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Preamble*

Religion has come into existence as a result of the human
struggle to solve the basic problem of life, that is, human suffering.
“If there were no birth, decay and death,” the Buddha says, “ the
Enlightened One would not have arisen in the world and his
teachings would not have spread abroad.” He also proclaims again
and again that a Buddha arises in the world for the good and
happiness of the many, out of compassion for the world, for the
benefit, for the advantage and for the happiness of gods and men.
This is the same with the preaching of the Dharma, the lastingness
of the Buddha's dispensation and the solidarity of the Sangha. Just
as the worth of medicine lies in the cure of the disease, so the value
of religion is ascertained by its efficacy in the alleviation and
elimination of human suffering.

*The English text in this volume has received editorial assistance from

Yeshua Moser-Puangsuwan
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Broadly speaking, when a religion helps people to live
together in peace and helps the individual to be at peace with
himself, it can be said to have fulfilled its functions. However,
that is still a vague picture of religious functioning. The picture
will become clearer only when we look deeper to see what outlook
the religion has on man and suffering, and how it functions to
relieve or get rid of thar suffering.

All men are born equal, but only in some respects. In many
other respects, no man is born equal to any other man. Man’s
mistreatment of, or wrong attitude towards, this equality and
unequality has given rise to all kinds of problems, from the social
to the spiritual ones.

According to Buddhism, all men are equal in that they are
all subject to the same law of nature. All are subject to birth, old
age and death. The law of Karma is binding on everyone. Everyone
reaps what he sows and the world keeps manifesting the Karma
activities contributed to by everyone.

Humans are the most trainable or educable of beings, and
have the potentiality of self-perfection by which a life of freedom
and happiness can be realized. In order to attain this perfection,
human beings have to develop themselves physically, morally,
psycho-spiritually and intellectually. Right development of oneself
leads naturally and by necessity to self-perfection. This is the law of
the Dharma, of which the law of Karma in turn forms a part and
wherefrom the latter is derived. By this law, every individual should
be free, if not provided with the opportunity, to develop himself
so that his potentiality can unfold itself and work its way towards
perfection. Ideally, all conditions, both social and natural, should
be made favourable to, and all kinds of help should be provided
for, the self-development of every individual. As Buddhism
fundamentally believes in this potentiality of human beings, and
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sets the perfection of freedom and happiness as the goal to be
achieved by every individual, freedom of self-development and the
encouragement of opportunities for it become a foundartion of
the Buddhist ethics. In other words, every individual has the right
to self-development. Hence, the Buddha's repeated teachings on
the refutation of the caste system of the Hindus, and his stress on
the equality of men of all classes before the law to Karma and,
ultimately, under the law of the Dharma. The Buddha's standpoint
is that good life is open to everyone and the highest truth is a
common treasure claimable by everybody; there can be no
restriction because of castes or classes. Moreover, he teaches that
the goal of freedom is to be reached by the means of freedom, and
that happy means leads to happy ends.

If the right to self-development is denied or restricted, it is
right to struggle for it. If help and favourable conditions are not
provided for it, it is good to make exertion towards the encouragement
of the same. However, there are some words of caution. Every
human being has that right to self-development and, thus, to
freedom and happiness, is an imperative of the ethics which is
based on the law of the Dharma. This law enjoins that a man be
sincerely free to do what is right, and the process will work out
itself a corresponding result. This requires that one should act out
of a wholesome motivation. If he is to struggle, he should do it
for the sake of the Dharma, that is for the good and the righteous,
out of love and compassion. Not for personal gains or from any
selfish motives, nor out of greed or hatred. Only in this way can
man attain a righteous goal, achieving freedom without frustrating
the freedom of his fellow-beings and winning happiness without
inflicting more suffering on the world. Otherwise, the struggle to
secure human rights for some can become an act of appropriating
the human rights of others. By knowledge of, and practice in
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accordance with the law of the Dharma, man can fulfill the basic
requirement of, “the intelligence in knowing how to wage the struggle
for freedom without destroying it in the process.”

In the present study, the issue of human rights is dealt
with in the context of, and as subordinate to, freedom. Professor
Sanch Chamarik, its author, has delineated how important the
place of freedom is in Buddhism, and how the path to freedom
pointed out by the Buddha can lead to the right manifestation of
human rights, avoiding the dead end of mere material interests
and transcending the confines of the craving self. The work is an
example of how Buddhism can be presented in such a way as to
speak meaningfully to the world of today. Such pioneer works are
needed in the various fields of human activities and academic
disciplines through which Buddhism can prove itselfa true guide
and real help in the solution of problems or in the eradication of

suffering of modern man.
Phra Rajavaramuni

(Payutto)
October 12, 1982
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It is important for those of us who love freedom to realize
that love of freedom alone is not enough, that freedom may
well depend on our capacity to realize a multiplicity of
conflicting values simultaneously, in a socio-economic and
political setting that makes this possible, and that the single-
minded pursuit of a single value, or a single goal, is the greatest
enemy of freedom. This struggle (for freedom) requires
from...the single individuals who are not only willing to stand
up for their own rights, but also for those of their neighbors, a
great deal of courage and tenacity, but above all the intelligence
in knowing how to wage the struggle for freedom without
destroying it in the process...

Soedjatmoko, “Development and Freedom”,
Ishizaka Memorial Lectures, 1979.

! Paper originally published in Visakha Puja, annual publication of

The Buddhist Association of Thailand, B.E. 2522 (1979). Irwas later presented
with more elaboration at the Expert Meeting on The Place of Human Rights
in Cultural and Religious Traditions, organized by UNESCO, Bangkok,
Thailand, December 3-7, 1979, and subsequently published with “Preamble”
by Phra Rajavaramuni, by Thai Khadi Research Institute, Thammasat
University, Bangkok, Thailand, 1982.
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Introduction

The ideal of human rights, like that of democracy and many
other socio-political nomenclatures, has now become a beleaguered
concept. It is subject to conflicting interpretations and practices
that have brought about confrontations around the world. The
phenomenon is one of those human ironies that seem to be so
much taken for granted and, worse still, with resignation. It has
even become acceptable for one individual, class, or nation to preach
human rights while acting against human rights, out of a strong
but rigid and secrarian sense of self-righteousness on all sides.
Underlying such contradictions in human behaviour are worldwide
conflicting ideologies of class and national interests. Their threat
to human life and dignity cannot be overemphasized, and loom
large in the form of economic and political rivalries and oppressions,
militarism, and armaments, all of which put humanirty as a whole
in jeopardy. The world today is indeed at a most critical crossroad.

