically and helped with the
organization énd operation of the training programme. The
abbots also helped in various ways: some organized meals for
course participants,'some helped to disseminate information to
monks in their charée, and some made donations towards programme
expenses.

At the Tambol and village levels the training
programme was well received by the monks from the very begin-
ning.and enthusiasm for it increased as the programme proceded.
There were even suggestions that courses should be organized for
individual amphur or even tambol in order to afford greater op-

portunity of examining local problems.

Co—operation from Government Departments

In B.E. 5510 éléé?jﬂé Qééééée from General Prapag'
Charusathien, Minister of the Interior, was sent to the Centre
through the governor. The message was read at the opening session
of a training course.

Nai Pat Bunyaratapan, Govefnor of Ubol, gave enthus-
iastic and unfailing support to the programme all through.

Apart from acting as an instructor himself the governor made a
personal donation towards the cost of the orgamization, provided

transport facilities and paid regular visits to Centre functions.
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Other government agencies likewise were very co-
operative. Their contributions included instructors' service,

loans of equipment for demonstration purposes and donations.

Co-Operation from the Bublic

Through the hWat Committees" (each composed of
representafives of the_éommﬁnity and éefving as a liaison body
between the people and the wat) the Centre received very strong
-support from the public. = Meals were provided for the trainees
all through the programme. Necés;ary equipment was loaned,

transport provided, etc.

With such full support from the three sectors, the
Buddhist studies Centre of Ubol, with its very small office,
proved itself to be an institution of voluntary service with

far-reaching beneficial effect.

Programme Expansion B.,E. 2508-2510 (L965-1967)

Encouraged 'bj the success of the Ubol Centre, and
considering the fact thgt other provinces in the Northeast,
similar to Ubol, in their poverty, were receiving government's
full attention and therefore their Buddhist monks were probably
in the same situation as those in Ubol, the Centre at Ubol
decided that efforts should be made to organize 'similar centres
in those provinces. Invitations were then sent to Chief llonks
of Nongkai, Sakolnakorn, Nakornpanom, to send fepresentatives
to study the programme of Ubol Centre.

As a result, Nongkai established a Buddhist Centre
at Wat Srisakes in B.E. 2508 (1965) along the same pattern of
administration as that of the Ubol Centre. Nongkai Centre in
turn invited Srisakes, Surin and Burirum to send representatives

to observe their programme. The Sangha of those provinces;
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-after their representatives had observea activities at
Nongkai and Ubol, took steps to establish their own Centres.
Thus, by the end of B.E. (1967) Buddhist Studies
Ceptres had been established at Ubol, Nongkai, Nakorn FPhanom,
Sakolnakorn, Surin and Burirum.
| These centres have been operating programmes with
encouraging results and have enjoyed continued support from

their respective governor, government officials and the public.

Co-ordination Centre For Sangha Social iService in The Northeast

In B.E. 2510 (1967) the Directors and officials of
the six Buddhist Ceﬁtreé in the Northeast, altogether fifteen
monks, undertook an observation tour of Bﬁddhist'activities in
the North. They were greatly impressed by the programme of
the Centre in Chiengmai, and upon their return to the region
decided that they should, learning from the example of Chiengmai,
make efforts to co-ordinate the programmes of the centres in
the Northeast. \

A meeting then was called at Nongkai, attended by the
Directors and Centre officials from Ubol, Sakolnakorn, Nongkai,
Surin and Burirum, and chaired by Phrathep Ratanamoli, Director
of the Nakornpanom Centre. |

The meeting took two days, ending with the appointment '
of a working committee charge with the drafting of rules for
the proposed Co-ordination Centre. After one and a half months
the finished draft was submitted to the Chairman, and another
meeting was called, at Wat Phra Dhatu Coengchoom, Sakolnakorn.

At this meeting it was decided to organize a co-ordination

Centre is at present at Wat Thung Srinuang, Ubol. Phrathep
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Ratanamoli, Chief lionk of Nakornpanom is the Centre Director,
with Phrathep lMonggolmethi, Chief Monk of Ubol and Phraraj
Vimolmethi, Chief Monk of Sakolnakorn, as his deputies. The
Centre Board of Directors included Chief monks of Nongkai,
Surin and Buriram Phra Virojratanobol, Deputy Chief Monk of
Ubol is the Secretary-General. |

The Rules of the Co-ordination Centre require tﬁat the
Centre hold a general meeting once a year in order to plan its
annual programme of activities and approve the annual budget.

The duty of the Secretary-General is to ensure that
the Executive Committee carry out the resolutions of the
@General lMeeting. The functions of the Executive Committee are
diveded into two branches: the Academic and the Administrative
Branch. |

The Academic Branch has a chief who reports to the
Secretary-éenefal. Tﬁié Branch is responsible for the Drafting
of course syllabuses, evaluation, publication, documentation
and research.

The Administrative Branch likewise has a chief who
works directly under the Secretary-General. This Branch is
responsible fof the general administration of the Centre,

finances, accounts, supplies and premises.
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Organizational Chart of the Co-ordination Centre

Annual General Meeting

Directors

Board of

Secretary-General

Executive 'Committee

fix

Administrative Branch |y Academic Branch

Branch Chief Branch Chigf

Staff : Staff

Secretary . Secretary

General administration, finances Course Syllabuses,
accounts, endowments, -supplies, evaluation publications,
public relations, research, library service

Through tﬂe Co-ordination Centre the provincial
ceiitres were aﬁle to co-ordinate their activities, enlist each
other's assistance and operate more efficiently.

During B.E. 2511 (1968) and 2513 (1970) seven more
Buddhist Studies Centres were formed: in VYdorn, Loey, Konkaen,
Roy-Ed, Mahasarakarm, Jaiyapoom and Srisakes. (See the map
showing the-actualzaréas lof the centres).

These centres have'been operating with.the assistance
and guidanée from the qo-ordination Centre. In the following
paragraphs I shall givé an evaluation of their programmes
based on_information gathered from discussions with the Centre

Directors.

Relations with Government Officiais

Most of the Centfe Directors feel that activities of
the centres promote closer relations between the Sangha and

government officials, and consequently better understanding and
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greater co-operation.

Training

Buddhist monks and Noviees have a direct duty to teach
the people and lead them along the path of virtue towards a
happy existence., The Centre Directors are agreed that the
Centres' training programmes help to equip monks to discharge
their duties more effectively. The monks who have benefitted
from training programmes have been able to teach villagers to
live better, more hygienic, more productive and generally

happier lives.

Development

The Centres enable monks to participate in government
development schemes in productive and effective ways and at
the same time keeping within proper limits, and their activities
have very satisfactory results. In addition, the visits of
these monk trainees to people in depressed areas, who live in
the fear of danger from subversive elements' have proved to be
of great solace to them.

Also, through the training programme monks from
distant areas have had the opportunity of coming to observe
Sangha activities in towns, and of meeting other monks and
establishing close contacts with each other. Indeed it could
be said that the Centres help greatly to foster unity among
Buddhist monks in the region.

Obviously before 1965 none of the 15 Changwat::
(provinces) had a permanent office for the Buddhist affairs.
Some of the Changwat Head Monks worked in their kutis (living

quarters), some in the preaching hall, and some underneath the
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kuti . or preaching hall. Stationary and equipment had to be
kept in their kutii.® Such lack of organisation and facilities
limited the progress and quality of the work. Fortunately the
situation has now changed and in 9 of the 15 Changwats in the
Northeast proper offices concerned with the Sangha Social
Activities have been set up:. 'In each qffice there are from 3
to 7 young monks working in various capacities. This means
that within 7 years through the activities of these Centres
the Sangha Social work in the Northeast has been much improved.
During my tour of the North East of Thailand I
visited these Centres and interviewed various officials; such
as the Directors, Secretaries or others, depending on availab-
ility. From what 1 saw and heard it is clear that the work in
Sangha Social Services done by the Buddhist Monks in these
areas has much improved. The monks seem more committed to act-
ivating the Sangha authorities. The Centres enable them to have
a better:understanding and unity among themselves regarding
Sangha Studies and their responsibilities to secular affairs.
The relationship between the monks and the people has clearly
improved; they are able now to meet on a closer level and in
a more satisfactory way. With sﬁch'an official set up the
people may be more easily involved in the activities carried
on by the Monks. It is also easier now for the monks to contact
and co-operate with Government officials.  Some of the officials
thus contacted become involved to some extent in the Sangha
Social work and become valued middlemen helping the monks in
their relationship with the Government departments. The special

work in secular affairs for which the monks are needed may then
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be successfully carried out with such aid. The tradition

of respect for the Buddhist monk through the high ideals to
which he is supposed to conform make him a trusted and natural
leader in the community.

The Centres all seem to run quite smoothly but there
seems to be a lack of ambition which may be partly due to lack
of financial support. No effort is being made to introduce.
extra activities or to camse the Centres to grow. FPerhaps at
the moment they are at a stage where they need to collect them-
selves and consolidate their gains., But some problems are
remaining unsolved and it may be such difficulties which are
retarding progress. One problem which the Centres are facing
is staffipg: at the moment the staff are all temporary which
means there is a big step back every time someone leaves to be
replaced by another who has to learn the job, and this happens
too often.

;3 Ghou Khun Phra Virotratnobol claimed that he needed

a qualified secretary to help him in the secular affairs of

the Sangha Social -Service. His discussion of a scholarship

for monks to enable theﬁ to complete their studies and return

to work for the Centre is interesting. It should be said that
the work of the Centre depends very much on the quality and
capacity of the Secretary, for it is he who is most directly
involved in the Centre's activities and it is he whom the people
must contact.

All those interviewed felt the need of technical
supervision to aid the work of the Centres. Some officials of

these Centres may not have sufficient experience of Social work
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and especially in 'such cases technical supervision is necessary.

In most cases it seems that fhe Centres' Directors
try to teach the people to help themselves. There may be some
aid with large constructions but the principal policy seems to
be a slower long term investment designed to enable the people
to help themselves. In most cases this begins with the educ-
ation of the village monks in Social work who then return to
lead the development in their areas. Annual seminars are held
which include instruction in their pfogramme. Other subjects
concerning Buddhism also make up the programme. The Centres
may also assist the village monks assisting them in their rela-
tions with Government officials, sometimes by contacting the
Government office for them and sometimes by taking them to the
office and helping them with their business.

Although the Centres are principally concerned with
education a certain amount of construction work and the like is
carried onj; details of these material results may be found in

the following table. i ..,
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Table No, 3.T.™

Numbers of Trainees at The Centres

(all are monks)

1965-1969

Centres Trainees
Ubol-Rajdhani 196
Srisaket 514
Loey 393
Nong Kai 2,295
Udorn Dhani 450
Khorn Kien 400
Maha Sargam 400
Roi-Ed 280
Buriram 590
TOTAL 5,518
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Table No, 3e2s, °

Financial Support to the Buddhist Studies Centres in Northeast Thailand

1965-1969
{
“4
Centre ' Financial Support Cin Baht):
From the E::;_Fouhdation From the People
Ubolrajdhani | 177,547 87,860 B
Srisaket > | 62,000 34,085
Loey . 170,405 7,795
Nong Kai | | | 146,600 26,000
. Udon Dhani 63,500 9,271
Khon Kien 78,000 10,985
Maha Sargam | | 68,000 11,500
Roi-Ed 74,000 55,550
Buriram 132,300 12,914
Totgl-. 971,752 235,960
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TABLE NO.3e3.

Roads, Wells and Toilets Conctructed Under the Supervision of the
Trained Monks
4 196551969
Centre, | Roads Wells Toilets
" Length(Km. ) T widta(m.)
Ubol Rajdhani 29 8 8 4 -
Loey 90 6 193 617
Roi-Ed 12 6 22 156
Buriram 40 4 63 189
Srisket 69 6 14 92
Maha Saragam 16 3 26 18
Khorn Kien - - - -
Udorn Dhani 102 4 8% 138
Nong Kai - - 5 20
TOTAL . 358 37 414 15234
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Yet this sort of active involvement in the sphere of
nation-building is a neologism in Thai Buddhist history, and
almost contrary to-—the traditional and orthodox idea that 0
monks should 'be far apart from-mundane affairs, practicing the
holy life and striving for Nirvana, and in that way contribut- h
ing to the merit and the welfare of society. This issue is
far from clear, however. There are discussions and great
differences of opinion among the higher Sangha members, among
higher civil servants and also within the Buddhist Association.

Many of the monks with whom I discussed the role of
Buddhist monks in development work - iﬁcluding.junior, learned;
and both provincial and Bangkok-based Sangha members, but by
no means a representative sample - felt amazed by my interest in
their potential social welfare activities, and most were vehement
in denyiﬁé that the monkhood should engage in such activities,
with the exception of helping to build hospitals:and to increaseé
education., They viewed their roles as religious per se, and
their task with respect'tb the laity as-religious"teachers and
specialists. In their eyes the promotion of Buddhism should
be their central concern. They argued that a pure Buddhism
would operate -as an important moral force in Thai society,
inducing the people to make merit and to care for each other's
welfare, thereby promoting the welfare of the country and the
prosperity of religion. They were opposed to the idea that
monks should operate as teachers of secular subjects or as
practitioners of modern medicine, since they viewed such

activities as being incompatible with the discipline of monks
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(Vinaya) that would lead to the méral degradation of the .
monkhood. It. shoudd furthermore be recognized that most of
these junior professional monks had entered the monkhood at
a very early age, sometimes as young as eleven, and that
their lives were really divorced from the lay worldi yet
among them are those who may rise high in the ranks of the
Sangha through their commitment and high degree of learning.

A majority of the leading senior monks in Bangkok,
however, appears to be very.interested in a more active
engagement of the monkhood in Sangha 8ocial activities.
They claim that the social welfare policy of the Sangha
predates that of the government and that nowaday they
should actively support the Community Development programme
of the s‘l’:'ate.7 ﬁll that has been said iss not new to the
monks. Everything has been tried by the monks, and in
some places is still practised nowadays. But these ideas
have been neglected for some time and'may be new to some
- pedple. tIoITmIoC T

Monks used to have a hand in national education, in
being both teachers and course organisers, to satisfy the
need of the country, even though there was no National
Education Plan, and it was well thought of at the time..

Monks indirectly help the nation through their
traditional duty of preching the Buddhist law of cause and
effect (good deeds lead to good, and wrong deeds to evil).
They brought to the people's attention a variety of good
actions, like the construction of roads,'wells, preaching
halls, and so on. The people Qere willing to give labour

and money for community development, thereby follwing
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Buddhist teaching. For centuries monks have carried out
Sangha Social Services, planning development projects
and organising village groups to carry them out.

It is hardly surprising, therefore, that since 1963
both Buddhist universities have run programmes for the
training of monks who are to be assigned to the country
'aﬂ& who will engage in social welfare activities and teach
the. provincial monks the techniques of modern welfare work.
Moreover since 1968 there has been a similar programme
for the training of Buddhist nuns at Mahamongut Buddhist.
University.

The line of argument empioyed'by senior monks in
Bangkok is that monks should be well trained and conversant
with modern subjects if the monkhood is to remain respected;
next to being spiritual leaders, they also should be intel-

lectual leaders. continue on page I01)
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The village Wat should remain the social centre of
the village communities, and the monks should therefore co-
operate with the secular provincial and district authorities.
They stress that the people will trust the monks more than the /
secular authorities, that the government programme is for the
good of all concerned and that the monks should play an impor-
tant fole in the modernization of the country by enhancing its
. welfare., Rather than accentﬁating a concern with the Vinaya
rules, they emphasize the Dhamma ana the merit making principle
of giving. The monks should give knowledge to the people and
show them, by example and by teaching, that to give to a
community effort is as good as giving for purely religious
purposes. By enhancing the welfare of the people, the pros-
perity of religion and the state will be furthered ’coo.8

Among the higher civil servants opinions are also
divided. At the Department of Religious Affairs people seem
to fear an increasing encroachment of the state on thé autonomy
of the Sangha. Although the Department is by its very nature
in no position to keep the affairs of the state and church
separated, there is a distinct fear that the préssure on the
monkhood to co-operate in governmentlwelf;re programmes will
reduce the status of religion to being a mere todl of the
government, -which can hardly be desirable. But the Depart-
ment of Community Development likes to see Puddhist co-operation
with their programme. But there are also quite a few civil
servants who deny that there is religious merit involved in

their programme, since they would like to see themselves as
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being successful in their work whether or not the local monks
coroperate with them.

