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FPoreword

Unlike most"anthroPOlbgical'research.carried out today,
made possible by institutional support in the form of financial
assistance and freedom of time and movement, this study has been
made possible only by the moral and material support of my friends
and my family, and by the difficult measure of using my own

savings, resources, and spare time.

Gordon and Sheila Baker encoupraged me to learn more about
South East Asia and helped me with the use of their considerable
iibrary and archiﬁe'material.'N0rwood-Warwick, with his trusting
generosity, made it possible for me to travel. Ana Gita de 0livei
ra, Martin Wragg and Bill Deeter all helped in different ways, as
did my mother, sister and father, M.A.C. Silverwood-Cope and his
wife. At Havrvard University Mariza Peirano and Professor S.J.
Tambiah gave me much useful help and guidance, and my former _
Director of Studies at Cambridge University, Sir Edmund Leach, was,
as always, generous with his advigce and encouragement. Special
thanks are also due to Dr. Howard Reid of the B.B.C., comrade of
other campaigns in the Amazon forest, and Dr. Michael Madha of

Cambridge Univervrsity.

It must also be pointed out that this is an entirely
un-original piece of work, based as it is, on the writings of
scholars and specialists in the field of Religion and Politics in
South-East Asia. Rather than paraphrase the original authofs, I
have chosen to-quote them extensively. Invariably they are more
knowledgeable, succinct and precise than I could ever be. My own
knowliedge of South-East Asia is, at this stage, most superficial,
and the main purpose of this study is to organise my reading on
the area and to lay out some of the connections which stand out

from my particular and peculiar viewpoint.

Nor is my reading on the topilic and area by any means
adequate. Amongst the several works which I have not been able to
obtain, here in Brasil, is Sarkisyanz's "Buddhist Backgrounds to



the Burmese Revolution", 1965, and there are many indications that
this would be essential reading for my research.

This mimecgraphed version of my sfudy is intended only
for limited distribution in ordef to invite eriticism, comment
and guidance. Before proceeding towards any kind of publication I
shall seek permission from the authdbs and publishers of the
several works I have s0 extensively.cited, notably Lama Govinda
and Professors Tambiah, Leach, Ling, Manning Nash, Silverstein;
Smith and Spiroc. Since I have not vet had any opportunity to carry
out intensive or prolonged fieldwork in Southeast Asia, I have had
to work from these published works.

One of the several purposes behind this study is to pave
the way towards institutionally supported research, both in _
Southeast Asia and in the various Southeast Asia centers in the
U.S.A and in Europe.

Finally, I must explicitly prohibit any quotation, copylng
or translatlon of any part of this study, without my written

permission, due to its entirely preliminary and tentative nature.



Introduction

This work studies some of the'relatidﬁs between the fields
of religion and politics in the scenario of South East Asia. More
specifically, I propose to study the confrontatlon between Buddhlst
philosophy and ‘Marxist ideology in recent times, in Burma. The
ethnographic context and recernt historical record must be summarlsed
and the ethnic and cultural heterogeneity of the area sketched out.
The recurrent theme in the political history will be struggle
between centralised kingdoms or States, and their efforts to either
subdue or at least hold in check large ethnic minorities_on their
ocutlying borders. Another theme, closely related to the former, is
the role of systems of religious belief and practice in furnishing
legitimacy for rule by particular elite groups. Divine sanction for
the legitimacy of government is acheived through the superimposition
of religious, political and economic hierarchies, and the doctrine
of Karma and rebirth.

The title, "The Secret of the Pagodas”, is neither as
misleading or frivolous as it might seem, since we shall see that
pagoda-building is an ancient and continuing tradition which creates
fundamental ideological premises and symbolises them in material
form, whilst also having empiric functions, both political and
economic, in the creation and perpetuation of social and ritual
hierarchies of relations. The confluence of the sacred, the
precious and the powerful is manifest in the gold and jéwels
which embellish the main pagodas, and their donatlon denotes an
equal ‘accumulation of merlt and prestlge._

Thls study began by asklng the wrong quﬂstlon - Does
Marxism gain ground_ln trad;tlonal_Thepavada Buddhist .countries . : -
such ‘as Thailand and Burma? The quesﬁion.sprang from a misconception
of Buddhism as it is_practised_- or.not - in these counstries; a.
miscdnception poﬁuiar'amqng dccidentals who assume that world
renunciation and'nirvaha are the common and unique goals of all
Buddhists. o N



This misconception has already been the subject of
_scnufiny.and“criticism in Leach (1968) Tambiah (1968 and 1970)
Spiro (1970) and Manning Nash (1965). From Leach and Tambiah we
learn that "practical™ or popular religious practice is lapgely
concerned with the control of spirits, nat in Burma and phii in
Thailand, and the practice of Buddhist rituals, meditation and
scriptural studies is limited to a small minority of Monks.
Furthermore, Spiro explains how most practising Buddhist laymen,
and even a large proportion of the Monks, are not concerned with
world renunciation or what Spiro calls nibbanic Buddhism, but’
with merit making in the hope of a more comfortable relncarnatlon,
or what Spiro calls Kammatic Budhism. On a brief but lnqulsltlve
visit to Burma and Thailand a second set of question arose,
questions which apparently have no immediate relafion to the
first but turn ou to be part of the same problem. Why should the people
of these lands build so many pagodas? This breaks down into two
questions: why should they build anything at all, and why do they
build nothing else? Why do their constructions maintain, over
hundreds. of years, the constant and classic form of the pagoda;
the large quadrilateral base which supports above it a sphere
which 'in turn culminates in a point or spire over the center of
Tthe whole? | | | |

‘Having confirmed the view put forward by Leach, Tambiah,
Spiro dnd Manning Nash, that the people of these countrles are as
materialistic and this~world oriented in their religious practlce
as occidental populations, -and. that transcendental goals and world
renunciation are the pursuit of only a mlnorlty of monks, it wiil
be necessary to review the, fundameatal role of the ‘doctrine of
Karma and Rebirth. in 3ust1fy1ng and malntalnlng social and material
stratification and. Inequallty The doctrlne of Karma and rebirth
explains the existence of social and materlal leferences in- we¢l~
being, and at the same time offers the p0351b111ty of social
mobility and ascension. If an 1nd1V1dua1 accumulates sufficient
merit, he may be reborn in a higher strata of society; thus He has
a interest in maintaining the status gquo of the stratified society.




Therefore, if the Buddhist laymen pays little heed to a marxist
ideology of revolution leading tco social and economic equality, it
is not because he is devoted to renouncing this world and all its
material appeals, as our western misconception of the Buddhist
would suggest, but rather because he has a vested interest in the
maintenance of a social and economic elite in which he hopes to
be reborn. o

Just how fundamentaliy inter-related are the doctrine
of Karma and Rebirth and the stratified and unequal social system
becomes apparent in the analysis of the pagodas. I shall demonstrate
that pagoda building is not only the supreme manner of accumulating
merit, but is also a material construction of a model for both
a perfect cosmological system, and a perfect social structure. For
the individual member of the rullng elite of the ancient feudal
system, the accumulatlon of merit through building a pacoda
required the marshalling of labour and taxes. A broad base of
labouring serfs and taxpayers was necessary in order o elevate
the pinnacle or spire representing the merit and pre~eminence of
the feudal Prince or King. The pyramidal form of the pagbda, a
perfect Spire suppeort by a quadrilateral base, is not only a
model of feudal society but alsc a cosmological model with mount
Meru as the central axis of the universe,bounded by the concentric

circles of oceans and continents.

Finally, I shall also show that the form of the pagoda
also represents a symolic model of the individual's spititual
development towards the ultimate goal of nirvana, through world
renunciation, meditation and the succesive acquisition of

mindfulness (satipassana), insight (vipassana) and wisdom (nama1;

The study begins with a short section dealing with the
‘ancient history of Pagodas, Palaces and Kingdoms, followed by a
longer section in which the recent political and religious events,
principally in Burma, are resumed. Religion and politics in South
East Asia is a topic which is dominated by the conflict between
the centralised government of Kingdoms or mcdern States and the
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large ethnic minorities, usuwally hill tribes, and this conflict
has been expressed in issues of imperialism and colenialism
challenged by nationalism, and DBy rebellion and separatism of
the ethnic minorities., In the post colonial period the same conflict
continues,but the main issues involve the confrontation between
Buddhism and Communism. |

B A third long section deals with the Pagodas, based on
the examples of a village Pagoda studied by Manning Nash in Upper
Burma, and my own observations and We Pin's book on the great
Shwedagon Pagoda at Rangoon, as well a few days on a hired
bicycle among the extraordinary concentration of Pagedas in the
valley of Pagan. I shall show that the economic, social and
political aspects of the Pagodas, as .well the analysis of their
symbolism in myth and ritual, are important keys to understanding
the more general aspects of religicn and pelitics in South-East

Asia.

Finally, a short conclusion will compare the issues of
religion and politics in several different countries; Ceylon,
Burma, Thailand, Cambodia &and Vietnam, as well as brief references
to India, Tibet and China.



PART ONE

Pagodas; Palaces and Kingdoms

Throughout SouthBEast Asia the pagodas are a ‘constant _
presence, in every hamlet village or town dominating the main
squares and public places of the cities, the abandbned ancient
capitols of Pagan, Sagaing, Ava, Amarapura in Burma, Ayutthya and
Sukothai in Thailand, Angkor in Kampuchea, Borobudor and Negri
Sembilan in Indonesia and Bodh Ghaya in India. ~ Pagodas, cetis,
zedis, stupaé - the terms change as do the forms and styles with

different places and times but always there remain constant the
structural principles of a slender spire rising from a sphere
which in turn is supported on a broad base, square or'ocfagonal

in shape. The two principles of an apex and a centre are combined
and find their perfect expression over and over, raised to the sky
until at the tip of the spire they vanish into infinity.

The same principles of apex and centre are present in the
greetings and reverences which the pecples of these places
exchange several times a day, the hands are joined at the
fingertips, in front of the face or forehead and the body is
inclined in a bow beneath the "pagoda" of the hands, which is
offered to the person or object of reverence.

In some places the pagoda is an ancient and eroded ruin,
standing silent and serene in the overgrown jungle near a village,
or surrounded by fields where only an occasioénal ox cart and a
few peasants_pass, And_theﬁé are pagodas as large and populous as
cities, such as the Great Shwedagon Pagoda in Rangoon which for
two and a half thousand years has been the home of religiocus
learning and devdtiong'the -centre which today -includes also several
rellglous schools, prayer halls, shrlnes tTo salnts and spirits,
shops selling books, souvenirs and all klnds of crafts as well as
refreshments. Rebuilt time and time again after earthquakes and

pillage by first Portuguese and later British colonial armies, the
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Shwedagon pagoda houses the sacred Hair Relics of the Buddha.
Today the Pagoda concentrates a great wealth of gold and jewels
contributed by the devotees; the entire lower portion is covered
with gold leaf, and above the mouldings the lotus petals, and

the banana bud are covered in gold plates. Above these the hti is
not only plated in gold but set with 1100 diamonds, totaling

278 carats, and 1383 other precious stones, and above thls is the
dlamond orb ~ a hollow golden sphere studded with no less than
4351 diamonds weighing 1800 carats in all. The very top of the
orb: 1s tlpped w1th a single 76 carat diamond. (Wheeler 1979: 54)

The pr1nc1p1es of hierarchy and centrality characterise
not only the generalised form of the pagoda, but are also evident
in the historical'record of the royal capitols which were the
religious and political centres of South East Asia. Tambiah (1976
Ch.7 "The Galactic Polity") shows how both principles, centrality
and hierarchy, are the link between the cosmclogical structure
and the political.structure

"o.. 1t is widely hnown that the Buddhist and Hindu
polities of Southtast Asia wene modeled on cosmofogical
notions and on the basis of a parallféelism between Lhe
supha human macrocosmos and the human mickocosmos. The
Kingdom was a minlaiunre repnresentation of Zhe cosmos,
with the palface at the center being Lecnde of Mount Meau,
the pillan of the univense, and Zhe king, his princes, and
Tu&ing}chieﬁé nepresenting the hierarchy .. An heaven,"
p.169} _ .

Tambiah traces the apnllcatlon of varlous mandala formulas in the

architectural 1ayout of several temples and palaces 1n the

region. L8 “He~ shows the same pattern at work 1n the POllthal and

admlnlstratlve organlsatlon of the Klngdoms

”Neuentheﬂeéa I w&&h to dwe££ ba¢e5£5 on a4 More gennaﬂ _

implication 05 the spatial nepresentation of the polity An
- geometnical nelaticns, which ate at The same Lime ovenfaden

with political, Itaam4ZO&La£ and cgsmological values. These

(*) Accordlng to common Indo leetan tradltlon, mandala is composed

of two eleménts -~ a core (manda) and a container or en61051ng
element (1a)''. Tambiah, 1976,
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representations are shared both by Thali and Burmese {and
othen) traditional polities and imply a close Linkage
between polifical authornity and Buddhist place of worship,
as, for example, Ln modean Thailand, between Lhe Lak muang
[(Zhe "pillan" of the fLown) of the metropolis and proevincaal
capilals, and the parallel sernies of wat centers an seats.
In other words, whethen ongandised as 5,9,17,33, oxn
Langen unit sysiems, the mandala schemes mirrored a cosmos
that was deployed §4inst and foremodt teopoghraphicalily. And
since this Lopography represented a cosmic haxrmon,, there
was good neason Tto patfenn The sfate affer Lt. The palifean
conjoins a certain kind 0f physical cum spatial relaetlonsidp
with a distinctive concepiion of social and political
nelations among humans; moreoven, these relations inform
the attrnibutions to Lhe pantheon of delidies and demons. The
topographical grid is closely Linked fo a temporal scheme
as well, when, fon Linstance, seasonal cosmic nitfes are
orchestrated 20 that a aite Ls f4nst pernfoamed at Lhe
capifal by the king ox his delegate, to be jollowed 4An
time by tée provineial rufens, and they by Lneirn Lessen
distnict heads, and sc on - a scheme 04 activation from
the cenfen to the perdpherny 4in successive waves”., {(p. 110}

As Tambiah goes on to explain, these kingdoms were defined
more by the power of their center, rather than by strongly defined
or closely controlled borders. '

"Wot only in Java but also elsewhere in Thailand, Buswna,
and 50 on, Lt was commonly the case that the names o4
Kingdoms wene those 0§ capifal cities {e.g., Sukhodaya,
Ayutthaya, Pagan, Pegu, Madjapahat, Singhasard). This
concept o4 tennitony as a vardiable sphene of inflfuence that
dimindishes as noyal powen nadiates from a cenfer L5 anfegral
1o the charactenization ¢f the traditional poldity as a
mandala composed of concenirnic circles, usually Lhree in
number.

The concentric-cinele system, nepresenting Lthe centfern-
~penipheny relations, was ordered Lhus: In the cenlen was
the King's capital and fthe region of Ats direct control,
which was surnnounded by a cincle 0§ provinces ruled by
princes on governors appodnted by the king, and these again
wene surrounded by mone on Less independent "tadibutary”
polities. But note that the capital ifsel§ was ondenred as
a mandala, the palace at the center surrocunded by three
cincles ¢f eanthen rampants, with four gateways at Lthe
carndinal points, This we have already descrdibed as the
Sukhodaya scheme. Let us now explore how the Layout o4
the capital was replicated in the arnangemeni 0§ Zhe
kingdom. _ _

Oun finst interest is in the constitutfdion of the central
on capital negion and Lifs provinces, and Lheir mutual
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nelations. 1f we keep in mind the expanding and shiinking
characten of the political condteliations unden seruting, &
central, perhaps the central, feature to be grasped 4is ihat
although the constituent political units differn in size, ne
ventheless each Lesser unii Ls a reproduciion and imitation
04 the Largen. Thus we have befone us a galactic plciure of .
a central planet sunncunded by differnentiated satellites,
which are more on Less “autonomous” entildies held in orbit
and within the sphenre of influence oy the cenfer., Now: Lg

we introduce at the mangin othen similan compefing centrak
princdpalities and their satefldiles, we shatl be able Lo
appreciate the Logic 04 a system Lthat 4i & hierndarchy 04
central points continually subfect to the dynamdies of pul-
~aation and changing sphetes of ingluence’, :

Tambiah 1976. p.112

Buddhistg at War and Pillage

The formal Mandala, a center or core, enclosed by a circle,
which Tambiah has shown to be present in the architectural design of
Palaces, Temples and Kingdoms, beccmes a living and pulsating system
when transposed to the historical record of the political struggles
and aspirations of the ancient kings of South east Asia. In those
times, and perhaps today also, Buddhist moral precepts taught by
the Buddha in the Dhamma, and codified by the vinaya, or discipli-
-nary rules for the monkhood, were not always fulfilled in action.
But this chasm between morals and ideals on the one hand, and actual
behaviour and motivations on the other, seems to be one of the
basic principles of the human condition, or, as the Buddhist would
put it, this is the nature of samsara.

Trevor Ling (1979:138) summarises the ancient history of
relations between neighbouring Buddhist Kingdoms as follows.

"Buddhist khings in Thailand, Bumma, Cambodia and Laos {Zo
name no others) had Lthroughout the history of these nations
been much concenned with their anmed 4orces noi only as
instruments of national defence, but also fon conguest and
expansion. From Zhe Burmese King Anawrahia's campaign of
expansion Ain Mon teanitorny Ain the elevenfh century onwahrds;
the List of batile honours gained by ithe armdies of the many
Buddhisi Kingdoms Ls one which would not disgrace such great
shrines of militany glory as Cantenbury Cathedral or westmins
tern Abbey. As occasion demanded, and sometimes when £& did
nod, Buamese fought Mons, and Pyus, and Thais, and Laos.Simitarly
the Thais fought the Lacs,and the Malays,and the Khmerns and the
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Bunmese. The story is a Long one, with some mone nofabvle
moments, such as the undcrupulous massache cariied oul by
the Bunmese at Pegu, and their savage and complete destfruc
tion and buaning o4 the beautiful Thai. capifal ciiy ¢4
Ayudhagya in 1767. The Thais forn Lhedin part had on various
occasions attempied Lo conguer Lange parts oy easdenn and
‘southenn Burma, and before that nad expanded thein Kingdom

 gar southwands from Sukhodaya into the Mafayan peninsula.
The Buamese Alaungpaga diynasty had cherdshed drneams oy

- empinre strefeohing far beyond the wesfenn bordens cof buama
towards India, and in the eighteenth cenfury Lfheir anmies
occupied not only the southern pants of Bengal and Manipur,
but advanced far into Assam and occupded The brammapuira
valley. 14 was, from the Bummese point o4 view, ungoatuna-
te that this veny promisding empire bulifding campaingn o4
the Late edighieenth cenfury brought them into conflfict
with what was at that Ltime anothern Large and, as LXL

funned out, superior empire-buiiding naiion, namedy

- Britadin. '

These were noi wans of neligion. More ogten Lhan noi
the armed fonces of Buddhist hings Ln Indochina were
f§ighting those of othen Buddhist Kings; but occasdionakly,
when necessary, Lthey would {ight Hindus, Muslims, oxn
Chnistians. There was no rneligious pariielity abouf Lhem
They would §ight man of any religion on non, Lf opportunity
oh the occasion demanded L7, .