Soedjatmoko’s words, quoted above, should serve as an
ominous warning to all those carntStl}*, pcrhaps too Earnesd}r,
concerned with the issues of human rights. They are articulated at
a time that is in great need of serious rethinking, already long
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overdue, on the concept of human rights itself. The issues and
contradictions cannot be settled by a mere compiling of lists,
however comprehensive, of human rights, such as illustrated in
the Universal Declaration of Human Rights, the International
Covenant of Economic, Social and Cultural Rights, and that of
Civil and Political Rights. While all these may be said to have
been motivated by well-meaning efforts to accommodate those
specific issues and problems thar did empirically arise, they seem
to be lacking in some kind of a holistic worldview that needs to be
investigated. In the face of hard reality of today’s power politics,
within and among nations, it would of course take a long, long
time indeed for the major conflicts of views and interests to possibly
come to terms with one another. But before that can come abour,
and prior to any meaningful social and institutional innovations,
there must be a starting point, that is to say, a fresh look at the
moral and spiritual basis of the principle and practice of human
rights. Perhaps it is no mere coincidence thart serious doubts have
now been raised, both in the East and the West, as to the validity
of the liberal conception of human rights. C. G. Weeramantry,
former Supreme Court judge of Sri Lanka, is one notable example,
who touching on the problem of “the inappropriateness of Western
concepts”, sees the issue of inequality as most relevant to the Third
World’s real needs, and thus stresses the need to “eek a view of
equality which means more than the perpetuation of inequality -a
view of equality more substantial than one which means the equal
right to remain unequal’* This, coincides with what John Strachey
observed in Capirtalism, which has been the historical moving force
of liberalism, an “tnnate tendency to extreme and ever growing

¥ C.G. Weeramanury, Equality and Freedom: Some Third World
Perspectives, Colombo, Hansa Publishers Limited, 1976, p. 10,
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* Fouad Ajami of Princeton University, while

inequality.”
questioning the impartiality or “completeness” of the concepr of
liberalism, strongly and significantly, points to the dire need for
“the politics of love and compassion” as against the conventional
but now discredited politics of “realism”.*

Taken together with Soedjatmoko’s line of approach to
the problems of development and freedom, this strikes the author
with a deep sense of relief and intellectual uplift. It certainly is not
just an exercise in futility to think and act in terms of “the politics
of love and compassion” and “the intelligence in knowing how to
wage the struggle for freedom without destroying it in the process”.
By the standard of today’s politics of realism so-called, one can
imagine how revolutionary it would be if love, compassion, and
“intelligence” ever come to serve as a guide to social and political
behaviour and action. This is the crux of the whole matter. The
sad truth is thar the human mind is not always filled with love,
compassion, and intelligence. Whether one likes it or not, the
mind always has priority over the matter, in the sense that all human
behaviour and action are basically derived from it, as the Buddha

so consisely summed his teachings:

Cease to do evil:
Learn to do Good;
Cleanse your own heart;

3 Quoted in T.B. Bottomore, Elstes and Society, New York, Basic Books,

1964, p. 34.
4 Fouad Ajami, * Human Rights and World Order Polirics”, World
Order Model Project, Occasional Paper Number Four, New York, Institute of

World Order Inc., 1978, pp 2-4.
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This is the teaching of the Buddha.®
This is because:

All that we are is the result of what we have thought: it is
ﬁund'ftf on our tﬁaugbﬁ and made up -:Jf our .tfjougﬁts, xjf' a
man speak or act with an evil thought, suffering follows him
as a wheel follows the hoof of the beast that draws the cart
... If a man speak or act with a good thought, happiness follows
him like a shadow that never leaves him.5

So also with the concept and practice of human rights, which are
no less susceptible to achieving good or evil according to the states
of mind on the part of particular individuals, classes, and nations.
As with the human heart, the concept of human rights needs to be
cleansed of all parochialism, and sectarian prejudices, to be able to
cease to do evil and to learn to do good — the most basic problem
with which Buddhism is concerned.

Contrary to what the title of this paper might suggest,
there is no need to search for a place for human rights in the Buddhist
tradition. Freedom is the essence of Buddhism, as will be seen in
the process of discussion. Neither is Buddhism presented here as
another alternative ‘ism’, or supplement to the current schools of
thought — Liberalism, Socialism, and even Fascism in one form
or another, all engaged in a crude struggle in the name of democracy
and human rights. To do so would merely add fuel to the conflicts
and contradictions, already causing vast harm to the cause of human

* Christnas Humphreys, ed., The Wisdom of Buddhism, London, Curzon
Press Led., 1960, 2nd edition 1979, p. 42.
& Ibid., pp. 45-46.
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rights. But amidst uncompromising ideologies and forces,
Buddhism could serve for positive purposes as a conceptual
synthesis, drawing upon all the positive values of both libertarian
and egalitarian traditions, with a moral and spiritual contribution
of its own. This, in Christmas Humphreys' view, “is no weak
compromise, but a sweet reasonableness which avoids fanaticism and
laziness with equal care, and marches onward without that haste
which brings its own reaction, but without ceasing.”” In this sense,
Buddhism is presented not in terms of simply religious doctrine,
but rather as a science of living, whereby one can learn to live one’s
life with objective understanding and wisdom.®

7 Ibid., Introduction by Christmas Humphreys, p. 21.
* Christmas Humphreys, Buddhism, Penguin Books, 1951, 3" edition
reprinted 1969, p. B0,
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On Social Purpdse and Progress

However, since even Buddhism, as a science of living, tends
more often than not to be popularly prescribed and practiced with
the sole concern for one’s own salvation or Nirvana, a preliminary
explanation seems to be in order here to examine the social and
cultural meaning of Buddhism. This is necessary for one to get a
true perspective of Buddhist thought. This writer cannot claim to
be an authority on this great religion. Systematic and elaborate
treatment of specific points must be referred to scholarly sources
elsewhere. As a student of social and political affairs, the author
ventures the task, through somewhar rudimentary readings and
reflection on the subject, and out of a growing concern for today’s
practical problems, especially those associated with social change.
Change, whether one likes it or not, is part and parcel of our life.
Life itself breeds suffering and therefore problems. The critical point
is whether change could be made for better or for worse, with
more or less suffering. Historically, religion could play a very crucial
role in this respect. Christianity notably demonstrated its positive
and innovative power in the great Reformation Movement. If we
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are to believe in social progress, as the criterion of human evolution,
leading towards a better society and life with freedom and justice,’
Buddhism, to this writer's mind, truly points the way.

Buddhism as a social reform movement, has its own
dynamic attitude towards life and great innovative potential. On
the other hand, Buddhism, as an institution, could also be vulnerable,
like Christianity in the Middle Ages, to a relapse into mere dogma,
incapable of living up to new challenge, that is, the crisis of change.
There will then be a danger in that Buddhism, too would serve
the status quo and the powers that be, instead of humankind, which
is the central purpose of Buddhism. There would be a further
danger in that it could even degenerate into becoming a coercive
and oppressive instrument, instead of promoting the Path towards
human liberation, which is the ultimate goal of Buddhism. If
such is the case, Buddhism, like any other religions, would need
its own transformation to be of true service to mankind. Many
will no doubt frown upon this sort of concern. But this
observation, to be sure, is in full accord with a good Buddhist’s
norm of non-neglect of mindfulness, and seems not too far off the
mark in view of the actual situation nowadays. Such a gap between
ideal and practice, if left unbridgeable, cannot but help bring about
disintegrative effects on social and human life.