Evers has some information which pertains to this
questioh, insofar as he was interested in the reinterpretation
of Theravada Buddhist values in modern society. He inter-
viewed a representative sample of 25 higher Thai civil servants
about the question of merit in modern society, and notéd im-
portant differences in opinion. .Although 14 found development
programmes to be meritorious, (while one rejected this idea
completely), the number who found certain activities merit-
orious decreased according to-ghe jop. Only nine thought the
construction of roadslénd canals to be merit making, while
four rejected this idea. Nobody could discern any merit in
the construction of factories, for instance.9

Among members of the influential Buddhist Assoc-
iation of Thailand, opinions seem to be equally divided and
sometimes confused. In one and the same article, Princess
Poon, Vice-Fresident of the Associgtion, argues first, that:

They (Fhe monks) are regarded as one of the

Triple Gem (Buddha, Dhamma and Sangha), which

we have to respect and worship every morning and

evening., They have personally renounced the

detestable WOrld and followed the Buddha's
footprint, but they look back toward the worldly
affairs on account of their loving kindness and
compassion only....He (the monk) should not lower

himself to interfere with us who are lay-people.
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For, if he wishes to do so, he can leave the Order

and come to an equal level with us at any moment.

But a little later she argues, that:
Monks can help much both in the administration and
education of the country if they have enough know-

ledge about the work and._sincerely ove. their country.

She further argues that the active social involwement of the
Buddhist nuns would be desirable and meritorious to themselves

and society alike.10

At the village level, regardless of the views of
important people, religious and lay alike, to the common man
in the village merit is a rather tangible item and a“practical
way of behaviour. To make merit may be good in itself, it
may be a means to an end, or it may Jjust be part of a social
situation. While some people may consciously strive ?o acquire
merit, to most it is an unquestioned ingredient of life,
giving reason to moral codes and shaping one's relationship
to relatives and the community. It is a way to achieve a feeling
of well-being. In itself comulative aspect of merit may serve
to explain social inequalities, success or hardships.

Next to these general notions, which will be
discussed in some detail later, common people in the town or
village have their own precise ideas about the ways to make
merit; but individual motivations to acquire merit may vary
widely. While many of these motivations can be explained in
social terms, a few others should be explained in terms of
individual religiosity.. The socially meaningful motivations,

which are most conspicuous and most common, will concern us here.

{



It is useful to review a few individual cases of merit making
behaviour, as I observed them, and to briefly discuss the

collective asﬁects of merit making in the communal setting.

Merit-making as seen by various people

Nang (Mrs.) Apson Sripa is 45 years old and the
youngest daughter of a middle-~class Ubol family. She works
at the Ubol Civil Servants' Club (an eating and meeting place
for government -officials only) serving food prepared in her
home. ZAccording to Northeastern custom the youngest daughter
is the heiress to the largest proportion of family properties,
and Nang Apson inherited three acres of land from her parents,
and when her mother died she encountered serious financial
obligations. As the youngest daughter and the heiress, she
had to make sure that the preparations for the ceremony con-
cerning her mother's cremation were acceptable to her status
and were to the satisfaction of her relatives and neighbours.
That entailed considerable expenditure, for when somebody dies
merit should be made on her behalf, and a measure of the merit .
is the lavishness of the appropriate ceremonies. Of course,
in actual fact it is not the youngest daughter only who pays
for these ceremonies: Relatives and neighbomrs will also
contribute, and so make merit for themselves and the deceased.
But Nang Apson was personally responsible for the appropriate
rites and cremation. The seventh, the fiftieth and the
hundredth day ceremonies were celebrated with increasing
elaboration. Finally, some ninety eight monks were invited
to chant at Wat Tungsrimuang and several hundred neighbours

and relatives paid their last respects to the deceased while
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making merit for her by the fact of their presence, and
their show 6f respect for the Buddha, the Dhamma and the
Sangha. After the ﬁonks had bhanted?théy; and later the
guesté, were treated to a éostly meal.

By all this, Nang Apson méde merit for her mother
and for herself, énd-réised:her status in the eyes of her
relatives and neighbours but incurred some debts. She mildly
regretted the expendifure, but could never have avoided it.
She behaved like a good Buddhist, a good daughter, and also
acted under the pressure of an unavoidable situation.

Phra Maha Srita Yasindlo is a professional monk who
has already spent some twenty five years in the monkhood and
has achieved.the Fifth degree of Pali learning and gained an
M.A. in Sanskrit from Baranasi Hindu University, lndia. He
was born in a village in Ubol, but made his way to Bangkok
as a bright student. When I met him, he was furthering his
knowledge at Maha Makut Buddhist University, studying English,
Buddhist philosopy and secular subjects. To him, merit was
a clearly understood phenomenon, and he did not doubt that he
was acquiring a lot of it. As a monk, his positidﬁ,in society
carried the highest possible status. lMoreover, as a religious
man he was in the most favoured position to make merit by
simply carrying out his duties and by studying. He noted that
when he preached his audience acquired merit, but he acquired
even more. On his early morning rounds he offered the pious
an occasion to make merit by accepting their gifts. 4s a
consequence his room in Wat Raja-Oros, Dhonburi was literally

packed with detergents, cigarettes, matches, coffee, cloths,



books, and'a considerable amount of money, most of which he
spent on books.

It was obvious to him, as it appears to be clear
to the rest of Thai society, that to be a monk is to make
merit. And though he was dubious about the poséibility of
the transfer of merit to the living or the dead, there was
little doubt in his mind that his parents benefitted by the
fact that he was a monk,

tha-Maha Srita was not unconscious of social values.
He recognized that merit involved giving to others and being
good to others, but he could not find merit in social involve-
ment of monks other than in preaching, teaching and attending
merit making ceremonies, such 'as cremations.

Nang Tonggam Sangchart, wife of Mr. Duen Shangchart,
a former school teacher, is of Ban Phai Yai origin. She works
in the market of Khemaraj, a district in Ubol Province, about
60 kilometers North of Ban Phai Yai, selling live fish collected
from Ban Phai Yai and neighbouring villages. To her, merit is
any form of Buddhist religious behaviour. When she comes home
from the market, she buys some flowers that she offers to the
Buddha in her home. Her Buddha has™ to favour of the flowers;
before she goes to work she bows down before him and asks for
success in her business,

Whenever she has saved some money, she buys a
lottery ticket, and then goes to the temple to offer a baht
(about two new pence) or two, hoping that the merit she so
makes will enhance her chances in the lottefy. As a form of

merit making, she is fond of travelling to any of the religious
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fairs in the district or neighbouring villages around Ban
Phai Yai. There she will first go to the temple, spending
her ten Baht or so wisely: splitting one Baht pieces into
fifty Satang pieces, offering them one by ocne in the appropriate
alms' bowls; buying flowers, a joss-stick and a candle for
one Baht, and offering them to any of the officiating monks
in return for his blessing; finally, buying a dﬁe Baht piece
of gold-leaf.to stick on a Buddha statue. - With the rest of
the money she will enjoy herself at the funfair surrounding
the temple.
Nang Tonggam is also curious about her future.
Therefore she often goes to a neighbourhood temple to donate
a few joss-sticks or flowers to an older monk who has some
local fame in astrology. Her future is invariably a blessed
one, and again she feels she haé killed two birds with one
stone. Or one might say fhree birds, because she also takes
a bottle of lustfal water home and carefully mixes it into
the Sianghai Jar where she stores water that she needs for
bathing and cooking. |
Nang Cham Nien who is thirty years ovld, is more
interested in merit for its own sake. She is a cook in a
Kindergarten in Ubol, and manages to save some money which she
spends on her children who are in the care of her‘mother.
With whatever little money she has left, shé manages to pay
for a number of pilgrimages each year to holy places like
the temple of Phra Tatuphanom which is over a hundred miles
North of Ubol. Upon feturning home from such occasions, she
would complain and then praise herself for having gone through

such hardships ~ she believes that these should earn a great
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déal of merit. Furthermore she often goes hastily into
temple to donate a small sum as a contribution to her store
of merit. She obviously feels well on such occasions. Whep
her Father died she desperately wanted to travel back to her
native village in Kam Cha-E (a district in Nakorn Fhanom
province) to attend the 100th day ceremonies, to make merit
on her behalf.ll
Nai (Mr.) Smat Chan-ngam is 42 years old from
Mahasaragam, a Province about 200 miles North-West of Ubol,
and claimed not to be interested in_merit. He believed that
merit was only a way.of saying things. When he heard that his
grandmother had died, he felt obliged to go to his native village
to make merit for her, he said. But when he arrived there he
had run out of money, and during the ten days that he was there
he only visited the temple once when a movie was shown there.
This was also true for Nai Kiew, a twenty five year
0ld man. Once he had been a novice in a temple for two weeks,
although not of his own choosing and he had accomplished what
was expected. His parents, at least, had earned merit by
ordaining a son, but he éould not care less., The next time he
would be in a temple probably would be on fhe occasion of a
cremation or an ordination among his relatives or friends, and
his closest contacts with monks would be at the opening of an
enterprise or the blessing of a home. To him, merit and religion
were reduced to polite social form and ritual.
These few, rough sketches suggest the wide range of
behavioural consequences which may flow from personal concepts

of merit. A woman like Nang Apson acted under socisl pressure,
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and certainly also because of filial piety. But she did not
convey the impression that she enjoyed the opportunity to make
extensive merit. For a simple woman like Nang Tonggam there
was a little bit of religion in every aspect of life. It was
an unquestioned way of behaviour, affording some cultural and
psychological security. With the exception of Phra Mha Srita,
for whom religion was a way of life, Nang Chamnien was the most
conscious of the religious overtones of merit. For Nai Smat
merit was a way of expressing a vague consciousness of the way
of his native village that no longer held much reality, and for
Nai Kiew; merit had becomne an'empty social form sometimes required
in'terms of polite behaviour;

In the villages much of the merit making ritual takes
the form of collective rites. OCf course, individual merit
making is important too, such as the daily food offerings to
monks, but the real occasions to make merit are communal and
intercommunal in nature, - and . tend to coincide with the slack
seasons in agricultufe. These larger merit making festivals
not only offer the opportunity to make and to share in merit,
but they also provide very welcome '"counterpoints" in an other-
wise dreary and frugal eiistence. (see table no. 3.4-5)

Important cremations, like the cremation of a well-
known abbot or meonk, tend to take place after harvest in the
dry season, and are celebrated on a subdistrict-wide or even
larger scale. Though the host village does most of the prepar-
ation and makes the greatest contribution for the event, sur-
rounding villages contribute also (see table no. ¥.6) - so

that everybody may earn merit. llonks from surrounding Wat::




Table No. 3.4.

*Rice Contributed to the Wat (Wat Weluwan), Ban Phai Yai,Ubol Rajdhani

1966-1971 .
Vi lla'ges
Year | Village No. 1l|Village No., 8| Village No,1lO Total(ﬁzﬁn of Rice
1966 66 51 88 205
1967 71 61 o1 223
1968 69 57 69 195
1969 44 25 60 159
1970 59 36 65 160
1971 75 49 86 210
TOTAL 384 309 459 1,152

Record of Wat Weluwan, Ban Phai Yai, lMoung Sams1b
Ubol Rajdhani, 1966-1971

(* ) One Miun = 12

kilogrammes



- 111

TABLE NO}-3.5-

Frequenc& of . Alms Giving by Villagers.

No. Frequency Number of villagers
_ 1 Twice a day (morning meal andﬁlunch) 51
) 2 Once a day (morning meal) 15
3 Once a day (lunch) ) 21.
4 Twice a week :(morning meal énd lunch, '
on théﬁBuddhiét Holiday) ' S 11
5 Once a week (morning meal or lunch
on Buddhist ey ) 2
i 6 Never ....,.....;:.,...;............ -
100 .

TOTAL

* Dhe Buddhlst Hollday, this lS used by the people

' 1n “the North East and 'is the equlvalent of the
sabbath falling on The four phases ‘of the moon.




e

G
112, - /147

.\. ) /,

TABLE NO. 3.6.

*Monetary Donation for the Abbot Funeral Geremony

[
No. Village '~ Amount of money (Baht)
L1
1 Village of Nongpling 2,400
2 Village of Dong Noi 4,475
\
3 Village of Non Kadou 1,014
4 Village of Nang Yai : 3,211
5 Village of Kia Dam 776
6 Village of Vieng Nang 24,045
TOTAL ‘ 35,920

*

The Wat record of Wat Vieng Vang, Maha Sargam, Thailand,
1967.
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--will be present, and the continuous preaching (if possible by
loudspeaker) transmits the Dhamma to everyone bresent. Offer-
ings can be made and blessings received. There is an abundance
of food, and usually there also are competitions, like the
ghooting of rockets at a target, between the several groups of
villagers present.

More communal in nature are the yearly ordinétion
ceremonies when one or a few of the village's young men tempor-
arily enter the monkhood. This is a festive occasion towards
which everybody should contribute, and so share in the merit.12
Most of the merit goes to those relatives, fellow villagers or
parents, who make the largest contributions to the event, while
the parents acquire extra merit by having a son ordained in
the monkhood. It appears that the merit for temporarily entering
the monkhood is essentially earned by the sponsors of the event
and the parents, while the young monk basically serves a debt
of gratitude towards his parents and goes through a rite mark-
ing his transition towards adulthood.

Here may be the place to briefly discuss what I have ‘
called the self-cumulative aspect of merit. In general, all
association with the Wat or with the Sangha results in merit.

"It can also be stated thaf.merit is related to prestige.

As a rule, status positions in Thai society are
explained in terms of merit.  The more meritorious a previous
life, the higher the position in this life. Social equality
as well as soéial mobility therefore find an explanation in
religious terms., Furthermore, the relatively well-to-do, the
higher placed, also have the opportunity to make more merit than
others, because a hundred Baht make more merit than one providing

that the intention is the same and the source of money respectable.
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It is expected that the richer man makes more merit. His
ability to engage in big merit making ceremonials, such as
large cremations, the sponsoring of an ordination, or the
financing of a building of a temple, should also enable his
less fortunate fellows to share in the merit by their presence
and money contributions. Of all the 1§ymen, the king is in
the most favourable position to make merit, and his subjeéts
are thought to share in the merit he makes. At the village level,
the more affluent villagers are in the best position to occupy
the prestigious and meritorious positions - by serving on the
Wat-lay commitfee or by being appointed Wiyawatchakorn or
Wat-lay accoﬁntant (monks are not supposed to handle money).
Po get such an appointment is not only honourable and merit-
orious; it also shows that one has already acquired considerable
merit, and places one in a position to obtain even more.13

Having discussed some of the social patterns and
motivations underlying merit making behaviour, we shall now
investigate what the Thai villagers themselves have indicated
as merit making behaviour. There appears- to be a more or less
general consensus among anthropologists who have done research
in Thai villages as regards this matter.» Two of them have
investigated the ranked order of merit-making activities.
According to Kaufman, who did research in the Central Plain,
the most meritorious acts are, in descending order of import-
ance:l4

1. Becoming a mornk.

2. Contributing enough money for the construction

of a Wat.

3, Having a son ordained as a monk.
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Making excursions to the Buddhist shrines
throughout Thailand. _

Making contributions toward:.the repair.of a Wat.
Giving food, daily, to the monks and giving
food on holy days.

Becoming a novice.

Attending the Wat or all holy days and obeying
the eight precepts on these days.

Obeying the five precepts at all times.

Giving money and clothing to the monks at the
Kathin festival. (offering robes to monks after

a lent)

Tambiah's listing for the Northeast shows some

differences in emphasis.

1.

4.
5.
6.

15

Completel& financing the building of a Wat -
this is the act Par exceilence that brings
most merit. |

Either becoming a monk oneself or having a
son'becomeig monk.

Contributing money to the‘repair of a Wat

or making Kathin gifts.

Giving food daily to the monks.,

Observing every Wanphra (Buddhist H@l@@ay)

Strictly observing the Five Precepts.

From these listings three conclusions can be drawn.

First, in terms of merit acquired, joining the Sangha rivals

in significance the giving of large sums. Second, that

throughout, giving receives great emphasis. Third, when only

religious duty is involved, the amount of merit received tends

to be of relatively minor importance. In Tambiah's terms,
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such activities have no scarcity value.16

Moveover, there appears to be a shift in emphasis,
in the sense that giving is becoming more important, at the
expensé of joining the monkhood or becoming a novice. From
1927 to 1966 the number of Wat.: increased from 16,502 to
24,105 (45.5%), the number of monks during Buddhist Lenten
period on from 129,698 to 151,560 (35.1%) while the number
of novices remained fairly constant at approximately 85,000.
It now seems to be at least slightly easier to donate toward
the construction of a Wat than to join the Sangha and to fol-
low the path of the Buddha. Under influence of increasing
modernization and the subsequent decline in functions of the
monkhood, the Sangha has difficulty in attracting a suf-
ficient number of youné men to its ranks; also potential
novices are no longer dependent on the Wat for an education.17

The number of young men who temporarily Jjoin the
monkhood each year had remained fairly constant at 50,000 to
60,000 during the past ten years.18 On view of the rapidly
increasing population, this means that there is less attraction
than formerly as far as temporary service in the Sangha is
concerned., Moreover the period for which one Jjoins has also
been decreasing. Ideally one should stay for the three months
of the Phansaa (Lent), but nowadays two or three weeks, some-
times even a few days, seem to be quite acceptable. It has
been suggested that the king's short stay in the monkhood
(two weeks in 1956) has reinforced this tendency.