Tt would seem then that the Buddhist principle of ahimsa,
non-violence and not harming any being whether in thought, word
or action, was not often followed. '

_ Nor can the renunciation of worldly goods and cravings of
the senses, moral principles which lie at the foundations of the
Buddhist way of life, have guided these ahcient Buddhist Kings. For

as Tambiah points out: _ ' N

. ?The attraction of boofy was an. esseniial Angredient o4
Cwarfare: this was Lhe primary means o4 hewarding Lke army,
the king and other panriticipating generafs and rulens ge-

tting thein share of the most valuable prizes. In Lhis
context one must face the. baute fact that although atiacker
‘and attacked were membens of Buddhisit poldties, Lhey
mercilessly and napaciously demolished each othen's
temples l(and palaces) and Look away jamous suddha images
and relics together with jewels and othen treasures.({The
fubble to which the Burmese reduced Ayutthaya in 1767 was,
as we have remarked before, a furious act of demoliton.)
But such an aghressive ondlentation was a infegral aspeet

0f the ideclogy that Linked kingship and suddhism with
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the destindies and histonies of panticular "peopfes”, thaz
A5, it nepresented the Buddhist polity in its panticulard
zed and Localized expression.” (Tambiah 1976:121)

In recent times these historical trends which we have
seen commented above by Tambiah and Ling appear to continue. Today,
relations between the neighbouring Buddhist states of Burma and
Thailand are gtill dominated by differences of political ideolog:
and practice, and in the case of Thailand and its neighbours, Cam~
bodia and Laos. Cambodia has been invaded and taken over by the
Communist Vietnamese, and during 1980 Thailand suffered brief but
savage invasions by Vietnamese troops deployed in Cambodia. as well
as sporadic but fierce mortar and rocket attacks. And in the case
of the recent war between the neighbouring Communist countries of
China and Vietnam, we see once again the ancient political principle
at work, that yesterdays allies are the enemies of tomorrow, and

vie versa, yesterdays enemies are tomorrow's allies.

On & broader scale this has been the case of the alignments
between the U.S.A, China and Japan. Before the second world war,
relations between the U.S.,A. and China were remarkably peaceful
and mutually profitable. The Foreign Service of the American State
Department had a large and extremeley talented body of diplomats
who lived for very long periods in China, and often became
experts in Chinese politics, language and culture. American Missio
naries were also active in China. At the outbreak of the Sino Japa
nese war, the Americans provided massive aid to the Chinese in the
 form of armaments and supplies3 and Claire Chenneult led a group
of Amerlcan volunteer pllots - or mercenarles, ~depending on one's
point of v1ew~ to carry out aerial warfare agalnst the invading
Japanese. Stlllwell was given commend of large Chinese ground
forces, and had the confidence of Chiang Kei ‘Shelc, After World War
" Two, the old "China Hands" of the American service were never
-_restoree or replaced, leaving a vacuum of expertise on China which
" was both a result of, and responsible for .(at some levels), the
‘complete collapse of Sino-American relations during the Cold War.
It was not until Nixon's visit and the "historic™ Ping-Fong match,
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that America resumed diplomatic relations with Mainland China, and
the absence of China experts in the State Department was sorély
felt. Today Chinese Studies Centers are sprouting and flourishing
all over the U.S.A. At the same time, the Japanese5 defeated in the
Pacific theatre of the Second World war only after some of the
fiercest actions in the military History of both countries and
finally brought to conclusion by use of the Atomic Bomb, soon
became the staunchest allies and trading partners of the Americdns
in the post-war period. '

Another historical trend, of the constant struggle
between the centralised government, kingdoms and States, on the
one hand, and the hill tribes and other large ethnic minoities,
usually with distinct languages and cultur‘ésa on the other. can
also be seen to continue today. Several modern nations in South .
East Asia continue to live in conflict with their peripheral hill
tribes and ethnic minorities regardless of the dominant ideology
of the centralised government. Thus we see that socialist Burma,
monarchist Thailand, and Communist Vietnam and Cambodia have not
gquelled the separatist tendencies of their hill tribes and ethnic
minorities, even if these conflicts have been reformulated in the
modern ideological idioms of socialism versus communism (Burma),
monarchism versus communism (Thailand) and factional divergences
within communism (Cambodial. |

I shall take up this latter theme again in more detail
in the section. "Ethnic Rebels Today", which closes Part Two of
this study.
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Kingdoms and Colonies

To better understand the present political and religious
behaviour in Thailand and Burma, it is necessary to review, even if

only briefly, the recent history.

Many characteristics are shared in common: lowland rice
growing populations lived in feudalities and kingdoms, waxing and
waning in the extension and duration of their control over their
neighbours, hill tribes and various different ethnie groups. In
each case, reigning kings produced mahy of fspring by their several
wives, thus ensuring a large measure of fierce competition for the
thrones and for controllof pfovinces. Royal cities were built as
the influence of their kings spread and grew; sooner or later,
whether from attack and invasion by a neighbouring king, or through
internal collapse of authority between competing princes at the
death of the king, the royal c¢ity was sacked or declined to a ruin,

whilst a new dynasty arose at a new'royal center.

Throughout the area trade with India and Ceylon brought
religious -and cultural influences for many centuriesi resulting in
the adoption of the Buddhist religion by the royalty and its
dissemination down through the administrative aristocracy as the
divine legitimation of power. For the present study, the most
significant differences betWegh Burma and Thailand proceed from
the fact that whilst Burma beéame'é:ddioﬁy 6f ‘the British in India
in the mid-nineteenth century, Thailand maintained its independent
sovereignity despite the rapacious contest for colonisation in the
area by the French, Dutch, Portugese, British and Americans as
well as by the Chinese and Japanese.

We shall see how the colonial interference in Burma
stripped the royalty of power, favoured the peripheral hill tribes,
marginalised the Buddhist Sangha and, with the four years of
Japanese occupation, created all the conditions for the emergence
of a strong nationalist movement which, for its anti-imperialist
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functions, readily acquired a socialist orientation.

Burma(*)

“"Burma's political history bétween the Pagan dynasty
(104%-1287) and the British conquest (182%-1886) was characterised
by endless struggles among at least four of the indigenous groups
inhabiting the area of modern Burma and between them and their
outside neighbours. The predominant groups in the internal struggle
were the Bummans, whose home was in the Irawaddy Valley, the Mons or
Télaings,iwho lived in the South, the Shans from the North, Central
and Eastern pdfts of the hills surrounding the Irawaddy Valley,
and the Afakaﬁese, whose home was the isolated Western area that

bears that name®. (S8ilverstein 1977:4)

The first of the three periods of unification. prior to
 British conqﬁest, lasted for two centuries with the rule of the
Burmese dynasty at Pagan, and saw the adoption cf Theravada ~
Buddhism. The Mongol armies of Kublai Khan, with the help of’ the
Shans, destroyed the Pagan Dynasty in 1287, and for the next twc
hundred years the Shans were dominant. with their royal seat at
Ava. A new Burmese dynasty arose in Toungoo and from 1486 to 1752
Burma was Unified, the Shans were subdued and wars were waged
against the Kingdom of Siam in the south. |

Between 1752 ‘and 1886 the Burmese Konbaung dynasty
conquered the Mons and the Arakanes;a and waged wars against Siam,
Manipur and Assam. W1th_the1r royal seat at Pagan, and also at
Mandalay, they repelléd fdur'ihvasidns from China. The Burmese
forays into the’ perlpherles of BPltlSh Iﬂdla soon provoked
retaliation. In a climate of 1ncrea31ng colonial competltlon
between European nations ;n.Southuast”A51a, the British waged
three separate campaigns_against the Burmese, culminating in the

annexation of Burma in 1886.

(%) This entire section is taken from Silverstein 3977 Smith 1972
Leach 1952 and others,.;"_
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The effects of British colonial rule in Burma were far
reaching and irreversible. From a subsistence agriculture to the
world's greatest rice exporter, prior to WWII; the introduction of
western schooling and also concepts of government and politics;
the coming of several million Indian labourers and merchants;
changes in land tenure systems and the introduction of money - all
these factors came into play together with those already mentioned
such as the emasculation of the hereditary royalty, with their
divine claim to political legitimacy5 and the disconnection of the
Buddhist sangha as the holy sanction of ruling authority.

During the twentieth century, between the world wars,
political awakening among Burmans grew to open demands for self
rule. In 1921 the India Act was applied to Burma, and an assembly
elected. The Colonial governor continued to appoint the more
important ministeries, such as defence, foreign affairs and
frontier areas.

At the same time British policy and practice had served to
deepen the already existing ethnic¢ and cultural divisions within
Burma. The Indigenous minorities, such as the Shans and the hill
tribes (Chin, Kachin, Karen etc.) who occupy the borders of Burma
and almost half of its total area, were favoured by a separafe
and somewhat paternalistic policy which also recruited them into
the colonial army, whilst excluding Burmans. Also, the Indians
and some Chinese were readily admitted to many'urban océupations
and given spe01al seats 1n the representative assembly With
Buddhism in decline, 81nce 1ts tie with ' ruling authorlty Was
suspended, Hindu and Moslem rellg101s were allowed to take root
in the primate city, whilst in the distant hills some tribes were
encouraged to continue their animist beliefs and headhunting
practices whilst others were converted, with varving degrees.of

success, by competing catholic and protestant missicnaries.

With the defeat of the British in Burma by the invading
Japanese, and the withdrawal of British forces to Indla, the. _
Burmese lowlanders once agaln gained polltlcal ground, as the
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administrators of the government of the occupying Japanese Army.
The Japanese never established control of the hill tribes and the
distant peripheries of the country where ethnic groups such as the
Chins and Kachins, of their own accord or supplied and coordinated
by the British, continued to fight.

At the outset of Japahese occupation, the Burmese were
sympathetic to the Japanese as their liberators from colonial
rule. Although the British defeat was due to British incompetence
and lack of preparation, it is alsc true that at flrst the Burmese
were eager to ccllaborate with the Japanese. Before the war, the
Japanese had secretly recruited and trained a cadre of thirty
Burmese, among them Aung San, which now played the part of
command structure of the Burmese Independence Army, which followed
the Japanese Army invading from the South. In 1343 Japan allowed
Burma to proclaim independence and a government waé formed under

the former prime minister Dr. Ba Maw.

But, at the same tinme, Japanese excesses and brutality,
together with the deciining Eastern Co-Prosperity Sphere and the
inevitable comeback of Allied forces, there began an anti-Japanese
resistance movemnent - the Anti-Fascist People's Freedomr League
(AFPFL), open to all the peoples of Burma., regardless of ethnic
group or religious creed.

When in the spring of 1945 the Allied Forces - British,
Indian, American and Chinese drove the Japanese out of lower
Burma and intc Siam, the nominally independent government went
with them. However, ‘Aung San;, former trainee and collaborator
of'fhe'Japénese, in March of 1945 when the tide of events was
quite clear, revolted against the Japanese with his army, and
'declared support for the Allies.

Rebel Monks, and Nationalism

. It is apparent that from the very earliest times the
~distribution of power, or the legitimacy of the dominant royal

elite, has been based as much on divine sanction as on tradition
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and physical might. With the introduction of Theravada Buddhism
into Burma, social structures based on diferentiation and hicrarchy
were justified and also compensated for by the Doctrine of Karma.

 The period of British colonial rule brought a separation
of roles between Buddhist Sangha and Burmese State, the Buddhist
sangha fell into decline and the royal family was exiled. The
British colonial regime was based on military conquest, its lack
of legitamacy clearly revealed by the repeated rebellions of the
Burmese, led by such monks as U Ottama and later Saya San, whe in
1930 was even coronated in a traditional ceremony, and whose rebel
forces were armed with amulets, charms and tatoos of the ggigé {or
garuda) bird, and were allied with the nat spirits. Even thought the
tatoos did not make the rebels invulnerable to British bullets,
the rebellion spread, carried by itinerant monks, and was only
suppressed after operations lasting eighteen months by the
colonial army.

Already organisations such as the Young Mens Buddhist
‘Association (YMBA) assumed political roles, and later the General
Council of Burmese Associations (GCBA), General Council of Sangha
Sametggi (GCSS), and Young Monks Association, were political
parties in which monks took leading roles, and whose acitivities

were increasingly nationalistic and anti-colonial.

As the anti-colonial aspect of the national movements
became more urgent,-there began to emerge a second secular front
which sprang from the amalgamation of two student groups, and was
called Dobama Asiayone (We Burmans Society) and is referred to by
Smith (1965) as the Thakin movement In the late 1930"s several
marxists and communists jolned the Thakin movement,but its '

ideology continued to be heterogeneous and its ¢ohesion forged
by the fight for independence from colonial rule.

This secular nationalist move-ment-of:pre~'war'"daysl3 the
Thakin movement, grew in following whilst the leadership and
authority of the Sangha declined as a result of sectarian fissions
and the absence of royal or State control of monastic activities.
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- Former members of thé Thakin movement became, in'leua,
supporters of the_ahti—Japanese_resistance'movement, the Anti-
Fascist People's Freedom Leagle (AFPFL).

Neither imn its antecedents in the Thakin movement, now
in the ideological context in which it arose, did religious matters
concern the AFPFL, but with the end of the war and Iﬁdepéndence
from British colonial rule in 1948, the AFPFL became Burma's
dominant political party, and fission over religious and ideological

matters soon followed.

‘The AFPFL, formed in a unifying climate of resistance to
the Japanese, was a loosely knit coalition including, among other
groups, the Socialist Party. Within six months the communists had
broken away, and various ethnic groups and leftist rebels continued
insurrections throughout 1949. By the end of 1950 the AFPFL was
shaken by a deep ideologicéi and organisational split in the
Socialist Party, one of its constituent units. The Marxist ektreme
of the Socialist Party broke away to form the Burma Workers and
Peasants Party (BWPP). U Ba Swe, leader of the remaining right-
‘wing element of the Socialist Party and proponent of a common
ideological ground between Buddhism and Marxism, condemned the
BWPP, and U Nu, leader of the AFP¥L, did the same. The AFPFL took
formal action, expelling all members of the BWPP from its ranks.

Independence:'Bﬁddhism and/or Marxism

We have seen that during the colonial period the
traditional basis for. legitimacy of political 1eader8hip,'baséd en
divine'sandfions'was interrupted by a foreign regime established
by conquest and maintained by the threat and application of physical

force.

After a little over two generations of colonial interven
tion, the independent government of Burma began by seeking to
establish'its legitimate right to authority whilst at the same
time adhéring to the Marxist principles acquired in the long
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struggle against imperialiSm.lIn fhis'way the government sought

to create support from the traditional Buddhists, and the rural
population, whilst continuing.to maintain its political basis
amongst the various components of the secular nationalist movement
including the socialists, marxists and communists as well as other

tendencies among the urban intellectualised population.

.'During the three years.following independence in 1948,
both Premier U Nu and U Ba Swe, secretary of the Socialist Party
and later minister of defense and mines, made several public
statements which sought to demonstrate the compatibility, or
even parity, between Buddhist principles and Marxist ideology.

"Manxism L5 Lhe gudide Zo action in ocur hevolutionanry
movement, 4in cun esfablishment of a Soclalisl burmese
Stafe fon workens and peasants. Cur revobfuiion can only
be acheived with Marxism as a gudiding principle”. U Ba
Swe, The Burmese Revolution. 1952

"Manxist philosophy nejects the theonry oa creation; buft
it does not oppose aeligion., In poini of gact, Marxist
theony 44 not antagonistic to Buddhisit philosophy. The
two anre, prankly speaking, not menely similan., In jact
they ane the same in concept. Bul Lif we want to nave the
two distinguished one from Lhe othen, we can sajely
assume that Manxist Zheony cecupies Zhe Lower plane, whife
Buddhist phifosophy occuples The highern. Marxist thneony
deals with mundane affairns and seeks £o satisgy maierial
needs 4n Life. Buddhist philosophy, howevern, deals with
the solution of spinitual matiens wilh a view Lo seek
spinitual satisgaction in Lige and Liberation from £rdis
mundane woald”, U Ba Swe.ibdid.

In the late 1930‘5 U Nu had wrltten an artlcle *I am a
marxlst" in Whlch in the form of a flctlonal dlalogue w1th a
frlend he stated that communlsm'addressed 1tself to ‘the probleﬁ
of i man's basic material néeds which had to be met before he could
devote himself to the practice of religion.

These statements of ideology by the leaders of the
government were out of step with political events. As we have seen,
during these three years féllowing'lndépendéﬁce, the communist and
rebel ethnic groups were alfeady eroding the cohesion of the
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eclectic AFPFL coalition, which was finally severely shaken by the

expulsion of the pro-communist BWPF.

The reassertion of traditional forms of legitimacy for
government, the support and sanction of the Buddhist Sangha, began
with U Nu's announcement of convening the Sixth Great Buddhist
Council., in 1951. A vast artificial cave was constructed near the
Kaba Aye World Peace Pagoda, Rahgoon, and here two and a half B
thousand monks from all Theravada Buddhist countries Cambodia,
Laos, Thailand and Ceylon - as well as Burma - recited and confir-
med the entire Pali Canon. This task took two years, and in 1856
the closing ceremonies, coinciding with the 2,500th aniversary of
the Buddha's death, were marked by the release of twb thousand
prlsoners from the jails, the mass initiation of 2,580 youths into
the monkhood birds and ‘animals 1ntended for slaughter freed,
religious plays were staged, pagodas were repaired and gilded. Even
the Burma Air Force dropped leaflets proclaiming the success of
the council and the Buddhist celebrations.

This Sixth Great Buddhist Council was fhe'outstanding )
event of a more general Buddhist revival which took place
+throughout U Nu's premiership.

Resurrecting a tradition that had fallen with King Thibaw
in 1885, the Burmese government had taken up the role of” promoter
of the Buddhist faith. Apart from restorlng anc1ent pagodas and
monasterles the Buddha Sasana Council alsd publlshed Burmese
translations of the Buddhlst scrlptures, and Buddhlst m1581onary
monks began 1nten51ve programs amongst several of Burna s ethnic
groups, such as the Chlns3 Kachlns, Nag as, Karens, bhans and other
people. By 1959 a total of 131 322 converts were clalmed 1n these

aredas. .

The role of the personaIAty of U Nu himself is an
important element in these events; as a devout and. dlSClpllned
Buddhist, well versed in the’ scrlptures, he cavrried out a number
of public acts and gestures of obv1ous_Bu<_:1dh_1st_.-mer1t3 whilst ‘also

venerating and propitiating=fhe'§§§ Sbirits, U_Nu_gavelpublié3
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lectures on Buddhism, both in Burma and abrecad; he took a public
vow of celibacy; on several occasions he personally released birds

and other animals.

This pre-eminent role of Premier U Nu as defender and
restorer of the Buddhist faith was extended to all levels of
government leadership and administration. As Smith (1965) has

pointed out,

"oo.government offdcials assumed an almosi Aindispensable
role in Lhe opendng cenemondies of practically all neligious
festivals. On such occcasdons high officials usually defive
rned Litile homilfies on mornality or the significance o4 the
gestival, narnated Buddhisi Legends, and urged the pecule
Lo greaten devotion and mendit making. Participation in
refigious caremonies by Lhe president, prime mindisen,
chedld fustice and othens in thein official capacity wenre
frequent and sometimes ostentatlous, always in Lthe foam

0§ trnadiiional praciices - praying at pagedas, o§ferning
atms jood on nobes Zo monks, planiing sacred Bo saplings,
pouring scentfern watfer on Bo tress, and holsting canamental
spines info place atop pagodas™. {p. 166)

As the promotion of Buddhism by the State grew; so the
reconciliation of Buddhism with Marxist doctrine of the first days
of Independence deteriorated and in 1958 U Nu made a speech at
the third all Burma AFPFL congress in which he stated:

It 44 entinely impossible to ftake the atiitude that boih
Marxism and netfdigion arne in the night, and that theregore
both can be accepted®.