Furthermore, we are living in a world of rapid technological
change and increasingly complex social and economic relations.
In this new environmental context, it is essential to develop a more
positive social orientation of Buddhism and translate this into

? For a good and concise analysis of the concept of progress, see W.E
Wertheim, Fvolution and Revolution: The Rising Wave of Emancipation, Penquin
Books, 1974, Part One, pp. 17-120. Also for the role of Christianity in social
transformation, see R. H. Tawney, Religion and the Rise of Capitalism, Penquin
Books, reprinted 1948,
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practice. We have been taught enough abour how to behave morally
ourselves. - There is of course no denying the fact that morally
right acts and conduct are desirable and beneficial. On closer
examination, however, there is a vast difference between doing
morally good things from an individual and personal standpoint,
and from a social perspective. The two are to an extent interacting,
In the course of historical development, Theravada Buddhism,
under which many including this writer are living, has become too
oriented towards the individual and personal definition of man’s
ideal, rather than socio-cultural preference stressed in Mahayana, '
then one needs to rise above the past and superficial division in
order to search out the essence and the true purpose. Fortunately,
the distinction here is more apparent than real. Concern for social
and ethical value is fundamental throughout the Buddha's teaching,
as Phra Srivisudhimolee (presently Phra Dhamma-pidok) asserts:

Buddbha-dhamma (The Buddhas Teaching) looks into man’
inner life in relation to external, i.e., social value, as well, and
takes these twin values as intervelated, inseparable and being
in such harmony as to be one and the same."

Finally, in the field of social studies, such as human rights
and perhaps many others, one can find in the Buddhist system of
thought a most objective and relevant conceptual framework that
tends to be over-looked. It starts from a plain and simple premise,
a pragmatic approach, close to everyday problems and presents an

"H.V, Guenther, Buddhist Philosophy in Theory and Practice, Penquin
Books, 1972, pp. 49-50.

" Phra Snivisudhimelee, “Buddha-Dhamma” (in That), in %an
Waithyakorn, Bangkok, Social Sciences and Humanities Textbooks Project, B.E.
2514, p. 187, author’s own translation.
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intellectual outlook that could serve as an empirical basis for rational
inquiries. In the words of another Buddhist scholar:

Man has been the central problem of Buddhist philosophy.
Metaphysical speculation concerning problems not related to
human activities and the attainment of Enlightenment —
such as whether the world is infinite or finite, whether the
soul and the body are identical or different from each other, or
whether a perfect person exists after his death— is discouraged.
Admitting the transitoriness of everything, the Buddha
did not want to assume the existence of any metaphysical
substance. This attitude was logically derived from his
fundamental standpoint. The Buddha reduced things,
substances and souls, to forces, movements, functions, and
processes, and adopted a dynamic conception of reality. Life is
nothing but a series of manifestations of generation and
extinction. It is a stream of becoming and change."

Of course one must beware against stretching the concepr
too far into the field of social inquiries. Leaving aside the lokuttara
(supramundane) dimension of human problems, which is the
transcendentally ultimate goal of Buddhism as religion, and which
is beyond the reach of both narural and social science researches,

12 Hajime Makamura, “The Basic Teachings of Buddhism”, in Heinrich
Dumoulin, ed., The Cultural, Political, and Religious Significance in the Modern
Warld, New York, Collier Books, 1976, pp. 3and 8. Seealso H.D. Lewisand R.L,
Slater, The Study of Religions: Meeting Points and Major Isues, Penguin Books,
1966, pp. 70-71 on the law of Kamma in the process of change, and pp. 172-173
on the futility of meraphysical and religious speculation about such ultimare
questions.
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one can gain from its conceptual approach very instructive insights
into the nature and problems of human relations. For our purpose
here, it is important to look more closely and objectively into the
actual forces and processes of becoming and change. Current modes
of social studies have been focusing quite extensively and intensively
on technological, social and other environmental factors. There is
also no lack of scientific endeavours in modern psycho-analysis to
gain increasing insight into man’s inner world of experience.
Buddhism, however, gives a sense of purpose, adding to more
understanding of the concept of progress in human evolution.
Evolutionary theory stresses technological advances as the key factor
that increasingly frees mankind from the forces of nature. Yer, it is
the same technological knowledge and skills that, in the course of
development, can make or unmake the domination of man by
man. From an evolutionary point of view, “Emancipation from
the forces of nature and emancipation from domination by
privileged individuals and groups, therefore, go hand in hand to
mark human progress.”"

The emancipation principle is clearly in line with Buddhist
thinking, only Buddhism goes further beyond evolutionary theory,
by tracing to the root, the causes of all human suffering and
problems that are inherent in the nature of life. Even more
fundamental than the social restrictions, life itself is subject to the
physical vicissitudes of its own creation : from birth, decay, disease,
and death. Buddhism sees the two aspects, individual and social,
constantly interwoven in the ongoing processes of becoming and
change, and sees, above all else, in man the true and ultimate answer
to the problems. Genuine emancipation and freedom, in short, is

" W.E. Wertheim, op.cit., p. 47; see also pp. 35-48 for an examination
of the criteria of progress and the emancipation principle.
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that which originates within man and is in relation with his fellow

beings. The Buddha himselfis definitely clear in his social purpose:

Even as a mother, as fang as she doth live, watches over
her child, her only child, - even so should one practise an all-
embracing mind unto all beings.

And let a man practise a boundless good-will for all the
world, above, below, across, in every way, good unhampered,
without ill-feeling or enmity."*

" Christmas Humphreys, ed., 1960, op.cit. p. 90,
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On the Nature and Value of Man

The specific emphasis on man tends to be mistaken for
individualism, pure and simple. This leads to many practices and
behaviours contrary to Buddhist norms of conduct, even in self-
styled Buddhist communities. In Buddhist terminology, as will
be seen, man is never an end in himself, Neither is man the measure
of all things, but the one to be measured. This attitude is derived
from a conception of man and ultimate reality that looks to the
nature and problems of human emancipation and freedom in a
fundamentally different light from the standpoint of natural law,
the school of thought regarded as the historical and inspirational
15

source of today’s ideal and practice of human rights.'* This is not

" See for example Leah Levin, "Human Rights: Questions and
Answers”, working paper prepared for International Congress on the Teaching
of Human Rights, Vienna, Austria, 12-16 September, 1978, UNESCO,

