CHAPTER III

CONDITIONS OF ADAPTATION

A summary ofthe three Pillars making up modem Thai society is Nation,
Religion, and the King {Chat, Satsana, Pramahakasat). This triad of
institutions mutually reciprocates and cultivates Thai society. In his doctoral
dissertation, Richard Allan O'Connorldescribes thatthe modem conceptof
Nation corresponds to the community ofthe muang in the T ai tradition;
Religion in Thaisociety is, ofcourse, Buddhism, and the King, in the Thai
indigenous concept, is the father, as Pho Khun Ramkamheang in the Sukhothai

period, the leader, the top ofthe social hierarchy, is called in Thai language

“Pra chao Jurz ), “Phra chaopendin”( ) which

means the owner who is on the top or above the head ofthe people.

[fthe word “muang”in T ’aitradition refers to the community which
composes social groupings, then the word “fian,” both as village and household,
might be considered the social units forming Muang. Historically, since the
Ayutthaya period, the adm inistration in Ayutthaya was divided into small ban,
known in western language as “camp” such as Ban Cochin China, and Ban
Portuguese. Until the beginning ofthe Bangkok period, many “ban, "such as
Ban Mo (The Pot Village), Ban Yuon (The Vietnamese Village), Ban Mon (The
Mon Village), Ban Khamen (The Khmer Village), Ban Khek (The Indian
Village), were found in the capital city. Ban, in Thai tradition, consisted of
people and fam ilies living under the rule ofthe leader (Father King as in the
Sukhothaiperiod), the Big Father {Pho YaiBan) in a present day Thai village.
W hen people form a Ban, at a certain point, it requires a social community
center. Thus, each Ban “builtand supported a temple (oftheir religion). The
shared merit oftheir deeds bound them togetherjust as rituals and social
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relations make Ban and Muang morally real.»2 consequently, each Banin thai
society in the past had itsown temple such as: Wat Yuon Bang Po (The
Vietnamese Buddhisttemple ofBang Po), WatMon (The Mon Temple), or
even the King’s Ban in early Bangkok had the Emerald Buddha Temple serve as
the family’swat and the palladium ofthe society.3 The temple, in return,
functions as the moral center of the social community ofthe Ban. Villagers
believe thatmonks are like sanctified bridges linking the lay society to god’s
world orthe Buddhistworld. Individual merit gain is based on meritthathe or
she has done for the temple. Thus, in this account, temples serve the
community asamoral center. Asthe conceptual center, Prince Damrong
Rachanuphap noticed thatthe “village and wat often had the same name.”4 The
temple was likely named after thename ofthe village where itwas found. For
example, most Vietnamese temples in Bangkok - although having Vietnam ese
names - were called by Thaipeople as WatYuon (asin WatYuon TalatNoi,
Wat Yuon Saphan Khao, and Wat Yuon Bang Po); orin the case of W at
Bangkhunphrom in Bangkhumphrom area and W at Intharawihan (thiswat was
later changed to W at Intharam then to WatIn). Whereas society in the pastwas
limited to people living in villages, temples also traditionally served as public
areas such as the village school, library and meeting place.

Therefore, the mutual reciprocation hetween Ban, asthe community, and
the temple, as the religious center in Thai society, isundeniable. Community
came first, and then religion followed. Community is considered the
environmentofreligion. Community supports religion; religion, as the spiritual
center ofthe community, fosters and strengthens that community. Then, when
the Vietnamese immigrants in early Bangkok formed up their Ban (social unit,
social grouping) and developed it atcertain point, they needed a spiritual center,

as such, Vietnamese temples were established.

\ Ibid., p 84.
3Ib|d,, paL

4Damrong Rachanuphap, m H 5 5 [The
Background ofWat Construction in Siam], Fine Arts Department, Bangkok 1961, p34 -35.
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Looking atthe developmentofAnnam-nikai, atthe beginning, the
establishmentofVietnamese temples was to serve the small BAN of vietnam ese
immigrants. Later, their temples became widely known, arousing the interest of
other Ban, namely the Chinese community. Especially after receiving special
interest from the King of Thailand, temples ofthe Vietnamese extended their
support base into the Thai community. Thus, Annam-nikai templesno longer
served only the Vietnam ese Ban, but other social groupings, namely the Chinese
and Thai. When the community ofthe temple’ssupporterswas extended to
other social groupings, itsnew environment changed to the community of
different social groupings within Thai society.

Society has been and always will be inanongoing process ofchange;
people, as partofsociety, are also in an ongoing process ofcoping with the
changing society. When society changes people change. The environment for
Annam-nikai changed, Annam-nikaineeded to change its structure, function,
and behavior to exist in its changing environment. Thisprocess is called
adaptation.

Obviously, the main reason leading to the adaptation of Annam -nikai is
the change of its environment: the temple’s community. The change ofits
temple’scommunity is continuing. Throughout its historical development, the
main supportgroup of Annam-nikai has changed from the Vietnamese
community to the Chinese and Thai communities. Atpresent, the Chinese
community plays an importantrole in providing material support to the temples.
W ith 75 percent ofthe temple’s followers,5they are also the bulk ofthe
temple’s attendants. The Thai community - comprising Thai Royalty and
laymen - though notnumerous in temple followers, plays an indispensable
factor to the existence of Annam-nikai, especially the constant support from the
Thai Royal Court. Thus, in order to study the process ofchange in Annam -
nikai’ community, two lines ofinvestigation are examined in this chapter: the

replacement ofthe Chinese and the supportof Thai Royalty.