When we weAe younger, we had not studied Maaxism in
~detadl and in all Aits aspects. deithen did we know Buddhism
An detadlf or with any. exactness., AL the same time, mohe on

Less on hearsay and curnsorny reading, we impetuousiy dand
Loudly claimed that Maaxism was Lhe same as buddiism. we
are sLLE very hemornseful for having made at ene Lime such
ALL-considered and unfounded claims™. o '

"As the AFPFL does noi beldleve fhat Marnxism is a _
doctrine that is infallible and £is true without reseavailon,
Lhe AFPFL approves of only some pants of Zhe eeconemic doe-
traine of Marxisem, and refects Marxism as a guiding
philosophy on as the ideclogy of the AFPFLY, :

The economic doctrine of Marxism which remained acceptable
was that "Commodities should not be produced for profit making, but
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for the consumptlon and use of the people.'

In 1959 U Nu stated that ”the reason why an average
Buddhist concerns himself not with the final release from samsara
(endless vebiths) but with the acquisition of property 1s to be

found in the economic system that prevails in the world".

‘Smith (1965:133) summarises his discourse to the effect-
that "a truly socialist state, however, would promote economlc
equality, discourage the acquisitive instinct in man and provide
sufficient leisure 50 that virtually everyone in the entire society
could devote time to meditation in the quest for nibbana. 3ccialism
was thus regarded as the means for the attainment of religious
goals."” '

Without doubt,‘the Coid War dominating international
relations'throughout the decade of the fifties, and the proximity
of the USSR and China to Burma's borders, created a climate in
which Socialism, rather than Marxism, was betteb able to maintain
Burma's non-aligned position in -the world.

In 1958 personal differences and fivalriess rather than.
any major differences in policy, led to a split among the leéders
of the AFPFL. Both of the ensuing factions continued to use the
old coélition's namé5 one formed rbuhd the leadership of U Nu
calllng 1tself the Clean AFPFL and the other the stable AFPFL,
formed round the 1eadersh1p of Ba Swe and Kyaw Nyeln. In the
'electlons of 1958 8] Nu 8 Clean AFPFL won w1th the suppowt of the
Natlonal Unlty Front (NUF) and tne several ethnlc mlnorltles._ 'r
However thls w1nn1ng coalltlon was far from coh651ve3'dnd U Nu,"'
”fearlng a vote of no COnfldence 1n the forthcomlng budget ae551on,
asked General Ne Win to take over with a carctaker mllltary l '
government to restore order in preparatlon for further elections
in 1959.

During General Ne Win's caretaker government, his
Psychological Warfare Department was responsible for the publiica-
tion and dissemination of a document called Dhammataraya ("Buddhism
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in Dangef“), in an effort to mobilise public opinion against the
danger of the communist insurrections. This document pointed out

the dangers to Buddhism from the‘Burmeée Marxists and their communist
ideology: It was based on notes taken durihg a communist indoctfi-
nation class, which had fallen into governmentlhands by infiltration
or seizure, and 1ncluded statements such as "Buddhism is opium

of the worst klnd"" and ...the Buddhas teachlngs, beginning and
end, are dead wrong The 1deology of deleverance from suffering

by escaplng to nlbbana is among all fanta51es the most extravagant”.
In addltlon to this propaganda war'ﬁ mass rvallies of monks and
laymen were held at which publlc resolutlons were made to defend
the Buddhist faith from the attacks of the communists. The Young
Monks Association, supportive of General Ne Win's campaign,
published a'ﬁamphlet'in 1959 in which they stated

¥The communists believe that in Lhis world, only Zhe
physical foam (matten consddened as an objeci of Lthe sences)

44 the main and basic facton; and the idea 04 spindit and mental
powers envolved only due Lo the presence of form or maitien,
Thenrefore, the spinit L& of minorn consdderation. Since ZLhe,
believe that human bedings are onfy made up of physical
gornm on matten, they believe that in death the body decays
and that is the end for them all. Hence thelin beldeg in one
existence oru’ly, they do not be,&w_ve in the trnansmigraiion of the
soul on An &eanca&naz&on

In using the threat to Buddhism as ideological tool to
rally Suppbrt'againstfthe“thpeat from the communists, General Ne.
Win's Psychological Warfare Department inadvertently created support
for U Nu's Clean AFPFL which had already made the promotion of
Buddhism'as_stafe religich one cof its dominant. pelicy. features. At
the time General Ne Win's government was more .simpathetic to the
Ba Swe Stable AFPFL fdction, and as later events of Ne Win's
military rule of the late sixties and seventies show, the promotion
¢f Buddhism as state religion was quite contrary to his political
and ideological objectives..
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U Nu, Religious revival and Buddhism as the State Religon.

In the elections of February. U Nu's Cléan AFPFL won a
clear victory and changed its name to the Union Party. The dominant
features of his government's policy were to result in fundamental
contradictions which would later lead to its downfall.

Above all, U Nu's promotion of Buddhism as State Religibﬁ
secured the suppdrt of the Buddhist Sangha and the Buddhist Sangha
conferred legitimacy, in the tradition of thé.pre-colbnial monarchs,
to his government. But at the same time U Nu also made public and
off1c1al propltlatlons of nat splrlts9 which caused criticism
from many of the more orthodox monks? and also was met. by rldloule

from the secular groups in the political arena.-

Smith writes,

"The governmental promoflion of Buddhdism An Bunma, Like
U Nu's personal practice of refigion, made practically no
distinetions. 14 the study of the Pali scrdptures was
encounaged, 40 was the veneration of reldcs. 14 emphasrdis
was placed on the cobservance of Buddhist efhical princdples,
an equal emphasis was put on the building of pagodas and
othen acts of menit. 14§ facifities for the practice of
meditation were provided, shraines were also built fon Zhe
propitiation 0f the nats {spindits}. U Nu's neligious
revival was . a movemeni without any particular direction,
Lt was essentially fhe undiscenning promolion of exisiing
traditional Buimese neldigion, and U Nu pe&éonaﬂﬂg gound
value 4in all of these heterogeneous elements of reldigious
trhadition, and the gouennment aCQOdeHQLy premofed Them
ale.” {p. 144) .

'Opponents to the State Rellglon Commlslon, app01nted to
tour the country and submit a report befor the close of 1980, were
the Musllms,_the Christians (both Catholics and Protestants), the

Hindus (Irndian immigrants) and: ‘several anlmlst ethnlc groups such

. as the Chlns, Kachlns, as well as the Federallst Shans -and the

separatlst Karens or Kayah.

. The army, led by General Ne Win, was also strongly opposed

" to the state rellglon proposal
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The issue aggravated and brought into cpen conflict all .
the ethnic, religious and reglonal differences which make up the
heterogeneity of Burma.

The Thifd ﬁmendment to the Constitution, made in August
of 1961, established Buddhism as the State Religion of Burma. "Prime
Minister U Nu freed 540 animals, including cattle, sheep, goats,
ducks, fowls, pigeons, crabs and fishes in a special ceremony of .
comemoration.” Ninety eight prisoners were spared execution and s
many others released. (Smith, p. 268). |

But at the éame'time, in the face of such intense criti
cism and opp051tlon from the various non Buddhlsts and ethnlc
minorities, U Nu dec1ded to push through another (fourth) Amendment.
"All persons were to have the right to teach religion, but school
children could not be taught a religion different from their own
without the parent'’s consent. All religions were to be protected.
by the govarﬁment frbm insult or misrepresentation" (Smith, 1965:
271). -

Several dlfferent bodies of monks saw in this amendment
a threat to the Sangha and Buddhism, and the various non Buddhists
and ethnie groups were not very pleased with it. Their ethnic and
regional dlfferences 5 thelr centri fugal tendenc':l.es at the periphery of the
control of the centrallsed government and domlnant culture,
remalned unchanged._

W1th V10ent éeﬁdhétréfiéhs;by maésédimonk$ in Rangoon #
and the provincial capitals, as well as armed insurrection and :
rebellion-in -the border" reglons by the  ethnic’ rebels; the country
Was rlpe for the mllltary coup of General Ne Wln s Army o ' Y

Sogialist Military Dictatorship and the Buddhist Sangha’

On March 2, 1962, General Ne Win effected a mllltary COUp,
SJ.eza.ng power and arresting all- ‘potential opposition leaders. Government
took the form of a Revolutionary Council, manned by military
officers. The Buddhist Sasana Council was abolished, and decrees
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which promoted the Buddhist faith in many different ways were
bepealed. Within a year all banks were nationalised, followed by
all impbrt and export, and production and distribution of goods.,
Rigid censorship on all news informations was established, both on
news of the rest of the world disseminated in'Burma, and on news
of Burma allowed to reach the foreign press. Strict control of
travel prevented foreigners from entering Burma and Burmese from
leaving the country.

Two months after the coup, the military government set
out its objectives and policy in "The Burmese Way to Socialism” and
later in "The System of Correlation of Man and His Environment™.
The military government set as its aim '

..."a prospenous and affluent sociely free grom exploifa-

tion on oppression of man by man, where there 48 no profi-
 feending ... no class antagondism that threcatens human

wel fare and where man's physical well being and happiness

are assured".

Tts immediate economic goaf is to expand producidlon 50 -
that the genernal standard of Living can ndse, unemployment
can disappear, and evernyone will be assured of a means 04
Livelihood. Te gain these objectives, agriculture, indub
trnial production, distrnibution, communications, and exten
nal trade will be nationalised in various ways. During the
thansitionad peniod, state ownenship wil foam ithe main
basis of the economy. During this peniod however, Zhekre
will also be a place and a need for private capital and
entenprise; but these will be in Buamese hands and reasona
bly nestraicted., Aften socialism is alfadined, prdivate capi
talists will be assigned new fasks. ALL individuals wili
‘contritute acconding £o thein abllity and will recedve _
acconding to the quality and quantily of their wonrk. Nelthen
the transitional norn the new soclety will be egakitarian
because men diffen both physically and mentaliy; the adim
04 the government will be fo narnow Zhe gap belween the
nich and the poorn. -~ R ) _ .
" To healise these socioeconomic goals the pokifical
system must be altered durdng the transitionat period. A
socialist democenacy wilf neplace parliamentany democracy
because the Latten failed Lo produce a Zruly socialisi
society. Under the new system, democratic centralism musl
be inthoduced and must respond to exdisting conditions and
ever changing circumstances by bedng glexible and ron-
dogmatic. '

[Burmese way to Socialism, as summanised by Silversiedn
1977:85}
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In contrast to the policies .of U Nu's government, the
new military regime stressed its rational and scientific approach,
that these goals can be acheived by man through hard work and the
use of his own intellectual and moral capacities,; without dependence
or reference to eny‘supernatural powers or agencies. Man alone is
the master of his own destiny. This outspokenly secular view made
no mention of, or allowance for, the working of the law of Karma.

The governments measures to curb the power of the monkhood
began with practical measures; apart from the abolishment of the
Buddhist Sasana council, they ended the observance of Buddhist
sabbath days and lifted the ban on the slaughter of cattle. In the
interests of public health the plague of rats and infestations of
mosquitces, which had flourished under U Nu's non-violent policies,
were quickly countered with poison gas and DDT.

But when in 1962 the government ordered that monks should
register themselves, a large part of the monkhood refused. The
military regime renewed its attempt to control the monkhood through
regietratiOn, and through reforms of religious education. The monks
responded with violent protests and in 1965 the government arrested
92 monks and closed several monasteries. In the same year General
Ne Win repealed the laws which had been established by U Nu to
strengthen and purify the Sangha, namely the Ecclesiastical Courts
Act of 1949, the Pali University and Dhammacariya Act of 1950, and
-the Pall Educatlon Board Act of 1952

_ For over a decade it seemed that the Buddhlst Sangha in
Burma had. been strlpped of all 1t$ support by the State7 and
relegated to its" marglnal and powerless condltlon as: durlng the
sixty years of British Colonlal rule.’ However, 1n June 1980 there
was convened a Hluttaw between Sangha and government whlch may
1nd1cate a comlng change in relatlons.:;_: o o
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Opposition to the Military Regime

In addition to the monkhood, other sectors of the Burmese
people to manifest their disagreement with the Ne Win government
were the students and also, the varlous ethnic minority groups,
and the communists.

Student protests in Rangoon were harshly dealt with in
1962, Sixteen students were shot dead, several hundreds avrrested,
and the student Union building_blown up'by the authorities. The
universities were temporarily closed. In 1963 the students _. |
demonstrated again, and once more the universities were closed.

Similar events ocoured in 1969,

In 1374 mismanagement cof price stocks created a shortage
throughout the country, and the occasion of the burial of the -
United Nations secretary General, U Thant, sparked off incidents
in which workers, students and monks openly challenged the authori.
ties. The body of U Thant, an old po;ltloal rival of Ne Win, was
to be buried without any special honours. Monks and students siezed
the coffin, and buried it on the site of the demolished student
Union building in Rangoon. The government forces took back the
coffin, reburying it near the Shwedagon Pagoda, and many monks
and students were arrested. City wide riots ensued, martial law..
was declared by the- government, and several hundreds of civilian
protesters were kllled, woundgd or arrested.

In 1975, students ana workers once again protested with

'strlkes and demonstratlons5 and agaln thn government responded with

force and large scale arrésts. Over two hundred protesters were

glven long prlson sentences.,

_ In 1976 polltlcal dlssent w1th the Ne Win regime had
spread beyond the students, workers and monkss dnd had reached the
ruling elite itself. The Minister of Defense_and_olevon senior
army officers were charged nith conspiring '+to overthrow the
government. One death sentence and several sentences to life
imprisonment were given at the trial in 1977. The conspirators
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claimed to have been motivated by their dissatisfaction with the
one party systan and by the failures of the governments economic
policies.

‘Over f£ifty thousand members of the governments Burma
Socialist Program Party were purged in 1976, and in 1977 the Party
congress was followed by the resignation of the Prime Minister
and several other ministers. Factionalism within the Party and the
higher ITevels of government.was met with removal of opponents
by Ne Win., rather than any change in poliecy. -

Whilst these incidents show dissent with the ruling elite
in manifestations in the capitol, Rangoon, and other major urban
centers, at the same time at the peripheries of the nation the

diverse ethnic minorities made increasingly vigorous moves towards

breaking away from the Rangoon government.

In 1962, immediately after carrying out the coup, the
military also seized and imprisoned all the leaders of the ethnic
minority groups. o

MWhen the military seized power, groups grom the Karens,
Shans, Kachins Kayahs and Mons wenre openly fighting
against the government. The Karens and Mons nad been 4in
opposdliion sdince as early as 1949, the Shans and Kachdns
since 1958 and the Kayahs since 1959 - akl wene seckding
some degree 04 greaten political aulonomy. The Mons were
eagen o obfain a state of thein own. The Karens were
intenested in nedrawing thein state boundaa&ea Lo include

-mohe. 04 Lhein people and more natural nesounces. The
Shans and Kagaha desined either a redefined federation
that would give them parity with a Burmese state on Lthe

adght- Lo psecede faom the Union. The Kachins who had a .
State, wanted gheater powen and mane aazonomg grom Ran
goon. :

While each 0§ these ethnic groups had ﬁegaﬂ onganisi
- tions struggling fto achedive its desined ends Zhiough
consiitutional meaiis,; illegal Lnaungent ‘groups were.
battﬁ&ng the government for tearditony and Zhe control
04 population and scught to be the épokeamen 60ﬁ zheL&
o panILQuKan ethn&c conbt&tuency."' :

(SLﬁuaaéteLn 19?7 ££2}
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During the two years following the coup, there was a short
lived coalition of these various ethnic groups called the National
Democratic United Front (NDUF), which for a time allied with the
Burma Communist Party (BCP). In 1863 this coalition allicance
attempted to negotiate with the central military government. When
the negotiations failed to achieve any results the coalition and
alliance dissolved, each group resolving to struggle for its
objectives independently.

The communists themselves were also divided between the
"White Flags", the Burma Communist Party (BCP) and the “Red Flags",
the Communist Party of Burma (CPB).

The latter, led by Thakin Sce, was severely curtailed in
its activities when as a result of army operations in 1967 and 1968,

its leader was captured.

The “White Flags" or (BCP) held territory and popular
support in the Pegu area of Central Burma, as well as in the
northern areas of the Shan 3tate. In 1975 the government forces
claimed a vitory over the communists in the Pegu area, killing two
leaders and 172 of their followers. 648 other communists were
either captured or surrendered. The remaining forces of the Burma
Communist Party continued to operate in the northeast, near the
border with communist China, where they are able to receive support
and military equipment from the Communist Party of the People's
Republic of China. Another current of opposition to the Ne Win
regime was iedb until recently, by former premier U Nu.

In the coup of 1962 U Nu was arrested and imprisoned
without tf;al._Released'in'1966'0n the'éondition:thgt_he did not -
engage in politics, U Nu refused to be recruited as a kind of
window-dressing to the Ne Win regime.:He asked to be allowed to
leave the cduntry.in_lSSg,aand traveled extensively ébroéd3 gathering:
financial and political suppbrtﬁamong Burmeéé*ékiiés and other
simpathisers, including funds from a Canadiaﬁ“oii comgahy; until .
he eventually organised a rebel army - called the National United
Liberation Front - which lurked in the border area between Thalland
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and Burma:. His forces included several political dissidents, and
militants of several ethnic groups, especially of the Karens.
Differences of objectives hetween .U Nu, who throaghout his

political career had struggled to preserve the Union of Burma

and the ethnic minority leaders, who were for autonomy_and secession,
led U Nu to disassociate himself from the rebel forces in 1972,

Silverstein summarises the situation of the opposition

to Ne Win's military regime as follows,

“Those who opposed militarny nube were unable Lo unile,
eitiaer on goals ch factics, Lo mounli & major challenge Lo
the men Ain power. The gouennment was never really challen-
ged because the militany Leadens controlled iLne means og

- violence, they remained a cchesdive undt, dnd Lhey netained
the koyakty of thein junion ofilcerns and the men in the
ranks . That does not mean that Lthe militarny exencaseu
authority over the whole 0§ Suama - L& did noil. 12 did
exercdse authorniiy overn the centens of poputation, coniro-
LLed the wmeans of commundcation, and was able to protect
the bulk of the populaiion grom aééauﬁtb by Ansurgenis,
fhus Lt was abﬁe Lo survive in powen. _ .