- B
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meant to pass judgement as to which is superior or inferior. It is
certainly un-Buddhist to entertain such a vainglorious conviction.
The author is reluctant to speak of the one as Western and of the
other as Eastern. In terms of human progress as described above,
Buddhism and the concept of natural law, although poles apart
conceptually, could be seen in a functionally positive relationship.
On the one hand, the achievement and impact, both historical
and intellectual, of the concept of natural law cannot be
underestimated. Indacd it has come such a long way since its
inception as a 17°18" Century idea opposing political absolutism
and arbitrary rule, and replacing divine right with common man
as the basis of political authority. On the other hand, the concept
of natural law is concerned principally with the question of
domination of man by man which simply calls for the external
and institurional guarantees and checks and balances. There can be
no denying the enormous significance of the natural law theory in
this regard. Witness the historic accomplishments such as the
American Declaration of Independence, the French Declaration of
the Rights of Man and Citizen, and internationally, the Universal
Declaration of Human Rights, which all drew inspirations from
it. Nonetheless, all that the natural law concept implies could give
only a partial answer, that is, with respect to the external dimension
of human emancipation and freedom. There remains another side
of the question that has been left unanswered. For this, it is strongly
believed, one may turn to Buddhism for clarification.
Conceptions of man are not born in a vacuum, but, in a
general scheme of social and political thought, and are drawn upon,
and related to, concrete human experiences and problems. T he
notion of natural law is a case in point. As represented by its
prominent thinkers such as Hobbes, Locke, and Rousseau, it is
based on an assumption of perfect freedom and equality of men in

66 Saneh Chamarik



the state of nature. This is summed up in Article I of the 1948
Universal Declaration of Human Rights:

All human beings are born free and equal in dignity and rights.
They are endowed with reason and conscience and should act
towards one another in a spirit of brotherhood,

Originally, it should be noted, these postulates were not
quite as universal as they sounded. Actually, they tended to be
circumstantially motivated. For Hobbes, for example, with his
extremely base view of human nature, men'’s action and behaviour
were solely prompted by fear and insecurity, so much so that they
would only try to destroy or subdue one another. And this gave
rise to inordinate concern for law and order and a constant need
for “a common power to keep them all in awe”.'® Or for Locke,
Father of modern Liberalism, freedom simply meant being free to
do what one liked; but then his liberal ideas seemed in the last
analysis preoccupied with the security and protection of property
rights,'” with the rising of the middle class of his time.

There is no need for further elaboration of this point as it
would go beyond the scope of this paper. Itis briefly pointed out
here in order to emphasize the detachment and universal characrer
of the Buddhist way of thinking. The natural law notion may
have something in common with Buddhism in doing a way with
supra-natural beings and placing faith in man. But that is about
all. Rousseau seems to have come a little closer when he observed

' Thomas Hobbes, Leviathan, reprinted by Oxford University Press, ©
1952, p. 96.

7 John Locke, Tiwo Treatises of Civil Government, reprinted by J.M.
Dent & Son Lid., London, 1953, pp. 119 and 129-141.
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that, “Man is born free, and everywhere he is in chains™."* But
then, according to Buddhist view, what really obstructs the
attainment of freedom is not so much social and conventional
“chains” or restrictions, as one’s own ego and the three poisons:
greed, hatred, and delusion. Thus, contrary to what is popularly
assumed, man is indeed far from being born free. Not only is
man born into the world of suffering and the sorrows of birth,
decay, diseases, and death, he is also subject to egoism which is
part of mankind’s kamma (law of causation) and deeply rooted in
the essential nature of man. Neither are men born so equal in the
faculties of body and mind, as Hobbes would have us believe.
Men may or may not be equally capable of learning and rising
above their own respective selves in order to be free.

Such is the universal reality of the human condition
described as the Three Characteristics of Existence or the Law of
Change: anicca (impermanence), dukkha (suffering), anatta (non-
self). Life is by nature suffering because it is completely hemmed
in by all things thar are transient. Human existence itself is not
permanent, but only a composite of five aggregates and therefore,

Everything is non-self or anatta ... Everything is
impermanent: body, feeling, perceptions, dispositions, and
consciousness; all these are suffering. They are all “non-self”™.
Nothing of them is substantial. They are all appearances empty
of substantiality or reality. There can be no individuality
without putting together components. And this is always a process

of becoming: there can be no becoming without a becoming

'® Jean-Jaques Rousseau, The Social Contract, translated by Gerare Hophins,
in Sacial Contract: Locke, Hume, Rousseau, The World Classics, Oxford University
Press, 1948, p. 240
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different, there can be no becoming different without a
dissolution, a passing away or decay, which sooner or later will

inevitably come about.”’

In the light of this universal truth about life, the concept
of narural law and nartural rights seems to be concerned by and
large with things within the confines of or, at best, not much
beyond self: that is to say, life, health, physical and material interests.
These things, in terms of utility value, are obviously not unimportant.
In this sense, there is in the main a quantitative connotation with
little, if any, qualitative consideration attached to it. It is not
difficult to see the social and political dilemma of this rather
lopsided notion, as so well illustrated in the historical development
of laisser-faire brand of liberalism which succeeded only too well,
and still does, in bringing about increasing human exploitation and
domination on a global scale. It could be argued that the phenomenon
merely represents an abused form of liberalism. But the dilemma
is already there and, unfortunately, there seems to be noend to it.
Within Western democracies themselves, cases of discrimination
against the minorities and other disadvantaged  people abound.
All these certainly demonstrate the dark side of what has been valued
as “the comparative advantage of the liberal West™.*® So quite
contrary to what has been expected, human beings seem actually
far from being endowed with “reason and conscience” and do not
always act towards one another in a spiritof brotherhood. This
phenomenon cannot simply be dismissed as historical
accident. Nor is it to be granted as historical inevitability as both

" Hajime MNakamura, op.cit., p.8; see also Phra Srivisudhimolee, op.cit.,
pp- 13-18 and 31-32.
* Fouad Ajami, op,cit., p. 5.
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Capitalism and Marxism would happily embrace. It all depends
on how and to what end human intelligence and “reason” is to be
directed.

The truth is that the notion of freedom and human righus
thus far comes to nothing more than serving what, by Buddhist
definition, is the freedom and right to craving and scrambling for
things which are transient and illusory. In consequence, self-styled
rights and freedom could only be directed by an acquisitive and
possessive instinct and hence misguided reason for the mere purpose
of self preservation (Rousseau), or doing what, and disposing of,
one’s possessions as one likes (Locke), or coming to the worst,
destroying or subduing one another (Hobbes).