5 See result of the questionnaire No 1in appendices.
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3.1. Replacement of Vietnamese Buddhists by Chinese

The replacement ofthe Buddhist Chinese in Annam -nikai temples, as
stated earlier, is a gradual process. Inthe beginning, the Chinese in Bangkok
did not support Annam -nikai temples directly, however the similarities in
culture between the two countries reduced feelings ofalienation in regards to
the practices of Annam -nikai. These similarities also caughtthe attention of
some Chinese people. Later,when thisBuddhist sect became better known in
Thaisociety, especially after the interest and supportofThai Royalty, itbecame
hard to ignore, drawing both Thai and Chinese to the temples. But, the most
importantperiod was from post WW Il to the end ofVietnam War, when the
political situation in Thailand and the region influenced policy. The policy
became suppressive. The Thaigovernment’ strictpolicy towards Vietnam and
communism during this period is the vital factor leading to the integration ofthe
Vietnamese in Bangkok, resulting in the absence of Vietnamese supporters in
Annam-nikaitemples. The absence ofthe Vietnamese in Annam-nikai temples
after the Vietnam W ar led to the replacement of Vietnamese with Buddhist
Chinese. Therefore, in this part, besides outlining the process ofreplacementof
the Chinese in Annam-nikaitemples, the study ofthe impactofThaipolicy
towards the Vietnamese is needed to explain the impetus for the replacement.

In addition, cultural similarities between Vietnam and Thailand as well as
between Vietnam and China are also examined as partofthe explanation for the
easy acceptance ofthe Chinese to Annam -nikai and ofthe Vietnamese into Thai

society.

3.1.1. Process of Replacement

Through the historical developmentofAnnam-nikai, itcan be seen that
the change in the supportcommunity of Annam-nikaiis notan overnight
change. Itisaprocess ofgradual replacement. The Vietnamese temples in

Thailand were originally established by Vietnamese people and used to serve
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the spiritual life of Vietnamese immigrants in Bangkok. Thecommunity of
temple’s supporters was the Buddhist Vietnamese. Monks in Annam-nikaiwere
only Vietnamese ordained in Vietnam. However, during the early period of its
development, Annam-nikaireceived interest from Chinese Buddhists as well.
Butthis interestevolved on limited scale within a small group of Chinese who
already had close relations with the Vietnamese community. In the second
period, the Annam-Siamese wrestling over Laos and Cambodia interrupted
relations bhetween the Vietnamese in the two countries leading to the
discontinuation of monks coming from Vietnam. Nevertheless, newly ordained
monks in Annam-nikai were still Vietnamese immigrants living in Siam .
During this second period, Annamese templeswere gaining popularity within
the Chinese community, butthe temple’s main community was still the
Vietnamese. Also atthistime, the practice of Mahayana monks, especially the
Venerable Chan Hung, caughtthe interest ofPrince Mongkut. This special
interest of Prince Mongkut led to the important change in the developmentof
Annam-nikaiin Thailand during the following period.

The third period from the reign of King Rama IV to WW Il saw some
marked changes in the history of Annam-nikai. O fspecial note was the support
King Monkut (Rama IV). After ascending to the throne, King Mongkut began
to support Annamese temple interms of material. Under King Rama IV’
support, the Khanh Van Temple (WatUpai Ratchabumrung) was enlarged and
rebuilt.6 Moreover, due to the small Vietnamese community in comparison to
the Chinese community, the Vietnamese in Bangkok lived a relatively closed
lifestyle. Thus, despite being the temple’s main community, most repair and
upkeep jobs were transferred to Chinese hands. For example, the rebuilding of
Upai Ratchabumrung Temple during the reign of King Rama IV was done by a
Chinese merchantnamed Chun,7marking a step up ofthe involvementofthe
Chinese into temple business. Especially, upon the recognition of Annam-nikai

into Thai Sangha, this Buddhist sect began to be known and learntwidely

6 Upai Ratchabumrung, 2000, p6.
Tibid., p7.
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heyond the Vietnamese community exciting more interestin the Chinese and
Thaicommunities, drawing them to its temples. As aresult, newly-built
temples of this period were established under the supportofboth the Chinese
and the Vietnamese, especially the Chinese.8 Thatiswhy all four new temples
ofthis period were builtin aconcentrated area in Chinatown, though this area
was notthe living place ofthe Old Vietnam ese.

Totheend ofthis period, the flow ofthe immigrants from Vietnam to
Siam continued. Some ofthem later moved to Bangkok. Butmostofthose
immigrants lived along the Northeast border. These newcomers continued to
support Vietnamese temples. Although the arrival ofthe Vietnamese in
Bangkok was continuous, in comparison to the Chinese, itwas still a modest
number. Moreover, due to new settlements, the newcomers, economically, were
notstrong. They had to be busy in earning their living. The Old Chinese, who
had been settled for along time in Bangkok, in contrast, mostly had a stable
gconomic status. Additionally, up to the early partofthe 20thcentury, the Old
Vietnamese who came to Bangkok gradually adapted into Thai society. Many
ofthem had good status receiving high positions in Thai society. Their children
were married to Thais and Chinese family. These Old Vietnamese still kept
supporting the temples buttheir support level decreased. According to
information from Khun Ying Ya in the previous chapter, the Old Vietnamese
like her grandmother stillwentto Vietnamese temples during the 1920s. But
they preferred to go to templeswhere Vietnamese monks stayed, particularly
old temples from their ancestor’s time like Quang Phuoc Temple (W at
Annamnikairam), or Canh Phudc Temple (Wat Samanam Bonham). In other
temples, namely Pho Phudc (Kusolsamakhorm) and Khénh Vén (Upai
Ratchabummng) temples, the Chinese were often seen.9 Beginning with paying
respect to Vietnamese monks, the Chinese contributed devoutly to Annam-nikai.
Devout Chinese sent their children to be students of Vietnamese monks. Some

ofthese children were later ordained in Annam-nikai like M aster Pho Lien (the

8Like the case of Wat Kusolsamakhom (Pho Phuoc temple).
9Personal interview with Khun Ying Ya who has the family name Bunnag.
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9thChiefAbbotofAnnam-nikai). So when the Chinese supportincreased,
monks of Chinese origin began to be found in temples; the temples had to
respond to this new supporter’s group. Then, the division in the temple’s
community came,

Nevertheless, this division in the temple’s community did not happen in
all Annam-nikai temples. The Vietnamese still attended old temples such as
Canh Phirdc (Samanam Boriham) and Quang Phucfc (Annamnikairam), and new
temple like TErTé Temple (Wat Lokanukro) for in these temples Vietnam ese
monks were still to be found.10 This period is considered the origin ofthe
replacementprocess which leads to a transitional period.