{Silvenstedin 1977:119)

Ethnic rebels today - Centre and Periphery in South East Asia

”As we haVe seen from the historical reCord,'the conflicts
between the'centralised pewers and rebellious peripheral groups,
usually of different ethnlclty, have characterlsed polltlcal systems
throughout South east Asia. ' ' ' : '

Before brelfly rev1ew1ng the actlv1tes ‘of rebel groups in
Thailand and Malay81a and the spe01flc manlpulatlon ‘of frontier
51tuat10ns both geocraphlcally and” polntlcally, by the rvebel
groups, we shall conclude our summary of current Burmese polltleal
history Wlth a con51deratlon of theppollferous peDel broups in
Burma. ' ' ' R '

In pre- colonlal Tlmes Burmese polltlcal hlstory was
fashioried by the struggles for domlnance between Pyus, Mors, Shans
and Arakanese. The Konbaung dynasty of Burmese klngs, which managed
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to conquer the Mons, Shans and Arakanese. itself fell when the
British colonial troops teook Mandalay in 1886, Following indepen-
dence in 1948 all these o0ld ethnic quarrels were revived, and the
Union of Burma was also challenged by further separatist movements
by the Karens, the Karen Revolutionary Force (KRF), a large ethnic_
group of some 3 million peeples_in south Burma on the Thailand
border. Other Karens formed the Kayah state, which.acheived'uneasy
recognition by the union government. To the north, on the frontier
with China, the traditionaly independent Kachins, encouraged by
comnunist Chinese, formed the Kachin Independence Army (KIA). In
the north west, the Chin hills region, bordering with Assam, saw
the flourishing of the Chin Pau Hau, an ethnic front for political
autonomy and religious freedom. In the Northern and central
lowlands the Shan peoples formed the Shan State Independence Army
(8SIA), and in the province of Arakan in the west and Mon country
in the south, rvebel groups have at various times taken up afms
against central government.

During 1980 the armed forces of Burma, Thailand and
Malaysia conducted separate military operations against rebel.

ethnic groups in their respective mountainous border regions.

On the border between Thailand and Burma remnants of
Chiang Kai Shek Nationalist army, or Kuomintan (KMT) were actively
supported by the USA, whose aircraft dropped arms and money, to
carry out.raids into communist China during the decade of the
1950's. However, these KMT forces became too busy with the lucrati--
ve opium trade,_and by the 1970's the USA was providing helicopters,
technical aid and edvisors,,as well as funds, to the Burmese
government in order.to destroy the poppy filelds and eliminate :
the KMT.:By:this time the KMT had also become involved with -armed

rebels representing several minority ethnic groups.

In April of 19?8 Burmese government troops attacked rebel
camps on the border with Thailand in the Loi lem area. Apart from
the KMTlfhe rebel forces included members of the Shan State
Revolutionary Army (SSRA) the Shan Land United Army (SLUA), the -
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-Kachin Independence Army (KIA) as well as warriors from the Wa,
Lahu and Kohang tribes. Although large quantites of drugs,
chemicals and equipment were seized and destroyed, the rebels

. dispersed and escaped. (Win Latt 1878).

The absence of cooperation between the Thai and Burmese
authorities allowed the rebels to withdraw across the border in
many such cases, however in 1980 there were some signs that
concerted measures were being discussed by representatives of the
two countries. In march of 1880 Burmese government troops caryied
out operations against Shan 5nd Karen rebel forces in the sou%heast
of the country, and offered an amnesty to rebels who gave the@selves
up. (Zaw Win 1988) - ﬁ

. Despite visits by Thailand's Foreign Minister to Rangoon
d@ring 1980, no combined military operations were planned between
Burma ahd\Thailand..Such collaboration between Thai and Malaysian

- forces on the mountainous border rvegion of Perak between the two
countries has had some measure of success against the Communist
chinese forces still active in the area Kuown as the'Malayan Races
Liberation Army (MRLA). These are the remnants and successors of the
Chinese communist guerilla forces which formed, and were supported
with arms and equipment by the British, during the Japancse
occupation of Malaya during the second world war. The Atomic Bomb
led to Japanese surrender béfore'the Chinese communist guerilla
forces went into full action; however it was not long before their
former allies and friends - in some cases even comrades - in -
arms - the British - became their bitter enemies during the
"Malayan Emergency" when British colonial rule ‘attempted. to

. -suppress the communists before granting independence to Malaysia

at the beginning of_fhe decade 1960's,

.. In Thailand several ethnid'minorify'grduPS"have also
taken up arms to fight for secession from the central government.
Some of them have phrased'thé ideOlOgical idiem of their struggle
~in communist or ngistfléniﬁist terms, and have received arms.

supplies and support from neighbouring communist countries such as
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Laos, Vietnam and Cambodia.

According to Suksamram (1977:51 - 52), communism First
germinated within the large Vietnamese and Chinese ethnic¢ communi-
ties resident in Thailand at the end of the decade 1920 to 1930.
From 1933 to 1946 the Chinese Communist Party (CCP) was banned by
law and continued its activities underground, mainly in North East
Thailand. The anti-communist law of 1952 led the communists to
adopt guerilla warfare among dissident ethnic communities and . hill
tribes at the periheries of Thailand; Shans and Karens on the
border with Burma;'Laos and Vietnamese in the north east borders
with Laos and Thailand, and more recently, Vietnamese from Cambodia.
In 1964 Thailand had to send in the army to control communist .
insurrection in the North East.

In the North, or the frontier with'Burma, the Meo hill .
tribes, supported by the Vietnamese and Chinese communists, added
insurrection to their opium growing and trading activities which.
had long troubled the central Thai government.- In operations similar
to those carried out by the British to counter the Mau Mau revolt
in Kenya (Henderson 1958) some groups of Meos were hlred trained

~-and armed by the Thai government to fight their fellow Meo tribesmen.

- In the South of Thailén&3 bordering with Malaysia, several
ethnic and religious groups, distinct from the Buddhist Thais, are
also fighting for seécesion of separate religious and political
conditions. Apart from the Malayan ‘Chinese (MRLA) mentioned above,
the other main groﬁp of rebels are the Musiims, who constitute
80% of the population in the southern provinces of Yala, Narathiwat
and Pattani. During . 1980 there was a merger between the Pattani
United Libepration Organlsatlon (PULO) Barisan Revolution National
(BRN) and Barisan National Pemebrlsan Pattani (BNFP) which conso-

- lidated over a thousand armed rebels in an’ attempt to w1n autono—
-my for these southern provinces, Rellglous differences are once
again comblned with ideclogical and ethnlc iséues,"since Muslim
mllltants ‘have joined the rebels, clalmlng're5pon81b111ty for
several terrotlst bomb attacks and shootlngs 1n the region.
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(Bangkok Post. July 1980).

In the North East of Thailand -~ Isan prdéincé '_which
includes one third of Thailand's populatilon, there'is'a long
history of dissidence based on cultural, ethnic and linguistic
differences from the remainder of the central Thais, together
with the géOgraphical isolation of the area caused by the mountain
chain which separates Isan from central Thailand. The local
economy and culture of the Isan has more in common with the Laos
across thé Mekong river, and this river, although a frontier, is
more of a means than a barrier for communist infiltration through
Lacs.

Finally, at Thailand's eastern border with Cambodia (or
Kampuchea), large numbers of Khmer Serei ("Free Khmers - anti-co
mmunist) have ugsed Thai territory for regrouping in preparvation
for a counter éftack against the Vietnamese backed communist
Heng Samrin regime in power at Phnom-Penh. International Red
Cross camps for Kampuchean refugees within Thailand but near the
border came under rockét and artillery attacks, followed by brief
raids by Vietnamese troops in June and July of 1980. The Vietnamese
claimed, and not without some reason, that the IRC camps were
being used as bases for the Khmer Serei forces. American response,
with large aiprliifts of arms, munitions and other equipment for the
Thailand government forces was_very_swift. Meanwhile within |
Cambodia there are varying estimates of between 30,000 to 100,000
Khmer Rouge troops thought to be at large preparing.a new offensive.
The Khmer Rouge are communists led by Pol Pot, whose mass- execu— |
-tions and radical social and economic programs causéd the death o
or flight of a large proportion of Cambodia's population, and
which the Vietnamese clalmed to justlfy their invasion and 1n5tall—'

-ment ¢f Heng Samrin government.

However, Hén01 Radlo announcements in'Jaﬁuary'of 1981 of
forthcoming troop w1thdrawals from Cambodia may- suggest that they
believe that the Heng Samrin regime ig- capable of w1thstand1ng any.
new rebel offensive, whether from the Khmer Serei (anti-communist)
or Khmer Rouge (divéfgent communist faction).
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PART THREE

The Doctrine'of_Karma and Social'lnéquality”

In our introduction we pointed out the fundamental social

role of the doctrine of Karma in justifying and maintaining social
stratification and economic inequality. The doctrine of Karma and
Rebirth explains the existence of social and matepial différenceé_
in well-being and at the same time offers the possibility of social
mobility and ascension. If an individual accumulates sufficient

merit he may be reborn in a higher strata of scciety or plane of

existence, thus he has an interest in maintaining the status quo
of the stratified society. ' ' '

Such as view of society is coherent with a wider view of

existence held by Buddhists, where all beings are reborn in one of
six ranked planes of existence, which are:

Te quote

- gods
spirits (asuras)
humans
animals
ghosfs

demons
(Conze 1959) _

These planes are in turn further diffeventiated internally.
Spiro (1970),

"The Wheek oﬁ_EﬁL&ie&éé,foﬁzihé neakm of rebinth {samsana),

- comprdses (thirtiy-one separate abodes. (Lokal. orn planes o3
exsstence. Twenty-seven of these contifule the "gortunate”

planes. These Ln¢£ude_the_;wentg;éix_abodqa of the gods
(deval and the haman abode. The four remaining planes oy

exdstence are known. as the "states of woe"., Proceeding
Cfrom The Least to the most unpleasant, these inelude fhe

planes of animals, demons, ghosts, andheld. ...Depending

on one's haama, rebinth may otcur in any of these thiniy-

~one abedes, and any individual will probably - have been
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neboan in all of them as he wanders, oven countflets aeons .
of time, from rebiath fo revinth. In short, rebirlhr fon
Buddhism s as inefuctable a fact o4 exislence as bintn,
indeed, if there wene ne rebinth, how could thene be .
binth?" {p. 41) I . - .

Many students of the social implications of Buddhist .
cosmology have observed the justification for stratification and -
inequality which is supplied by the doctrine of Karma. As Spiro ' .

puts it,

doctrine

"Unlike moast scholans, then, who infeaprel the decindne o

"The doctaine of Kaama, being Janus-gjaced provides any
social orden with a powerful moral authorily. Un Lhe one
hand, it promises a betier status in a fuiure Lige by
menitonious acticn pernformed in this Life; on the other
hand, it explains one's status in Lhis Life by regernence
to menditonious and demenitornious action pergoamed in past
Lives. It is Zhe Latten, explanatory aspect of Kanma Lhal
nendens it a salient sccial fornce. Firat, ii establisnes
a moral basis §on the veny notion, hence the systemic
diffenential distrnibution of wornldy goods and values,
because diffenences Ln powern, wealth, prestige and 50 on
are viewed as the fust (karma-detenmined) consequences 0f
diggerences in menit. Second, L1 prevides moral justifica
tdon fon the inequalities that obtain in any actual dis-
~tribution 04§ these goods and values because AL nepresents
the harmic - and therefore just - recompense {oh each
penson's mendt and demenit. In shont, since {according to
the doetnine of karmal everyone reaps whnat he sows,
whatever Ls, 44 just, and whatever angone has he deserves,
in the penspective of the countless rebinths that comprise
a persons total Life.” (p.441)

But Spiro points out some paradoxical consequernices of the ;
of karma: '

karma as providing poweful suppont 4on the status quo - as .
being an agent of political conservalism apnd a fonce for s
political stability - At L8 iy confention that, by

- Agnoring the paradoxes ALnherent Ln the doetrine, these

intenpretations ane only half thue. To be sure, Lhe
doctrnine of karma 4% a profoundly consdenvalive gorce Lin

that, conventing the social onder into a monral oaden, it

militates against any structural change. In Lhis sense it

‘44, indeed, a powenful force for -systemic on strauctural

stability. But as the same¢ Ltime iL can be - and in Lthe

politicak domain has been - a powerful gorce for positionak
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change and therefore of political instability.

To necapitulazte, the doctrine of karma plays a uniquely
paradoxical role in Aits nelation to poditics. On the one
hand, by inteapreting ifhe political onden as a moral onden,
the doctrnine not only invests the political system wiih
monal authornity but confens Legitimacy on the political
regime. In that sense it L& a gornce forn positional, as weld
as structural K stabifity, Bui precisely because £ confers
Legitimacy on the political regime, Lhis doctrine L3 also
a powergul force for positional change. Foa by the paradox
Anhenent in iis Logdlec, it confers Legitimacy on %mﬂ politi-
-caL regdime - not only the negdime in auihorndity, bul on the
regdme that usunps {ts authonily; noi onky cn Lhe present
distribution of powen but own any change in the distraibu-
-tion of powen., Since from a karwmic peint of view, Lhe
usurpen o4 power has as much moral authority as Lfhe person
deposed from power, Lthere can be no iLLegitimate negdme.
When Legitimacy £is based on karma, all negimes are equakly
Legilimate.” 5 Lo o

"It is fon this neason that, in cerntain culiunal contfexis.
the doetrnine of kaama can be such a powerjul source of po-
~Litical Afnstabllity.” i

"Burmese culture provises such a confext. Progoundby
concerned with questions of power, both respecting and
resenting political authonity, fpulsome Lo thedn superlonrs
and arrogant Lo thedirn Linfendons, aspiring to power even
when claiming to disdain £ - the Burmese provide a context
wnich incites Zo the punsult of powern, the overthrow o4
powen, and Lhe accepiance o4 changes of poweh. Conjoined
to this cultunal context of profound ambivalence aboul

- power, the doctrine of karma I submiit, ha importantly
contribufed Lo the persistent instability of Buumese
political histony." (p.443)

_ _Thefé'is no doubt that the historical record of Burma, and
'of_othéﬁ Buddhist'couhtriés:of Southeasf Asia, is fashioned by the
rise and fall of competing ‘claimants to thé throne and their wars
~of. pillage and destruction against neighbouring kingdoms who are
ftheir_feliows in the same Bﬁddﬁiéf faitﬁ,~Thefmodérﬁ.tourist in
Thailand learns that thefruinéd'femplesiand'decapitaﬁéd Buddha
images are the work of the Burmese, and in Burma the same tourist

discovers that it was the Thais or Shans who destroyed the pagodas
(%)

and carried of the relics and treasures.

(*) In fact, the downtown tourist shops in Bangkok arec well stocked
with Buddha heads, which can be bought for a considerable price,
atthough officially they may not be exported.
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But the question of an egalitarian regime poées quite
different and apparently insoluble problems in relation to the
doctrine of karma. Even though Spiro's view of the paradoxical or
Janus-faced character of the role of the doctrine of karma in
relation to the social order is sustained by Burma's turbulent
history, it would seem that social and economic equality is funda-
fméntélly inéompatible'with the accumulation of merit and demerit,
and the premise of reincarnation. If every individual member of
society is born to equal status and equal opportunity, then it is
impossible for reincarnation to be determined by the karma of past
actions.

As one Mandalay monk put is, "Abolition of class is
nonsense, as one's present existence is determined by the law of
karma." (Smith, p. 199).

The wider issue of the suitability of Buddhist values and
attitudes for different types of economic system is not so clear.
On the one hand the accumulation of wealth, within the perspective
of the karme doctrine; cam be seen to be the result of accumulated
merit and, since.wealth pernits alms giving and pagoda building,
allows the fortunate to accumulate even more merit. But on the
other hand Buddhists should also renounce worldly desires and
material riches. Egoistic individualism, the basic attitude
necessary for acquiring riches,_is'contradictbry to fundamental
Buddhist principles. As one observer writes, Buddhism comprises

"a complex set 04 traditional attitudes, values, behavioun
pattenns and social nelations which ane, gon tha most pari,
noi conducive but are even indimical to economic deveﬁor—
—ment” S :

(Wqﬁﬁinékgﬁ quozgd Ln_Smizh, p324,ya
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The Buddhisf'Ethic*and the  Spirit of Capitalism

Smith and other writers have recorded the failure of
U Nu's pboposéls that Buddhist values and attitudes could cure the
countryfs economic_and social problems simply by appealing to the
better quaiities of individuals in general.

"Thus, 4in a Lectune delivered in 1959, he traced afl §oams

04 conpliet (in family, Labor-management relations,politics,
and intennational affains} Zo the fundamental egocentrici-
~Ly o4 man. From this sound diagnosdis, howeven, he simply
proceeded Lo presceibe the Buddhist doctrine o4 anatia. To

put At bredifly, Buddhism is the way on the philosoghy 4for
the anndihalation of causes that give rise fo the "1" cons-
~cLousness” . However valuable this philosophy forn the
spinituck proghess of the Andividual, U Nu somehow neglec-
-ted to indicate how a Labon union, political party, on °
nafion could practice 4t"... K

“The Tendency Lo propose neligious platitudes where
specifle policies and vigorous action are required was
ALEustrated most notably in 1960 when U Nu's §inance minis
Lern, Thakin Tin, told fthe press that progiteening and
black marketing would be stopped by appealing to akl
business men to obsenve the Buddha's teaching conceaning
metta (all-embracing compassion). One yean Laten itnis
"wolicy" was abandoned, having proved a toifal faifurne, and
the governmenit announced thai stfern measures woulfd be
taken Lo contnrnof the prices of essential commodiiies.®

{Smith 1965:146 - 147)

In Leach's view,

v {IZ) may be that there is sometining aboul Zhe Etiic 04
Buddhism which 4is fundamentally at variance witih the
Spinit.of Capitalism. . .
. L4 Weben was night, then competitive capifalism ginds
. Al natural seed bed among people 0f caufious purnitannicak
disposition who-are savens rathen than spenderns, who prefenr
investment to- conspicucus consumption, and who have confi
- dence that they are the elect of God. Bui the practical
{as distinet jrom. scaipturall ethic. of Theravada wuddhism
45 veny much the convernse of Lthis. Each man L8 forn himsely
alone, and there are no eleck: an endfess prospectd o4
julure Lives of sufferning L5 Lhe common prospect of all.
The standarnd patfenn is Lo Read a wild gay L4fe while
you are goung and become a sainted pataianch (upasaka)
when you are old. Youth £4 a Zime of gambling and
neckless specubation; matunity is a perdiod of piety
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accompanied by works of menit. One approved form cf menit .
canning 48 to expend accumulated resources on spectacutan
public wonks, including temples, bridges, and ianigaiion
channels. Building a factony for the benefil of youn
personal descendants quiife definifely does nol gald Lnio
Lhe catlegory of works of mendt.

v..Those who believe that Zhere £s a Law 0§ Nature which -
declares that all undendeveloped countries will “progress” -
1o a stage o4 industrialization fLend Lo assume Thal alk -
those who arne s0 progressing must necessanily webcome Zhe o
prospect with open aams. In othen words, Lhey assume thal

the basic Chrnistian dogma of Lthe coming millendium wien aik
mankind shall Live in peace and happiness in the New Jeru

salem is shaned by alif the wonld. bBul Lthis Ls net Lne case.

A good Buddhist has no visdion of a New Heaven and a Wew

Eanth; his ambitions are stnictly pernsonal and escapdsit,

the most he is prepared to hope fon 4s a fufure exdsience

which {8 Less unpleasant than Lhis one.