It has also been observed that the number of the
faithful flocking to the Wat to make merit has been declining

over the past decade and that the number of deserted Wat: has
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—risen rapidly.19 Furthermore, the people who seem to be most
interested in making merit at the Wat tend to be women and the
older people of both sexes who have retired from active life.

The practice of giving as a regular merit making
activity seems also to be waning. The Director-General of
+the Department of Religious Affairs reported that "at present
the well-being of the monks in Bangkok and Thonburi has been
adversely affected in terms of their securing their everyday
meals."eq But. this is not true for Bangkok only, where the
situation is of course different from the countryside, in view
of the heavy concentration of monks in Bangkok who come there
to study and in view of the secuiarization of city life in
general. Research in certain areas of the Northeast has also
revealed a lack of interest in the Buddhist church, especially
in those areas where the villagers live at a subsistence level
and where it sometimes has become economically impossible to
pay for the upkeep of a Wat and the maintenance of the local
Sangha. Some Wat.. have thus been deserted. ILocal interest in
religion has dwindled and life without monks has become a
‘distinct possibility.

There seems to be a‘general decline in the vitality

21 Thai Buddhism, and in this process the Wat seems to be

of
‘changing from a religious and social focal point to an exclusiv-
ely social centre of the communities, while merit making has
bécome less personal and more business-like. The focus is on
giving, and it is parochial. To make merit is often motivated

in the community.
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It is here that we return to the questfbn that has
brought about our interest in the phénomenon of merit as rel-
igious motivation, namely, whether the manipulation of merit
can be'effectively used to bring about social and economic
development in the Thai countryside.

Among the educated elite in Bangkok it would seem
to be easy to agree that merit can be attached to community
development activities. Merit can be made by giving and by
helping other people, so why would giving to a modern community
 effort not be meritorious? Yet many of these elites appeared
to be uncertain about this, and quite a few were directly
opposed to the idea.

To the'villager merit appears to be part of the
traditional way of life and of doing things, Wat-centred
activities make merit especially contributions towards col-
lective religious ritual and more so towards the building of
temples. It is in and by means of the Wat that merit can be
made. Besides, not all the people are really interested
enough to make merit of every occasion. Traditional religious
and collective expression offer an opportunity to acquire all
the merit desired. When one grows 0ld and more interested in
consciously building his store of merit, -he is certainly beyond
the stage where he builds roads or schools or engages in the
digging of wells and.latrine—pits, however meritorious sucﬁ
activities may be considered by outsiders.

When main roads must be built, they will be built,
and villagers will co-operate, becauée people have recognized

their interest in better communication with the outside world.
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Abbots and monks may help to motivute such activities because
of their positions of leadership, not by declariﬁg such
activities as merit making. When latrines were built in one
Northeastern village, it was not for the merit attached to such
activity but clearly because of the pressure applied by the
district officer who wanted a show-piece. Therefore these
latrines, when completed, nearly lined the new feeder road at
the  entrance of the village. In the same village, a well was
dug by the monks. Nobody else was interested enough to help
with it, nor in the merit attached to this particular enterprise.
Moveover, the kind of activities that might be construed as
meritorious in programmes of village development would be of
minor importance in terms of merit made: such activities would
by their very nature lack the scarcity value that is attached
to the main merit making enterprises.

Moerman has reported an enlightening instance. In
the village of Ban Ping (Northern Thailand) the people were
unwilling to help construct a new school building. Hence the
district abbot accompanied the district officer to the village
to explain to the villagérs that the building of schools and
roads made as much merit as the construction of temples. The
response was as follows:22

Afterward, some villagers admitted that a road

might make merit but their explanation was that

without one people could lose their way or be

attacked by thieves: Some admitted that a school
might make merit but their explanation was that only

after passing the fourth grade can a boy become
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ordained. All insisted that nothing mékes

as much merit as a temple énd since a new

Vihara was thén under construction in Ban Ping

they could not afford to divert any efforts for the

benefit of the school.

One further question might be raised at this stage;
namely, what are the economic consequences of merit making
behaviour? Is merit a value conducive or neutral to economic
development, or is it an impediment to economic growth? Such
a question, raised in the fashion of today's interest in
economic -progress and its supposed relationéhip with religious
- values, should be analysed at the behavioural level if an
answer is to make any sense at all.

It has already been stated above that it is almost
senseless to try to motivate actions conducive towards modern
ideas of welfare in. terms of merit. I have also hinted at the
"counterpoint" function of merit making ceremonies in Thai life.
Important religidus spending more often than not provides the
Thai village community Qith the ﬁecessary "breaks" in an other-
wise dull and hard existence. The villages, where organised
religion has more or less disappeared for reasons of poverty,
are socially and physically in a deplorable shape indeed. Men
often need the little luxury of some display spending in ordei
to lead any kind of satisfying life. But the villager often
does not have énough left after his expenditure on merit making
to satisfy material wants beyond the absolute necessities.

Thai peasants, like anybody else in this world, are
fascinated by items such as a better dress or a tranmsistor
radio. But to many of them, these things are simply not a

realistic possibility. ZFor them, merit making or religious
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spending is a much sounder and much more profitable investment
than saving funds in order to later purchase material goods.
which are not locally deemed as essentials; it means invest-
ment in a next life in which their merit will be rewarded by
more desirable social position and where they will be free from
the toil and the poverty of the present existence. And some-
times it may lead to substantive rewards in their present
lives.

It is here that the self-cumulative aspect of merit
begins to operate. It is traditiqnally believed that the size
of a farmer's harvest is a function of his merit. Wealth,
therefore, is a sign of merit made, as well as an indication of
the possibility to acquire more. The wealthy also are in a |
better position to make merit because a gift of ten Baht earns
more than one.. A“wealthy man has options, and he will invest
in merit and in economic oppdé%uniﬁy;' He need not sﬁend the
total of his riches in merit making display. He will spend
some on merit, he may even become a temple builder, but to.
achieve that goal he must show common sense in his economic
behaviour. His expenditures for merit making purposes willlbe
a result of his economically sensible manipulations. If Nang
Apson ran into debt, it was an entirely temporary affair. She
did not eat less, she would not suffer more. She had enhanced
her prestige in this life and better her chances for the next,
but the amount she spent was basically a surplus and the result
of saving and investment in property that would soon repay herj;

and for that matter she did not need to wait until the next life.
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Following this reasoning I would like to observe
that while merit making does not contribute to economic
saving and investment of the poor and the less well-to-do,
it does so in the case of the economically more powerful, whose
savings and investments are, most important anyway. The question
that is more crucial is whether they will invest in opportun-
ities that will enhance per capita production, and that has
very little to do with Buddhism or merit. On the whole it
would seem that the economy of merit making provides Thai
society with a model that stresses the usefulness of savings,
investing and achievement - merit is therefore becoming, if
anything, a value that is potentially conducive to economic

growth.
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CHAPTER IV

THE POSITION AND THE FUNCTION OF THE SANGHA

Sangha Organization

A major question to be inﬁestigated is whether the
Sangha by virtue of its strategic position and its great
prestige, can be used as an effective agent for carrying out
national policies at the village level. Therefore we have to
analyse the position and the functions of the Sangha at the
national and village levels. Only then will it be possible
to.determine whether monks are in a position to motivate
villagers to participate in community development activities,
the construction of roads and other nation building enterprises.

The structural focus of-Thai Buddhism lies clearly
in the national Sangha. With a permanent membership of
approximately 120,000 ordained monks and an additional 85,000
novices, the Sangha constitutes one of the largest national
group and is visibly omnipresent in Thai society.

While Thailand has encountered several crises through
the centuries, Buddhism has never once suffered any ill fape
in this country. On the contrary, it has flourished here from
the earliest times. It has had a profound influence on the
Thai arts, culture, tradition, and learning; more important
still, it has dominated the character of the vast majority of
the Thai people. The Buddhist way of like is an integral
part of national life. In view of this, the Government deems

it a duty to give protection and encouragement to Buddhism.
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The Administration of the Sangha

Although the religious authority of the Sangha,
or the Buddhist Order, rests with an administrative body in
the Sangha itself, the Government is also responsible for the
affairs of the Sangha, but it confines its responsibility to
the matters connected with the State and laity. Its aim is
to promote unity and joint action between the Sangha and the
State, and to provide a channel through which the Sangha can
communicate with government authorities. In reality, there
has always been harmonious co-operation between thevSaﬁgha
and the State.

Because the prosperity or stagnation of the Sangha
depends mainly on its administration, the system of administer-
ing it claims the first and foremost attention.

In former days; the King of Thailand, as the Upholder
of Religion, regulated and supervised the Sangha himself. As
the Sangha became bigger and better established with a large
body of learned Bhikkhus, (monks), it became more autonomous
because the King let it run its own affairs via administrative
body called the "Thera" or the "Eldefs". However, to achieve
perfect harmony between the Sangha and the State, the "Constit-
ution" of the Sangha, which consists of a series of laws, was
enacted by the state., Furthermore, the state supervises these
laws, and has from fime to time brought them up to date-.1
The laws relating to the Sangha that have been
passed are: _

a. The Administration of the Sangha Act, 1902;
b. The Sangha Act of 1941; and
C. The Sangha Act of 1962.
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Under the Sangha Act of 1941, the organization of
the Sangha was patterned after the-parliamentary government
adopted. by the state. The doctrine of.the separation of powers
was applied and a balance of powers was designed to be attained
by the methods of governihg the thrée organs of the Sangha,
namely, the Sangha Sebha as the legislature, the Sangha Montri
(Executive Council) as the Executive, and the Vinayadhara
(Assembly of Buddhist Monkjudges) as the Judiciary. Although
the system worked with some degree of success, a discordant
note was sounded in some quarters to the effect that ecclesias-
tical matters should not fall within the sphere of politics.
These matters should, it was suggested, be left entirely to
the administrative body in the Sangha, known as the "Thera" or
the 'Elders" as they were in the days gone by. As a result, a
radical change in the organization of the Sangha was made by
the Sangha Act of 1962 which come into force on the lst January,
1963. And consequently the Mahathera Samagom, the Sangha.
Supreme Council, was established.

At the opening ceremony of the first session of the
Mahathera Samagom on the 2lst January, 1963. Field Marshall
Srisdi Dhanarajata, the late Prime Minister, mentioned in his
message to Somdej FPhra Saangharaj; the Supreme Patriarch, its
President, that it was the intention of the Government that the
Sangha Act of 1962 should be passed in order to re-organise the
Sangha se that it would be .as similar as possible to that
pertaining in the Buddha's lifetime, and that it was the inten-
tion of the Government to give support in every possible way
to Buddhism which has been the State Religion from time immem-
orial and whose culture is deeply ingrained in the national

_ character,
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Under the Sangha Act of 1962, the administration
of the Sangha is carried out as follows:
a. The central administration of the Sangha.

_b.  The local administration of the Sangha.

Central Administration of the Sangha

The king appoints a selected "Thera" 6r "Elder"
who is highly qualified to be the Supreme Patriarch, Head
of the Buddhist Order.

Under the Sangha Act of 1962, the Sangha Supreme
Council, the Mahathera Samagom, serves as the Consultative
Council, to the Supreme Patriarch who, according to the law,
possesses absolute power. In reality, he never makes use of
such power, but listens to every suggestion presented by members
of the Council and calls for votes if the matter is contro-
versiél. The Council consists of Somdej Phra Sangheraja,
the Supreme Patriarch, és its President, all Somdej Phra Raja
Ganas (i.e. high dignitaries in the hierarchy of the order
next in rank to the Supreme Patriarch) as ex officio members,
and four to eight nominées nominated by the Supreme Fatriarch
from Phra Raja Ganas (i.e. high dignitaries bélow the rank of
Somdej Phra Raja Gana) to hold office as nominated members
for a term of two years. Both the ex officio and nominated

rcembers act as advisers to the Supreme patriarch in the Council.

lMembers of the Mahathera Samagom, 19692

l1.. Somdej Phra Sangharaja, Somdej FPhra
Ariyavongsagatayan
2. Somdej Phra Vanarat

3. Somdej Phra Buddhaghosacaraya
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4, Somqej Phra Buddhacaraya

5. Somdej Phra Mahaviravong

6. Phra Sasanasobhon

7 Phradhammavarodom

8. Phradhammapanyabordii

9. Phraprommunii
10. Phradhammapidok

11. Phradhammabandit

The Director-General of the Department of Religious

Affairs is the ex officio Secretary-General to the Mahatheré

Samagom.

Local Administration of the Sangha

The Local Administration of the Sangha is divided up
into regions, provinces, district, and precincts, corresponding
to the divisions of the country by the State for administrative
purposes, The Chao Kana Yai, Sangha Governor General, super-
vises the assigned regions which are under the control of the
Chao Kana Pak, Sangha Regional Supervisors. -

The Chief lMonk in Changwat is the Sangha Governor
(Chao Kana Changwat) who is appointed by Chao Kana Pak and is
responsible to him. In addition to being generally responsible
for administration in accordance with the Sangha Act, the
Sangha Governor is also the supervisor of all Sangha services
performed by Sangha officials in Changwat (Proyince).

The primary function of the Amphure, district, is to
facilitate the administration of the Changwat. Chao Kana
Amphure or district head monk, is the administrative head of

each Amphure.
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Amphure are further divided, however, into
Tambol (commune) and villages, Chao Kana Tambonm or Commune
Head Monk is responsible to the office of Chao Kana Amphure
while an Abbot is considered to be most important Sangha
authority liasing between Sangha, monks and people.

In Buddhist thinking the survival of tﬁe religion is
dependent on the survival of the Sangha, while the prosperity
of society is thought to. be related to the prosperity of
Buddhism. It is xhe,task'of the monks to preserve the Dhamma
through study, instruction, and dissemination of the teaching.
It is the task of any Buddhist society to free a number of its
men to join the Sangha in order to enable them to tread the
path of the Buddha and to perpetuate his Teaching. -In exchange
for their support of the Sangha, the laymen acquire.merit and '
assure the welfare of_sbciety and religion alike. Religion,
Sangha and society are thus intimately interwoven.

In Ban Phai Yai religion has always been an
integrated part of personal life. The Wat is the focus of
religion, ahd also of recreation and sociél cohesion, and is
one of the most important village institutions. Kamnan, Commune
headman, although a Political officer, is the head of the Wat
committee which plans ceremonies, manages Wat funds, arranges
Wat repairs and construction, and cares for the meterial needs
of the monks.

For its survival the Thai Sangha is heavily dependent
upon the material support of the general population and the
active interesﬁ of the government. For its spiritual guidance

the society depends upon a sound and'uncbrrupted Sangha. “a.




- 132 -

Almost all Thai governments have been aware of the importance
of a prosperous Sangha as a necessary moral, though still
subordinate, force in Thai society. Traditionally the
government has always actively influenced the Sangha. Well's
observation that "the government expects the Monastic Order _
to keep out of politics, yet to operate within the administrative
system as a moral and religious i‘orce",3 is as valid today as
it ever was. Each major governméntal or policy change, the
1'Cakri Reformation of 1782, the early modernisation efforts of
King Mongkut and King Chulalongkorn, the revolution of 1932,
or Sarit's policy of national development through strong
leadership, has been accompanied by efforts to reform and
reofganise the Sangha and attempts to redefine its functions in
- society. The successive laws relating to the administration
_of the Sangha bear witness to this.4

The traditional and most viable colleétive represent-
ations of the Thai are the monarchy and Buddhism. Buddhism
therefore can serve as a means of political integrétion. 1t
is the unifying ideology of all classes within Thai society,
excluding of course the relatively few minority peoples who da
not subscribe to Buddhism. Therefore being a Thai is almost
synonymous with being a Buddhist. Accordingly not only control
over, but also the quality of the Sangha and religion, are of
vital concern to the Thai government. A well respected Sangha,
co-operating with the government, not only sets the moral
tone of the nation but may also serve as an effective communic-

ation channel between the highest national level and the great

mass of population who live in the villages.
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The early concern of the government, in this respect,
was noted by one Thai scholar when he wrote:5
In 1782.....King Rama 1 set hemself to cleanse

the moral tone of the nation which had been

neglected in the past half-century of internal

jealousies and revolutions and then the Burmese

wars resulting in the unsettled condition of the

country and its population. Among the first

problems he tackled with was the Monastic Practice

of the Clery and the consequent moral degradation

of the laity especially those armed with official

privileges.

The first Cakri King also laid down "regulations for
identification papers of individual members of the holy
Brotherhood," in order to avoid the possibility that the Sangha
would become a place of refuge for wanted criminals and other
undesirable elements.6

It is interesting to note that the issue of identific-
ation papers had continued to be a problem for the successive
Thai governments. In.1938 a similar proposal was made.7 In
recent years there has been increased discussion about the
desirability of identification papers, not only to bar criminals
from entering the monkhood but also to provide a measure of
control over communists who might operate under the guise of
the yellow robe.