The post WW Il period witnessed many changes in Annam-nikai. Atthe
beginning ofthis period, both the Old and New Vietnamese still attended
Annam-nikaitemples. By theend ofthe Vietnam War, they were seldom seen.
However, notall temples were central places for the Vietnamese people in
Bangkok. The Vietnamese preferred to go to templeswhere there were
Vietnamese monks ormonks who could speak Vietnamese, such as TurTé
Temple (WatLokanukro) and Canh Phuéc Temple (Wat SamanamBoriham).
Other Vietnamese temples, where Vietnamese monks were absent, they rarely
attended. Thenumber ofthe Vietnamese attending temples decreased in
relative proportion to the decrease in Vietnamese monks in Annam -nikai
temples. By the end ofthis period, monks of Vietnamese origin were no longer
found in the temples. Inthe meantime, the Chinese, continuing the tradition
from the last period, regularly supported the temples becoming the majority of
the temple’scommunity. Thisnew group oftemple supporters is notrestricted
to the capital city, but expanded to the provinces. Consequently, Annam-nikai
temples in this last period were all built under donations and support from the
Chinese-Thai community.

A survey done from 2004-2006 with 200 people who came to Annam -

nikai temples during major ceremonies such as Star Worshipping Day and

Ulnterview on December 4, 2004 with Mrs. Nga, an old Vietnamese woman who followed her
parent to Bangkok since 1919,
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Thanh Minh Day (or Cheng I\/Ieng in Tea Chiew pronunciation, which means
Graves Honor Day). The survey showed 75% claimed themselves Chinese-Thai,
15% Thai, and only 10% Vietnamese-Thai.ll

The turning point ofthis change can be seen during the last period. Together
with the immense influx of Vietnamese into Thailand, which occurred from 1945-
1946 and periodically after the Vietnam War ended in 1975, the Vietnam ese
Buddhist community in Bangkok has gradually lost its relationship with the
Vietnamese temples as well as its density and unity. This loss led to the absence of

the Vietnamese Buddhists and their replacement by the Chinese in Annam-nikai

tem ples.

3.1.2. Thai Politics and Policies Concerning Vietnamese

As mentioned in chapter I, the Vietnamese in Thailand are divided into
two groups: Old Vietnamese refersto those who came to Thailand before World
War Il,while New Vietnamese or Vietnamese Refugees refers to the group of
Vietnamese who came to Thailand between the end of World War Il and the end
ofthe Vietnam War in 1975,

Before the influx ofrefugees from Indochina between 1945 and 1946, the
Vietnamese in Thailand received favorable treatment from the Thai government,
This treatment continued until the government ofPridi Banomyong. Pridi
exhibited sympathy towards revolutionaries from colonized countries. Due to
Pridi’ sympathetic views, the policy of the Pridi government towards the
Vietnamese refugees was generally favorable. The Vietnamese refugees could
settle freely within the Kingdom. Moreover, they were granted land for farming
and initial funds for a new life in Siam .12

After acoup in November 1947, the absolute military regime of Phibul
Songkhram came into power. Additionally, the post World War Il political

field was distinctly divided into two sides: the communist side with the Soviet

1L The survey was carried out from January 2005 to February 2006,b¥ the author with 200
people at Annam-nikai temples by distributing questionnaires and ﬂersonal interviews.

P Thanawan Boonwanna, The Policy ofthe Phibul Songkhram Regime Reﬂardmg Vietnamese
Refugees in Thailand, 1948-1957, (M.A Thesis) Chulalongkom University,2002, p 48.
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Union and China as the leaders, and the capitalists led by The United States on
the other side. As acommunistgovernment, the Ho Chi Minh government
received both political and financial support from China and the Soviet Union.
The recognition ofthe Viet Minh governmentofHo ChiMinh by the Chinese
and Soviets was perceived as a threatto the spread of communism southward
through Indochina and probably into Thailand. The United States, after
convincing France to acceptthe puppet governmentofB&o Daiin South
Vietnam, as well as the independence of Laos and Cambodia, attempted to build
an alliance in SEA by asking Thailand to also acceptthese governments. By
accepting the Bao Dai government, France and the US thoughtthe people in
Southern Vietnam would understand thatthey were fighting the communist
enemy from the North, not foreign occupation. In order to convince the Thai
government and to reinforce this understanding, the United States promised an
aid package of 75 million bahtto develop the Thai economy and protect
Thailand from communist expansion. W ith the agreementon Economic and
Technical Cooperation, providing economic aid and personnel training to
Thailand, on February 28, 1950, Thailand officially accepted the US proposal
and recognized the governmentofBéo Dai.l3

The recognition ofthe Bdo Dai governmentin South Vietnam indelibly
marked Thaipolicy towards the Vietnamese refugees. Once Thailand
established diplom atic relations with the Southern government, itneeded a
clear-cutnegative attitude towards the Ho Chi Minh government. Since mostof
the refugees were from North Vietnam and pro-Ho Chi Minh Vietnam ese
nationals, undoubtedly, this attitude would affect the Vietnamese refugees.
Upon the establishment of relations with the government of Béo D ai, the
problem ofthe Vietnamese refugees became a prime issue for the Thai

government. This led to the release of many strict policies on refugees from

Vietnam .

% |bid., p 68.
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The first restriction targeted the living areas of the refugees. Prior to the
recognition ofBao Dai’'s government, the Phibul government allowed
Vietnamese refugees to live in 19 provinces in the North and Northeastern parts
ofThailand. On August5, 1950, the Thaigovernmentreduced their living area
down to 8 provinces.14 Refugees living elsewhere had to move to these 8
Northeastern provinces. Those who resisted this order or organized political
activitieswould be deported.15 Twelve days later, the Ministry of Interior
further lim ited their living areas to Nongkhai, Nakhompanom, Ubonratchathani,
Sakomakhom and Prachinburi.16

Following the restrictive living area policy was a law restricting their
travel. Thosewho wished to leave the restricted area needed to ask permission
from the authorities. People caughttraveling outside oftheir living area without
permission would be arrested and charged.