When an Adeokogy of Lhe Katten sornd prevadlls, cceonomde
progress will come aboul onfy when AL La Lthe Lidne of Leasl
nesistance under pressune from uncompontable events. And
by uncomfortable 1 mean physically uncomjorntable, not just
ceonomically precardious, Forn example, when judged by the
endtendia of the cconomists of the Wordd Bank, the present
state and future prospects of Ceylon are wholly deplorable
and napidly approaching crisis, Vet s0 far as 1 can judge,
the avenage Ceylon peasant does not feck himseld at ald
badly off. For Lthe time beding anyway, incheased crop
yeldshave  eased the stresses of a rising population. So
Long as this sdtuation continues Lhere wild de no susiained
pressune on the politicians to actl against the anti-capd
taklist blases of Ltheirn Buddhist ethnic. -

.. The Burma situation seems Lo me veny Asimilar, but with
the population pressure factor nemoved. In buima there Ais
AXLLL plenty of noom fox everyone., The climate L4 pleasant;
nature L4 generous., Provided the gadgetry of modern fecnno
Logy 48 given Low prionity, a "redasonable” standarn of Life
A5 available to eveyone., A mifitary government which provi
des a {fain deghree ¢f Law and oadern without an . excess of
Ltyrnanny and which allows the individual Lo purnsue his phs
vate personal salvation is as much as can be hoped §or. Ne To
Win does not pui The revival o4 Buddhism veny high on his

LisZl o4 prionities, but his regime provides a practicak

context in which Buddhism can fLounish. In Theravada

Buddhism Lhat is a very Zraditional state of affairs.

(Leach 1972 pp. 49-571)

. The following extracts from Geofge Orwell's 'Burmese Days'
describe the character and aspirations of U Po Kyin, the villainous
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and scheming magistrate whose wealth, accumulated by the most
dishonest means, will nonetheless be converted into merit ané conse
quently a confortable rebirth. Although a novel, 'Burmese Days'

is based on Orwell's six years of service in Burma in the Indian
Imperial Police, and incorporates all of Orwell's renowned capacity
for acutely ethnographlc observation. Even though a tool of the
colonial regime in Burma, Orwell is the most merczless and scathlng
critic or British Imperialism and the ~capitalist system. He is
equally perceptlve and surgical in his aescrlptlon of the Indian
and Burmese agents of the British colonial system.

After describing the ruthless and totally devious means
by which the magistrate U Po Kyin acheives power and wealth he
summarises his otherwordly asplratlons.

"And even beyond the grave his success would continue.
Acconding Lo Buddhisl beldicf, those whe have done evid 4in
“Lhedn Lives will spend the next incannafion in the shape
0f a rnat, a grog orn some cithen Low andmal. U Po Kyin was a
good Buddhist and intended Lo provide against Lhis dangen.
He would devote his chosing years Lo cod wonks, which
would pile up enough merit to outwodgh the nest o4 his
Life. Probably his good works would take The form of
building pagodas. Foun pagedas, five, six, seven - the
pricsts would Zell him how many - with carved Atonewonk,
gLt umbrellas and Litidle bells that tinkbed in the wand
eveny tinkle a prayger. And he would nefurn £o Lhe ecanth
An male human shape - for a woman rafes at about rfhe same
Level as a rat on a frog - or at best as some dignifded
beast such as an elephant.” (p. 7)

Althoough events in Burma which we have reviewed briefly in
Part Two, subsequent to the date at which Prof. Leach wrote the abo
ve citation, indicate conflict between General Ne Win's government
policy and political manifestations of some Buddhist monks during
the decade 1970-~1980, I believe that in essence Leach's view's
on the basically tolerant and pespectful attitude of the Ne Win
government is basically true, since Theravada Buddhism and the
Burmese Sangha appeared to flourish and iluminate the Burmese
people in 1980,

Through the world tours and lectures of the venerable
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Mahasi Sayadaw, the various Satipattana-Vipassana meditation centres
around the worid and the Mahasi Sayadaw Sasana - International
Meditation Centre at Rangoon, the Department of Religious Affairs

of the Government of the Socialist Republic of the Union of Burma,
promotes'fhe world‘wide practice of Satipatthana Vipassana Medita
tion, within Burma and abroad.

The question of the relation between Buddhist cosmology,
attitudes and faith, and the diverse and different alternatives
for social and economic organisation and development in Burma and
elsewhere in South East Asia, is so complex and profound that I
do not consider it possible tec include an adequate treatment of
these issues within the limited scope of this study.

A preliminary reading of Manning Nash (1965} and Trevor
Ling (1979) suggests that there are several different ways of
looking at these problems. In the future development of my
studies on Religion and Politics in South East Asia, I hope to
go into these matters in considerable detail.
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Pagoda, Merit and Nirvana

At this 901nt I must explaln in ‘more detail the motives
for the title of this study. What lS the secret of the Pagodas?

What significance have the .pagodas in a study of the
religious and political behaviour of the peoples of Buddhist South
East Asia? The proliferation and ubiquity of pagodas, both in
space and time, is apparent to even the most casual visitor,

tourist or observer in these countries.

We have seen that Buddhism as it is practised by the
peoples of these countries is principally concerned with the
accumulation of merit., which in turn is governed by the dictates of
the Law of Karma. Only a very small minority of meditating monks,
hermits or recluses, are dedicated to the attainment of Nirvana |
(nibbana, or neikban). In Theravada Buddhism, the ultimate goal of

nirvana, the cessation of all desire and consequently the attainment
of perfection which implies never again being reborn in ahy form
whatsoever, is reached only after countless rebirths, during each
of which there must take place a progressive accumulation of
merit. The perspective for the poor peasant is, therefore,
somewhat bleak. At best he can hope for rebirth, once again as a
human, but perhaps in a slightly higher station in life, with a
little more comfort and social prestige and status. Only the most
venerable senior monks, or in former times a great King or other
exalted noble, could hope for a non-incarnate future as a god or
possibly a Buddha. Even so, whether a poor peasant or a noble,
any progress towards thls ultimate goal can only be acheived by

storlng up more merit,

Before considering just how merit is defined, and how it
can be acquired, let' us put this situation in comparison with the
same problem as it is defined by other forms of Buddhism, such as
the Mahayana Buddhism of Tibet and Mongolia. or the Zen Buddhism
of Japan.

In Tibet Mahayana Buddhism, the ultimate goal, the Great
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Liberation, is considered to lie within the grasp of ény DETBON ,
regardless of sex, station or ocupation. The poorest nomadic
herdsman can acheive the Great Liberation if he is prepared to
devote himself to spiritual development through the study and
practice of the various Tantra Yogas. The ultimate goal can be
reached within a single lifetime, as long as the seeker applies
himself whole-heartedly and exclusively towards this end. Milarepa
is the most famous example of such acheivment within popular Tibetan
Mythology. After a most inauspicious start, where he acquired

occult powers for the sole purpose of working vengeance and violence
against the enemies of his family, Milafepa sought various

spiritual teachers who eventually set him on the Noble Path, and
after many years as an ascetic hermit monk living in a cave in the
Himalayas and subsisting on Prana and nettle soup, Milarepa
eventually acheived perfection through the practice of the Yoga

of the Great Liberation. (Evans Wentz 1954 and 1928).

In the varicus forms of Zen Buddhism, as it is practised
in Japan, and perhaps in other placeg around the world, nirvana
can be acheived in a momentary instant, in a flash, although it
requires a totality and unity of perception which is rarely within
the capacity of ordinary individuals ensnared in the desires and
aversiong of day to day life, dominated by duality of thought
and action. The parable is often told of the man who spent his
life looking for his ox, and was never able to find it because
he was priding on its back all the time.

To return then to the problem of mérit and its accumulation
in the Theravada Buddhism of South-east Asia, we must ask what
constitutes merit and how can it be acquired. In this matter, all
scholars of Theravada Buddhism are in agreement that merit is defined
as self sacrifice, and is characterised by the act of selfless
giving. Manning-Nash, who studied two villages in upper Burma, lists
the acts of giving which acquire merit as follows. (1965; 116)
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"Kutho (merit) gannened from any act of giving cannoit ve,
and is not, caleulated in actual units, buk fhere is a
hienanchy fon the act of gAving and a hierarnhy of person
given to. The hieranchy of menitonious. acts o4 self
sacnifice L83 ' - _

1. to build a pagoda _

2. 10 glve a shinbyu {act as sponscr for a

rovice monk) : ' '

3. Lo build a monastery {and donate it to a

. monk)

4. %o donate a wellf o4 beld to a monasieny

5. %0 gave a hsungywe {to feed a group 04
monks )

- L0 geed and give aims to monks

- to feed and give hospitality to Raymen."”

-3 O

Since the capacity to give is clearly determined by an
individual's temporal wealth, and his temporal wealth is determined
by his merit, and his merit is determined, according to the Law of
Karma, by his actions in his Previous incarnations, we can see that
this hermetic circle of mutually confirming premises establishes a
complete and inescapable framework of attitudes and values for the
Theravada Buddhist.

It also makes quite clear that the principal means of
acquirihg merit is to build a Pagoda. Before continuing to cite a
long and extremely éignificant passage of the work of Manning-Nash,
and a brief description of the Shwedagon Pagoda, which illustrate
the social, economic, political and symbolic implications of Pagoda
building, I shall briefly review what some of the other principai
authors on this issue have to say.

0f pagoda building, Spiro (1970:204) writes:

"Constructed s0 that thein donox may acguire merdlt {no
act confens greater menit than the construction o4 a pagoda)
and prestige (no symbol congens grealen phrestige Lthan the
fonmat Ziile, Pageda Donon - Hpaya tagal... :

and also, where once. again the association of merit with prestige
is again reiterated,

"To sponsor an initiation, to provision a monastfeny, Zo
build a pagoda - these not onfy assure one 04 pleasure in
a future existence but provide immediate gratifdication An
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present Life. Therne L8 no greatexn p&e&t&ge Zhan That
denived, forn example, from the tithes of “Pagoda builder”,
”monaaie&g buitden”. These are formal titfes, remadining
with a penson his entine Life, and used in all documents
and on aff foamal occasions.” {pZ204)

But, as we have already seen in the case of the attainabili
ty of the ultimate goal, nirvana, which only the most exalted
royalty and venerable monks can hope for, so also with the means to
reach this goal through the acquisition of merit;

“Although everyone can land does) confribufe Lo the cons
truetion on nepatln 04 a pageda or monasiery, onky Lhe
special few can afpord to construct one ZLhemselves. Those
who can, make every effort Lo do s0, since this yeelds
mernit {and prestigel teyond all othen Lhings . " :

{Spiro 1970:458)

Therefore it is not swiricisg to learn that, according to
Smith (1965:24):

"Tn promoting the Buddhist faith, alf Zhe kings, grom
the time o4 Anawraitha, buili and adorned pagodas. King
Bayinnaung Lin the sixteenth centuny followed a rcyal
custom when he broke up his crown and used ££s fewels Lo
adonn the spine of the Shwedagon and other pagodas.

.o In the early nineteenth century King Bodwpaya squandered

Enoamous sums oé money from the public revenues in the
construction 04 Ampressive pagodas and shrines.”

In the same tradition. Queen Shin Saw Bu contributed her
own weight in gold, about ninety pounds, or forty kilos, which was
beaten cut into gold leaf and used to guild the upper parts of
the enormous Shwedagon Pagoda at Rangoon} (We Pin, "Shwedagon”.
Rangoon, 1972:19)‘ - -

She also donated lands to this pagoda, and established
a complex organisation of artisans, musicians, watchmen, astrolo
gers, scribes lamplighters, doorkeepers and several other pagoda
officials and attendants. This body of pagoda servants continues
to this day. ‘
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The Economic and SocialiAsPects of the Pagodas

I shall now examine the phenomenon the pagoda in two
different lights; firstly, to consider the practical'implicatiOns
of pagoda building for the ecology, economy and social system, and
secondly to study the symbolic representation of the pagoda form
and its associated myths and rituals.

As far as I know, no studies have been made of the impact
of pagoda building upon the local ecology,expecially in those
places such as Pagan and the other ancient royal and religious
centres, where pagodas and other related buildings are counted in
hundreds and even thousands, and where the landscape in dominated
by their forms, concentrated in a relatively small area. At Pagan,
over five thousand pagodas, in varying stages of maintenance and
decay, cover little more than twenty- five square kilometres, and

represent the accumulated work of several centuries.

The immediate ecological impact of the pagoda building
activity must begin with removal of large quantities of earth from
the top scil, for the manufacture of bricks, and also from the vast
amount of vegetation and timber which was cut frommthe surrouding
areas in order to provide fuel to fire the bricks("}. Probably
this removal of woodland had a greater effect on the local ecosystem
than the removal of the soil, since the vegetation has the functions
of retaining water and returning it to the soil, as well as protec
ting the top soil from the full force of the sun and vain.Without .
the vegetation the rain leaches and erodes the soil very fast, and
the tropical sun vaporises the nitrogen content. Very quickly the
soil becomes quite sterile. Other consequences are the reduction
of water tables in some areas, and a incréaséd tendency towards
seasonal flooding in others. Local fauna, dependent on the
vegetation for food and shelter, would alsc ténd towards depletion

and extinction.

The accumulated effect of these changes in the local
ecosystem, over a period of centuries, together with the population

(*) This aspect of the ecological impact of the fuel gathered to
five the briciks was pointed out to me by &rian 8urkhalter, of
Columbia University, R.Y.
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concentrations around the royal and religious centers, must have
been considerable, and may have contributed to their eventual
collapse and abandonménf. Earthquakes, which periodically have
devastated the pagodas throughout their history, necessitating their
repair or replacement, have increased the drain of natural resources and
human labour. {

To this day the labour requirements for the building and
restoration of pagodas have changed very little. No mechanisation
is used, the bricks being fashioned and fired by hand, and .
transported and raised by human or animal labour. Scaffoldings
for the erection of the highep structures are mostly of bamboo,
and a large part of the heavy labour is carried out by women. Men
appear to fulfill the roles of overseers and more specialised tasks
of masonry and finishing.

Thousands or even millions of man/days of labour went
into the construction of each pagoda; at times this labour may
have been carried out by slaves captured in wars and raids against
neighbouring peoples and kingdoms, at other times the labour
would have been contributed as part of tributary obligations of
subject serfs to their feudal lords or kKings. It may also be that
some wealthy and prominent members of the elite actually paidl
labourers for work on the pagodas destined to accumulate theip
merit. In more recent times it is clear that the labour for the
building of some of the larger pagodas was contributed "freely"
by several different sectors of the population at large, within .
the ideological framework of merit accumulation. -

Major Duncan describes the rebuilding of the Shwedagon
Pagoda in 1871, ruined by an earthquake. . =

"The Labour expended must have been verny great, and Lii et
was given withouZ payment, the merit oy sharding in Zhe

good deed beding to the Bumman sufiicient rewarnd, Thete

werne 50,000 bamboos and seventy boatfoads 6y cane used An
consiructing the scaffolding, and in addition #o Inds,

therne wene nundreds o4 wooden pvoles, and some fi{ty Logs

o4 timben employed in platforms and points on whick bocis

and nopes wene worked. Duning the §irst month there worc

about 300 men continually employed an {or the Last monih

fully 500 were daily at work on the great undentuking. AL
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the beginning the Labour was merely manual, but Laitferdy

the most skilled wornkmen in Rangoon greely added theirn share,

and devoled themselves to the task before them. The value
0§ the Laboun may be {ully estimated at Rs. 20,0¢0; and

- consddending it was all free, thene must have been great
natural capaciiy fon onganisation, §or the work went on
with great negulanity and steadiness ihe severad pORELONS
beding systematically allottfed to particular bodies o4
workmen under thelin Andividual chied, and s0 with infinite
care, but with much skilL, thein enterprnise was compleied”.

{We Pin,"Shwedagon™, Rangoon
1972:116}

The management and economics of the Shwedagon Pagoda

Since the reign of Queen Shin Saw Bu, in the fifteenth _
century, a body of officials and attendants have administered and
maintained the Shwedagon Pagoda.

Today the affairs of the Pagoda are managed by a board
of trustees. The nine member Board is elected by the Burmese
Buddhist community of Rangoon. Three of these trustees are elecfed
to continue in this capacity for the rest of their lives, the
others for determined periods. The trustees, to be elected. must
be Burmese Buddhists of between 40 and 60 vears of age, must have
resided continuouslv in Rangoon for at least three years, must
either possess immovable property valued at 10,000 kyats or have-
resided continuously for three years in a house with rent valued
at 100 kyats a month at least, must be neither insclvent nor have
ever traded in arms, liquer, drugs, poison, meat or humah:beihgs,
and must never have been convicted for offences involving moral
turpitude. (We Pin, Shwedagon, 1979:109)

The Trustees are guided by an advisory board of nine

venerable abbots.

The day to day affairslof the Pagoda are managed by an
Executive Trustee selected by rotation from among the members
of the Board, and employ a permanént_staff”of 88 officers, artisans,
masons, kKeepers, cleaners and Pagoda Policemen.
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 The Pagoda obtains income from bonds donated by devotees,
as well as cash donations. The financial assets of the Pagoda on
March 31,'1971; were 7.3 million kyats, and land owned by the Pagoda
covered 45.5 hectares (113.8u44 acres).

There are 32 voluntary associations whose activities are
connected with the Pagoda. Some sweep and wash the platform,scrub
images and shrines, whitewash the shrines and other gimilar jobs.
Other associations regularly offer food to the members of the -
Sangha, or bags of rice to the monasteries. Some associations .
annually donate gold plate, and many hold regular religious
meetings and invite monks to give lectures on the Doctrine or on
meditation. Almost all the associations participate in the festivals
based on the Pagoda. (We Pin, Shwedagon, 1979)

From Manning Nash ~ the Pagoda of a Village of Upper Burma

I ghall now cite a long section from "The Golden Road
to Modernity', published by Manning-Nash in 1965, in which he gives
a an admirable description of the pagoda and village of Nondwin,
near Mandalay in Upper Burma. In addition to the aspects of merit
accumulation, which we have already considered in general terms,
Manning Nash's account allows us to see the economic, social and
ritual relations which exist among the villagers and the monks
in relation to the pagoda. The detailed account of the hsungywe, N
or feast for the monks held at the pagoda, is included as it
establishes the atmosphere of the pagoda festival and illustrates
the activities and pattern of relations which pertain to the village
pagoda. Three words re-occur in the text which Manning Nash
explains elsewhere in his book. They are Kutho, merit, Kan which et
"is a bundle of ideas tied in with destiny, fate, luck and life
chances”, and pon which is the power to acheive.

Bullding a pagoda is the highest act 0§ sacnifice. The

Bunmese wend fon pagoda (Lhey do not know Lie goam pagodal

is hpaya. Hpaya also nefens to Buddha, with the prefix

Shin fon Lond, and may be used in address to an avsclule

Like a great monk or a very high govermment ogficial,

Hpaya carnnies then the connotation o4 the highesi ack o4
self-abnegation. While it honors the sacnificen by
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The Shwedagon Pagoda, Rangoon.