In 1932 it was decreed that monks who are by status
and sepniority monastically allowed to ordain new monks(Upachachaa)
should be- licensed by the Department of Religious aAffiars before
they are allowed to admit new members to the order.8 The Act

on the Administration of the Sangha of 1962 tightened government
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control still further. The reason for the enactment of this
law was described in the following note that was appended to
the Act:?

"The reason for enactment of this Act is that the

administration of the Buddhist Church is not a matter

to be based upon the principle of separation of powers
for the sake of balance among them as in the case
under the current law. Such a system is an obstacle
to effective administration. It is therefore app-
ropriate to amend the existing law so that the Supreme

Patriarch, head of the ecclesiastical community, can

command the order through the Council of Elders in

accordance with both the civil law and the Buddhist
discipliﬁes, thereby promoting the progress and
prosperity of Buddhism."

As a hierachically organised body the Sangha's
administrative structure now .parallels that of the civil govern-
ment at all levels.lo Though the Department of Religious Affairs
in the Ministry of Education, whose Director-General is ex-officio
the secretary of the Sangha, the religious organization can be
closely supervised by the government. The close integration of
religious and political institutions gives the Sangha at the
national level a public or official nature. It is also at these
levels that the ranking clergy, and particularly those with
special duties, receive monthly stipends from the Sangha.
treasury.ll

Since Buddhism is a religion which formed its roots

déep in Thailand, people hold that it is their traditional and

(See:!Structure of the Sangha and Relationship to Government
and village population)
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national religion. The Constitution of the Kingdom even
stipulated that "The King shall profess the Buddhist faith
and is the upholder of religions", which means not only that
the King must be a Buddhist but, as there are some Thai who
profess other religions, the King, being King of all Thai
must therefore be an uphblder of all religions. Since the
Révolution of 1932 every Constitution of Thailand has recog-
nised religious freedom.

_ Furthermore the Kings of Thailand have always been
guided by the ten principles of Buddhist teaching which, for the
kings, are.:12
| 1. Dana -:Almsgiving

2. Silg -Observance of the five precepts.
3 Parricchaga - Liberality
4, Ajjava - dustice
5. Maddava - Kindliness
6. Tapa - Destruction of Vice
Ve Akkodha - Freedom from anger
8. Avihimsa - Tolerance
S. Khanti - Patience
10. Avirodhana - Freedom from enmity, good will
The King also presides at.all principal Buddhist
ceremonies. In the national flég, which is composed of three
colours, in five bands, Viz, Red, White, Blue, White and Red.
Red standé for Country, White for Religion as a symboliof purity,

and Blue for the King.
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Noﬁadays the King still plays an important, albeit
mainly symbolic role in Thai Buddhism. He is at the same time
the protector of the Buddhist religion and the constitutional
-head of government. In the fraditionaltThai view of the world,
religion and kingship cannot be separated and are interdependent.
In exchange for protection and encouragement of the Buddhist
religion, the Sangha sanctions and recognises the Thai Buddhist
Kings. Traditionally the Kings have been deeply involved in
matters regarding the Sangha and religion. The Kings have been
active in promoting higher standar@s of learning and behaviour
throughout the monkhood and have stimulated translation and
systematisation of the Buddhist scriptures.l3 The best known
example is probably King Mongkut (1851-1868), who resided
twenty-five years in the monkhood before becoming King and who
created a reformist group of ménks in some Bangkok monasteries -
this group later becoming the strict Thammayﬁt chapter within
the Thai Sangha.>”

Royalty and the higher echelons of the Sangha hierarchy
seem to be closely associated. It has always been and still is
the prerogative if the King to appoint the Supreme Patriarch
(Somdej Phra Sangharaj) of the Buddhist Order. Of the last
eight supreme Patriarchs; three were sons of Kings and three
others were of royal descent. The King also confers the
prestigious honorary titles which are essential for holding
high office within the Sangha, such as the Somdej and Raach-

aakhana titles.
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Such monks are collectively known as the Phrarachaak-
hana. They numbered 438 members in 1966, 144 of whom were
located in the Bangkok region (Phaak 1), while the others were
more or less evenly distributed over the remaining seventeen
regions;l5 Acéonding'po the present Act on the ﬂdministration
of the Sangha, Fhrarachaakhana rank is essential for member-
ship in the Council of Elders. DMembers of this group further-
more tend to hold. the poéitions of Regional and Provincial
Ecclesiastical governors.

In spite of the King's prerogatives however, the
.actual supervision of the Sangha has now become a concern of
secular Thai government. As a constitutional monarch, the King

‘acts” in accordance with the wishes of the Council of ministers.

National Policies of Development and Role of the Sangha

In the preceding paragraphs it has been noted that the
various Thai governments have always been very conscious of the
potential role that the Sangha and religion can pla& in policies
of national integration.

That the Sangha should play an active role in programmes
of development i; a new corncept, however, but if such programmes
are to be successful it would seem that the co-operation of the
monks at village level is necessary.

In Ban Phai Yai, for example, the answers given by
those interviewed favoured the monks very much. They claimed

that the monk assisted in development work and development work
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depended heavily upon the monk. Almost all felt that the monké
led the way and that it was necessary for the development
workers to seek their co-operation in order to be successful.
The monk is well known and is traditionally respected so that
he is in much the better position to lead the development work.

The development worker has better technique and it is
after all his job to lead the development work, but he, however,
had a big disadvantage as an outsider. The development worker
has knowledge of how to help the people directly, and, by co-
operating with the monks they may be successful. It was said
that those development workers who consulted and co-operated with
the monks were successful while those who did not were not.

The Abbot, in particular has considerable power in
the community. As examples of the mutual devotion of the Abbot
and the people it was said that if the Abbot wished to travel
anywhere to help development or for personal purposes through
difficult country, the people are happy to carry him; and
during the buildimg of the new road he camped on the site
moving as it progressed.

In view of the direct help by the Wat those inter-
viewed said that money, materials and labour were offered and
sometimes the Abbot would send all the monks in the Three Wats
in Ban Phai Yai, perhaps 100 monks, to help the villagers.

At least this is what would seem logical on the basis
of the following observation by De Young.16

"The Wat (meaning its resident Sangha) is politically

and socially important in the new as well as in the
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old type of Thai village. No community program can
succeed without its approval. Some sort of religious
service accompanies the announcement of any new measure
by the central government to gain for its decrees and
programs the aura of the Wat's sanction......Every
national holiday program includes a religious service,
not only because the Thai are devout Buddhists, but
also to give an air of religious approval to even the
most Chauvinistic program.” “
lMoreover the monks often seem to be in a position
where they can give active leadership to programs of develop-
ment.17 For these reasons the government requested the blessing
and support for its program of community development'from the
Executive Council of the Sangha in the early 1960's.
This community development program seems to have
been instigated by more than an active concern for the welfare
of the villager , however. It appears that the main reasons
for its implementation are political and are part qf a larger
scheme of counterinsurgency measures desigﬁed to fight unrest
and political dissent in outlying border areas in the Northern
parts of the country. On the other hand, the revolutionaries
have been equally fascinated by the poésibility'of capitalising
on the influence of the monkhood, as may be clear from the fol-
-lowing statement by a senior Thai official: "provincial folk in
the Northeast may not have then been in a position to easily

distinguish between the authentic evangelistic. (Buddhist) mis-
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18 To

sionaries and the disguised communist propagandists;
counter this threat, specially trained monks are now sent on

a kind of moral rearmament mission in those areas which are
threatened by subversion.

Maha-chulalongkornrajavidhyalaya, Buddhist University,
has initiated training programs in which special interest is
paid to remote and border areas, and has also begun a project
for encouraging the participation of monks in community dev- .
elopment.19 The objectives are described as follbws:

1. To maintain and promote the monk's status as

the refuge of the people by providing them with
religious education and general knowledge con-
" cerning. compunity dewveldpment. .

2. To encourage monks and novices to parti&ipate
in community development and thus help existing
community development programs to achieve their
aims.

3 To promote national and religious security.

These programs, supported and strongly'encouraged
by the Asia Foundation, are based on the following philosophy:

In rural areas, the people put their trust and

confidence in the monks; obedience and-co-operation

in any activity becomes automatic if the request
comes from the monks. In an age of accelerated rural
development, community development programs are sure
to be effectively accomplishedlwith monastic help

and co-operation. Having this in mind and in line
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with the national development policy of the

Government, the University deemed it advisable

to initiate a project for training monks for

the promotion and coordination of community

developmeﬁt activities, with an aim to contribute

to the Government's efforts in raising the standard

of - living of our rural population.

Out of 47 graduated working in rural areas in the
first half of 1967, 22 were working in the threatened North-
eastern part of the country and 11 in the equally threatened
North.,

Besides participating in these community development
and missionary activities, some monks are encouraged to study
for a teacher's certificate. Since,l960 they have taught in
govérnment school, thus receiving their old teacher.'s role.

So far the-Sangha Supreme Council has restricted this activity
to the teaching of religious subjects.only, but there are strong
pressures within sections of the Séngha to allow monks to teach
secular subjects also.

From the foregoing, it is clear that the Sangha
and religion have always been integrated parts of the Thai
political system. The political involvement of the Sangha,
though previously considerable, is now revitalised and acquiring
new dimensions. .At the national level the Sangha is stimulated
towards a new professionalism and has already accepted an active

role in programs of national development.

Sangha, Wat and Village

Over eighty percent of the Thai population lives

in villages where wet rice agriculture is the primary means of
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subsistence. For the purposes of this study we will
concentrate mainly on this part of the population and its
relationships with the Sangha. It has already been indicated
that the Sangha is almost totally dependent on the general
population-for its material supﬁort, with the exception of the
higher bierarchical levels which today seem to depend primarily
on the active support of the government. For the recruitment
of its bersonnel and the continuity of its very existence, the
Sangha also relies on the large reservoir of rural population.
Although it appears that in recent years it has become increas-
ingly less popular to join the monkhood temporarily or perm-.

20 the Thai monkhood still constitutes by far the largest

anently,
Sangha * in any cduntry where Theravada Buddhism prevails.

In the countryside, the monks are generously supported

" by the villagers. Even if by Jjoining the Sangha one ideally

renounces the world and concentrates on following the path of

the Buddha, in practice many ties bind Sangha and lay community

.together, Worshippers tend to be relatives of the monks, and

both are related by ties of custom and reciprocai service.
Monks are traditionally deeply involved in village affairs.
Therefore religious and secular activities can scarcely be sep-
arated in a society that lives.so intimately with its religion.
In discussing villages and monks being related by
ties of custom and reciprocal service in Thai society, the
relationship between monks and the laity in Ban Phai Yai should

be considered,



- 143 -

The Monks and the Wat

The Sangha, or monks, who number 120,000 for
Thailand as a whole (54,696 for the North East) and en
additional 85,000 novices, is one of the most important,
influential, and visible national groupings in Thailand.

Monks are considered to be2l

"The living embodiment of Thai social ideals

and values....the religious and social life of

village centres around the Wat and its resident

Sangha....the monks are spiritual leaders of village

community....and have a decisive influence on social

action in the'village."_z2

In the North East there are 11,676 Wat:, the total
being 23,700 for all Thailand.Z?

Living in each Wat are temple boys, novices, monks
and the head monk or Abbot.

In Thailand, as mentioned above, there are 85,000
novices. From one to four novices serve in each Wat, with the
exception of Bangkok, Lampoon and Cheing Rai,‘where are more
novices per Wat.

There from one to seven monks live in 12 of the
Changwat_; (provinces) and from 8-15 in 3 of the Changwat{ in
the North Eas’c.24

Service- to the Wat is the obligation of every

Buddhist family and individual regardless of sex or age.

Villagers make monetary and material contributions to Wat and
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religious-related causes, as well as devoting considergble time
and labour. De Yﬁung, for example, reports that in one
Northern village that he studied, the cash outlays for merit-
making activities ranged from 7 percent to 84 percent of the
total cash expenditures of each family for the year.25 In the
village studied by Kaufman, the Wat received a wide'variety
of individual donations in the form of money, food, or gifts,
ranging from one to 20,000 Baht in cash, to é single portion
of rice.26
In addition, villagers regularly help build'or repair
the Wat or other buildings in the Wat compound. Other services
inélude a housewife's contribution: a portion of the family's
food each morning; breparing for and participating in numerous
religious festivals and ceremonies thoughout the year; and

service in the monkhood by the men.
The Wat

The Village of Ban Phai Yai has three Wat: — Wat
Weluwan, Wat Singthong and Wat Swang Vanaram. The largest of
the three is Wat Weluwan. It is located in the Eést of the
village, while Wat Singthong is in the North, and Wat Swang
Vanaram is in the West.

Wat Weluwan has a boht, the place where the monks are
able to practice their ceremonies, a preaching hall, five kuti@
(living quarters), a small vipassana (meditation) section, and |

a building for the Sopon Vidya School, a private secondary
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school run by a committee chaired by the Abbot. The areas
under the Kutis are used as classrooms for the Buddhist
school. The Sopon Vedhya School has additional classroom area
under the preaching hall. There are also toilet and bathing
facilities, but no kitchen as the people contribute the food
and bring it already cooked.

The largest of the five kuti:.; which is about S metres
by 18 metres cost 40,000 Baht and took two years to build.
About ten monks can live in this Kutiﬁg Of the other 4 Kutii:
the smallest cost 1,000 Baht and each of the other three 3,000
Baht. The monks built these themselves.

The Vipassana quarter comprises two small Kuti:’, both
very new. One was a village house which the owner contributed
and for the other the Abbot gave 4,000 Baht for materials. The
architect contributed his services free of charge.

The Beht is quite small, only 7 metres by l4 metres
found by a travelling monk from Vientien in laos. The 73-year-
0ld Abbot said that no one knew when the Boht was built and
that it was a'§ery 0ld ruin. The renovation of the Boht was
begun in 2490 (1947) and took three years to complete. The
extent of the work was a new roof and some redecoration. The
total cost was 20,000 Baht which was spent on materials with
planning free. According to custom free labour was given by the
villagers -and the monks. The money to pay for this work came
from two sources: - 10,000 Baht from the government and 10,000

Baht from the people. Although it is such a small building the
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Abbot claimed that it was large enough for the Sangha Kamma
i.e. the ceremonies of the monks. The present condition of
the Boht, it should be mentioned, is not too good. The cor-
rugated metal roof is deteriorating and the whole building is
plainly in neéd of further restoration.

In 2511 (1968) work was begun on the provision of a
new preaching hall. The o0ld one was demolished and the build-
ing of the new one commenced. The_area of this building meas-
ures 11 metres by 2l _metres and is raised high off the ground.
Being very.tall and new it is quite an impressi%e sight. Al-
though still not finished it is already iniusei <So far the
cost has been 250,000 Baht and the Abbot expects to nged at
least another 100,000 Baht in order to complete it. The Gov-
ernment has not made any contribution to this project and the
ménéy has had to be raised by the villagers and supporters in
Bangkok who have collected money at Ghattina and Papa ceremonies
(offering of robes after the Rains Retreat and the collection
of money for a specific purpose) for this purpose. In this case
it has been necessary to pay for the architect and-labour. A
committee composed of villagers with the Abbot as Chairman
manages the building work but Mr. Boontahm from Bangkok is the
architect in charge of the construction. The only problem is
the lack of money and so it is not possible to predict the date
of completion.

Wat Swang Vana Ram was built in two acres of land
surrounded by rice farms and is half a mile to the west of the

. village. It has a small Boht,.one preaching hall, and two kutifl
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Wat Singthong has one boht, three small kuti: with no
preaching hall, and is located in about half an acre of
land. These two smaller Wat: seem in comparison very quiet
and tidy, and at the time of visiting few mopks were in res-
idence.

It is somewhat unusual for a village of 150 house-
holds to have three Wat:;, but the Abbot explained that prev-
iously the village was much bigger and it was decided in 2434
(1891) to split Ban Phai Yai into three sections. The people
in new sections wanted a wat and so in 2434 (1891) Wat Singthong

was built and in 2444 (1901) Wat Swang Vana Ram followed.
The Abbot

The earliest information that the present Abbot
could give regarding the histor& of Wat Weluwan was the name
of the Abbots who held office during previous years. The
first abbot came from Vientien in laos and was named Ya
Kusaa. Ya Than Siew followed and then another whose name the
Abbot didn't know. Later, about 2412 (1869), came Ya Than
Songlab; then about 2442 (1899) Ajan Son, who was followed in
about 2449 (1906) by Ya Ku Lon. Next came Ajan Kampa in 2454
(1911), then Ajan Unjai in 2457 (1914) and following him was
Ajan Unn in 2466 (1925).

Having been in Bangkok until 1935 for his studies,
the present Abbot Prakru Sopondhammaporn returned to his
village and became Abbot after the Rain Retreat of 1936 when

Ajan Unn disrobed.
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During his incumbency, as described above, the
Boht has beeﬁ renovated, the old Kuti;? have been demolished
and the five present ones built; the Vipassna centre has been
constructed and the o0ld preaching hall has been replaced by a
new one as yet incomplete.