In 1952, theworldwide communist movementheld great influence in the
region; perceiving thismovement as a potential threatto Thailand’s security, the
Thaigovernmentre-imposed the Anti-communist Actwhich entitled the Thai
authority ‘fullpower to actagainstall organizations or individuals who were
suspected to be communist-oriented or to have relation with communism.” I/

W ith the restoration of the anti-communist act, all secret societies of both the
Vietnamese and Chinese people were closed down. Traveling Vietnamese were
checked and arrested.

The Geneva Accord on July 1954 divided Vietnam into two parts: the

Communist governmentin the North and Bao Dai’s government in the South.

WAt the beginning, the Vietnamese refugees were allowed to stay in Chiangrai, Nan, Uttaradit,
Loei, Nongkhai, Nak omﬁanom, Ubonratchathani, Buriram, Srisaket, Surin, Prachinburi, Trad,
Udonthani, Khonken, Mahasarakham, Roiet, Sakomakhom, Chaiyaphum and Kalasin. Later the Thai
%overnment restricted their living areato Non%khal,_Nakhompanom, Ubonratchathani, Srisaket,

donthani, lié_fgjonken, Sakomakhom and Prachinburi (Thanawan Boonwanna, 2002, p 80).

5 Ibid., p 80.

~ BThe |agt announcement on the living area of the Vietnamese refugees from the Ministry of
Interior on July 23, 1984, still limited the Vietnamese refu%ees from the Indochina War to the 10

rovinces of ongkhal, Ubonratchathani, Udonthani, Sakolnakom, Nakhonpanom, Mukdahan,

asothom, Prachinburt, Suratthani and Patthalung, (Thailand Ministry of Interior, Announcement of
T?anan()j’s Ministry ofInterior on July 23rd 1984, Re: Restriction on the living area ofthe Vietnamese
refugees).

! 7 Wirachai Naewbunnian, Policyfor Grantina Thai Nationality to Third-Generation
Vietnamese Refugees, National Defense College, Bangkok, 1992, p 6.
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In the Thai leadership’s view, the result of this Accord unwittingly accepted the
communist governmentofHo ChiMinh in the political world. The pro-Ho Chi
Minh refugees in Thailand were thence considered communist. W ith several
thousand Vietnamese refugees living in the country and a much larger number
ofRed Chinese (communist Chinese),18 Thailand saw itwas impossible to
preventacommunistinfluence in Thaisociety. Therefore, in order to protect
the nation’s security, in August 1954, Thailand signed the SEATO pact
(Southeast Asia Treaty Organization) with the hope that this treaty would help
defend the Kingdom from communist expansion in SEA. As aresultofthis
signing, when the US and other members of SEATO showed their intention to
use the army to forcefully haltcommunistmovements in Indochina and asked
for cooperation from Thailand, Thailand virtually had no reason to refuse.

In 1965, the American aid in Economic and Technigue Training turned
into military aid which helped to strengthen the Thai forces and security;19
Thailand, in return, agreed to let the US troops use her territory as a military
base for the Vietnam War. By 1968, 12,000 Thai soldierswere sentto Vietnam
battle fields marking the complete involvement of Thailand in the Vietnam
War.20

Since Thailand sided with the US in 1950, the Thaipolicy towards
Vietnamese refugees became more severe. Their severity especially increased
after re-imposing the anti-communist law, signing the SEATO pact, and the
activities of the Vietminh in Indochina reached a high pitch. Thai dailies
reported many Vietnamese were arrested and charged as communists.2l Prior to
this time, the charge for the Vietnamese refugees was mainly leaving the

restricted area without permission or having undesirable activities for the

___ BPhibul Songkhram noted in 1948 that there were more than 50,000 communist Chinese living
in Thailand. This number was 5,000 as estimated later by both Minister of Interior Phao Sriyanond and
Phibul Songkhram in 1954, gWﬂham G. Skinner, Chinese Society in Thailand: An Analytical History,
Cornell University Press, 1962, p 322). _ o _ _ o
‘YMakata Ma, Consequences of the Vietnam War on Thai Foreign Policy, thesis of California
State Unlvelrgléy, 1%?0, p12
w 101G, p. 14.

2L bid, p. 15
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nation’s security; after signing the SEATO pact, the charge changed to being a
communist,

By the 1960s, when communist infiltration was widespread throughout
the country, in order to protect Thailand from further communist influence, Thai
leaders pushed forward a nationalistic campaign, wishing to build up a strong
sense of nationalist sentiment among Thai people. In doing s, a repressive
anti-communist policy and an anti-Vietnam campaign were emphasized.

In addition to the law restricting the living area of Vietnamese refugees
and the suppressive anti-communist law, it is necessary to mention the law
granting Thai nationality to second and third generation Vietnamese. According
to Thai law, foreigners from all nations who came to Thailand needed to pay an
entrance fee and an annual tax if they stayed permanently in the Kingdom. But,
when the Indochina refugees flocked to Thailand, the Thai government viewed
their stay as temporary. Therefore, no entrance fee or registration was
demanded by the Thai authorities unless a refugee willingly paid it.
Consequently, many of the refugees were not registered. Later on, under the
anti-communist law, the Thai government had a special policy regarding
Vietnamese refugees, particularly the policy in granting Thai nationality for
Vietnamese refugees. 1fpriorto 1970, the children from Vietnamese refugee
parents who had an “Alien card” could apply for Thai citizenship, but on March
1970, the new regulation of the Ministry of Interior only allowed children
whose father or mother was Thai to apply for Thai citizenship. Following this
regulation, announcement No 337on December 13, 1972, ofthe Khanapratiwat

( )withdrew all Thai nationalities previously granted for children of alien

parents. However, this announcement did not include children whose father or
mother was a legal alien and a grandchild of Thai-born parents. As a result of
this announcement, 26,051 Thai national children bom of Vietnamese refugees
became children with no nationality.2 This announcement still was in effect
until the late 1990s.