U ETY LY DY e o

[ |

AL G

o

.
.
H

]

Shwedagon
32 Pavilion with wood carvings
33 Flanetary Post for the Sun
i Shan umbrellias
b Kakusandha adcration hall
%6 Fastern staivway landing
37 Dhammazedi's stone inscrdption
38 U Nyo pavilion
3% Tlying monk prayer post
L Interesting bell

s

Bo tree _
Pagoda trustees office
Cuyio, museirn
a4 Pavilion with wood carvings
5 Stairs to the pagoda plinth
46 Tawa-gu "wender working” Image

Ly

L3

Cel

"

Cetagenal Terma

(Diagrams from Wheeler, 187¢)

Scuthern stairvway landing
Konagamana adoration hall

Planetary Post for Mercury
Planetary Post for Saturn

Fravey FPavilion

Prayar post

Guardian nat

Arakanese pavilion

Prayer hall with woocd carvings

Mai lamu & the king of the nats
Kassapa adoration hall

"Two pice” Tazeaung
Low pavilion
Favilion with tall
"Eight Day Pagoda”
Maha Gandha Bell
Large pavilion
"Wender working® image

o

G b O 10 00 R OB O B A ) 1=

OV LRETNS

e RN
4

-3 Ch L

18

Northe-west corner

Prayer hall with Incis
Northern sgtalrway i
Pavilion
Hair relics well
Gautena adorets
Mahe Bodhi style pag
Smalil golden pag:

b s b
wigie i

= ow

"Two ploe”
Izza Gawna pavilion
Flder or Hsungdawgyi Fagoeda

PRI ST L 250 B AN 5 (% T N N T N

(R B S w e s TS I R

s
LV o — P D S |
Ying Tharraweddy s Dell

|
_ }I

GO ED
melros -

P

Bell

Bands




56

alRowing him to contact the most exalfed embodiments of Lne
sacred. To be the sponsor o4 a pagoda A3 such 4 g&eai act
o4 Kutho, in addition, because it implicates mesi of the
other acts 0f giving: At nequines feeding of monks, if
requines feeding of Lagmen, it is preceded by sevenal
hsungywe, and only a man who has atready sponsoned several
shinbyu would do it. Furthen, although D&&Kd&ng a pagoda

i4 an individual act, it entails wide cooperation in
Nondwin. The cooperation is in the upheep of Lhe pagoda
(perhaps the family witl be involved, or, 4in pagodas Langen
than any Nondwin L4 cven Likely to bu&&d a boarnd o4
community Lrusfees), in the celebration each yean oy the
pagoda gestival, which id community and supracommunity
wide, and 4Ln the constant rnepain and gilding of the pagoda
as wind, sun, rain, and Lime erode A%.

The countryside of Upper Buama Ls heavily doited with
pagodas in ruins on in advanced states of deeay, untouched
jon generations. From the knowledge gained in dondwin 04
what Lhe building and upkeep ¢4 & pagoda means, 1 can
undenstand why 20 many ZLowening heapst o4 brick, montar, and
rubble are allowed Lo gently siide into shapedess mounds.

A man will be the builden 04 sponscr of a pagoda only at
one point in his Life: when he beldieves that nis kan L4 at
its peak of strengilhn, when he can give fthis greatesi
chfening ot the height of his secular and spiritual powenr.
ALthough any kind o4 pagoda will do [grom wood, Lo Zhe
stone and gilt o4 Lhe great cones Like fhe bell anaped pago-
~da outside of Sagaing, on fthe Arakan pagoda, okh Lhe Shue
Dagon), tha actual hpaya built reflects a man's estimate
of the height of his pon, his kan, and his wealth. So
people hokd o044 uniill Lhe night combination appeanrs. 11
was even b0 An Lthe courtly pernliod when kings budlit pagedas.
They always concedlved of profects Largern Lhan Lhey could
handfe. The nationale was that thein pon, kan, and Lhe
prospendity o4 the kingdom would ghrow to meei the demands,
and Zhe given monanch consdidened himself as on his way Zo
beding the always hoped for undlveasal auler, or Lie Buddha
fo be. This accounts {for many 04 the partially ginished
acres o4 noyal effonts Lo bulld virtual ciiiesr o pagodas.

Funthenamore, a pagoda L5 concedved 0§ as an {ndividuad
act of giving. 1t should be Zied to a name, L0 a person.

So 4§ a man 4n fact has the funds and Lre geeling ¢f pon
and kan, he L8 not kilely to want the Lesser meril
involved in repaining someone efse’s wagoda; he wifd bu&id
his own glony. And, {inally, a pagoda needs some sont 04
social group te gdve it continuity. 14s care must be Laid on
edthern nelatives and the community at Large (Lthe only
feasible means Lin Nondwin), orn, as An Zthe carlien days on
pageda sLaves tied Lo £i%s maintenance (therne ane sLLLE
descendants of such slaves in attendance at The Arakan
pagoda) ,on in the Larger communities on a board o5 irnustees
who sece that the pagoda in hept up.



57

Because pagoda building is tied to an individual at the
height of- his pon, kan, and wealth, because he wants his
name attached, he builds new ones rathesr ithan cate dor okd
ones. And because £fhe care ¢f a pagoda hequihes sowme sort
04 continuous social entity, and social groups die out cven
time (Liké dynasties, famikies, and commundities],; many
pagodas have no one to keep them Up . '

In Nondwin thene it a single majon pagoda, buili foun
genernations ageo. There 44 one smallen pageda buili by U Sedin
Ko about eight yearns ago. His smallen pagoda cost for Lhe
actual building 6,500 khyats and anothen 1,000 kyats in Zhe
hsungywe and upkeep. 1t is not yet Lopped with the ginak
hii and s0 i8 not get a finished pagoda., U sedn Ko, Like
the kings of otd, Leaves nimsedlg some room forn the burgeo.
ning o4 greatern fontune. And since it is not a gindéhed =
Atate Al has nedlther an annual celebration, non does Lhe
commundily pay attention to it, non does anyone tuf those
U Sein Ko hires from time to time do anything abous its
upkeep. . '

The pagoda,k o the East of Nondwin, i4 both a communily
and a famiby responsibility. There is, 4in Nondwin, o
Buddhist Association., This Association plays & pant Ain all
the nituals and cenemondes in which more Lhan rebatives on
neighbons are invokved, in rites and celebrations that
draw on funds {rom afl the households. The Association L4
organdized with a president, a second president, commifice
membens, and a freasurer., The theasuren oy Lhe Assocdation
{one of the big nich of Nondwin) 4is nesponddible fon the
gathening of personnel and funds forn the celebration 04 Lthe
annual pazoda festivak. This gyearn {1960} Zhe pagoda §estival
§ell on Lhe 174h of rovember, but it alwags 4alls on the
"dead” moon of the month of Tazaugmon, whatever its calendar
date 4s. On the day preceding the actual pagoda festival, a
hsungywe is given in Zhe name of Nondwin. The Lheasurnen
whites Lettens of Lnvitation asking 12 monks o Lads
hsungywe. The monks are invited from Legid, Nyaungbinhia,
Mondaw, Nyanbintha, and Nyaungbinwin, in additicn to
Nondwin (where thene are onky two, one in cach of the
Vitlage monastenies). This 4ib the imnern "cirele” of about -
a seven-mile nadius {rom which the pecple of Nondwin wsually
Anvite monks to hsungywe. The outer "cincde” 46 about 20
miLes in nadius and does not of course heach the exalfed
abbots of Sagaing on Mandalay., The monks, ij they are weld,
without previous engagement, and able fo move, ake obbiged
Xo attfend a hsungywe when They are summoned., '

The monks come to Nondwin Zo Zake Zhe morning meal at
about 11:00 o'clock. They assemble in tie house yard 04 Lhe
Association theasurnen, and they dine on §ood that had been .
collected eantier faom the villagens. This smakld hsungywe
L4 a mindatune of aLE the Larger and smaklen geedings of
monfh AR a group. It is a standarnbized hsungywe,  and the . -
only differences faom one %o another Lie Aim The numbek o .
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monks and their accompanyging koyin on kyaungtha, Lhe
elaborateness of the food cffered, and The number who slay
to hear the {inal senmon.

The monks are seated on boards, on a raised dais gbout
three feet highen than the Raity, who s4t al the mones" feet,
en the ground. The monks ane in the East (mingala on auspi
cious direction} and gace West £o tiae villagens. The men
84t in nearly even rows close £fo the dais and behind and
to the sides of the men 54t the women. The courtyard L:
vintually covered by strnaw mats, and people 444 abouf
drinking tea and chewing some of the gadied beans on peanuts
on pickled tea that are being served. weled nuf L4 chewed
and cigans o4 the country vetdety of hseiboleik, a cherool
made of fobacco and chopped pants o4 a tree, wrapped eithen
in a corn Leaf on a Zobaceo fLead, and plugged at Lic
smoking end with a nolled coan shuck, are smoked. {This
chenoot dreps Large pieces 04 Lif ash, from Lhe wood {ibek,
and smoking can be dangenous for a novice, who may, as I
did, frequently burn holes in his clothing. The villagen
may carny around with him a used sardine can ad a profective
ash trhay on use one 04 Lthe small bowl -Like Shan Lgadups son
nesting his cigan.) A few hseibyinledir, the fuld iouvacco
cigar are available. For the monks soda pop 4s served as
wedd as tea, and They mag even gef a few cigaretlcs. Since
about 7:00 A.M. when the {irnst monks arnlved, people have
been draifting in and cut of the yard, drdinking tea,chaiting,
smoking., At Least one represepfative {from every houdghold
comes. Nobody can, oa wants to, opl cul 04 Lhls commiunal
ritual, The villagens mainky ftalk among themselves, and Line
monks carrny on among themselves witn equallfy LLight-heanted
and desultory convensation. As each vitlagen comes into
the compound he walks up to the dais, where the monks sit
cnoss Legged, one shoulden uncovened, and gives {rom cne
to three shikhoes., This the monks do noi neeessanii,
ackhnowledge unfess they are spoken Lo. On Leaving, Lhe
viliagen also approaches the dais £fo give a shikko.

Thene 48 in Hondwin an ofd man who Ls devotdon Leaden.
He 44 called "Nedhban Podnfern" in his officdal capacily.

At about 11:00, standing Lo one sdde of the dais, he calls
out "make neady.” The busile of teacups and Lhe hum of
chatten subside. The monks arnange themseives 4in a Line
jacing the congregation, Lhe eldern and more venerabli

monks An the centen, the gounger ones at Lhe flanks. They
covern both shouldens and sitop speaking and Laughing. The
congregation faces them in a kneeling position. The Welhban
Pointen shouts out "Awgatha, Awgatha”, and The eongregation
necites Lhis devotlonal, Then Lthere 44 a chand and rcspon-
-s¢ between the monks and rhe Lailify. Fiast comes the Trdple
Jewedl, then the five precepts. The fadawbwe (basket-idike
arrangements of banana, coconutl, fLowens, and faudlis),
placed ecankien in front of each monk, are moved Lo one

side by the koyin. The watern blessdng Ais ojfered. The
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Nelkban Podinten {as communiiy nepreserfativel geis on Lhe
dais with The monks and slowly, diop by droy almosl, pounsd
maten Anfo a brass bowl while The monks Ainfone Ln undson
the blessing Lhat ensuies merdld garom LLge Lo £Lge '

and gives some kutho Lo afl who are present and 4l wWiho ha
ve paritiedipated An this hsunggwe. Thene 45 a dhoal blessding
given by the sendor monk o4 ali LLvdng Laings. re Lncn
gAves a shoat seamon, mosi 04 whicn L£Ake MosL sdesmonsd, con
cenns giving Lo the sangha, Aespeciing Lhe sangha, nemenve
ning thai the sangna L& the custoddan 04 Lhe drani did
givesd an opporiunity £o sce the teaching bedng Laved. Hdln

a sendes 04 Thadu, Thadu, Thadu {dmen, oa S0 be 4L}, Zne

hsungwe 48 foamalily oven., The wonks ihen cail Lnedn specdal
festal cunndes and Zhose of Lhe Lally who Alay on ads0
ecat. tase, casualness, and Anformaliiy quickiy relunn 20
the coutyarnd. o

The food fon this hsungwe, as weli as gor iine one Lhe
day ajten at the actual pagoda ceievraiicn, was donated by
the houscholds of Wenawin., The donatdions wers scaled Lo
sublic knowledge 04 the wealth of yiven houserolds. Thacne
were thiee divisions 0§ gdving: Lhe Adlch gave §ood and
banaras. Lhe moderately weaiihy supply yood, and Ine poor
supply bananas afone. The cost of 40vd and sananas was 7
hyats, food akone 5 kyats and bananas ¢ kjaXs. The LoZak
cokbeeted Then was: ' S

Rich 33 X Tky 231

Modenate 33 X 5 16b

Poon 726 X ¢ _ 52
445 ky

This was the {insi yearh that the costs of Lne pagoad ceke
bration were apporiicned among houdeholad, ndxnenio, AL was
borne by a sdingle houschoid. This famiiy was descended §rom
the ondginal buiiders 0§ Lhe pagoda and was An Lhe calegohy
0§ hpaya dayahka, Zempie supporlens [joliows, Tae pagoda
then i8 four gencratdons okda, ana, Lthrough GLL O Ane
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possible hin Links, nearly 70 persons in Nondwin could be
trhaced who fall in the category of femple supporfen., wul
the nesponsibility f{alls on a brotien-sisten pain, and,
sdnce U An Gyi Ais in the nich caztegory, wnereas nds olnen
nebatives are not, the burden and honon galls chieghy on
him. The {oundens of Lthe pagoda did noil have Burmese names,
and village opinion 44 divided as Lo whelther Lhey were from
the Anakan on from the Shan plateau. #Histornlcad records
are Lacking, though my guess, on Lhe basdls of proximily of
the Shan region and grom fhe fact that Shans did grom Time
to time Ain the past hold dominion oven Lhis pari ¢f buwmd,
is that Lthey werne probably Shans., They cannot say why Lhe
cane 0§ the pagoda descended Through gemale L£inks, and I

do not know. U An Gyd's sisien, nedponsdible for Lhe provi
sdion 04 tea, spent an additional 25 kyats fon Lthe celebaa
tion, a0 Zhat the cost of the celebration was, Lin Lotal,
473 kyails. ' '

The food 4on the celebration was coflecited by the Bu-
~ddhist Assoedaiion. The young men o Lhe Assoclation with
thein musical instnuments assembled An Lhe Lreasuren’s
house forn a march down the main sircel where cach houschotd
would give its apportioned amount. For Lhis marnch they
assembled: a Lange gAlt offening bowl [hsundawgyiok)
carrhied by a cross stick onm Zhe shouldens of two young
men, a Large gilfded betel box cannded by one youth, giix
onnaments Ain the shapes of birds and flowens each Larnge
enough to necessitate beding carndied by one penson, Lwo
gALE fans, and fwo gilded umbrellas. These Lhingsd ane Lthe
propenty of the East Pongyl Kyaung and arne borrowed o
the occasion., The paraphesnaldia are royaliy and powen
symbols, and Lthey express the royal style and the {feeding
04 a majfor Lincrement of kutfho. Since the whole commundily ALs
Ainvotved, although U An Gyi Ls predomdnant, ever,one gels
some chance Xo share in this mafon mode of hutho oudlding.
There 48 also a vague fecling that those who give Logethen
will be neborn fogether, s0 that, even though Ls i1 ecacn
individual who gives, the group context im which cacn
pernson gives may be recneated An anothen exastence.
Buddhist belief in rebinth here acts as a positive means
Lo heep people on good Leams with each othen, since there
L6 Lhe possdbility that they wiif be neboan Logether on
the one hand, dand, cn the ofthen, that dissensdon among
households will spoil the celebration and dimindish Zhe
strnengith of kutho accumufated when the communify acts as
a undited whole, Tn this real sense buddhism Ls an integra
ting fonrce,; it cauwses Andividuals to adjust and accommedate
thein internests s0 Lhey may wornk as o ghoup. The band in
the procession L& made upof a heavy, thianguian, brass gong,
which L8 turned up af the coanens and needs fwo men to
canhy L& on a choss shoulder pole, a shin-covered drum,
cymbals, a portable xyLophone, wooden clajping bloeks, and
bamboo split clapperns. This band, with {fs oanaments and a
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white bannen with Buddhist Association wiitten on i, moves
down the strneet, and each housewlfe waits with her uncooied
réee on meat on bananas and nuts it in the Large bowk. No
body 44 asked; the band procession moves af Ais own Aaic
and disbands at the end of the street. _

As part of the celebration a group of women, in #he
household of a finst cousdn of U An Gyd, are culting papen
ARLo flowen-Like pattenns and are pulting Lhese ornaments
on bamboo pokes, to be Later placed on the pagoda grounds .

- Some men come in and help with the making o decorations,

they are distant cousins of U An Gyi, in the categony 04
Lemple supporntern., {No one wilf bothenr, Gon my benegld alone,
Lo thace out the Long Links of tilateral kinship which put
Lthem in that categony. 14 is enough, gorn Them, to know

Zhat they arne kinsmen and should help out.}) The decorations
add about 10 kyats to the celebration costs.

The pagoda itself sits at the castern masgAn of Nondwdin,
Since it 4s in the basdce fomm of most pagodas in £he RRGAON,
AL8 featunes are woth noting. Thehe 48 on the pagoda
ghounds a tazaung, a raised platfoam fon placing Amages
{none are in fact hene) and a zadgat, a covered pavilion
gorn the congregation and the monksi. The goam 0§ Zhe page
da, viliagerns say, comes directiy from Lhe words 04 Lne
Buddha. They say thai when fhe Buddha was Leavdng Lhdis
exdstence, Ananda ashed how he shoutd be nemembered, and
Lhe Buddha sadd  “Recall me this way," anc he furned oven
his begging bowl and piaced his dTugf atep i4. The
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additions 04 the Lotus moiif, the monsiens, [Lowenrs, and
the codlls nepresenting serpents are clements plaandy
dendved from Lhe cosmology skelfched eanfien.

At the pagoda ifself, The ceremony repeats Lhe hsungywe
hedd the day befone when the monks arnived, AL Lhis event
a few dances arne performed by the dance feams of Nondwdin
The dancens of Nondwin have costumes gon the elephant dance and a sort
04 bind dance, The §inst ane papien-mache elephants moved by
dancens. The bird dance has a serdies of splendid costumesd
of varndious mythical binds. This dance group oflen goes
to othen villages gfor pagoda dedications orn similar
celebrations, when Lnvited., They, gon example, went Lo
Hyaungbinwin and danced 4or & pagoda dedication. The viifuge
of Nondwin also contributed 69 hiats towarnd tie placing
o4 the umbrella and sednbu atop Lhis pagoda.