According to Sangha law an Abbot may only be in
charge of one Wat, but as the two smaller Waty in Ban Fhai Yai
do not have any Abbot, Phrakru Sopondhammaporﬁ is in effect
Abbot'of all three Wat{), He is Chao Kana Tambol (commune
headmonk) of Ban Fhai Yai. In 1945 he was appointed a preceptor,
a monk appointed by the Department of Religious Affairs to
ordain new monks, and he has also held the office of Vice Chao
Kana Amphur (vice district chief monk) Muong Samsib since 1969.
The Abbot of Wat Weluwan is now 7% years old and actively car-
ries out his duties. As he is too 0ld to walk long distances,
he is carried in a carrying chair from village to village to
rerform religious ceremonies, conduct seminars of both religion
and Sangha Social Service, which is carried out by Buddhist

monks, and to chair the meetings for community development.

The Abbot and The Village Committee

It has been mentioned that Ban Phai Yai was divided
into three sections and each section has its head man and com-
mittee. The three village committees are helped by the monks,
especially the Abbot with whom the committees consult ovef
matters concerning village donations of both labour and money.

Frequently the Buddhist monks are responsible for telling the
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people about the contribution levied on them by the village
committee. When it is necessary the Abbot gathers the villagers
in the preaching hall by sounding a large gong, and announces
the contribution which has been levied on them.

During my observations, the committee of Section
No. 8, chaired by Nai (Mr.) Lee Kunmee, (the village headman)
"held two meetings in the office of the village headman, and at
the same time a meeting of village Section No. 10 lead by Nai
Tin Lacktong, the commune headman took place in his office.
After both of these meetings the gong of Wat Weluwan was beaten
for the assembly and the viilagers were informed by the Abbot
of the opinions of the village committee.

| Nai Lee Kunmea and three of the five members discussed

and planned the raising of money frbm the villagers for the
renovation of the small Boht of Wat Singthong and improving the
path to the well in the North. In this meeting two monks, one
from Wat Weluwan and one from Wat Siﬁgthong, were present as
observers. They were asked about the situation of the Boht,
the money  and labour required, and how long the renovation
would take.

They decided to collect money at a "Papa" ceremony,
(the collection of money for a special purpose). The two monks
then returned to the wats and discussed these things with the
Abbot on the following day.

Two days afterwards the signal gong was beaten to
announce the "Papa'" ceremony and about 80 people, both men and
women (the women were small in number) assembled in the preach-

ing hall of Wat Weluwen.
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According to the plan of the Abbot, the villagers in
the three sections were divided into three groups - one group
for collecting from the neighbouring villages surrounding
Ban Phai Yai, one for preparing the place'for the Papa ceremony
and collecting in the village of Ban FPhai Yai and one for look-
ing after.a group of people from Ubol who would come to Ban
Phai Yai for the Papa ceremony. The Papa ceremony was to take
place on 7th January, 1972, one week after the New Year Festival
which is an occasion for merit-making as well. The procedufe
of the Fapa ceremony is not-detailed;

Nai Tin Lakthong, the commune headman, who is also
Pooyai. Ban. (village Headman) of Section No. 10. He conducted
a meeting of which 6 of the 7 committee members were present to
discuss the construction:of a new bridge as part of the improve-
ments to the o0ld road which links Banan Phai Yai, Ban Korh and
Don Deang. This road.is three kilometres long and 8 metres
wide and they were at the time trying to improve this road as
well. So far they have had 40,000 Baht from the government.
They would need 2,000 Baht more for petrol to drive the tractor
lent by the community development unit. In order to raise this,
they were to ask:for 20 Baht from each family, and in addition
they were also to request each villagér to contribute 5 days'
labour.

In the following day, Nai Tin Lacktong, on behalf of
the committee came to Wat Weluwan to consult the Abbot about
what the village committee hoped to do. It seemed that the

Abbot was in a difficult situation. He pointed out that the
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villagers would be asked to make a contribution at the Papa
ceremony and it would be hard for them to make another con-
tribution. The Abbot5 in turn, was told that the money from
the government might be recalled if the improvement was not
started within that year. Then the Abbot and Nai Tin Lacktong,
the Kamnan, came to an agreement and fhey planned to tell the
villagers on 9th January, 1972, two days after the Papa Cere-
mony. Consequently the villagers were brought together in the
preaching hall by the signal gong of Wat Weluwan on that date.
In the meeting five or six villagers disagreed with
the Kamnan about the 20 Baht contribution. The villagers
argued that 20 Baht donation was too much for them. While the
argument was going on the Abbot, who had kept quiet for nearly
an hour, stood Uip and the both sides stopped arguing immediately.
The Abbot then suggested a seven day labour contribution for
those who could not pay 20 Baht, while those who could would
make a five day labour contribution. This suggestion was '
agreed to and 16 villagers signed for a seven day labour con-

tribution. The meeting then ended.

The Abbot and the Wat Committee

The Wat committee looks after the financial affairs
of the Wat and together with the Abbot plans the Wat construc-
tion, festivals and ceremonies. Each Wat throughout Thailand
has a committee and the la& people and the monastic community

may use such a committee as a go-between.




- 152 -

Each of the Wat{?in Ban Phai Yai has its committee.
The Wat Weluwan committee is composed of the Kamnan, two
Pooyai Ban (village headman) and one school teacher. One
Pooyai Ban, one school teacher and three villagers sit on
the committee of Wat Singthong and the committee of Wat Swéng
Vana Ram has six members - there are two school teachers and
four villagers including Nai Faiboon Khunmee, who is the chair-
man.

No monks sit on the committee but they must co-
operate with the Abbot of Wat Waluwan in every way. No decision
may be implemented without the Abbot's consent. The Abbot
said- that. although they served separate sections there was no
rivalry between the Watii, When each Wat has its festivals all
the monks and villagers are happy to join together. -

The committees have the duty of taking an active
~interest in the up-keep of the Wat and coordinating Wat and
village functions by creating interest among the Qillagers
for all Wat activities. The|committee is in charge of all-
contributions made to the Wat.: and makes all decisions on Wat
expenditure.

The meetings are only held for particular purposes -
they are not held regulérly. All issues are discussed by the
members and then voted upon. The Abbot does not vote, but he
acts as an arbiter whom>the members refer to when they argue
with each other and cannot agree themselves. Contrasting with
this is what Kaufman said:

27

The Abbot is the chairman and also VOt€Seeeees
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During my observation the committee of Wat Swang
Vana Ram held a meeting in the Abbot Kuti . They discussed the
construction of a fence round the Wat. They might have to
move six bamboo trees to the west of the Wat. Three of the six
members said that the bamboo trees should remain because they
cast a shadow over the ground and the monks could rest in the
shade. The other three members explained that bamboo leaves
fell on the :ground and made the ground ﬁntidy and it took more
time to clean. They wanted to move the bamboo trees and grow
"Asok™ trees instead. They continued by saying that if the
bamboo trees remained the fence would have to go around them.
They could not agree and asked the Abbot to give a decision.

The Abbot suggested that the bamboo trees should remain and

that the villagers should make a fence behind the bamboo trees.

Although. the Abbot was not a member of the commiftee, he in-

fluenced the committee and his suggestion was accepted. So it

is not surprising that Kaufman cited in his Community Studies

in Thailand that:2S

€ Because of his (The Abbot's) status in the village,
it is difficult for laymen and monk members to argue
with him, Consequently'he'more often than not makeg

the decision, thereby rendering the committee rather

less important. -

The Abbot and the Buddhist School

To view the influence of the Abbot on the Buddhist
school of Ban Phai Yai I shall now briefly discuss the Sangha

‘Education system.
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The Sangha Education, or general Buddhist studies,
is divided into two groups, Nakdham and Pali study. The Nakdham
syllabué may be said to consist of four parts. Pupils are
required::29 |
1. to show competence in writing essays in the
Thai language,
2. to study the life of the Buddha (as embodied
in the Btory of his life),
2. to know the essentials of the Buddhist doctrine
(Dhamma) and )
4, Ithe 227 rules of Vinaya, which are the rules of
conduct which apply to monks.
The Nakdham examination ranges from grade 3 to grade
i. The Study of the above syllabus for the lowest grade is
begun at an elementary level and in thé next two grades more
advanced study is made. The Nakdham Study is not only for
monks and novices, but also for lay people. The Nakdham exam-

ination for the laity is called Dhamma Suksaa which excludes

the rules of the Vinaya.

Organisation of Nakdham Examination

The Nakdham examination is held oncé a year in mid-
December and it takes four days, one subject a day, to complete,
and a four hour period of time limited for each subject.

Miekong Dham Snamloung (executive body of Nakdham
Education) is responsible for the organisation of the examin-
ation. In practice the head of the Miekopg Dham Snamloung is

under the supervision of Mahatherasmakom (the Sangha Supreme
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Council). The or@anisation of the Nakdham education system is
" divided into two parté,'the central and regional parts, for
the convenience of both the students and the official monks
who organise the examination.

In.the central part, Bangkok and Dhonburi, the. exam-
inations are held in the large Wat!'. The students from the
schoold in the area surrounding the Watﬁ'come to the examination
at one o'clock.

Inlthe regional part the examinations for Nakdham Toh
(grade 2) and Nakdham Ehk (grade 1) are held in the Wat. in the
main towns of the Ampur (district). The students from distant
schools cannot return to their own Wat from the examination
on the same day.

They have to stay in the Wats within the town through-
out the four days of examinations. The Abbot of the Wat in
which the student monks stay takes resbonsibility for th€§ and
prepares rooms, food and other facilities for them. Chao Kana
Changwat (the Privince chief monk) and the Abbot in the town
must plan these facilities before the exéminations start. In
practice the Abbots ask the people to make-a contribution of
food for the student monks on this occasion.

Apart from the examinations in the towns the exam-
inations for Nakdham Treeh (grade 3) are held in the villages
by dividing the Ampur into several areas. There is one exam-
ination centre for each area. The students come from the schools
in the area and come together in the Wat, where the examinations |
are conducted. The villagers offér food to them throuéh the =

sessions.
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Kammakan Sob Nakdham (the committee for the Nakdham examination)

There are three levels of Mamﬁakan. The monks who
are appointed by the Chao Kanapak (regional supervisor) to
observe the examination in the Changwats are called‘"kammakan
pak monks™. The Kammakan pak committee is af the highest level
of all the Kammakan.. Chao Kana Changwat appoints one Kammkan
for each examination centre in his province. The number of
monks on the Chang Wat Kammakan is dependent upon the number
of examination centres. These monks are called "Kammakan
Changwat™. They are sent to different examination centres in
towns and villages iﬁ the Ampur to help the Abbots.

The Kammakan who watch over the examination classrooms
are appointed by the Abbots and are called "kammakan pracham
hongsob™ (invigilators). This is the Kammakan at the lowest
level. Normally two of these kammakan:' are needed for each
classrooms!

During the examination .the Kammkani: must watch over
the class and not go out of the classroom. In case he cannot
remain in the classroom until the examination is over, the
other monk must be asked to take his place. The kammakan; also
can’punish_a student whd breaks the rules of the examination by
taking his examination papers and expelling him from the class-
room. His examination papers are crossed with a red pencil and
handed to the head of the Kammakén@ who usually sends the papers
together with a detailed report of what the student has done
against the rules, to the Mie Kongdham Snamloung. The student
is not allowed to continue his examinations and he may receive

a punishment of 5 years prohibition from examinations.
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There are between 20 and 50 students to a room. One
of the two invigilators sits at the table at the back of the
class while the other one sits at the front. After the students
have entered the room the examination questions are given to

the students by the Kammakan.'.

The Nakdham Examination Questions

The examination questions are compiled by the Mie
Kongdham Snamloung. 'Having sealed many sets of questions the
Mie Kongdham Snamloung Sends them to the Department.of Religious
Affairs. Thén the Division'of Religious Education in the Dep-
artment of Reliéious Affa&rs, forwardS'ﬁhem through the ‘Section
of Education in the Changwat (proVince) and from there they
are sent to the Ampur Office (District office), and then to the
headmaster of the governmenf primary schools in the villages
where the examinations are held. |

In the Ampur one or two government officials from
the Section of Education bring the envelopes of the questions
to the examination centres while the headmasters of government
primary schools do the same in the villages. The envélopes
must be opened in front of the three Kammakani; and one government
official about 15 or 20 minutes before the examinations start
(at one 1:00 p.m.). These enveiopes must be signed by the Kam-
makan  and government official before they are opened. These
‘signed and emptied envelopes are returned together with the
examination papers to the office of Mie Kongdham Snamloung.

The Kammakan:: and. the government officials are also requested




to certify that the envelopes are in good condition before they

are opened by signing a special book. .

Evaluation of the Nakdham

About ome week after the examination, the examination
papers for Nakdham Ehk'(Nékdham grade 1) and Nakdham Toh
(Nakdham grade 2) are collected in tﬁe office of Mie Kongdham
Snamlouhg. Here about 500 monks who hold the certificate of
Nakdham Toh and Nakdham Ehk or pali grade 3 or 4 are appointed
members of the committee which marks the Nakdham papers.

They are divided into many éroubs; each group has
three members who si§ face to face at tables which are placed
in several lines in fhe Sig hall. After the examination papers
are supplied to the tables they start to mark the papers. As
pass or fail mark is awarding without percentage c:alculation.;O

After ﬁhe completion of marking the Mie Kongdham
Snamloung sends8 the exgmination results to the Buddhist schools
throughout the comntry and the total number of students who have
passed the examination is announced on the radio by the Dep-
artment of Public Relations.

Having redeived the list of students who, have passed.
the examination from the Mie Kongdham Snamlouﬁg thé Department
of Religious Affairs issues the Nakdham certificates which the
General Director of the Department of Religious Affairs signs
at tﬁe left hand side while the signature of Mie Kongdham Snam-
loung is on the right. The certificates usually are handed to

the students by the headmasters of the schools in May.
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The marking of the Nakdham Treeh is similar to that
of Nakdham Ehk and Nakdham Toh, but. it is conducted ingthe‘
Changwaﬁ@% Certificates for Nakdham Treeh (Nakdhamgrade 3)

are provided by the Department of Religious Affairs as well.

Pali Studies

Apart from the three Nakdham grades the students can
continue their higher Buddhist Education by studying Pali, the
language of Buddhist doctrinal texts. Pali sfudies are con-
ducted separately and the relevant examinations are called
"prayog" which have nine gradeg.

The syllabus of Pali studies consists of=

1. Pali grammar and translation of Pali into Thai

for Prayog 1, 2 and 3;;

2. translation of Thai into Pali and Pali into Thai

for Prayog 4 to 7 and

5. the students who continue their higher Pali

studies in Prayog 8 and 9 are requested to write

pbems-in Pali as well.

Pali examination

'The examination for Pragog 1 to 5 is conducted in
February and the examination for Prayog 6 to 9 is held in
March. The executive body of Pall Education (Mie Kongpali
Snamloung) organises these examinations once a year as men-
tioned above. The procedure of the Rali examination is similar

to that of the Nakdham.
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Pali certificates issued by the Department of
| Religious Affairs are signed by the Minister of Education on
their left side while the signature of Mie Kongpali Snamloung
is on the right. The number of students who pass the examina-
tion is small - only 24 percént of Nakdham students and 8
percent of Pali students passed the examination in 1962, while
33 percent of the Nakdham students and 11 percent of the PBali
students passed the examination in 1958. The number of the
students who pass the examination declines yearly (see table No.
45;1fand 2). This may be caused by the Buddnist Education
system, which Phra Miha Sathien Thirayana makes reference.to
below.31
On the education of monks, Nai Sulak Sivaraksa said
that the present system of the monks' education
bears no félation to the modern needs. It also
creates many difficulties because it does not suit
the needs of the learﬁers. Some subjects are so
difficult yo understand'that they are not suitable
for the learners at that particular level. Iearning
is mainly concentrated in memorising. The teaching
is algo aimed:to help in mnmorising the lesson.
Explahaﬁibn is based on the traditional way. The
evaluation of results is only possible by measuring
the amount remembered and by examination questions
that cannot cover the whole subject. The students
will become bored with trying to memorise all the

time. Only a few will have enthusiasm.
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Data: for Nakdham Studies-*

Cases 1958 1959 1960 1961 1962
Buddhist Schools 6,285 6,238 6,503 6,294 6,572
Teachers 12,229 | 13,060 | 14,461 | 13,639] 14,184
Students 183,236 [171,232 170,112 |160,316 |159,049
Applicants 129,374 119,120 |116,491 106,530 |140,282
Students who- |

.passed

examination 60,404 | 37,505 | 33,859 | 38,611] 38,342

** Annual report of religious activities for 1963,

the Department of Religious Affairs, Ministry of

Education, Bangkok, 1963, P. 118.
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Table No. 4.2 &

Pali Studies*

Cases 1958 1959 1960 1961 .1962
Pali Schéols 602 549 611 619 590 -
Teachers 1,661 | 1,801 | 2,022 | 1,930 1,934

Students 121,505 | 22,142 | 25,029 [20,621 17,748

Applicants 9,327 | 9,676 |18,691 |10,023 2,931

Students who
passed [
examination | 2,394 | 2,028 1,584 | 1,053 1,410

* Annual report of religious activities for 1963,
 the Department of Religious Affairs, Ministry of [*

Education, Bangkok, 1963, P. 124.
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The important thing is that the ‘students see no
purpose in their study. They will not think of
learning for. the sake of gaining knowledge or carry-
ing on the religion. But they will always’ask them-
selves what they will become afterwards.. In the end
there will be bad -attitudes toward learning. Fur-
.thermore, at present worldly education offers many
alternatives. There is, therefore, much distraction
from this field. Learnin to be a proper monk is

only halfheartedly..