2 Wirachai Naewbunnian, p 18-19,
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In 1973, with the Paris Peace Accord signed by the US, the Northern
government, and the Southern government, the costly War in Vietnam
apparently was coming to its end. Shortly after the Peace Accord was signed,
the US gradually reduced its military presence in Vietnam as required by one of
the articles in the treaty. This withdrawal sent a sign to its Allies to rely on their
own power and methods to preserve their nation’s security and independence.
Additionally, the movements of communists and Thai radical intellectuals and
students inside Thailand had reached its peak. The coup d’état in October 1973
divided Thai society into two distinct sides: the extreme rightists with a strong
anti-communist ideology, and the leftists comprising communists or pro-
communists with a faith in a democratic society.

Finally, after the fall of Saigon to Northern troops in 1975, Vietnam was
viewed as an influential communist country in the region. Therefore, when the
Thai dictatorial regime ofthe military government reestablished itselfin
October 1976, the anti-Vietnam campaign was stressed to strengthen the
government’s power and protect the country from communism through the
suppressing individuals or organizations that were suspected of being
communist,

The Thai government policy towards the Vietnamese refugees from 1945
to the end of Vietnam War, as previously discussed, changed according to the
political situation of the country and world. The Thai policy, initially, aimed at
limiting the living area of the Vietnamese refugees to certain provinces in the
Northeast of Thailand. This policy lasted until the government of Field Marshal
Pleak Luang Pibul Songkhram sided with the United States; this policy then
turned severe and suppressive for refugees who were considered by the Thai
authority as pro-Ho Chi Minh or communist-oriented.
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3.1.3. Impact of Thai policy on Vietnamese people and temples

in Bangkok

As previously studied, post, WW I, Thai law divided the Vietnamese in
Thailand into two distinct groups: the Old Vietnamese and the New Vietnamese.
But, socially the Buddhist Vietnamese community in Bangkok could be divided
into three groups.

Firstwas the Old Vietnamese who came to Thailand before the 19th
century. This group, though numerically small due to intermarriage with local
people, achieved a certain position in Thai society becoming Thai who fully
respected the Thai institutions of Nation, Religion and the King. They had very
few, if any, relations with the Vietnamese nation of Ho Chi Minh. But, some of
them still came to the Annam-nikai temples because “itwas a tradition
inheritedfrom our grandparents topay respect to a Buddhist sect which was
highly recognized by Thai Royalty in the past. 23

The second group consisted of the Vietnamese who came to Thailand
when France took Indochina after WW 1. They could be considered the Old
Vietnamese, and most had legal status. Many of them maintained relationships
with their relatives in Vietnam and did not conceal their pro-Ho Chi Minh
attitude. Therefore, they were sympathetic towards the Vietnamese refugees
and were always helpful to them. People ofthis second group went to
Vietnamese temples because there, they could meet other Vietnamese people
and consult Vietnamese monks like Cu Ba and Father B4o An. The third group,
copious in number, was made up of people who came to Thailand since 1945
with or without legal status (Alien card). In Thai law, they are refugees or New
Vietnamese. They came to Bangkok to earn a living and some also performed
activities to help the liberation movement in Vietnam. The reason this group
came to Vietnamese temples was, on the one hand, to receive assistance from
the temple as well as the community of Old Vietnamese and, on the other hand,
to stage political activities such as collecting money from Vietnamese people to

& Froman interview with one Khun Ying of Vietnamese origin who married an ex high
ranking Army officer in 16t August 2005.
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send to Vietnam and organizing Vietnamese festivals like National Day,
Vietnamese New Year, and Revolutionary Day. Nevertheless, many of them
went there for ritual ceremonies as well.

Adding to the group of Indochina refugees, after the fall of Saigon (Ho
Chi Minh City) in 1975, a great number of Vietnamese from the South escaped
to Thailand. They were sent to refugee camps to wait for resettlement in a third
country. While waiting in Thailand, many ofthem escaped from the camps and
came to Bangkok.24 Thai newspapers during 1975-1976 reported daily arrests
of Vietnamese refugees in Bangkok. Though these new refugees in Bangkok
did notjoin with the Indochina refugee group in terms of forming a community,
they are considered as belonging to the 3rdgroup because ofthe shared illegal
status.

The foregoing study about the Thai policy towards the Vietnamese
provides the background ofthe Thai government’s policy. Though this policy
seems to be aimed at the Vietnamese refugees living in the Northeastern part of
Thailand, it drastically affected the Vietnamese in Bangkok in many aspects.

The farthest reaching Thai policy towards the Vietnamese refugees in
Bangkok during this period was the restricted law on their living area. Though
the Thai government revised its law on the living area ofthe Vietnamese during
this period, none of these revisions allowed the Vietnamese refugees to live in
Bangkok. However, many Vietnamese refugees escaped their restricted area
and came to Bangkok. They came to Bangkok simply to seek a better life.5
Thus, by law, their coming to Bangkok was illegal. The illegal status of these

24.0n November 21, 1976, the Thai Ministrg of Foreign Affairs officially revealed the number
of refugees from Indochina: 79,689, 23,028, and 8,036 (from Laos, Cambodia and Vietnam
respectively), totaling 110,753, The number of the refugees accepted by third countries was 34,387
(15,674 Léctians, 1942 Cambodians and 6,771 Vietnamese). Left befind were a total of 76,366
refugees from |aos (64,015) and Cambodia gll,OS%). It should be noted that the total number of
Viethamese refugees coming to Thailand up to 1976 was 8,063 of whigh. 0 B?ﬂ'ld I’tfi for a third
country; the rest (1,292 refuigees) were not discussed in the report, /
2_/2519/29_rtJ.5%. The most common supposition is that those Vietnamese had escaped from the camp and
mingled with Thai society. _ o _ , _
5 When the Central Office of Registration for Vietnamese reque_es was set up in 1951, the first

survey of this office revealed the figure 0f45,000 Vietnamese refugees fiving inall 31 provinces of
which only 30,000 had an Alien licénse. (Thanawan Boonwanna, p 85).
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refugees compelled them to go into hiding, causing negative impacts on the life
ofthe refugees as well as the future oftheir children.