Buddhism is neither fatalistic nor negative about life. Far
from it. The Buddha's dhamma is full of moral and intellectual
vitality. It does not content itself simply with the “nature” of man
as it appears to be, but searches for the intrinsic value of man free
from self and tanha (ignorant craving), and this is the crux of the
matter. Buddhism does not entirely deny the significance of the
self. Only that,

‘the self cannot be identifted with anything existing in
the outside. We cannot grasp the self as something concrete or
existing in the outer world. The self can be realized only when
we act according to universal norms of human existence. When
we act morally, the true self becomes manifest..” "'

The author will not go further into an elaborate discussion
on the theory of non-self, or anatta, a subtle concepr, difficult for
the ordinary person to grasp, the author included. Suffice it to

' Hajime Nakamura, op,cit., p. 11.
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stress at this point the value and meaning of knowledge as the
principle of problem solving. With its never-ceasing faith in man’s
aptitude for goodness and compassion, Buddhism is in no sense a
philosophy of despair or nihilism. Virtue is the knowledge of
wherein lies the Path to the true self and value of man. That is to
say, knowledge, or awakening, to the truth of non-self, or the
transitoriness of everything, including life itself. Self-awakening is
the first and foremost step that paves the way for a man to depart
from the self or ego. Only in this way can a man live a free life,
i.e., a life of knowledge and wisdom, without being subject to
tanha and delusion. Only in this way can a man learn to gain pure
and objective reason instead of solely an egoistic one.”

Comprehending thus, the aryan disciple turns away from
the physical, from the sensations, from perceptions, from the
mental tendencies and conditions, from consciousness. Being

thus detached, he is free from desire-attachment, he is liberated,
and he experiences the freedom of liberation.”

Only in this way can individual rights and liberties be channelled
into a truly positive and creative direction leading towards human
liberation, progress, justice, and peace.

2 Phra Snivisudhimolee, op.cit.,pp. 24-25, 49 and 195.
3 Christmas Humphreys, ed., op.cit., p. 78.
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On Individuality, Freedom, and

Common Interest

In dealing with the question of the self and knowledge,
the Buddha, unlike Plato, does not conceive of it in terms of division
into a superior part and an inferior one, whereby for a man ro be
his own master, the one must come under control of the other.
The distinction is not just a matter of semantic, but a most significant
one in regard to the question of the value and place of the individual
in society. Plato uses nature and the problems of the individual as
an analogy and a model in search of a just or ideal state. But his
postulate on human nature raises a number of basic issues that
seem relevant to the subject matter under discussion. In particular,
Plaro has this to say which is worth citing at length here:

.. within the man himself, in the soul, there is a better
part and a worse; that he is his own master when the part
which is better by nature has the worse under its control. It is
certainly a term of pratse; whereas it is considered a disgrace,
when, through bad breeding or bad company, the better part
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is overwhelmed by the worse, like a small force outnumbered
by a multitude. A man in that condition is called a slave to
himself and intemperate.

and further on,

It is also true that the great mass of multifarious appetites
and pleasures and pains will be found to occur chiefly in children and
women and slaves, and, among freemen so-called, in the inferior
multitude; whereas the simple and moderate desives which, with
the aid of reason and right belief, are guided by reflection, you will
find only in a few, and those with the inborn disposition and the best
educated.

Do you see that this state of things will exist in your
commonwealth, where the desires of the inferior multitude will be
controlled by the desires and wisdom of the superior few? Hence if
any society can be called master of itself and in control of pleasures
and desires it will be ours.™

The statement has quite a familiar ring, and its authoritarian
flavour has been echoed in all ages of human history. Thus far we
have been concerned with the flaws and shortcoming of liberalism
as derived from the concept of natural law and natural rights. This
has culminated in unbridled individualism which, in turn, has
magnifyed and enlarged the areas and scale for the loss of human
freedom with no clear end in sight. Plato’s approach presents quite
adifferent sort of problem. On the face ofit, it represents an attitude
of mind and long-tine prejudice which can hardly stand the test of
reason, although its influence remains strong and cannot be
underestimated. On more subtle ground, the superior-inferior thesis

 Plato, The Republic, translated by EM. Conford, Oxford University
Press, 1951, pp. 121122,
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can also claim to serve as the champion of freedom. Only that it
is the case of losing one’s freedom in exchange for a “new” one or
for a “final” destination in a distant future. Itis a matter of “natural”
or “historical” necessity of submitting oneself to one’s superior
group “who knows better”, in order to be one’s own master. Or,
in Rousseau’s language, it is a matrer of necessity for one “to be
forced to be free”. All in the name of “reason and right belief™.
The trouble we are facing today, and maybe far into the future, is
that this very superior-inferior complex has long become the habit
of mind for both the “superior few” and the “inferior multitude’,
and, curiously enough, among both reactionaries and
revolutionaries alike. By Buddhist definition, however, this attitude
is precisely a part of individual and social restrictions of which
man is to rid himself.

The superior-inferior postulate raises the question of ends
and means which has significant implication regarding the individual
value as well as the meaning of freedom. In contrast with Plato’s
and Rousseau’s conceptions, Buddhism puts great and unqualified
faith in man’s perfectibility with no distinction as to class, race,
and sex. Buddhism values the virtue of temperance and moderation
— the Middle Way — but definitely does not conceive of it in
terms of one part of the self (soul, ego) mastering or controlling
the other. It aims fundamentally at the cessation of suffering and
departing entirely from the self, which is in the last analysis only
transient and therefore unreal. Of more importance still, the
deliverance from the self to the true self can be accomplished and
achieved solely through the individual’s own endeavour and kamma.
It needs no external command or control, or, for cthat matter, Plato’s
Philosopher Kings or Rousseau’s General Will against the
individual’s will. A man may simply need the intellectual guidance
of the Path, which then serves no more than as a way to find his
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own spiritual development.”” Dogma in any form is anathema to
Buddhism. Even the Buddha's own teaching is not to be taken at
face value, but must be probed with one’s own effort in the light
of reason. This is made clear in his address to the Kalamas:

Now look you, Kalamas. Do not be misled by report or
tradition or bearsay. Do not be misled by proficiency in the
Collections (of Scriptures), nor by mere logic and inference, nor
after considering reasons, nor after reflection on some view and
approval of it, nor because it fits 6emm:'ng, nar because the
recluse (who holds it) is your teacher. But when you know for
yourselves: These things are censured by the intelligent, these
things, when performed and undertaken, conduce to loss and
sorrow - then do you reject them.*

In short, the principle of relying on oneself is the essence
of each individual’s virtue, as the Buddha emphartically asserts in
his last sermon (spoken to his disciple Ananda):

I have taught the Dhamma without making any
distinction between exoteric and esoteric doctrine; for in respect
of the norm, Ananda, the Tathagata has no such thing as the
closed fist of those teachers who hold back certain things ...