The study for examinations in the Buddhist Holy

Order is mainly concentrated in Pali language with
the aim that the gfaduates from advanced study will
be able to translate the Tripitaka. However, the
methods are not appropriate. The curriculum of study
is, in fact, the instrument for learning more voc-
abulary. Consequently a.student beéomes similar to

a welking dictionarys

The measurement of results is by language tests
rather than by examination on how to use the lang-
uage. Mark awarding is very strict without percent-
age calculation. This sort of thing is discouraging
to students. Repeated failure which ought to help
to intensify knowledge, in fact creates more cloud..
In the end, instead of being students they are mere

candidates for examination, because the right to




- 164 -

sit for an examination can be attained without any
study. Moreover, the students will adopt an umkind

attitude towards the organisers of education".

The|BuddhistESchoo; of Ban Phai Yai

Wat Weluwan of Ban Phai Yai has a Buddhist School
whicﬁ consists of two branches, Nakdham and Bali Studies. The
Buddhist School was opened in 1935, and is conducted in the
. area under the monaétic bui;dings of Wat Weluwan. The places
where classes are held were visited and photographed and three
monks ¢loselyiconnected with the schoel were interviewed. The
three monks included Phra Maha Chaiee, a teacher and organiser
at the school and Phra Maha Sawat, a teacher.

A1l those concerned with the schqol, students, teachers
and administrators are Buddhist monks. The students, whose ages .
range from 12 years to 45 years, there being no age limits, are
either samnaras (novides), or Bhikkhus (fully-ordained monks
more than 20 years old). The teachgrs and administrators are
all monks, the Erincipal.of the school being Phra Kbru Sopond-
hamﬁaporn. All these monks live in the Wat or Temple and class-
es are conducted below the monks' quarters. The buildings in
which the monks live are termed Kuti, and are built on platforms
raised approximately 10 feet from the ground. 1In tb;‘area shel -
tered by the kuti a few rbugh benches aﬁd tables:.are placed
and there, under 4 kutii, classes are held. In all there have

been 66 studying Nakdham, who at the time of the study had
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allready completed ‘their course, with eight teachers making a
ratio of approximately one teacher to eight students. The
situation in the other branch éf study, Pali, is not so good =
77 students and 2 teachers, a ratio of approximately 38
students per teacher. Not surprisingly the examination re-
sults in the Nakdham section have been much better than in Pali;
last year about 82 passed the examination in Nakdham but only
2> students passed the Pali examingtion.

The students all ésme from areas near to Ban Phai
Yai and since the recruitment of teachers is conducted amongst
those ex-students who have furthered their studies in Bangkok
or elsewhere they too are native to the area.

The little money necessary for the support of the
students is usually offered them by their parents and each
teacher receives a small annual allowance. The students have
no fees to pay either for tuition or accommodation. As monks
they may live in the Temple free of charge and receive food
and ‘support from the people.' They have only to pay for their
books and writing materials and of~course they will require
a little money for a few other necessities. In all their
parents need to offer them about 600 to 700 Baht for the year
(about £12 -~ £14), that is approximﬁtely 150 Baht for books etc.,
and the rest for.general mainteﬁénce. The allowance received
by thg teachers is 200 Baht (about £4) or less per year.

| As no tuition or any other fee is charged the school
dependg for its income on a small Government allowance and the
support of the local people. Finance then is the major problem
faced by the school and one which seems to have always been

present, always as insoluble as it appears to be now. The
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Department of Religious Affairs offers just 200 Baht per year -
the cost of one %Eé@ﬁéiﬁonly, and the local people about 2,000
Baht per year. With 10 teachers to maintain at an annual cost
of 200 Baht per teacher there is only 200 Baht left for any
other expenses. As this is an agric?ltural community which is
rather poor obviously the contribution by the people may vary
according.to the quality and value of their produce. Hence
some yfars the teachers may be asked to take less than the
normal 200 Baht but like the students they live in free acc-—-
ommodation and receive the food and support offered by the
people és do all Buddhist Monks in Thailand.

Shortage of teachers is another problem but this: they
say could be overcome with more money.. The monks interviewed
reckon that the school requires 5,000 Baht per year to function
properly but it seems that it is unlikely that they will ever
be able to have -such an income. The local people seem to be
very interested in the school. and contribute what they can

in the way of materials as well as finance but they can never

be expected to contribute sufficient and their contribution
is, as mentidned, necessarily unreliable which makes any
attempt to plan ahead very difficult. Both Bhra lMaha Chalee
and Phra Maha Sawat saw no hope of improving the school's
income. They believe that the Government isn't interestéd in
helping a Buddhist School - this belief seems to be borne out
by>the present nominal grant of 200 Baht per year.. Living as
they do in a village they have little qhance to contact any
potential benefactor and of course the richpeople of the

towns know little of the conditions of a small Buddhist school

in a village of North East Thailand. So it seems that this
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&chool must always be poor.

The lack of funds is also the reason for the poor
school accommodation. The Abbot explained that with:~littleds:
méney it was better to concentrate on building :Rutis in
which the monks could be housed with rough open classroom ac-
commodation below, rathef than to attempt the expense of a
proper school building. In a hot country as Thailand this is
probably alright. The class is sheltered from the rain and
sun. Unfortunately the condition of the classroom area is
otherwise not too good - a little dirty and the benches and
tables are obviously not properly looked after. The fact that
classes are not now in progress may account for the apparent
neglect.

The school does have one room belonging to it; this
has been built under one kuti. and houses the school library..
It would seem that they bhave no real idea of what a library
should be. There are only a few books in two cupboards and
none of these books is in &efy good condition. There is a set

of the Pali Tipitaka in Thai = the Tipitaka is the collection

of 3 sets of books which make up the basic Scriptures of
Buddhism. Three other cupboards are packed tight with wrapped
palm leaf books of the old type. Otherwise this room houses
all manner of things and-bas more the appearance of a store
room than a library. Lack of funds again obviously contributes:
to the inadequacy of this library.

As stated, on completing their course the students

leave, the majority disperse and return home but a few continue
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to further their studies in Bangkok or another town. Ten or
more go to Bangkok éach year but -not more than 7 go to study
in towns. Having passed the examination which is set by the
Administrative body of Buddhist Education and having received
the certificate issued by the Department of Religious Affairs,
they then have the right to go on to study othef subjects at
university. Alternatively they may train as school teachers,
as many do. Others study fﬁrther and continue to some kind of
government post.

The teachers too often leave to further their studies,
they are often students as well. This means that the shortage
of teachers particularly on the Fali side is considerably ag-
gravated by a fairly high turnover.

The Abbot explained that the Buddhist School is of
considerable value to the village. As a centre of learning it
attracts a great number of outsiders and this has a very healthy
effect on the community. It encourages the villagers to take
notice of what is going on elsewhere; other methods etc., and to
be more adventurous, they learn about trade and are able to set
up very good little shops. I1n many ways they benefit by the
presence of the outsiders.

Before he came here and set up the Buddhist School
in 1935 only Pali Grammar was taught at Wat Weluwan. Bhis was
a rather difficult and old fashioned course taking the good
student two years to complete. Afterwards the students would
study Abhidhamma (the higher teachings of Buddhism). This

system had been in operation for a very long time but Phra Khru
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Sobhan Dhammaporn decided that it should be improved. Under
the present system the student can take an exﬁhination and is
able to further his studies if he likes.

Phra Khru Sobhan Dhammaporn is now 37 years old and
is the principél of'the school. He now lives in a kutis away
from the main Wat on a small spit of land extending into a lotus-
covered lake. He is a native of Ban Phai Yai but from the age
of 26 he spent 13 years studying in Bangkok and afterwards'2:
years in Chiéngmai before returning to set up the Buddhist |
School.

Despite being very poor and ill-equipped the school
is very active and is an obvious asset to the community. It
provides contact with the outside world and the presence of an
active Buddhist Centre has a good effect on: the people of the )
village. Their continued support and interest in the welfare
of the monks, teachers and students bears witness to their
appreciation. It has also Eenefited other areas where ex-
students have been able to set up schools of their own, such
as Phra Maha Pom, at Khemarat. But unless the school's income

is increased it may never be able to develop and may well decline.

The Abbot and the Private School (Soponvidhya School)

The s(.,bsf:antiai contribution toward secular education
was cne of the most outstanding activities of the Buddhist monks
in Thailand. The monks used to have a hand in natiénal educa-
tion by being both teachers and course organisers. Since the
Thai countryside has been opened up by secular schools and

secular teachers since the end of the nineteenth Century, only
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a few monks have been teaching in schools and'the number of

Wat schools has fallen. However the majority of schools are
still attached to the Wats. In 1965 the Department of Relig-
ious Affairs made a general survey and found that 9,035 schools
were attached to the Wat,j"j‘.32

All private schools come under the Jjurisdiction of .
the Department of Secondary Education, within the Ministry of
Education. ©Some of them are on the kindergarten level, others
on the elémentary and secondary levels. Generally, private
secondary schools offer only an acedemic curriculum. A few,
however, have been offering some vocational courses such as
watch repairing, radio and television servicing, hair dressing,
dress making, shorthand-typing, car maintenance, driving, print-
ing and so on.

To encourage private schools to do a still better
job, the Government has given quite substantial assistance to
them. The aid usually comes in maﬁy forms, such as subsidies
to the school budget for teachers' salaries with the intention
that qualified teachers may be employed, special annual bonuses
for outstanding teachers, and construction of school buildings.
Only private schools owned by bona fide-persons are entitled
to receive aid for construction of school buildings. Such
organisations as foundationw, Wats, organizations or government
agencies are eligible. These schools sometimes pay a nominal

rent to the Government.
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Private schools meeting these criteria may be
accredited by the Ministry of Education. Aécredited private
schools have been allowed to conduct their own examinations
in the terminal grades up to Grade 10 (the last grade in sec-
ondary school). On Grade 12 (final grade for pre-university)
level, the Ministry of Education has always conducted the

final examinations for all schools, governmént and private.

Soponvidhya School

Up to 1966, out of the 2,099 provate elementary and
secondary schools, 558 have been accredited. Soponvidhya
School is a private school which has not been accredited.

Soponvidhya School, which was started in 1962,
consists of three sections, primary, Jjunior amd secondary.
Classes were first.conductedlin the area under the preacﬁing
hall of Wat Swang Vana Ram. However, ifi 1965 when the number
of students increased, Wat Swang Vana Ram was not suitable
(as there was insufficient accommodation available) and the
school was moved to Wat Weluwan.

Like the Buddhist School, Soponvidhya School has
no proper school building and the lack of funds is the reason
for the poor school accommodation.

The classes for primary and Jjunior schools are
conducted under a shelter in the Wat compound while the
secéndary school classes are held in the area under the preach-
ing hall of Wat Weluwan.

The school committee has Phrakru Sopondhammaporn

as chairman and Mr. Sanguon Sondee as Vice Chairman; 10 villagers
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and 16 teachers also sit on the committee, making a total of
28. Nang Sao (Miss) Boonlai Kunmee, the school manager, who
was interviewed, said that the school committee had more than
28 members in previous years, but some had resigned. The
reasons for each resignation were different; some had no

money to invest, as each committee member has to invest some
money; some objected to little or no profit being made and some
were too busy. The committee holds an annual meeting, and is
responsible for everything concerning the school.

Mr. Sanguong Somdee, vice chairman, is also the
present principal and there are 16 teachers - 8 for the primary
and the Junior school and the other 8 for the secondary school
of which six are women. The prirncipal is paid 750 Baht a
month while the others arie paid from 50 Baht to 750 per month.

Like the other private schools in Thailand, finance
is the major problem faced by this school, a problem which
always seems to Have existed. The government offer 28,800
Baht a year, they earn 25,000 Baht.from tuition and the school
committee contributes 150 Baht per person per year. Nang Sao
Boonlai Kunmee reckons that the school requires 100,000 Baht
per year to function properly, but it seems that it is unlikely
that they will ever be able to have such an income.

In 1971 there were 65 students in the primary school,
119 in the junior and 53 in secondary school, making a total of
257.

The majority of the pupiis come from Bah Phai Yai

and the rest from the 7 villages which surround Ban Phai Yai,
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the furthest being Ban Seng which is about 3 kilometres away.
When asked how the pupils travelled to the school, it was said
that some came by bicyéle and some walked and in most cases
they carried containers of sticky rice and food for lunch, as
well an any school equipment that might be necessary.

Junior and secondary school pupilsipay tuition fees
but not primary school children. dunior pupils pay 120 Baht
a year, while secondary school students pay 150 Baht ﬁer year,
and if more than one pupil comes from the same family then that
family pays the fee for only one.

It was claimed that the school was successful in
éxamination, and the reason given was the close interest taken
by the villagers. Such a claim appeared to be justified but
probably the reason lies more with the school itself. In the
absence of sophisticated equipment it must be that the success
of the school depends heavily on the teaching staff., It was
impossible to gauge accurately how competent the teachers were,
Just as it was impossible to examine the work, but the impression
given was that it was a neat and happy school in very competent
hands. It may be that the villagers desire for education is
yet another factor or perhaps they are very quick to appreciate
the benefits offered by this school. The result of the exam-
inations may be seen in table No.éﬁ.ﬁ.

Phrakru Sopondhammaporn fears that after his death
it may not be possible for the school to comtinue at the Temple.
The-school depends heavily on the Abbot for organization and

classrooms. If they have an Abbot with no interest or idea

about the school it will decline.
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TABLE NO.4.3

Data for Soponvidhya School

1966-1970

Students who Students who

Year Students passed the failed the
examination examination

1970 205 205 -

1969 165 161 4

1968 148 145 3

1967 132 122 10

1966 126 122 4
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Mie Ohkkam System of Supporting lMonks,

The villagers of Ban Phai Yai exist on a very simple
diet of locally produced food. Naturally the monks, who depend'
on the villagers for their food, receive: the same simple diet.

The village oanan‘Phai Yai has only 150 households
and yet day by day they feed over 100 moﬁks. One household
provides food for é monk of-novice.twice a day. A young couple
may help their parents to look after a monk. The householder
is usually termed "Mie Ohkkam", the suppérter. A container
filled with sticky rice and other food for the morning meal is
usually brought to the Wat at 7.30 by small girls aged between
9 and 14 and some o0ld women., Having returned from collecting
alms the monks and novices sit separately in two groupé, each
group in two parallel lines facing each other, on the mats
prepared by the novices. After the blessing in Pali the novices
take the containers, hand one to each monk, and take one each
for themselves, then they start the morning meal. The procedure
for lunch, at 11.00 a.m. is similar to that of the morning meal.
In-the evening.the . novices return the cleaned containers to the

correct Mie Ohkkams' houses.,

The Visit to the Mie Ohkkam's House (¥Khiun Hien Mie Ohkkam)

It is a custom for every monk and novice of Ban
Phai Yai to visit his suppo;ter's house onee a week. This
custom is termed "Khiun Hien Hie Ohkkam" and the Khiun Hien
Mie Ohkkam occurs on the evening before the Buddhist'ﬁblidgy.
In the village of Ban Fhai Yai the villagers who do
not observe the eight precepts34 on the Buddhist Ebji&a&:(which



- 175 -

observance is known as "Wan Silyai™ literally "the day for the
great precepts"), observe the five precepts on "Wan Silnoi"
- ("the day for the small precepts™) on the day before the Buddhist
Holiday.

A monk or a novice of Ban Phai Yai goes out to his
supporter's house to giﬁe the five precepts at about 8.00

p.m. on the Wan Silnoi.

The Five Precepts (Silnoi)

To invistigate the "Khiun Hien Mie Ohkkam" custom of
Ban Phai Yai the ritual of the five precepts in rural Thailand
should be discussed.