One Vietnamese, who has lived in Bangkok for more than 40 years,
recalled her memory ofthose days:

"'Our life in Udonthaniwas very hard. Thus, we decided to come

to Bangkok to seek a better life. People like us, who would like to

come to Bangkok at that time, usually had their relative or

someone whom they had known before receive them. Those people,

however, were members ofthe local communist cell directly or

indirectly. Butsince mostofthosepeople ’ status was also illegal

in Thai law, thus, they could not help — much except with some

initial assistance such asfinding a temporaryjob or a shelter. We

had to move aroundfrom oneplace to another hecause we were

afraid ofbeing caught by the Thai authority. "%

Towards the end ofthe Vietnam War, the refugees, who escaped from
their restricted area, coming to Bangkok, increased significantly. In the
meantime, the number of the Vietnamese refugees living in controlled areas
decreased considerably. Wichian Withyopat, The Head ofthe District of Thabo
(Nongkhai province) disclosed to a reporter ofthe Daily Time on February 10,
1976, that

“There were about 500families of Vietnamese refugees in Thaho

district. Eachfamily would have at least one new born baby

within 3yearsfrom 1973 to 1976(as the birth rate ofthe

Vietnamese refugees was quite high). Thus, multiply this with 500

families, there would be 1,500 new born children ofthe refugees

living in Thabo. Butthefactwas that there was no registrationfor

the refugee ’ new-horn children. Those children were sent to Thali

families and were registered as Thai national children. Worse

5 Fromap interview with a Vietnamese woman who came to Ban?kok inthe late 1960° , Ba
Nga is now living with her husband. She has four children who are all married and five separately. Her
children can not Speak Vietnamese, but can understand a little. Her grandchildren can not speak nor
understand the language of their grandparents.
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than that, when the local authority asked the refugees to take a

photo in order to make new cardfor them, we discovered that 100

Vietnamese refugees were missingfrom the district. This was,

because there was a group of Thaipeople who came to the District

Office to make the ID card. When they got the Yellow card

(temporary card while waitingfor the official one), they sold it to

the Vietnamese refugees atprices rangingfrom 500 bahtto 1,000

baht. Those refugees, once they got the yellow card, surely went to

Bangkok or otherprovinces. "2/

The case of Thabo, to some extent, tells how the Vietnamese refugees managed
to gain legal status and gain Thai citizenship.

Nevertheless, excluding the very few refugees who could manage to have
Thai citizenship, most ofthe Vietnamese refugees who came to Bangkok during
this period had no legal status. Thus, they had no right to find a good job,
especially an official joh.28 According to my survey, the jobs these refugees
usually performed were as a small retailer, dressmaker, or labor employee in a
Thai or Chinese shop.

In regards to the refugee’s education, due to their illegal status, they were
not allowed to open their own private schools. As aresult, their children were
educated mainly by small classes at the elementary level organized among
themselves for a short period oftwo to three years.29 Later, when the
government of Phibul Songkham ended in 1957, refugee parents in Bangkok
could send their children to Thai primary school. But most of the parents
preferred to send their children to temple schools because they believed that the
regulations in temple schools were less strict than in government schools.d)
These schools, however, could only provide a basic education up to grade 4 or
grade 6. The consequences of the Thai policy of this period put Vietnamese
refugees at a great disadvantage. The Vietnamese refugees during this period,

2/ National Archl nd [.2{2529
/Z\BIFeterAlPlool éﬁ@ﬁmmﬁwmlm D 1415
bid., p 11-1

Dlbid, p B
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as a result, received little education in either Thai or Vietnamese. The
percentage of the refugee’s children who went to high school was only 1% in
Thailand.3l The illiteracy ofthe generation from 1954-1974 was a disadvantage
which has influenced their life. Realizing the importance of education for their
children’s future, the refugee’s parents sought out higher education for their
children, which were accredited by the Thai government, no matter what the
cost. In orderto have all the required documents to attend Thai school and
university, such as a birth certificate, house registration, and especially Thai
nationality, some of them had their own children adopted by a Thai or Chinese
family.2 Those children, after graduating from Thai school and university,
received work in private and government organizations with some even
becoming high-ranking government officials. But, because they concealed the
truth oftheir origins from the beginning, they continue to hide their Vietnamese
origin, pretending not to have any relation with their compatriots.3 Since they
went to Thai schools and received a Thai education, the children of the second
generation behaved like Thai and spoke Thai better than their mother language.

The other group of refugee children, who were not adopted by a Chinese
or Thai family, experienced a harsh daily life. Their experience was different
from the Vietnamese in Northeastern Thailand, where the refugees lived in their
restricted area, had their own community and could openly express themselves
as Vietnamese; the refugee’s children in Bangkok, due to their illegal status, had
to conceal their Vietnamese nationality. Moreover, in the Northeast, education
was taught amongst themselves by Vietnamese teachers.34 Thus, the percentage
of Vietnamese-language capacity ofthose Vietnamese children is much higher
than the Vietnamese children in Bangkok. As a result, many second-generation
refugee children in Bangkok cannot speak Vietnamese fluently and have
comparatively little knowledge of their homeland in Vietnam.

3 Wirachai Neawbunnian, 1992, p 26.
2 Personal interview.

e Bool G el Vieraese Regges te Al 1142
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Living with an illegal status and witnessing unequal treatment of their
parents by Thai officers greatly impacted them. They saw that their parents
could not find a good job, nor read or write Thai correctly and, worst of all,
were suspected by the Thai police to be communist-oriented activists.
Therefore, those children did not feel proud to express their Vietnamese origin
when they grew up. Refugee parents, for their part, tried as much as they could,
to teach their children the Vietnamese language and remind them of their
homeland. But since those parents had to work very hard to earn their living,
the time they could devote to their children was limited.% Furthermore, outside
the family, the children had no chance to speak or exchange with other children
because they were afraid of being known as having Viet origin.