Be islands unto yourselves, Ananda: Be a refuge to
yourselves; do not take to yourselves any other refuge. See Truth
as an island, See Truth as a refuge. Do not seek refuge in

# H.D. Lewis and R.L. Slater, op.cit., pp. 67-69 and 75; Ruth-Inge
Heinze, The Role of the Sangha in Modern Thailand, Taipei, The Orient Cultural
Service, 1977, pp. 42-46,

* Christmas Humphreys, ed., op.cit., p. 71.
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anyone but yourselves.
... Work out your own salvation, with diligence.”

In the Buddhist view, then, the individual is not merely a
means. One can sense a subtle meaning of equality here. Although
men may not be born “free”, they are equal in dignity and rights,
that is to say, dignity and rights to their own salvation or freedom.
Only in this perspective, can one make full sense our of the first
paragraph of the Preamble of the Universal Declaration of Human
Rights, which reads:

Whereas recognition of the inherent dignity and of the
equal and inalienable rights of all members of the human
family is the foundation of freedom, justice and peace of
the world,

Yet neither is the individual an end in himself. The emphasis
on the virtue of self-reliance and the law of kamma does not make
it so. As Phra Srivisudhimolee so aptly puts it, Buddhism may be
said to comprise two main aspects: one concerning the truth about
the nature of life process and problems arising from it, and the
other dealing with the problems of ethics, that is, the application
of the knowledge thereof to everyday affairs.”* Both aspects are
summed up in the Buddha's teaching on the Four Noble Truths
expanding the full range of inquiries into the human situation and
the remedy: the nature of suffering, the origin of suffering, the
cessation of suffering, and finally the way or Path leading to the

" Mahaparinibbana Sutta, cited in Christmas Humphreys, ed., ibid.,
pp- 93-94; see also Phra Srivisudhimolee, op.cit., p. 95; Hajime Nakamura, op.cit.,
p- 11; Ruth-Inge Heinze, op.cit., p. 46.

¥ Phra Srivisudhimolee, ibid., pp. 11 and 94-95.
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cessation of suffering. The Path, or Noble Eightfold Path, consists
of Right View, Right Thought, Right Speech, Right Action, Right
Livelihood, Right Effort, Right Mindfulness, and Right
Concentrations, are concerned basically with human conduet,
together with the meticulous rules of threefold training: sila
(training in higher morality), samadhi (training in higher mentality
or concentration), panna (training in higher wisdom). All in that
order are to serve as the framework within which each individual
conducts one’s own way of life directed towards the realization of
the goal, i.e., the true self,

Here we come to the clue of the problem in the relationship
between mind and action, mentioned earlier. Instead of relying
on external control on behaviour which is characteristic of both
libertarian and egalitarian lines of approach, Buddhism puts great
emphasis on the need for the development of internal control
mechanisms.?  Capacity for internal self-control is indeed an
essential prerequisite to any effective external and institutional
innovations that may be required. In a profound sense, then,
freedom is not just a “thing” (life, health, liberties, possessions,
etc.), but the cognitive life process that continuously keeps
broadening the individual’s spiritual horizon. In this way the
Buddha advised his disciples:

I, do not iay that attainment ﬂf pmﬁund knawfm’gf
comes straightaway; nevertheless it comes by a gradual (doing
of) what is to be done, a gradual course. In this connection,
one having faith draws near, he comes close, be lends ears, he
hears Dhamma and learns it by heart, examines the import of

* Ruth-Inge Heinze, op.cit., p. 41,
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the things so learnt, is in an ecstasy of delight over them; strong
desive rises in bim, be is emboldened, he weighs it all, be strives;
being self-resolute, by means of body he realizes the highest truth
itself, and penetrating it by means of wisdom, sees it.”

It is the Path with which to work out one’s way towards
the above goal inwhich Buddhism assumes the quality of ethics.”
It is this principle of human conduct which is inherent in the
essential meaning of the law of kamma. In contrast to what tends
to be popularly mistaken as a matter of simply individual affairs
and salvation,

Essentially the "Path” is a means to attain a goal.
When we talk of goals, aims, ends, or ideals, we are but
stating in another way the principle of theleological action,
which in Buddhism, is acquired in the course of living with
others and is internally determined by learning. The aim
towards which an individual strives is defined both
individually or personally, and socially or culturally. Both
ways of definition interact because the former does not
develop in a vacuum or without reference to social

3 Christmas Humphreys, ed., op.cit., p. 89. See also H.V. Guenther,
op.cit., pp. 42 and 175-176. For an excellent elucidation of the Threefold Training
as idenrified with the Middle Path, see Phra Srivisudhimolee, op.cit., pp. 125-
205. According to Ruth-Inge Heinze, the Threefold Training is equivalent to the
three basic steps or stages comprising theory, practice, and realization, op.cit., p.
52,

3 H.V. Guenther, ibid., p. 42. Secc also Joseph M. Kitagawa and Frank
Reynolds, “Theravada Buddhism in the Twentieth Century”, in Heinrich
Dumoulin, ed., op.cit. p. 47.
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interaction and the latter is made of interacting individuals...”

Buddhism stresses as a matter of principle the individual’s
responsibility for all his deeds and actions. These actions are
undertaken by a transient self, which does not quite amount to
absolute nothingness as is assumed in some religious quarters. In

lokiya (worldly) terms,

... the anatta doctrine does not amount to a denial of
personality; it is simply a denial of “soul theory”.

... What is extinguished is not life itself but the craving and
vain attachments which indeed must be destroyed in
nirvana, the goal of Buddhist aspiration is to be astained.”

On the other hand, it also takes into full account the
interrelationship among the deeds and actions of all individuals,
classes and nations, all of which are bound to be murually affected.
As Christmas Humphreys admirably puts it,

All things, all men and all events are interrelated and
“interdiffused”. All life is one, though its perishable forms are
innumerable. Whether this “life” be viewed as Suchness, or
the Void or as the Essence of Mind, it is a factor common to all
forms. It follows that all these forms are intimately interrelated,
whether the links be seen as cause-effect, in that every cause
must affect every other form, or as compassion, the twin of
Wisdom in Buddhist thought, which springs from that flame
of the Wisdom in each heart which knows all life as one and

MH.V. Guenther, ibid., p. 49.
#H.D. Lewis and R.L. Slater, op.cit., p. 73.
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acts accordingly...”

A clear social and political implication can be drawn from
this. The law of kamma is not only confined to the matter of
cause and effect of one particular individual, but also brings
repercussions to bear on other fellow-being, classes, and nations; in
other word, affecting humanity as a whole, Actions breed reactions.
Similarly, exploitations and oppressions breed revolts and
revolutions. Marxism, like Liberalism before it, was not born in a
vacuum. Marxism-Leninism in turn brings in “the new class” in
the name of “the dictatorship of the proletariat”, trampling upon
civil and political liberties in the name of equality, and so on
endlessly. Hence the polarization between libertarianism and
egalitarianism, and the encroachment upon human rights and
freedom on both sides the world over.