This act of giving, the building of « pagoda, haé bLeen
desenibed at such Length because it opens up some
internesting parnadoxes Ain the noftions 0 sacadjice ana
06§ giving fo get kuthce. In the f4inst place, jor viliagens,
pagoda building Ais rarcly a possdlbildity, gel AL L8 cleanky
- at the Lop of the hierarchy of volitional giving. 1t 4s X0
be undeataken only at the nedight o) one's kan, pon, and
secculan prospendty; At L8 o foken that an LAndividual L8
willing Lo glve all gon the act of hemembernding fthe wuddha,
and L€ {8 a 44gn, or supposed Lo be a sign, that one 44
filled onfy with thoughits of Lhke buddha and hadis Lteachings.
Building a pagoda L4 clearly Zhe "royal style", the expres
sion of kings and powerjul men that they are approuching
the fuliness of the Buddha. but even Lhis singulurn aet 0}
indivdduality nequines the particdpation 0§ a social group,
and the khutho L8 shared cut among, on diffusced among, This
soecial group, Funthermone, it L4 a great seculan display.
It {8 an earnest of power and sthong kan as much as At A
hutho aceruing. Villagens say it is good to put ocut as
much as one 4is able to in any kutho-gettdng activity, dnd
they mix the worddly and other-wornldly 4in thedirn explonation.
The common saying, "Nobody respects a pagoda without gokd,"
nicely juxtaposes the hutho and powern and display eiecments.
Building a pagoda is supposed to tax ok even ovenifax the
resounces of the sponsorn and Lfhe group he can enddst. Impo
verishing oneself and one's community fon the Thought of
the Buddha, as an expression of possession by the Leaching,
L8 The uliimate in sacnifice. Nof manyg can, ox trhy Lo, do
£t. The kings of yore, who, 1 assume, set the pagceda-buil
ding style, often nearly did. : o

"Marning-Nash. 1945

pages 116-124
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The Form and Symbolism of the Pagodas

We have:studiedﬂthe social and .economic aspects of the
Pagodas, illustrated:by the two radically different examples of
the Great Shwedagon Pagbda'in_Rangoon, and the Pagoda of the
village of Nondwin in Upper Burma. - o

Despite the great differences in scale and social and
economic setting, itzis also clear that the overall form is almost
identical in both cases. '

Basically, a Pagoda is a thréefdiménsional mandala, & core
or center (manda) and a container or enélosing element (la). The ex
plicit symboiism is extremely complex and profound, but as we shall
see it is at the same time a symbolic model of the cosmos, or uni
verse, a symbol of the Buddha, a symbol of spiritual development
through progressive stages towards nirvana, and a symbol of the
Buddhist society. '

(*) A Note on the term'"Pagoda" _
From Glossary, in Ling, 1979:158

Stupa A memorial mound, used in ancient India to honour great

Kings. Adopted by Buddhists as a shrine for relics, such as ashes

or bones of deceased Buddhist saints. In its developed form in
Indian and South-East Asia is often calleda pagoda, and in Thai
land a chedi, with the original dome shape extended upwards to
a point, covered with - a 'hti', or small umbrella-ltike cover."

From Foothnote }O,quge;zﬂz,_ih_Spiro 1970

“The word 'pagoda?-(prbbably'ah Eng1ish,hYstercn”prcteganIOﬁ the
Sinhalese dagoba, in turn derived from the Sanskrit dhatu garbha,

or relic container) is:not, of course, a Burmese word. Hor <o the
Burmese use the dindian stupa to refer to these structures.. Some
‘use the term zeidi, derived from the Pall cetys (offering placej,
but mostly they use hpaya: {(Lord), & term which is also-used for
the Buddha, a menk, or a king. L L

From Lama Angarika Govinda, 1968:185 _ o .

“I1f the symbols of the five elements, as shown inthe présent
diagram of the five Centres of the Buddhist yoga~system are pla
ced one upon the other in their corresponding three-dimensional
forms, they demonstrate the essential structure of Tibetan "Chor
terns' (mchodrten), religious monuments developed from the 'Indian
stupa, which originally served as a receptacle for the relics of
the Buddha and his cheif discipies., In Tibet, however, they are
purely symbolical structures: plastic mandalas.
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"The pagoda {45 the most sached structure in Buddhism. Nei-
~ther a church non a femple, Lt 448 4in the most technical
sense a nrelic chamber, and An the Leasit techndcal sensde a
symbol of the Buddha. In ediiher case {iL 43 a Zriangular ox
cylindrnical structune of s0lid stone on baick, which {i§

Lt 44 a true pagoda} L8 an objeet of worship rather than a
stnucture gon worship. Most probably antedating Buddhism -
(Dutt 1962; T62-183) pagoda wonship Ls an ancient Buddhist

practice, prescribed {as we have seen abovel by the faten ' .

Theravada Zexts fon Buddhisit neliquaries, and thernefone -

plopen, ' o .
Thene 4s probably no Buddhist society in the world in

which the pagoda (Burmese hpayal L8 more populan than in e

Bumma. ALmost nowhere Ain the eniire country can the eye
scan the Landscape without Lighting on a pagoda - usually
three or foun, often scores. For, in addiZion to the
inhabited village or crowded city, there L4 no place oo
nemote and no mountain foo high Zo dampen the the zeal of
the pagoda builder., ALthough pagodas differn Lin numerous
details and size - they may hange from & gaw gjeei An hedight
%o the 326 gooi Shwe Vagon Lin Rangoon - they conform. typi-
-cally o the same basic plan. At the bottom is a square
Lenrnace, usually made o4 brdick onr masonny, on top of which
i Zhe polygonal plinth on which the beik shaped body resis,
This Latten is divided into ftwo pants bg on orpamental
band. Capping the siructure £s a cone-shaped spire made up
0f a number 0f Lotus Leaf ndings. Attatched Lo the Lop of
the spire L& an “umbnrefla” (hti:) made of metal (in Zhe
case o4 the famous pagodas, inlaid with precious meitals -
.and stones), from which hang the sweef sounding pagoda
bells. Pagodas ane usually painted white, but ifhe mone
famous ones are covered with gold Leaf. As they ascend

Lo Zhe pagoda platform, the faithful putchase ohe o4 more

- pieces c¢f gotd Leaf which they apply to the structure.

. Pageda architecture L4 given a varndeity of sumbolic
antenpretationd. Acconding to one, the base of the Pagoda
represents ML, Meru; the plinth and the Zwo pants: of. '

Zhe befl shaped body nepresents the thhee worlds of sense,

fonm, and shapeledsness; and the spine hepresents fhe

n

- -Buddha, Accornding 2o anothen, intenphetation the bell-shaped -

body nepresents an inverted monk's bowl. In 5%ikL another,

 the base nephresent the heavens of the foun World Guandians; .
the pLinih represents the Tusita Heaven {where Buddhas hgsi -
de before they descend to the canth), and the spineg .~

represents niavand. o T S

...AL the entrance to the pagoda compound one usually

encountens Lwo huge Leogryphs. made o4 brtfck: These are -

- meant Lo guand Lhe pagoda. Ia the: compound, and close Lo

“the pagoda Liself, one usualily finds images of ogres -

(bi:2u) and winged hatf-Eiom, half-human creafures. .. -

-+ Amanoukthi-ha) . These, too, are guardian figures. Adjacen

- to the building is a Zangen pillar holding & stheamen
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(£agun-~daing) on Lop of which rests an image of a Brahming
goose [hin-fha), while attatched %o each 0§ its four sides
are images o0f the protecton gods of Buddhism (samma deval.
The bind £5 said £o nepresent the wife of the Buddha, who
at her death became a Brahming goose and 4in that §foam
worshiped hen husband. Frequently a pagoda contaius many
niches with small Buddha images made ¢f brick or plasien.
In addition, the platform on which it &4 built may have on
it a numben of Large bronze images of the Buddha. Some
pagodas have a central Buddha image as well. The Arakan
pagoda of Mandalay, fon example, L8 famous nof for iis
relizs but fon Aiis Mahamuni image, which cvern the yearns
has been 40 heavdly gilded by the faithful that its onigi
nal shape {4 no Longer recognizable. _

A Lnue Pagoda, as 1 have mentioned, 48 a Buddhist neli-
~quary. Preferably Lt coniains a aelle of Lthe Buddha Himsel
{on in some Lnstances, Like fhe §amous Shwe Dagon pagoda
in Rangoon, 0§ a previoud Buddhal; on, An Lieu o4 that, a
neldie of a holy monk on 04 a saint. In Buama the neiic,
togeiher with numerous othen sacred objects. such as
Buddha images, and treasune {gcehd and jeweis, §okx examplel
is bundied An a vault deep inside the structure, forevern
secaked grom the human eye. Hence, the reidigious rathen
than social motive {or pagoda wership is 4ainly clean:
sdince thene £s a nelic of the Buddha, He Hamsel§ is present
thene 4in mone than a symbofic sense. This is why the Budd-
hist does not worship at the pageda; rather, he worships
the pagoda. 14 48 nok only a memonial to the Buddha but in
dome Aimportant sense an embodiment of Him. This accounits
in parit for the revenence with which Lt is treated, and
Lhe encrmous wealth Lavished upon LT."

(Spiro 1970: £02-204})

_ The pagoda represents the extreme of power in both the
sacred and mundane planes. Of the long myth which establishes the
_ histery and sacred nature of the Shwedagon Pagoda, one
short.passage describes the cataclysmic events which literally
shook the cosmos when the casket cbntaining the Hair Relics was -
opened, in order that they could placed and sealed inside the relic
Chémbef atr%hg core of the Pagoda. )
"When Sdkhd Opéned'zhe casket zo bath2'Zhe
Hains there was a tumufi among men and spinits.
The eight Hains ascended the sky above seven
patms high. The rays emiited by the hainrs
penetrated up Lo the heavens above and down
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to the Avdel Helk. benizené'oé the hells
and departed spiniis saw human béingé The
bLind beheld objects. The deaf heard sounds.
People with bent Limbs. stretched them ouf. The
dumb spoke distincitiy. The aa&th quahed The
wind of the ocean blew. Mount Menu shook.
Lightning §lashed. The nain 06 nine gems fell.
ALL zhe Znees of§ the HLmaﬁayaé though not in
season bore bLossoms and fruits and did hOmagL
2o the Hain Reldics” {We Pin, Shwedagon, angoon
1979:12) |

: : The power of the pagodas is not relegated to the distant
past In November of 1961 astrologers throughout Asla predicted a
world calamlty Following directives of the Ministery of Religious
‘Affairs of U'Nu's Union government, 60,000 sand pagodas were built
éimultaneously fhroughout Burma, "to. avert impeding dangers and to
achieve oomplete peace and tranquility in the Union". ('The Guar-
_-dianf_(neﬁspaper).Rangoon'&ov; 26 and Dec. 10, 1961 quoted in
Smith, 1965:171). | |

These. sand pagooas'Wﬁme to be nine cubits in height, to
have nine-tiered spires of brass or iron, and were to be build on
"December_g,,between the astrologicailly determined hours of § am.
and 8.24 am. After_the completion of each pagoda, nine monks were
to.-be offered vegefarian alms food,: and religious texts were to
be recited by nlne men and nine women for . three days " (Smith

- 1865:171)

The sacred nature of the pageda,  as the focus rat'ef than
a place of worship, is clear from Sirc's. explanatlon, quotod above.
It is thergforé_not hard to understand. why Furopean - espe01all;
British - aftitﬁaeé'and behaviocur at the pagodas were felt to be
profoundly offen81ve and sacriligious by the Burmese Two issues
stand out from the historic record; f;rstly the plllaglng of the
pagoda by Portugese adventurers in 1612, who attaﬂked the Shwedagon
and stole the great bhell in order to melt it down and re-cast it
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as cannon, and later in 1824 when a British expeditionary force
took the Shwedagon Pagoda by force and mined shafts into its base,
on the conviction that "a large chamber existed in the centre of
the Pagoda, full of treasure": (T.A., Trant. officepr of the Quarter-
-Master-General's staff, quoted by We Pin in 'Shwedagon' 1872).

The occupation'of the Shwedagon Pagoda by British troops
continued for many years, principally since its height afforded
a tactically suitable site for the deplioyment of artillery and for
an observation post,but also as an explicity political measure
since it was already apparent to the British mllltary command that
thls.Pagoda was a Key religious and political symbol for the
Burmese people. The Burmese, led by their General, Maha Bandoola,
made repeated and courageous attacks on the British positicns at
the Pagoda, but were repulsed by the superior firepower of the
British weapons.

Apart from the constant pillage of gold and silver images
and objects by the Bristish troops. their heavy boots tramping the
sacred floor of the Pagoda began a second major political issue
which was to offend and inflame the Burmese for almost a hundred
years. The "footwear issue” has been reviewed and commented by
both Eurcpean and Burmese students of the British colonlai period
in Burma. I shall cite We Pin.

"The Great Pagoda has always been part of the Land and
the peoples, and Lt neven has been divornced from histond-
-cal events. In mattens of Zrade the annual Pagoda fain
was damous and atiracted visitorns from distant countrics,
In times of unnest, princes scughit refuge thene. In gqudet
and prosperous Limes hings and queens went there Zo
perform high acts of merit. In fimes of warn the Pagoda
was the cifadel over which piiched battles were fought.

In the period of fornedign domination o4 the Land an the
peoples, it was gfattfing that the Pagoda shculd be the
centre nound which the oppressed peoples could nally.

"By 1919 Zthe people of Burma were beginning Lo move
against the foreign domination. Twe causes round which
Zhey could nally were connected with the pagoeda. One was
the continued military cceupation 04 a part o4 the Pagoda.
At thein annual conferences, the Géneral CO&ﬂCL£ 04 Bunr
mese Associations and Zhe Young Men's Buddhist Associakion
passed nesolutions expressing dissatisfaction with the



68

continued presence o4 the Baitish milifary on the Pagoda

and demanded a clear statement on the precdise date @hqn

the militany would vacate the premises. A Bailish clvik

senvant senving Lin Buama at the Lime wrote Lhis: )

"Being in the centre of a fornt, with an arsenal an clo-

-4e phroximity, the pagoda {5 in military custody. The

presence o4 an arsenal is a menace to the safety of the
famous shnrine. A serious explosion would shatfen the fabric

and innepanably destroy one of the wondens of the world.” .
But the agitation had fo contdnue over a decade begfore N
success. In early 1929, bodies of British soldierns bundied L”
on the Pagoda wenre removed with apphropriate cenemony Lo

the military cantonment cemefery. In November, 1929, the ES
Shwe Dagon Pagoda was transferred into the hands of Lhe
- Pagoda Trustees. The west covered steprway held in mili-
-tany custody for 77 yeans could now be used by pilghrims.

A big festival was held in March, 1930, fo commemorafe

the opending 04 the weslern approeach. -

The othen political cause had to do with Zhe "shoe
question™. In 1917, a nesolution was passed at the {441k
annual confenrence of the Young Men's Buddhist association.
1t called fon the prohibition of foofwear on pagoaas, Lhedin
glebe Lands, and in the monasternies of Buddhist monks, 1%
recommended Lhat sdigns Lo this effect snould be put up al
those places. _

Foot wear had been prohibited from the days of Lhe
Buamese hings. Hinam Cox, the baifish enveoy Zo Zhe Buamede
Count in 1796 wished to cobsenve the negulation and at the
same time did not wish Lo Lake off his shoes, s0 LinsZead
0f going up fo the Pagoda platform he watched the people
on festival days from a point on Lthe roadway. Aften the
annexatfion of Lowen Buarma, the regufation was openly
fLouted bz the Eunopeans. -

The "snoe question" became a national Lssue and Lhe
agitation became nation wide., In 1919, Zhe British autho-
~nities Lssued an onden prohdbiting fooX wean in Lhe
precinets of the pagodas. Buf they atiatched a ridern. The
ondern allowed for exception 4in the case 0§ employees o4
the Government gnterning the precinets on offlcdial business. .
The onden did more to stin up the feelings o4 the people s
than to appease them. But by zthen the politlical movement
againsl the British had begun to gathér momentum.”

TheﬁmotiVe'béhiﬁd the choice of title for this study, "The
Secret of the Pagodas" is principally a halif-humorcus, half-serious
attempt by an anthropologiét whose work has been.nejected by pu-
~blishers and ignored by professidnal colleagues, to lure a few
others into reading and perhaps, cne day, publiéhing this study.
It may be that such a title will attract only those interested in
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Flying Saucers and Pyramids, Atlantis and the Bermuda Triangle.
But a more precise and drily academic title, such as "Some asPecfs' of
symbol polysemy in religious and political behabiour of S.E.Asia"
would riot arouse much interest of the casual browser of anthropo
logical shelves in libraries and bookshq?s.

0f course there is no "seecret™ about the pagodas. All,
Buddhists know perfectly well what pagodas are and their multiple
meaning in mundane and spiritual life. And the more profound and
complex symbolism is evident to all those who practice Buddhist
meditation, the degree of depth and complexity apparent depending
upon the stage of development. I do not claim to have unravelled
any secret, merely to have cdmpiled and made a little more accessi
ble that which has been entirely obvious to Hindu and Buddhist
sageé for thousands of years, and that which, in my view, is also
present in the most ancient of human spiritual endeavours, Shama
nism, whose distribution is global and whose antiquity must be
reckoned in millions of years. '

But in another sense there is a secret, in so far as we are
dealing with symbols, and symbols conceal as much as they reveal.
Although Einsteinian relativity and post-Einsteinian physics and

cosmology are seen, with good reason, by oriental sages, as rather

tardy and clumsy gropings towards that which has been astonishingly
clear and coherent in the teaching of Buddhist and Hindu spiritual

_masters, there have been some leading occidental philosophers and

scientists who have understood much about symbolism in Eastern

.réligiqns._Notably Carl Jung and Richard Wilhelm, in "The Secret

of the Golden Flower", and the séveral works of Dr. Evans-Wentz,
can bear out:this_éssertion. | | '

Although Jung's views on symbols'and the collective cons-
-ciousness are. ignored or even écorned.by:thé'current fashions in
mainstream of the anthrbpology of réligion, I coﬁsideﬁ that his
approach is the most useful guide to understanding religious
symbols. ' ' S - ‘

In the debate about the arbitfary or hon—érbitrary nature
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of the relation between a symbol and that which it represents, 1
must differ from those who adopt a linguistic approach favouring

an arbitrary relationship, at least where religious or sacred
symbols are concerned. Firth, (1973:1685) makes an provocative but
non~commital review of these issues showing how both the linguistic
position5'and'the "natural" or "Universal” position, exemplified

by Mary Douglas and Jung, can be s&bsmﬂﬁjsmed by the ethnographic
evidence from all over the globe. In some ways I believe the
argument to be unneccessary, since there must be some symbols

which have arisen through conventién, and: whose original semantic
link with those things they feprésent-beccme lost or dissassociated
in the course of time. Furthermore there are those symbols, used
for commercial and poiitical promotion, in advertising and propa
ganda, which are deliberate manipulations of obvious psychological
associations or behav1oural tralts in a particular culture at a
partlcular tlme._- '

But with regard to the sacred or religious symbol I believe
entively in the validity of Jung's view that:
"A symbol 48 not an ambatna&g on intentfional éLgn,
standing forn a known and concedlvable fact, but an admitfedly
anthropomorhic - hence Limited and only pa&iﬂg valid - ex-

~pression fon somefhing suprahuman and only pa&tﬁy conced-
~vable."” {Jung, ?958 152}

_ In the Burmese symbolic language, the Lotus leaves of the
Pagoda are symbols of Unfolding of understandlng, or mindfulness
__(satlpassana) the first stage of meditation. The Jewel or Diamond,
at the'tip of the Pagoda, are:symbols of insight (vipassana), as
well as belng present in the.Triple Gem; Refuge in the Buddha,
Refuge 1n the Dhamma arnd Refuge -in the - Sangha. These are the
prellmlnary and succesgive stages of nedltatlon taught and
practised in Burma, as steps along the path towards the ultlmate
goal of nlrvana. '

The expliecit symbolism of - other parts of the Pagoda form,
as consc1ously expressed by th e Burmese 1nformants of Napnlng
Nash and Spiro, are that the inverted half sphere or bell shaped
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structure represents the Buddha's begging bowl, in turn a distincti-
-ve symbol of the monk, of world rerunciation and, in its inverted
position, must represent the end of.ihe monks path, his dis-incarna
tion, the cessation of the need to eat and therefore to beg. The
attainment of this ultimate goal is further re-stated in the symbol
of his staff, which the Buddha placed on top of ‘his bowl, once
again because on entering Nirvana he no longer -needed its support,-
his movement finally stilled. The Burmese state that the Spire of
the Pagoda is the Buddha's staff, and that it represents Nirvana.