Concerning their spiritual life, since there was no official place for them
to go and meet each other at that time, the Vietnamese temples seemed to be the
only place recognized by the Thai government for a Buddhist layman. Due to
their illegal status and their harsh daily life, although the majority claimed
themselves Buddhist,%the Vietnamese, according to my survey, did not go to a
Buddhist temple frequently. They preferred to go there only on Vietnam’s
special days such as Tét (The Vietnamese New Year), National Day, National
Revolution Day, Ho Chi Minh’s birthday and a few other important Buddhist
days to meet each other. Temples that they frequented were only the temples
where there were Vietnamese monks staying such as Tu Té (Wat Lokanukro)
and Canh Phuoc (Wat Samanam Boriham).

Being afraid that a gathering of Vietnamese refugees might endanger the
government’s security, the Thai government tried to limit or, sometimes,
interfere with their activities, especially during the second regime of Phibul
Songkhram: in order to get closer to the US Alliance and to protect the country
from Communist invasion, Phibul’ government applied very strict laws on the

JPersonal interview. _

_ JRegarding the religion of the Vietnamese refugees, the result of the survey on the _
Vietnamese people in Bangkok showed 80% of the Vietnamese refugees claimed thémselves Buddhist,
10% are Christian while the remaining 10% claim no religious affilidtion, Therefore, it would appear
that most of the Vietnamese refugees 1n Bangkok are Budahist. The Christian Vietnamese, according to
the survey, mostly belong to the OId Vietnarhese or Yuon Kaw.
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Vietnamese refugees. Vietnamese refugees were followed by secret agents if
they were involved with other communist-oriented refugees.d Temples were
frequented by police to check whether they concealed weapons or other support
for the communist movement.3 The Thai government required secret agents to
keep an eye on the movement ofthe Vietnamese refugees in Bangkok,
especially at Vietnamese temples where they usually gathered. Consequently,
until the end ofthe Vietnam War, the temple’s followers, including both Old
and New Vietnamese, for the sake of their safety, avoided getting involved with
the temple’s activities. Their children, therefore, had very little relation with
Vietnamese temples. After Master Binh Luong (Cu Ba), B4o An and dng
Quyén, no further Vietnamese monks were found in the Annam-nikai order.
The temples were replaced by Chinese-Thai or Thai (mostly Northeastern Thai)
monks. These monks, due to different backgrounds and cultures, could not
speak Vietnamese nor understand Vietnamese people well enough. Thus, the
adherence ofthe Vietnamese community failed.

|f the reason for going to Vietnamese temples was gathering together to
chat and exchange thoughts with their compatriots or consult Vietnamese
monks, now they seldom went there because firstly, there were very few, if any,
Vietnamese people going to Wat Yuon; secondly, they could not find a monk
who could speak Vietnamese there to consult. Thus, they no longer find the
Vietnamese atmosphere there,

Concerning the group of Old Vietnamese, since Thailand joined the US’s
alliance, especially after the SEATO pact, Thailand, in order to demonstrate its
good intentions, worked hard on its anti-communist stance. Consequently, the
communist-suspected Vietnamese were followed and arrested at any time.40
Vietnamese houses and temples were frequented by the Thai police. The Old
Vietnamese, who came to Bangkok since early Rattanakosin, were almost

' Personal interview with Vietnamese refugees in Banqkok. . _

- BPersonal interview with Chao Kana Yai (Chief Abbot of Annam-nikai) and Senior abbot
from Cannh Phucfc temple (Wat Samanam Bonham).

B Thananan Boonwanna, 2002, p 92

)Personal Interview.
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completely assimilated and maintained no active connections with the New
Vietnamese. Some ofthe other groups of Old Vietnamese, who came to
Bangkok during the first French domination, still kept relations with the New
Vietnamese. Others, seeing the repression that the New Vietnamese suffered
from Thai policy, decided to keep their distance from the group of new
Vietnamese. Some of them, for the sake of their security, tried not to have any
involvement with the New Vietnamese. They distinguished themselves from
the refugees and did not want to be understood as having a Vietnamese identity.

The success of the Thai anti-communist law and the anti-Vietnamese
campaign drastically affected the refugee’s life. The negative sentiments
towards the Vietnamese still lingered until the mid 1980s when Likhit
Dhiravegin conducted a survey in December 1984 to examine the national
sentiments within Thai people and leadership.4L The Vietnamese ranked the
most distrusted nationality among ten nationalities of Westerners, Japanese,
Indian, Chinese, Malay, Burmese, Vietnamese, Cambodia, Laotian and Thai.

The anti-communist law and other special policies aimed at the
Vietnamese refugees in Thailand made the first group come to Vietnamese
temples less and less because they did not want to be followed or implicated as
being involved with communist Vietnam by the Thai authorities. Especially
after the Vietnam War, prejudice from the anti-Vietnam campaign made the
second Vietnamese generation living in Bangkok and the newcomers not want
to express their Vietnamese heritage.

In the past, the unity and solidarity among the Vietnamese in Thailand
was aimed towards the nation’s liberation; now, with this purpose achieved,
they had no need to be involved in political activities. Adding to that, the
number of Vietnamese coming to Bangkok, lawfully or unlawfully, after 1975
increased. They mainly belonged to the second and third Vietnamese
generation. Witnessing the ups and downs of their parents during their
childhood, the children and grand children of the Vietnamese refugees only

Likhit Dhiravegin, I\H]a"ahsmadﬂe&atemﬂeﬂad Research Center of the Faculty of

Political Suence Thammasat Unlver3|
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wanted to peacefully earn their living. Thus, they chose to hide their
Vietnamese origin, not daring to go to Vietnamese temples openly. When they
felt being Viet (or being called Yuon) in Thai society was not welcomed (It does
not mean that they did not feel proud of their Viet origin, but they had to
conceal it), the Vietnamese in Thailand chose to hide their origin from Thai
people.