The unifying and universal nature of human relationship
is explicitly recognized in the Buddhist scheme of thinking berween
the individual’s inner life process and social value in the course of
working out his own way towards the realization of the true self.
What's to be expected is by no means just a passive kind of attitude
and behaviour, but a truly active outlook and contribution to the
common good. The practice of Right Mindfulness, for example,
has a clear positive and social purpose, as the Buddha expresses to
the disciples:

Taking care of oneself means as well taking care of others.
Taking care of others means as well taking care of oneself.

* Christmas Humphreys, ed., Introduction pp. 20-21. See also Christmas
Humphreys, Buddhism, op.cit., p. 91.
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How is it that taking care of oneself means as well
taking care of others? It is by diligent practice, by love for the
dhamma, by magnanimity. That is how taking care of oneself
means as well taking care of others.

How is it that taking care of others means as well
taking care of oneself? It is by tolerance, by non-harming, by
love, by compassion. That is how taking care of others means
as well taking care of oneself.

When thinking that “We shall take care of ourselves’,
we also ought to exercise Right Mindfulness. When thinking
that “We shall take care of others, we also ought to exercise
Right Mindfulness. Taking care of oneself means as well taking
care of others. Taking care of others means as well taking care
of oneself. ¥

Thus, the ideal goal to “know the self” is by no means a
one-sided affair. It always involves two sides of the same coin:
one’s own life and place and those of others, bearing in mind that
all are neither permanent nor absolutely impermanent. It means
much more than the utilitarian “greatest happiness of the greatest
number” concept which is based on the sole consideration of
individuals’ transient likes or dislikes, i.e., pleasures and pains. The
Buddhist ideal always looks to a pattern of social relations based
on a type of morality that is none other than “the outcome and
corollary of knowledge grounded in freedom™.** Underlying this
unique morality is the mutually positive and creative attitude of
mind, in inter-personal relationship, described as the Four

* Mahavagga-Sangyurta Nikaya, cited in Phra Srivisudhimolee, op.cit.,
p- 187, author’s own translation.

% H.V. Guenther, op.cit., p. 50.
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Brahmaviharas (Sublime states of Consciousness: metta (loving
kindness), karuna (compassion, forbearance), mudita (sympathetic
joy), and upekkha (equanimity). It is the intellect and moral ability
to know and perceive through the entire truth of human existence

that determines an individual’s true deliverance, and his shared value
in society. In his last analysis, the Buddha proclaimed:

A dbamma, whenever born into the world, must needs
be for the benefit of the majority of people, for the sake of needs,
interest, and happiness of the majority of people.’”

¥ Travattaka, cited in a Thai monk's sermon, author’s own translation.
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Epilogue

Within the preceeding pages, the subject of freedom and
human rights, against the background of the evolutionary concept
of human progress and emancipation has been examined. The
author believes that the emancipation principle is conceprually in
line with Buddhism’s ultimate goal. Buddhists do not conceive of
human value merely in terms of survival for survival’s own sake
which, by itself, hardly makes human beings much different from
other beings. Both give a positive and creative sense of purpose in
human evolution, that is, progress and freedom. The difference
between the two is rather in degree than in kind but which is
nevertheless fundamentally significant. The emancipation principle
is concerned with human liberarion from the forces of nature and,
like Buddhism, from human domination. The concept of social
evolution sees the problem of human domination in terms of
conflicts berween individuals, groups, classes, races, states, nations,
ctc. This is also the general state and outlook of modern social
sciences at present. Buddhism goes further and deeper into the inner
world of man himself: thart is, the problem of deliverance from the
transient self to the true self. A suggestion has also been made that
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the basic approach of Buddhism could well be introduced and
integrated into the conceptual framework in our social inquiries.

This paper has further dealt with some of the main streams
of thought in connection with the question of freedom, human
rights, natural law and Plato’s prototype of the notion of master
or ruling class. It is observed that these lines of approach succeed
only too well in bringing about further exploitation and domination
of man by man. The school of natural law seems to be in alliance
with Buddhism in its belief and faith in man as individual, but
then it starts with only a partial truth about human nature. It was
pointed out that Buddhism could fill the gap and, in particular,
that Buddhism has a clear social purpose and moral base, not simply
built on the acquisitive and destructive instincts of man, as is taken
for granted in the school of natural law, but essentially on man’s
altruistic outlook and attitude that is the result of his own
deliverance through knowledge.*

At this point, a question may arise in the readers’ mind:
Are people actually talking about the same thing, the same definition
of freedom and human rights? The answer seems to be both yes
and no. No, because different schools of thought conceive of the
problem at different levels and in different lights. Some simply, as
has been observed of the school of natural law, see man and his
behaviour such as it appears to be and then take it as reality.
Current social “scientists” also fall into this category. Itis basically
a static view of human nature and problems, as exemplified for
instance by the structural-functional approach. It has already been
harmful in countries with “liberal” tradition. When naively
transferred to the Third World countries, it only serves as a

* Hajime Nakamura, op.cit. p. 26; H.D. Lewis and R.L. Slater, op.cit.,
pp. 171-175.
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retrogressive intellectual force and outlook. But it is a easy and
convenient way out for “empirical” and “behavioural” methods.
Still many others belonging to the school of master class complex
of both extreme Right and extreme Left, claim a brand of the
dynamic conception of man and history and look to the question
of human freedom in terms of the bright sunshine far into the
furure. But then, knowingly or unknowingly, they have manifested
as an outstanding force for the total subjugation of mankind.

The answer could also be yes, if it is admitted that various
views represent only various parts of the whole story. It is like
blind men in the Buddha's familiar parable, being asked to touch
an elephant to tell whar it would be like.

And to one man he presented the head of the elephant,
to another the ear, to another a tusk, the trunk, the foot, back,
tail, and tuft of the tail; saying to each one that was the
elephant...

Then they began to quarrel, shouting “yes, it is!” “No, it
isntl”

An elephant isn't that!” “Yes, it is like that", and so on,
till they came to fistcuffs about the matter.

Just so are those sectarians who are wanderers, blind,
unseeing, knowing not the truth, but each maintaining it is
thus and thus.

Just so are those sectarian views on freedom and human
rights of today. Indeed the ideal of human rights has too long

been suffering from parochialism and sectarianism, not to say from

¥ Christmas Humphreys, ed., op.cit., p. 83.
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those diehard opponents who set themselves against human progress
and dignity. Buddhism offers a conceptual framework and
approach to see the entire truth, and to show the Path accordingly.
Far from being fatalistic about life, it looks beyond whart appears
to be man’s nature and inclinations, toward a creative and
constructive potential within humankind, from the first to last
stages of a human solution, which constitutes the scope and
meaning of human liberation and human rights.