" Unconcerned with the doctrinal and other differences
between the Mahayana and Theravada forms of Buddhism, since we are.
dealing with practices.and beliefs which are constant throughout
Buddhist Asia, and which antedate the. formalisation of Buddhism,
(according to Spiro and other authorities) it is also reasonable
to at least point out the association between the Great Mantra OM
MANI PADMA HUM of Mahayana and specifically Tibetan forms of Budd-
-hism, and the symbolism of the Lotus leaves around the base of
the dome or inverted half sphere, and the Diamond at the tip of
the spire. The complete interpretation of this Mantra is hidden
and only perceived by the most advanced Mahayana adepts. But at
the most superficial semantic level MANI "means™ Diamond, or
Jewel, and PADMA "means” Lotus. A vey profound and comprehensive
treatment of the Great Mantra can be fohnd in Lama Govinda's
"Foundations of Tibetan Mysticism", since the immediate and sole
aim of the whole book is the explanation of this mantra. The
four parts or words of the Great Mantra are treated, with a whole
chapter devoted to each part. In fact, the Great Mantra is the
Foundation of Tibetan mysticism, '

Definitely-héf the ultimate level of'symbdlisation in the
Pagodas, but as ‘deep as it is advmsab e to go in the context of
the present study is that which was first apparent to me in
readlng Lama Angarika Govindas "Foundations of Tibetan Myst1c1sm
I have not a 51ng1e doubt that there are meanings, or levels of .
symbolic representatlon which are quite clear to those who jaxa actlce
the successive stages of meditation,but about which it is useless
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or impossible to reason. Symbols both reveal and conceal.

At this level, the Pagoda is, as well as a symbol of ail
these other aspects - the Buddha, the Cosmos, the Society, - also
a symbol of the human body as it is represented by the form of the
meditating Buddha. Thus the principal organs of the body are
represented by symbols, in the cakra system, and in the specific _
symbolic language of the Pagodas,'these'body organs, or cakras -
are represented in their perfected and quiesceﬁt or éxfinguished )
form. Thus the base of the pagoda represents the seated posture,
the lotus posture, where the centre or spire, the crown of the
head, is perfectly centered and balanced over the center of the
base, the legs in their sitting form, quiescent and without
movement. Above the base of the pagoda, and the lotus posture of
the meditating Buddha, we find the serpent coils, or the sexual
(kundalini) force quenched and converted into spiritual energy.
Above the serpent coils we find the lotus petals, which as "The
golden Flower", also have to do with the transformation of sexual
energy into Light. Above the Lotus petals we have the' inverted
half sphere, which represents the inverted begging bowl, and
therefore the ceseation of the need to eat, and in the chakra
system, the stomach center. Above the inverted sphere of the Pago
da we find the spire covered by the hti or umbrella, the distincti
ve and honorific prerogative of the monk to protect his head from
the opposed extremes of.sun;and;rain. This represents the head
center, and the stilling of illusory cravings and aversions. :
Finally the spire, which we have seen is explicitly stated to be
both the Buddha’s staff and also the symbol of nirvana, tapers .
away into infinity where a diamond.at the tip of the Pagoda, as >
well as rgpresenting Perfect Wisdom - the Diamond Sutra, for

example - pepresents the crown:of“fhe head or fhe top most cakra.

Lama Angarika.GQVinda showg. . .us how these levels, or cakras,
are also symbols of the five elements, and also of the'saofed seed
syllabe of Sanskrit, HUM, in that the form of the HUM is composed
of the symbols of ether, air, fire, water, earth, and clearly are
further symbolised in the form ¢f the temple of KUMBUM, The



P T e

Y AR AR e e

73

Temple of the Hundred Thousand Buddhas.

Following Lama ﬁ;hga:oikét's teaching that "In the symbolism
of meditative processes, the leading principle is not a theoretical
point of view, but the practice and the experiences -derived from
it". I do not intend to take the mattergfurther. The diagrams and
illustrations, which Lama Angarika Govinda juxtaposes and expldins,
and which I reproduce here, are perfectly explicit and beyond any
rational or academic comment. I have neither authority nor
capacity to take the matter any further; I can only recommend
those who are interested to read Lama Govinda's written work ,

preceded, perhaps, by John Blofeld's "The Tantric Mysticism of
Tibet”, as an introduction.
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SIMPLITIED DIAGRAM OF THE CENTRE:S CF
PSYCHIC FORCE ACCORDING TO THE
TRADITION OF THE KUNDALINI~YOGA ' | 2

{Lame Gevinda, p.1HE)

LON OF THE PSYCHO-PEY
. THREE MATH CURRENTS
ENERGY IN THE HUMAN BODY

The vertical axis, corre to the spin
and shown as a simple straight line, reprecents the Sus:
the curved double line Id&-NZdi, and the opposite curvé: i
line Pifigala-Nagi. We shall hear more about this in the Following
chapters., o :
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(Lama Govinda, p,189)

Symbolism of the Seed-Syllable HM

. : . as quintessence of the Five Wisdoms
Flaming Drop

- (Tib.:thig~le) Charmadhatu
Colour: Blue w : Wisdem

(Bairocana)

. Crescent Mirror-like
s Colour: White Wigdom
Fead of 'H' {Aksobhya)
Colour: Yellow BEqualizing
Wisdom
{Ratnasambhava)

. iscriminating
- Body of 'H' Digcraminating

. Wisdom
Colour: Red (Amitabha)
Vowel-sign
(Upper half:
lengthening o
sign} All-Accomplishing

Wisdom

(Lower half: (Amoghasgiddhi)

the vowel '0'!'}
Colour:Creen
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(Lama Govinda, p.184)

RELATIONS BETWEEN CENTRES, SEED-SYLLABLES,
ELEMENTS AND DHYANI-BUDDHAS

[
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(Lama Govinda, p.186)
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CONCLUSION

To conclude this study I shall make a broad, rather than
deep, review of the issues of religion and politics in South East
Asia. Since one of the dominant themes has been the ideological
confrontation of Buddhism and}Commpnism,?as either compatible or
conflieting world-views for eStabliéhing'a framework for belief
and action in daily economic, socéial aﬁd political life. both at
the level of explicit governméﬁtlpolicy'énd_at the level of the
individual member of these countfies,:l shallnalso include some
brief observations onfcomparablelissues in Tibet China an Taiwan.

In one way, the wheole idea for this study germinated from
reading "The Golden;Peninsula"_By Charles Keyes at the close of
1978. However I had previously been a student of Professor Tambiah
at the University of Cambridge, where his course onl“The Religion
of South Asia™, in ;965 had already stimulated a deep and lasting
interest in religions of the east, especially in Tibetan Mahayana
Buddhism, as well 55 in the?political history of Asia. If the
massive American phase of intervention in thc long Indochina wars
had not made free and non- allgned field researun 1m90551blu at
the very time. (1966) when I had to make a choice about which part
of the globe I should c¢hoose for my doctoral field work, I woula\
have studied the hill tribes in Laos df”Cambodia and would not ha
ve passed the last ‘thirtéén years engaged in fieid researcn and M
applied anthropology with the nomadic forest fribes of the
North~west Amazon forest. However, I believe that a global and
varied experience is the essence of Anthropology and am glad that e
destiny has allowed me to take up again, even if only from a
distance and through reading (more than any substantial fielid
work) some anthropological interests which began so long ago.

What puzzled me with Keyes book, especially in the
chapter on "Tradition and Revolution in Vietnam® (Keyes 1979:181)
was the process by which the fundamental attitudes and cosmology
of the Vietnamese had been so rapidly transformed from the Karma



81

dominated outlook exemplified by the hineteenth century poem, The
Tale of Kieu, which was "better known to Vietnamese than Shakeepea
re‘s plays are to Westerners® (p 242), to an outlook "that through
work or labor one realises one's plaCe in society”. Vietnamese
religious belief and practice had been succe531vely dominated by
Mahayana Buddhism or Confucianism of Chinese origin, accordihg 16
the long history of tides.of autonomy and colonisation between
Chirna and Vietnam. However, -as throughout South East Asia, these

- formally established religions practised by the ruling elite have

the character of what Lewis (1971) has categorised as a central
morality cult, which co-exist accompanied with spirit cults
practised by the rural and less privileged urban people, or what
Lewis has called peripheral cults, which express the frustrations
of the socially and econimicaly marginal and oppressed, in cults
which are characterised by trance, ecstasy and Spirit posession.
This double current in religious behaviour is already very
familiar to Anthropology, and has been shown to have an apparently

universal distribution.

In Brasil. for example, Catholicism is the State religion,
in the sense that the primate Cathedral occupies the most central
position in the deliberate spatial symbolism of the capital,

Brasilia, and is significantly located in the row of Ministeries,

Senate, Chamber of Deputies, Presidential Palace etc, with the
central urban and lnterstate bus station only a few hundred metres
away.. At the same tlme throughcu+ Brasil there is an amazing proll
feration of small protestant churches and various forms of 31lrlt
cult, which are frequented by the poor who 1lve in the mlserable
favelas (shanty towns or slums) at the perlherles of the urban -
centers.

However, in Vietnam Keyes suggests that it is principally
through rigorcus land reform”and redlstrlbutlon programs, and also
1nten81ve prlmary educatlon thh a strong Marx1st Leanlst component ,
that: | :

”The'diécnediting of the Culk oé'the geandia&'épinit nas

been accompanied by a discrediting of the bBuddhist monks

and asirologens who traditionally served Lo Lnferpretl Lo
villagens whit heaven had decneed.” [Keyes, Lbid. pi43)
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At the same time, all authorities on religion and politics
in Indochina, including Keyes, vecognise the important role, even
if passive, played by the Buddhists in the long struggle for inde
pendence from colonial rule. The French called their earlier effort
to suppress nationalistic uprisings "La Guerre des Bonzes™, and
held that Buddhist pagodas and temples where hideouts for the Viet

Minh natlonallst guerlllas.

Later'3 in the phase of the American attempt to stop the
swelling current of nationalist and communist struggle against
colonial domination, the eritical ideological incident, which both
American and Communist Vietnamese analysts refer to as a kind of
turning point in the persuasion of the people, was the self-sa
crifice in 1863 of Thich Qﬁang Duc, a Buddhist monk, who in the
middle of a main street in Saigon, assumed the Lotus posture of
meditation, poured gasoline over himself, struck a match and died
motionless and in silence. (Keyes, 1979:228 and “Lotus Flower in
Sea of FTlame" by Nhat Hanh, 1968)

In Vietnam then, Buddhism appears to have played an im
portant, if passive, role in the long struggle against colonial

domination. The same is true, as we have seen, in Burma.

The problem which remains is the extent to which Buddhist
belief and practice, after hundreds or thousands of years, can be
so rapidly transformed or repressed in the cosmology of the people,
even if we do recognise the extreme necessity and all pervading
' socia1 and economic influence of land redistribution. Our study
' of Burma has shown the per51stence of Theravada 5uddhism through
British colonial rule, its. promotlon to State Rellglon along
with Nat worship, during U Nu's Marxist oriented goverament, and
;ifé'tolerafioany Ne Win's military Socialist dictatdrship

. At the same’ tlme, the same - Thepavada Buddnlsm flourls“cs
under the monarchist - military government of Thalland> where, to
contrast with the Marxist Buddhist monks of Burma in the perlod
follow1ng the Second World War, we find extreme right-wing monks
such .as Klttlvudho who during the mid-seventies promoted the
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Nawaphon movement, a strange combination of Buddﬁlsm and militant
anti-commuism. Kittivudho even re- interpreted some of the Jataka
stories, popular tales which are bullt upon the Life of the Buddha,
to demonstbate that killing communists waS'alcommendable and
necessary act, which would accumulate merit within the Doctrine of
Karma and Reblrth. Once agaln ‘We see a per51stence of tradition
establlshed by the warrlng Buﬁdhlst Kingsof neighbouring States,
who did not seem to follow the basic puudhist precept of ahimsa -
not to harm any belng,whather by thought word or acticn.

The ability of Buddhism to survive and. co-exist with
popular and local cults, in alllfhe countries where it has spread,
is a well known and commented fact, ahd'coctrasts sharply with the
extreme intolerance of Chrlstlanltj, whcse missionaries, whether
Catholic or ontestant, are determined to conquer all of mankind,
even the most remote and independent peoples such as the nomadic
forest tribes of the Amazon forest. Whilst the Christian missiona
ries - at least in modern times - are not militant in the sense
of making overt use of the threat or application of violence -
fire-arms, bombs, napalm etc =~ they certainly use every economic,
social, cultural and psychological device available in their modern
crusade against the religious and cultural autonomy of the “primi
tive” pecples all over the world, and are always amply supported
with money, aircraft' radicwccmmunications food and medical
supplies., They have - doctors, and when, 1nstancc, Amcrlcan Protes
tant m1581cnar1es operate in Catholic countries, or countries who
do not practice or welccme Chrlstlanltyg they: dlsgulse what is
in fact The Wycllffe Blble Translatlon Soclety as a purely Sclen
tific and secular altrulstlc organlsatlon the Summer Instltute of

Linguistiecs.

In ccmpariscn}3lslamaseéms evén more fanatically intolerant
and militant, the holy war-cry of ‘“death to the indidels™ echoxng
through the centuries and far across Asia and Africa. But Islam
does not seem to have such an extensive or systematic m1851onary"'

front at work in non-Islam countries.
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Returning to Buddhism in South East Asia, I can only

quote, once again, Professor Tambiah.

"o, Ret us take forn instance Sndi Lanka, ouama, and Thalland,
which togethen make up a meaningful belt by vintue of Lheih
shaning a common religion - Theravada Buddndism. Tarough
the ages ifhere was communication and Linierchange befieen
these countriesd in religious matlens. bul on §4nsi sdgnt
today each country appears o differ sdignificanily grom
the oifhens. Sni Lanka appears Lo combine radical Soclakisi
politics with an official support gon buddinism; Burmd on
the othen hand, combines a general's autochatic and
bureaucratic rule with a nominal *secularism” Tnal under
plays Buddhism and in distrustiul of LLs polilicak use.
Thailand stands on the extreme night; {ts revered (buf
rnelatively powenless}) kingship was propped up uniil recen-
-tly by a powernful military clique Lhat champlons buddadsm
as the State neligion and as a sacred naiional herndiage.
These three countries, then, appearn fo mix poliiics and
religion in differnent proportions fo produce different
compounds. Neventheless, a few decades ago Sad Lanka was
nuled by a refatively conservaitive party {UnNP), which
tried to heep Buddhism and Politics apani cn at Least
within bounds; An contrast, Burma o dozen yeansd dage was
enthusiastically behind U Wu, who tnied Lo combine a
genvent Buddhism with democratic and Scocdaldsiic politics,
and Thailand, aften the sc-catled nevokution of 19327,
responded at Least forn a brdief speld Lo Pridi’s Socialist,
seculanist democratdic polificst, and LXs presemt germent
since Octoben 1973 is pantially ai Leasi a nefurn of Lhe
aspinations of those times. In ofhen wornds, the strucfure
o the political siystem and Lts nelation Lo Buddhism Ls
nol necessanily peamanent at any time An these Lhree
countries. The patienns comprlse Lemporany caystalliza-
-tions; each soedlefy, L4 would seem, couldd change Lts
patienn gvern Zime, but Lhe patfeans Lhemselves constiiule
a Rimited sel of possibififes. And these posslblliiics
appear to relate Lo a deeper and undernlying and pensisiing
sel of dialectical tensions sfemming faom the nelation
befween Buddhism and the polity in earnly Buddnism and

grom the Asokan era in India and, subsequentiy, jrom Lhe -
vartous Buddhist Kivgdoms of South and Soufheast Asdia of
Sinhalese, Mon, Buamese, and Thadi exthactions.”

| ATampiah 1976:518)

- If we takelour"cbmpafative-égﬁélusion a little further
afield, to Cambodia, Vietnam, Chiﬁg,Iand_Tibetg;it'appears"that o
Communism reignsg -as thé”dominant_idéoiggy,:and_has_crushed’all -
Buddhist belief and practice. Dufihgwthé last two years there are
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faint glimmerings of hope that the communist regimes of these
countries have been opening at least a stern and grudging tolerance
for Buddhist and other - belief and practice, but then this may
also be no more than a necessary political measure to hope to win

a little sympathy of the people, as a kind of salve to the bruising
of the human spirit, denied any expression under the -
‘intolerant ideological view of Communism.

In Cambodia, under the Khmer Rouge regime.of Pol Pot,
whefe_SS% of the po?ulétion_abe Buddhists, temples were demolished
or converted into'warehouses. Monks were executed or pﬁt to forced
labour. Today, under the Vietnam backed Heng Samrin regime, freedom
of worship has been proclaimed and a few surviving temples have
been restored to public use, but the monkhood is forbidden to any
man less than fifty years of age.

In Vietnam., people are free to worship and meditate in
what free time they have5 but there are few monks who have been
spared or allowed to practice their role as guides to the spiritual
needs of the people,and temples and pagodas are adorned with
banners and statues of He Chin Minh to remind them that Buddhism
is tolerated only as an appendage of the State. (David de Voss.
1980).

In Laocs, the Supreme Fatriach, Pra Yodkaw Vachirorods, is
quoted as saying: "Buddism is alienated and separate from the
people. Religion is dying in Laos”. (David de Voss. 1980)

In Tibet, invaded by the communist Chinese in 1959,
"hundreds of monasteries were destroyed and the monkhood dismantled.
The land owned by the monasteries was confiscated and divided into
peoples communes. In 1959 there were 120,000 monks; today there are
“about 2,000, and only 10 monasteries remain ocut of 2,464%. ...In
1976 after the downfall of China‘'s "Gang of Four” the Peking
Government admitted to violating its stated policy of respecting religious
beliefs and cultural heritage in Tibet. & new policy of moderation
‘began. The move was also designed to gain popular support for
social stability and modernization." (Audrey Topping, 1979:72)
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Finally, to compare ceprtain parallel but inverted events in
communist Mainland China and Taiwan, it is interesting to note that
whilst in 1978 the Chinese Press openly criticised the "Little Red .
Book" and stated that Mao Tse Tuhg "was a man, not. a God",
accompanied by the removal of Mao's portaits and statues from
public places, in Taiwan there has recently been concluded the *
posthumous de~ification oflchiang'Kai*Shek with the completion of -
an enormous mausoleum for posterity's continued reverence of his et

"sacred” mortal remains, and this mausoleum follows exactly the
formal ar'c:hltectur'e3 whose symbolism we have already examlned in
all its aspects, of the ancient Pagoda.

To close, we should bear in mind that perhaps tha least
concerned with the current tide of events in the confrontatlon
between Buddhism and Communism are the Buddhists themselves, since
the essence of the Buddhist philosophy, faith and way of life is
that the human dondition, samsara, is what the Buddha explaihed
as anicca impermanence, dukkha suffering, and anatta, the
non~existence of the self.

LW
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