The first mention of the five precepts (Pali: panca:
sikkhapadani or panca silani) is found in the canonical texts
of the early Buddhist tradition.35 Originally these precepts
seem to have been "a sort of preliminary condition to any
higher development after conforming to the teaching of the
Buddha and as such -are often mentioned when a new follower is
'officially’ installed...."36 When Buddhism spread over various
nations, the use of the 'panca silani' must have gradually div-
ersified. In areas where Buddhism co-existed and competed with
other religious disciplines, the link between the five precepts
and official installation could well have remained or have be-~
come even more pronounced. In China, for example, up to the
present time, the five precepts have been taken as a solemn
lay ordimation-37 In regions where Buddhism has been the State
religion for many centuries, such as Thailand, asking for the

five precepts may no longer be linked with an installation into
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the Buddhist faith.
.In rural Thailand, the ritual of asking to receive
the five precepté is a common event. Any person who takes

part in the usual communal religious services, which are held

in private houses as well as in the monasteries, will have the
opportunity to receive the five precepts many times a year.
During special days, when a major religious festival is cele-
brated, the precépts can be given as often as several times a
day, each time at the bgginning of a new ceremony. Whenever a
chapter of monks and a group of laymen assemble for a religious
service, the five precepts can be given, and the order of events
at the commencemenﬁ of the service seiaom varies.

In all Buddhiét cereménies, before the monks arrive,
the laymen prepare the dais on whicb the members of the Sangha
will sit, and place an image of the Buddha at the far end of
the room and arrange mats and cushions in single file on the
left hand of the image. When the monks, enter, %he'senior monks
will sit nearest to the statue of the Buddha, and the Jjunior
monks further away. Where possible they will be seated in sin-
gle file, facing the laymen. However, in the case of the Khiun
Hien Mie Ohkkam ceremony of Ban Phai Yai the Mie Ohkkham prepare
only tﬁo cushions, with no statue of the Buddha, for the Lugkam
monk and his accompanying novice.both of whom, afterwards, will
go to the novice's Mie Ohkkam house which is nearby to perform
the same ceremony. When the elder of the household feels it is
time to start he will call everyone to attention by asking -
three times in Pali in a clear voice: "mayam bhanta visum visum

rakkhanatthaya tisaranena saha panca silani yacama™. The
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three words "visum visum rakkhanatthaya" are translated as:
"Each person for himself,.in order to obtain protection.™
Presently, after considering some Thai data, we will suggest
an alternative translation of. these words.

In Central Thailand:the five precepts can also be
asked for ﬁsing the formula:: "mayam bhante tisaranena saha panca
silani yacama"-"?8 This second formula difigps from the first one
mentioned only im that it omits the words "visum visum rakkha-
natthaya". At first sight we would expect that this more
compact formula is used in preference_to the first formula,
it being easier to memorise. However, it appears.that-the
second formula is used only rarely in rural Thailand. During
my observation, when the elder of the household accidentally
proceeded to ask for the precepts with the second formula, the
Lugkam monk interrupted him and made him recite the first for-
mula. According to this monk, the difference between the two
formulas is substantial. After receiving the precepts by way
of the formula with "visum visum rkkhanatthaya™ there will
come a moment when the layman who receivéd them breaks a
precept. If that happens, he still retains four of the five
precepfs; if he breaks amother precept, three remain, etc.

If a person takes the precepts without the Words "visum visum
rakkhanathaya™ he is in a position where, if the breaks a:
precept, all five are broken. The reason why the second formula
should be avoided in most circumstances is therefore because it
is believed that the promise resulting from the secon& formula

is much more difficult to uphold than the promise resulting
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from the first formula. It is only in exceptional cases, when
all laymen agree that a solemn promise is warranted, like on
the day that Kafhin{?robes are offered, that the second form=-
ula should be used.

Being aware of this Thai interpretation of the dif-
ference between the two methods of asking for the five precepts,-
a re-examination of the words "visum visum rakkhanatthaya"'is
warranted. The words "visum visum'™ mean:: "each on his o',
but can also be translated as: "one by one, separately“59and
"rakkhana" has, apart from the meaning "keeping, protection,
guarding", also a second meaning: "observance (especially

40 Instead of translating: "each

with relation to the 'sila')".
person on his own for the sake of protectiog, " the alternative
can be:. "for the sake of observing them; one by one, separately.”
This alternative translation corresponds closely with the
beliefs of the Thai.

In answer to either of the formulas, the monks will
recite in a clear voice the sentence: "namo tassa: bhagavato
arahato samma sambuddhassa'™, three times. This sentence is
followed by the Three Refuges; after each sentence the monk
halts in order to give the laymen occasion to repeat after him.
When the three refuges have been said three times, the five
precepts are prompted and repeated:

Panatipata veramani sikkbagpidamjpsamadiyami

Adinnadana veramani sikkhapadam samadiyami

Kamesu micchacara veramani sikkhapadam samadiyami

Musavada veramami sikkhapadam samadiyami
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Suramerayq_majjapamadatthana veramani sikkhapadam

samadiyami. |

They can be translated as:

I undertake (to observe) the rule of abstinance

from taking life '

I undertake (to observe).the rule of abstinance

from taking ﬁhat is not given

I undertake (to observe) the rule of abstinance

from wrong sensuous pleasure

I undertake (to observe) the rule of abstinence from

false speech

I undertake (to observe) the rule of abstinence

from intoiicants which cause a careless frame of mind.

When the fifth precept has been prompted and repeated,
the monk solemnly recites the follo&ing Pali wofds, while all
laymen show great attention: %nmni panca sikkhanadani silena

sugatim yanti silen bhogasampadalsilena nibbutim
yanti tasma silam visodhaye"qr'

While these words are proclaimed, some laymen will
softly murmur some Pali formula which are known %o be-suspicioﬁs,
while some others remain quiet. At the . last syliable, which is
usually drawn out, all laymen bow their headszand raise their
joined hands to the forehead.

While the ritual of promising to adhere to the "pan-
casilaniﬁ appears to function in a manner intended to bring the
laymen temporarily out of the secular world, ;t seems warranted

to ask whether the Thai farmers know the importance of their
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promise to adhere to these rules. In theory, the people could
utter Pali sentences without realising that they are committing
themselves to precepts, or without being ﬁware of what the
precepts entail. It will become clearrthat this is not the
case.

Children, although tbéy have learned in elementary
school the meaning of each precept, are not expected to under-
stand the implications of taking the five precepts. Adult
laymen, especially the men who have spent at least one rainy
season in the monkhood, can usually give a coherrent picture
of the precepts. Among the o0ld people, those who consider
themselves fo be. devout, men as well as women, can give elab-
orate exegetical details. The views of some of the older
péople on the subject of the five precepts can be summarised as
follows::

The first precept is broken when life is taken;
human life as well as animal life. Slapping a mosquito or
killing a germ in an egg by boiling it are certain branches
of this first rule. Torture, of lesser forms of inflicting
pain, is considered to fall under this rule by those who are
most knowledgeable about ritual affairs.

Any form of stealing, whether it be taking of mat-
erial goods against the rightful owner's wish, or borrowing
without taking the trouble to.ask the owner's consent consists
of a breach of the second precept. It is generally conceivedf

that gambling falls under this rule.
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The third precept does not only forbid the obvious
breaches of proper conduct like adultery, incest and rape, but
also forbids acts showing intention to behave imaiﬁcentious
manner, such as flirting with a woman who is already married
to another person.

The fourth precept is very easily broken. Abstinence
from false speech is seen to cover a wide range of untruths,
like exaggeration, insinuation, abuse, gossip, unrestrained
laughter, deceitful speech, Jjoking and banter. This precept
can often be broken together with another precept; a breach of
promise'involves the second precept and the fourth, flirfing
with a married woman involves the third and fourth.

The last of the "pancasilani" forbids the use of
alcoholic beverages, and all other stupefying substances like
opium and drugs, unless taken for medicinal purposes. A well-
known story illustrates the .evil of the fifth precept, and af
the same time throws light upon the attitudes towards the "pan-
dééilaniﬁ:§5'a:whqig.

Once upon a time there was a man who was thoroughly
good; he lived an exemplary life. One day he was challenged to
break just one precept for once. The good man thought: "The first‘
precept 1 cannot bfeak, having great compassion for all beings.
With regard to stealing, no, 1 cannot taﬁ% what is not mine,
that would hurt the owner's feelings. The third precept is out
of the question, as it would upset my wife whom I dearly love.
As to false speech, 1 abhor it., However, the fifth precept

does not harm anybody but my own brain, so if I have to break
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a precept, 1 had better take some alcoholic beverage."

The man took a bottle, and ppuring himself a drink
he felt rather curious as to the taste of this forbidden
liquor. When he drank the-first glassful he considered it rather
innocent and tasted a bit more.... When the bottle was empty
he noticed his neighbour's wife looking amazed at his behaviour.
He staggered towards her and tried to rape her. When her
husband came to help, a fight resulted in.which a man was
killed. In order to escape revenge, our 'good' man had to flee
and became a robber. Thus breaking the fifth precept had awful
results. _

It seems plausible to draw the conclusion that the
people in rural Thailand are usually we;l‘aﬁare.of the importance
of the promise to adhere to the five precepts.

The*iugham Monk or novice and the Mie Ohkkams are
closely tied by this custom. Phakru Sopandhammaporn, the Abbot,
claims that the "Mie Ohkkam" system both maintains the monks and
keeps a close relationship between the Wat and village. The Mie
Ohkkam system in the North East can be seen in the villages in
which the Wat has a Buddhist School.

It also should be noted that after the completion of
the examinations, the monks and novices return to their own
Wat for two months and come back again to Wat Weluwan to
continue their studies in'Mid-May; they usually bring some
gift for their Mie Ohkkam and having returned to the Waf they go
to visit the Mie Ohkkam immediately. In this way the Mie

Ohkkam see he has returned and send container of food to him on
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the following morning. The Abbot said that most of the Mie
Ohkkam families look upon the Luhkkam monk or novice as their
own son and are willingly to 1look after him and even to care for
him when he is sick,

The close relationship between the Lugham monk or novice
and Mie Ohkkam family plays an importanf part in the social
life of Ban Phai Yai and it is essential to the maintenance . to
the Wat and the Buddhist School of Ban Phai Yai.

In view of these aspects I shall discuss the relation-
ship between the Wat and the village in rural Thailand. In
earlier times the Wat represented a centre of culture for Thai
péasant society. The Wat ﬁas the centre not only of religion,
but also of literacy, knowledge and science. A man was not
considered mature if he had failed to'spend a period in the Wat,
preferably as a monk, otherwise as a novice., The Wat with its
resident Sangha was the source of education and served as a school
for the village youth. As teachers, the monks were held in
high esteem; they were the intelligentsia of the nation. The
monks served the community as practitioners of traditional
medicine, as astrologers and as advisers in all realms of life.
They were often skilled in crafts, like architecture, sculpture
and the digging of wells, too. |

Under the .inluence of increasingly rapid communic-
ations and modernisation, howevef, the functions of the monks
have "declined; indeed, some of these functions have BV¥eén been
lost., Since 1932, especially, the secular Thai school system

expanded at.a:napid pace and the monks soon lost their most
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vital function a teacher of the young. With the loss of

their teaching function, they also lost part of the prestige
that is associated with teaching and knowledge in Thai society.
Moreover, it a1§o meant that they lost some of their contact with
the young members of the village communities. While the Thai
countryside was being opened up by secular schools and secular
teachers, it was also opened up for new ideas and practices.
Soon the monks were no longer the best educated group in Thai
society. Also modern medicine competed éuccessfully with trad-
itional practices and the expanding government bureaucracy and
communications network opened up new markets and new horizons
for the peasant. At present, economic behaviour and modern
education are completely divorced from religion.

In spite of the loss of these funétions and with the
exception of those places where organised religion is disappear-
ing for reasons of poverty, religion stiil appears to be a vital
and trusted institution in Thai rural society. Religion offers
the most important forms of village society's éollective expres-
sions. The Sangha and the temple repreéent the trusted and time-
honoured truths of Thai village life. For the villager, Sangha,
temple and religion are a purpose in themselves, belonging to a
way of life. People are only vaguely aware that their local
Sangha also belongs to a hierarchy that extends into the nation
and up to the Bangkok government and the King.

The Abbot of the village Wat tends to be a local man,
selected by the villagers from within their distriet. Although

village communities may hold somewhat different opinions about
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?Be-qualities that an abbot may possess, abbots wilil generally
bé\selected‘primarily on the basis of their religious reputation
and merit making capacity. Besides this central quality, a pot-
ential abbot may have other skills that attract the villagers
such as his reputed capacities in meditétion, his knowledge of
the Buddhist scriptures, his qualities as a medical practitioner,
or his command of.astrology and horoscopy. Altogether, he will
be selected because of his expected qualities as the spiritual
leader of the willage community and because the villagers feel
that they can put their trust in him. The abbot is formallj
part of the national Sangha hierarchy that has.to make ~the ap-
pointment; but accofding to the regulations of the Sangha, abbots
are always appointed in consultation with the influential local
laymen.42

In view of the decline in functions of the Sangha and
the decreasing interest in religion for religion's sake in the
villages as elaborated in the section on merit, it might be
expected that the position of the Sangha in the villages will
be less important today than it has been formerly. This cert-
ainly seems to be true for the rank and file of the.village
monks, but at the same time this is generally not true for the
position of the abbot. Almost all village studies acknowledge
the great importance of the position that a fully qﬁélified
abbot holds in the village. Such a man is often Weil read and,
by virtue of his training, ‘he hgs some familiarity with the
outside world. Because of his stature as a religious man,

villagers and ranking outsiders alike show reverence to him.
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As a specialist he may command some esoteric-skill, DlMoreover,
as the keeper of the Wat he is not only in the céntre of all
relevant religious expression, but he is also placed directly
in the centre of all social and communal-ritual village activ-
ities. To understand,‘therefqre, his unique position in the
village we have to understand the importance of the Wat as the
foremost associative institution for the wvillage community.

Almost all the Thai village studies by anthropologists
agree that the only sociologically meaningful definition of a
functional village community in rural Thailand is through the
clientele of a Wat. The parish defines the village as a com;
munity much better than the rather arbitrary administrative
boundaries. A second factor that confirms the pOsiﬁion of
dbbot and Wat is that much of the influential village leadership
is concentrated in the Wat lay-committee and the Wat lay-
accountant (wayawatchakorn), selected and appointed by the abbot,
in consultation with the village community, to assist him in
his>dea1ings with the secular world,

The Wat constitutes the vital focus of community
life in the village. A most varied array of secular activities
take place in the Wat compound. The great funfairs that surround
the Wat occasionally have been mentioned previously. When
Nai (Mr.) Smat Chan-ngam had returned to his native village in
"Mahasaragam", he visited the Wat compound on the evening that
a film was shown there. And what a film! The villagers had
5een told that a motion picture would be shown, and shortly

after seven almost everybody had gathered in the front yard of
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the Wat. Many women and a few men had prepared sweets, snacks
and other delicacies which they sold to the crowd. The centre
of the happening was a loudspeaker-equipped van with a little
platform in front of it. About a quarter to eight, a man
appeared on the platform to make a speech to the crowd. He was
quite witty,and as everybody was eager to be amused, told them
that he had come from far away places where he had discovered
treasures that he would like to share with the honoured ladies
and gentlemen in the audience. These most valued treasures
were: bottles of medicine which would prevent pregnancy, head-
ache, consﬁipation, menstrual pains and sore legs; other bottles -
of medicine were said to make hair and beard grow, to stimulate
sexual activity, while at the sameltime taking care of tired
backs, toothaches and swollen feet; there was medicine for the
young, for the old, for the middle aged; medicine for women,
medicine for men, ail in bottles and in prices ranging from
two to twenty Baht.

The perforﬁance of the salesman was excelient, They
sold a great deal, while the crowd was entertained. Although
people becamé tired after two or two and a half hours of witty
sales talk, they still stayed, anticipating the showing of the
film., Finally, by ten thirty, a movie screen was set up and the
show began. It was'made-of clippings from o0ld news-reels:
there were scenes of the London Olympics, boxing matches, unknown
heads-of-state making visits to unknown capitals, and many
other oddities of days long past; the sound track was a variety

of languages, always loud, seldom in Thai. The show lasted
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some twenty-five minutes, and the audience left for home.
Everbody was happy: the abbot had received some rent, the
salesmen had sold a carload of coloured water, and the people
had been entertained and also had obtained all kinds of cures,
handily packed in bottles, for all kinds of ills.

The Wat is the centre of communal iife, much more
so than the coffee shop or the market place. Kaufman has listed
an impressive list of functions of the Wat.in Bangkhuad, where
the Wat not only served as a community centre, but also as a
meeting place where news and gossip were exchanged, a counselling
centre, a hospital, a school for religious training, the com-
munity chest and storeroom, a free hotel, a news agency for
the-district office, a charity employer, a bank, the clock,
a sports centre, the morgue, the poorhouse, a landlord, a home
for the aged, a reliable water reservoir, an asylum for the
psychotic, a music school, and formerly even as a refuge for
criminals..43

It is obvious, then, that the abbot occupies a very
significant position in the village by virtue of his being head
of the main centre of religious and social activities. This
position is often reinforced by the fact that the government
school tends to be located in or next to the Wat compound. His
recognised religious status, together with other attributes,
adds considerably to his prestige, and he may be expected to be

one of the most influential village leaders.
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32. Thailand Yearbook 1968, (Bangkok: 1969}, P.540
33. The term "Mie Ohk™ is used by the monks and novices

to mean "mother" or "woman" while "kam means
"supporter"; so the words "Mie Ohk" and "Kam"™ when
used together give sense of "mother who Jooks after®,

34. (*) The Eight Precepts:

1« Panatipata veramani sikkhapadam samadiyami

2. Adinnadana veramani sikkhapadam samadiyami

3. Abrahmacariya veramani sikkhapadam samadiyami

4. Musavada veramani sikkhapadam samadiyami

5. Sura-meraya-majja-pamadathana-veramani
sikkhapadam samadiyami

6. Vikala-=bhojana veramani sikkhapadam samadiyami

7. Nacca-gita-vadita visukgdassana-malagandha-
vilepana-dharana-mandana-vibhusanatthaana-
veramani sikkhapadam samadiyami

8. Uccasayana-mahasayana veramani sikkhapadam
samadiyami.

They can be translated as:i

1. I take the precept to abstain from killing.

2. I take the precept to abstain from stealing.

3. I take the precept to abstain from incelibacy.

4, 1I-take the precept to abstain from lying.