With this perspective in mind, this paper represents a
modest attempt, under the limitation both of space and scholarship,
to inquire into the true meaning and purpose of Buddhism from
the standpoint of universal humanity, as distinguished from
institutional Buddhism as a state religion. The presentation is no
mere eulogy for this grear religion (Why should it need one, by
the way?), conceived of here as a path, rather than as doctrinal
postulate which tends toward blind and unquestioning faith and
superstitions, as well as nationalistic chauvinism, at the expense of
truth, knowledge, wisdom, and enlightenment. Human liberation
and peace and hence progress is at the heart of Buddhism. In the
last analysis, however, it is deliberately left to each individuals own
choice: either one will elect, with fortitude and perseverance, to
take the path of reason and dignity; or one will deviate to that of
ignorance and blind interests. The freedom of choice here may be
regarded as both strength and weakness of Buddhism. But therein
lies both the strength and weakness inherent in human narture itself
which has been so aggravated by misguided modernization and
development from the historical past. In spite of this, Buddhism
takes an optimistic view of a human beings aptitude for goodness,
and hence for compassion, which would incline him ro the right
path. This sense of optimism seems to be shared by a growing
number of those who struggle for freedom. But, to make the
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struggle truly meaningful and constructive, that is, “with the
intelligence in knowing how to wage the struggle for freedom
without destroying it in the process”, the choice will have to be
made. This calls, first and foremost, for the sovereignty of mankind;
instead of material things which by and large have come to
enslave the human mind and action in the present industrial and
technological age.

Humanity! What a majestic word, so ambiguous and so
much abused! It all depends on how we define it. Is it just to be
seen in terms of a quantitative entity, referred to as the aggregate of
various races or peoples? This kind of mental outlook will forever
justify the continuing division and discrimination berween “the
superior few” and “the inferior multitude” in the Platonic sense
and, therefore, the continuing domination of man by man.
Unfortunately, in the industrial and technological age, this means
conflicts, unrest, and violence, endangering human and social
existence. There is thus a great need for a more objective conception
of humanity, to quote Professor Masao Abe of Nara University of
Education, Kyoto:

What is of paramount importance today, is to
internalize and grasp “mankind” as a qualitative concept. We
must grasp it as a single, living, self-aware entity. For without
doing so, we can never overcome the conflicts between
nations which we are facing, and we cannot bring true
peace to the world. Without doing so, we cannot build a
profound and rich human society which is permeated by
individual freedom and special characteristics of races and
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cultures, and wherein all men live in harmony with each
other. "

This is typical of the Buddhist way of appealing to reason.
The task of internalizing and grasping “mankind” as a qualitative
concept is of course no easy matter. Abe’s philosophical appeal
may have the same weaknesses as Schumacher’s concepr of Buddhist
economics which “uffers from the fact that it is based more upon his
interpretation of Buddhist ideals, than upon a knowledge of the
actual experiences of followers of Buddhism who have to adapt these
ideals to practical actions.™ This may be so. But, historically it
was, and still is, the same dilemma with any ideal that has attempred
to resolve the problem of social transformation required for
restoring and promoting respect for human dignity and human
rights. The fact is that its intellectual and spiritual forces are
emerging and growing. In the face of the widening gaps and
disparities, conflicts and violence, such spiritual pleas could well
serve notice to the privileged and the haves how to initiate moves
along the line of reason and progress. They, in particular, are in
the best position to make farsighted calls for a “truce on inequality™*
and allow change to come peacefully. This, again, is a matter of
human choice. But, in addition to thinking and actions on economic
and political fronts, real long-term solution towards internalizing
and grasping mankind as a qualitative concept, and the intelligence
in knowing how to wage the struggle for freedom without

4 Masao Abe, “Sovereignty Rests with Mankind”, unpublished paper,
pp. 2-3.

* Charles F. Keyes, “Buddhist Economics in Practice”, in Visakha Puja,
Bangkok, The Buddhist Association of Thailand, B.E. 2522 (1979), p. 19.

4 C.G. Weeramantry, op.cit., pp. 10-11.
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destroying it in the process, certainly points to the primacy of
education. This is clearly expressed in the Kyoto Declaration,
recently adopted by the First Conference of Scientists and Religious
Leaders on the Shaping of the Future of Mankind, which reads in
part

4. Basic changes in the present educational system are
necessary to make the children more responsible for future. To
this end we urge that education should be based upon true
values that emphasize the dignity and equality of human
Eﬂffr:g:f, reverence _ﬂ?r I{ﬂ* and nature, and the inrmfepmdmre
of all things. Religious values should be included in the
teaching where possible.*

Buddhism can certainly make a great contribution to such
creative and objective educational and cultural purposes. In this
connection, however, one final point should be made clear.
Buddhism, as a science of living, always aims at expounding the
universal truth about human life and existence and problems with
a view toward liberation and progress. But true to its spirit of
freedom and tolerance, Buddhism never lends itself to a claim to
being a super, or all-embracing religion, and this presentation is not
meant to do so either. To be true to the spirit of Buddhism, one
must guard against turning oneself into another kind of “sectarian,

3 International Conference of Setentists and Religious Leaders: Proceeding,
Tokyo, Kyo Bun Kwan, 1979, p. 1. Also similar emphasis on educartion in the
Gotemba Declaration, adopted by The First Pacific Regional Conference of
Amnesty International, Tozanso, Japan, 2-5 June, 1976; and in the Declaration
adopted by the Seminar for Human Rights Working Groups, Asia Forum for
Human Rights, Hong Kong, 23-30 April, 1978,
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wanderer, blind, unseeing, knowing not the truth”. In shor,
Buddhism basically points to the middle way berween unity and
diversity which constitutes true humaniry, and which must be
recognized. As Joseph M. Kitagawa reminds us thus:

..Basically, all religions address themselves to human
existence, and as such they share a concern with universal
humanity. And yet, religions must address themselves not to
buman existence in abstract but to man-in-a-particular-society-
and-culture, with the firm conviction that one humanity has
within it infinite possibilities which can be actualized in various
historic forms of societies and cultures, all of which must be
taken seriously. Moreover, all religions, however universalistic
their orientations may be, have their own social bases, i.e.,
religious communities, each with its own particularities.”

It is to this very spirit of freedom and tolerance that this
presentation is specifically addressed.

* Joseph M. Kitagawa, “Religion as a Principle of Integrarion and
Cooperation for a Global Communiry”, in International Conference of Scientists
and Religious Leaders, ibid., pp. 84-85. Tokyo, Kyo Bun Kwan, 1979.
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© wiznmawi (Yszgns vyala)

"In the present study, the issue of human rights
is dealt with in the context of, and as subordinate
to, freedom. Professor Saneh Chamarik, its author,
has delineated how important the place of freedom
is in Buddhism and how the path to freedom pointed
out by the Buddha can lead to the right manifestation
of human rights Avoiding the dead end of mere material

interests and transcending the confines of the craving

self."
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