5. I taeke the precept to abstain from 1iquor that
cause intoxication and heedlessness.
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6. I take the precept to abstain from taking
food at an unseasonable time.

7 I take the precept to abstain from dancing,
singing, music, and unseemly shows; from the _
use of garlands, perfumes, and unguents; and from
things that tend to beautify and adorn(the person).

8. I take the precept to abstain from (using) high
and luxurious seats (and beds).

(*) 'Narada Thera & Biikkhu Kassapa, The Mirror of
the Dhamma, (Candy-Ceylon: 1970), PP, 2-3

Majjhima-nikaya, 1, 345; 1, 521; Samyutta-nikaya,
II, e8; II, 167; Anguttara-nikaya, IV. 10,97.

Pali-English Dictionary, Pali Text Society, London,
1966, F. 712b

Holmes Welch, "The Practice of Chinese Buddhism
1900~1950", Cambridge University Press, 1967, P.361-3%65

If only one person asks for precepts "mayam" is
changed into "aham" and "yacama" into "yacami”.

Pali-English Dictionary, Pali Text Society, Lendon,
1966, P. 640b

ibidem P. 560b

Although many Thai do not understand the exact

meaning of these words, it is interesting to record

the translation: "These five precepts lead, with

good behéviour to bliss, with good behaviour to wealth
and success, they lead with good behaviour to happiness,
and therefore (will) purify my behaviour."
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(Bangkok 1963), P. 569
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CHAPTER ¥

SUMMARY AND CONCLUSIONS

The primary purpose of this chaptér is to provide a
summary of the entire study and it is the purpose of the fol-
lowing section, which is the final one, to reach some conclusions
about the leadership potential of the monkhood in policies of
national development.

Summary

1. The interview ‘survey results indicate that the

major needs of the Northeast villagers are basically

three in type, as follows:

a. Agricultural and general economic
improvement, effecting generally an
increase in farm income and including
specifically a better water control and
supply system to facilitate farm irrigation,
bathing of draught animals and Jjute soaking
during the dry season;

b. - Better village roads, and bridges;

¢c. Improvement of health and samitation
conditions, especially the installation of
a safe drinking water supply system.

2. Thére is no single village pattern-for solving

group problems or resolving common needsj; nor is
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there any singular village leader. In both
instances there are several. Which problem-
solving pattern or what village personalities
appear as leaders depends on the problem at hand.
Problems of a religious nature, or related
matters, call to the forefront religious leaders,
the monks in particular, but lay members of the
temple committee as well.,

Official matters that affect the entire community
are the primary concern and responsibility of the
village headman, who in turn usually seeks the
counsel of the village elders. If the matter
pertains to edﬁcation, the school principal and
teachers are also consulted. If necessary, a
mass meeting is called by the village Headman to
inform the people of the official matter in
question. '

Secular matters strictly of a local nature

'involving, say, some village improvement project,

such as the construction or fepair of a village
road or bridge, are reviewed first by the Village
Headman and elders, who together form a kind of
"village committee". The matter is then brought
up for general discussion at a community meeting.
At such a meeting or series of meetings, often

held in the preaching hall of the Wat compound,
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agreement is reached as to the course of action
the group should adopt. The Abbot and possibly
other senior monks are usually present, not only
to give their blessing to the meeting and insure
the success of the project, but also té assist in
formulating a group céncensus.

The effective implementation of any group
decision affecting the entire community usually
requires the assistance of the local Abbot and
other senior monks, who by their mere presence

at the work site or by their active participation
in the work itself stimulate the villagers to
collective action.

As'basic socio-politico-economic units, the
extended families serve as multipurpose problem-
solving entities as well. The members of these
units practice mutual aid among themselves,
heiping each other in farming, house—building;
financial and personal matters, and numerous
other activities.

Group co-operation in the form of mutual exchange
of labour in farming, house-building, and other
aétivities may also involve village units larger
than the household and extended family.

For example, the neighbourhood group or a circle
of.close relatives and friénds may function as

the co-operating unit. This latter unit, which
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is activated only when the need arises, is not
formally organised and has no permanent set

of officers. |

A village usually has several standing committees,
each with a different function. These include

the Wat and school committee, both of which have
been in existence for some time. In any case the
mémbers of all these committees can be considered
as representing é very important part of the real
leadership in the community. Many of the same
individuals, such as the Village Headman, school
principal, and certain influential village elders,
tend to servé on all or most of these village
committees, ﬁith the Abbot regarded as an ex-
officio member.,

The villages resolve the problem of feeding the

local monks by the use of "the mie ohkkam systgg'

of supporting monks".

Inter-personal Quarrels or inter-family disputes
are usually settled within the village with close
relatives or friends, respected village elders,
the Village Headman or senior monks intervening

as mediators.

Personal problems are frequently solved by seeking
the counsel of the local Abbot or a respected

senior monk, in addition to discussing the matter
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with close senior relatives and friends.

If there is any individual or class of individuals
who stand out as most important and influential

in the village society, it can be ho other than
the Abbot or the_senior monk of the local Wat.
Acknowledged as spiritual leaders, their influence
nevertheless extends deeply into the secular realm
of village life. Nothing of any real importance
can be accomplished without the active support

of the wvillage clergy.

The greatest motivating force in the village
culture, if such can be identified, must be the
conceft and practice of merit-making. Activities
that bring the participants religious merit, such
as feeding the monké and making donations to the
Wat, elicit the warmest and most enthusiastic
response from the people. 2
The villagers are familiar and closely identified
with local Government officials, such as the Villag
Headman and Kamnan, but generally speaking they

are unacquainted with officials at the provincial
and natibnal levels, particularly the latter.

By and largé the National Government appears to

the Northeast villagers as a remote entity that

in the distant past has never taken a éenuine
interest in their welfare. These considerations

will be examined in a part of the conclusions.
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Conclusions

Although on the basis of the extended discussion
earlier concérning the leadership rendered to the community by
the Abbot and senior monks, Village Headman, school principal,
family head and vi;lage elders, the members of different village
committees-and organisations, it cén be stated that the Abbot,
the Village Headman and the principal of the government primary
schools are regarded as being influential and of the three thé
Abbot is the most influential.

To measure the leadérship potential of the monks,

. particularly that of the Abbot, it will be sufficient to compare
those who are formally village leaders and to achieve a genuine
understanding of this, regarding the above, we will firstly con-
sider the aspects which have direct relevance to the position

of the last two leaders, which has declined in effectiveness;

It is generally known that the villagers in the
Northeast, the depressed region of the country economically,
have very little identification wifh the Government. The attit-
ude of these people may be described as negative. But this is
perfectly understéndable for until very recently they have for the
ﬁost part been ignored. The Northeast was viewed by many Gov-
ernment officials as the "Siberia" of Thailand. The people's
only contact with the Government was through the local officials,
whose primary function in the past was to enforce restrictive
laws and collect taxes. If the villager manufactured home-made
. beer to ‘celebrate an occasion, the police were there to arrest
him. If he wanted to cut down trees, even those on his own

farm land, the forestry officer was there to prevent him from
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doing so. He cannot even slaughter his own livestock for

family consumption without government permission. And the

revenue officer was ever around. Whichever way he turned

there was some restrictive Government regulation. What hurt
"most, however, was that he received practically -nothing in the

way of benefits from the Government in the past. There is the
superior and paternalistic attitude characteristic of many_eayg
ernment officials, of looking down on the village people and their
way of life, treating them as immature children or servants,

and demanding that they be treated as Chao Nai (masters).

The only reason for inserting the above here is to
emphasise the fact that the attitide and behaviour of the local.
officials towards village people has a direct bearing on the
image the villagers have of them and the Government as a whole.
These attitudes of the villagers affect the Village Headman and
the school principal to some degree since they have been in-
corporated into the government structure that will be discussed
in the following section.

The first position to be analysed is that of the
Village Headman or Pooyai Ban. In olden days thé Pooyai Ban
was selected by the villagers as their leader to represent them
in their contacts with the outside world and to coordinafe
certain village activities. His rule was‘basically that of a
primus inter pares and the power of his decisions was the power
of mutual égreemgnt. But in the process of the central govern-
ment in village affairs, the position of the Headman has

changed. He is still selected by the villagers, but now their
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selection needs to be approved by the district officer.2

Slowly but surely the Headman has been incorporated into the
government structure.'.In many cases he no longer seems to

stand on the basis of his village constitﬁency, but merely
functions as the last and the lowliest link of the national
administrative structure. Although his association with the
government carries a measure of prestige, to -translate the
prestige into authority is quite another matter. His position
has become very ambiguous indeed., The district officer, or -

Nai Amphur, expects him to pass the orders of the central govern-
. ment down to his villaéers, while he is in no position to effect-
ively feed the wishes of the villagers into the higher, bureau-
‘cratic officialdom.3 '

The folloﬁing quotation suggests fhat the district
officer and not the Headman is the Government as far as villagers
are concerned:4

The district head (Nai_ Amphur) is regarded with

trepidation and déistrust, yet treated as a king when

he makes his annual tour of the village. The gold

stripes on his uniform represent the power to help

or to impede, and usually. connote the latter. People

avoid-him whenever possible. He, on the other hand,

regards the farmers as his intellectual and social
inferiors. The social relations of the village Headman
to the district head can bést be understood by attend-
ing the monthly meetings. The village representatives
behave abjectly and humbly. Meetings are one-sided,
with village headmen seldom if ever taking the oppor-

tunity to raise questions or to discuss their problems.
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The district officer's relationship to the village
headmen is definitely of the phuyai-phunoj type
(phuyai, 1lit. 'big person', phunoj lit. 'small person).
The relationship between government and villagers can
be characterized by an absence of democratic procedure, a one-
way traffic in terms of orders and suggestions (from the top
down), and a feeling of ineffectiveness on the part of villagers.
Generally it has been their experience that direct contact with
- the government should be avoided whenever possible. The villagers
do not have the idea that they politically participate in the
Thai nation: they are subjects of the government, ﬁot citizens
of Thailand. New national policies of social welfare and devel-
opment are looked upon with some suspicion, and community devels
opment reaches them in terms of orders that have to be executed.
rather than as a programme designed for their benefit on the
basis of felt needs and local decision making. Furthermore, the
idea of local co-operation with the government in development
programmes is too new to be readily accepted by the villagers.
For-all these reasons the position of the headman has
declined in effedtiveness, and other respected villagers may
carry more weight in local decision making.5
The second position to be discussed is that of the
principal of the government primary school. As a civil servant
in the Ministry of Education he is certainly the most obvious
representative of the government structure and the outside
world. DMoreover, he is generally not a native of the village

to which he has been assigned. But in the minds of the villagers, |
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the principal normally does not seeﬁ to be closely associated
with national institution. He is, first of all, the represent-
ative of highly respected knowledge and he works primarily with
village children; In this respect, the Wat organisation has
lost part of its functions and its prestige to the school and
its teachers.

Because of his familiarity with the outside world and
his greater knowledge; the village people, leaders as well as
others, may often seek the head teacher's advice and he may con-
sequently wield substantial influence in the village. ' This of
course need not be so, unless he is a native of the village.
Some teachers may-feel alien to the village and keep themselves
apart, but if they choose to play an active role in village
affairs, they seem to be comparatively well educated and well
placed to do so.6 |

The third and the last position to be analysed is that
of the Abbot. It has already been demonstrated that the leader-
ship potential of the.Abbot is very great indeed and that he may
wield considerable influence over a number of informal village
leaders who are concentrated in the prestigious Wat Lay-committee
and the office of the lay-accountant.

It is realised that, although he is a part of the
national Sangha hierarchy, neither the Abbot nor the other
local monks are dependent on the government for their material
support. On the.contrary, the Wat and those in it are supported
by the people that patronize the Wat. An Abbot may eventually

receive some monetary reward from the Sangha treasury on the
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basis of his rank,.but the amount concerned is too sﬁall to
be of any significance. Consequently the Abbot enjoys a
great deal of autonomy, and does not necessarily identify with
the policies of the national hierarchy and the government. On
the contrary, he is more likely to iQentify primarily with the
interests and the thinking of his villagers. He is very enthu-
siastic about programmes designed to enhance the welfare of the
community because he knows that they are in the interests of
his villagers. In other words, Abbots seem to be well placed
to promote such activities, and are prone to dq éo because they
construe these to be in accordance with local needs and desires.
The three obvious elements of the fo:mal power
structure of the village are then Abbot, headman and school
principal, each deriving his position and prestige from a dif-
-ferent source; these are respectively religion, government,
and knowledge.
The village headmanship tends to be the least effective

in the village /power structure,- éSpecially whea the Abbot Shows

an active interest in village affairs, in which case the position
of the Abbot tends to carry most weight.7
The national government seems to be well aware of the
relative importance of the headmanship. Since the government
thus far has been ineffectual in incorporating the village
administratively into the nation, an effort is being made to
achieve a higher degree of structural integration and loyalty
to the nation through'.the other channels. Therefore the school

.and the motivating power of the Sangha are to be utilized in this

respect.
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Tension between active headmasters and active Abbots
seems to be a common phenomenon in the Thai countryside,
though administratively both Abbot and headmaster operate within
the framework of the Ministry of Education. In some cases this
is due to a factor observed by Kaufman.8 |
In Thai theory, the school and the Wat should work
hand in hand. The Ministry of Education,...., has
delegated all headteachers to coordinate their efforts
with those of the local Abbot. But this arrangement
- has had repercussions throughout the nation, as weil
as in Bangkhuad. As méntioned earlier, the school’
in Bangkhuad, like many others, is built on Wat |
property but paYs no rent to the Wat. Permission is
requested of the Department of Religion and seems
always to be graﬁted. This places the school under
certain obligations to the Wat, however, and many an

Abbot takes advantage of the situation.

Whenever possible, independently minded headmasters
tend to break away from the supervision of the Abbots and try
to exert autonomous iﬁfluence on village affairs.

‘The headmaster therefore becomes a sort of natural:
ally of the headman and the informal village leadership vis-a-vis
a strong and independent Abbot. But although the teacher can
influence village affairs by virtue of his greater knowledge,
he also is an outsider. Therefore, he can but rarely operate

as an independent leader with a following. Among the secular
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leaders of the village he may become the most influential person,
but an open confrontation with the abbot may force him to leave
the village. It is the Sangha, therefore, that is ultimately
the most influential institution in the village and the Abbot

is the person who wields the greatest motivational power.

It should be obvious, without further clarificatioﬁ,
that the official link between government and village is weak
and in motivational tefms rather ineffective.

Of course another factor that may seriously hinder
communications between village and government with regard to
. policies of social welfare and development is the serious
shortage of competent civil service personnel at the district,
or Amphur, level. Even if attitudes of'Amphur officials and'
villagers were to change, the necessary rersonnel for extension
activities would not be available.9

It is therefore understandable that the government.is
attempting to win the favour and possibly the active co-operation
of the Sangha for the implementation of its policies of social
welfare gnd development. As the most respected and least sus-
pected leader in the village, the Abbot seems to have a greater
capacity to act as an effective intermediary between government
and people than headman or schoolteacher. Moreover, the Abbot's

cooperation would also suggest religious sanction for govern-

ment policies.
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FOOTNOTES

See "mie ohkkam system of supporting monks" in
this thesis, P.174

See "the secular authority and leadérshig system"
in this thesis, P: 31

Sharp; L. et. al., Siamese Rice Village: A Preliminary

Study of Bang Chan (Bangkok 1953), P. 47; Kaufman op.
cit., P.78

Kaufman op. cit., P. 34, Impact of USOM Supported

Programmes in Changwad Sakon Nakorn (Bangkok Research
Division USOM), P. 24

Impact of USOM Supported Programmes in Changwad
Sakon Nakorn, op. cit.

Kaufman op.cit., P. 34; deYoung op. cit., P. 168
Kaufman op.cit., P. 78
Kaufman op. cit., P. 94

Impact of USOM Supported in Changwad Sakon Nakorn
op. cit., PP. 16-17, 19.
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