In regards to Annam-nikai temples, due to the Thai policy and the
treatment received from Thai authorities such as searching temples and
questioning people, Thai monks ordained in Annam-nikai did not want to get
involved with the Vietnamese community. fthey did, it was just only with the
first group of Old Viets. Annam-nikai monks, especially the present Chief
Abbot of Annam-nikai, practiced a neutral policy towards the Vietnamese as
well as the government of communist Vietnam.

The situation of Annam-nikai temples and monks in this period, as
recalled by the abbot of Quang Phudc temple (Annamnikairam temple at Bang
Po), was pitiful. Monks had to bring amulets with them whenever they went out
ofthe temple. The Thai government sent authorities to almost all Vietnamese
temples to search for underground hideouts. Though the monks tried to explain
to them their political stand point, the authorities never listened because they
held a prejudice towards everything concerning Vietnam. Thus, all the Annam-
nikai monks could do was to be patient. Being Phra Yuon (Vietnamese monks
as translated in Thai language, even though they were not Vietnamese monks
and had no connection with Vietnam) meant enduring hardships. Thus, some
monks dared not to call themselves Phra Yuon in public, but Phra Jin (Chinese
monk), though they knew that was incorrect.22

The previous study argues that the policy of the Thai government during
this time is considered the main factor forcing the Vietnamese refugees in
Bangkok to hide their origin and adapt to the larger Thai society. But, at present,
with the end of the Vietnam War 30 years ago and the Cold War is no longer an

b Summarized by the author from JAMPOY on 5t September 1993, Cited in
Sonctee Nathalang, 1664, p 1L NBMETEREY o S Sep
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issue of world politics, the Vietnamese in Thailand still kept hiding their origin,
not coming to Vietnamese temples. Thus, itwill be unfair to consider the Thai
policy as the only reason of adaptation. Because, despite how severe the
political situation was, legislation could only affect external behavior. If
Thailand and Vietnam did not have similarities in custom, beliefand culture, the
process of adaptation/integration probably would not have occurred as fast or as
deep. Therefore, a comparison of the key values and ideology of Vietnamese
and Thai people will be examined hereafter to explain the internal reason for the
smooth adaptation of the Vietnamese refugees in Bangkok.

3.14. Cultural similarities between Thai and Vietnamese people

Having the same background as a water-rice culture, Thai culture shares
many similarities with Vietnamese culture. Both countries were animistic
before Buddhism was introduced. People in both countries worshiped god (Troi
or) and many other spirits (Than).

A long time before Buddhism was officially introduced to Vietnam,
Vietnamese people had heard about a “Buddha” (Phét) with a great heart of
benevolence that would come and help all the beings in this world when they
needed it.43 Therefore, when they confronted difficulties, besides god (Troi),
Vietnamese people prayed to Buddha (Phat) as well. “Lay troi lay Phat” or
T rui Phat” was their frequent prayer when they were in trouble which means
“Thank god and Buddha.”

Also, Thai people had a strong beliefin god ( ,)orghost( ).

There are ghosts and gods everywhere: ghost of the house, ghost of the garden,
ghost of the tree or god of the place ( ). When Buddhism came to Thailand,

this belief did not disappear; on the contrary, it has combined and coexisted

9.3, 2 17en Ngoc Them, Tre Basicsof Vietnermese CUKUIR Education Publisher, Hanoi, 1999, p
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with Buddhism, especially in rural areas where people still believe and practice
the old way of worshipping.4

Beside the old beliefof animism, cosmological and astrological beliefs
have been around for a long time, influencing people’s life in both countries,
This can be seen in the belief of “fate,” “soul” (or spirit), “luck,” and “one’s
leading star” for example.

Vietnamese people use “fate” (So or So phan) to explain one’s bad or
good luck: “Xau so™ (bad luck), “So do" (good luck), “Tuy so™ (It’s up to fate).

In the same way, Thai people use “ " (fate) to explain everything (bad or

good) that happens unexpectedly to someone.% For example: me

or " which means “bad fate” (bad luck), “good fate” (good luck), and

“it’s up to your fate,” respectively.

In regards to “soul” or “spirit”, although Thai people believe in more
spirits than Vietnamese people,46people in both countries share the same belief
that a spirit is an immaterial part of a human being. Thus, when someone faints,
the Vietnamese usually call loudly for the “Hon” or “Via” (soul and spirit) to

come back to the body; while to the Thai people, whena* " (spirit) has gone

away, they also call it back to its human part.

As well as Thai people, Vietnamese people believe in “may” or “may
man” which means “good luck.” In Vietnamese language, there are many
expressions concerning this belief such as: “May hem khon," which means one
can win without skill or knowledge because of his or her good luck; “Tré may
ru iwhich means “The game of chance.”

Cosmologists and astrologists in both countries wield the belief that
human fate has a relation with the time and date of birth and the circulation of

44 Seri Pongpith, Ghost, TeminTha Suwanna Satha-anand INuangnoi
Boonyan?t)e (ed), Chulalongkom Untversity, Bangkok, 1892, p 66.

Suwanna Satha-anand , Nuangnioi Boonyanate (ed), 1992, p50. . . y

& The Vietnamese beligve that & human being has 3 souls and 7 spirits (for men) or 9 spirits

(for women), while in different Thai beliefpeople have 32, 40, 99, or even 100 spirits corresponding
with different parts of the body. (Nuangnoi Boonyanate, 1992, p 77).
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the stars, especially the 12 leading stars at the 12 comers of the sky which
symbolize the 12 horoscopes of human heings. This can be seen every year
during the Star worshipping ceremony of Annam-nikai temples.

Concerning moral and social influences, Thai and Vietnamese people
also share a great deal in social beliefs such as morality, the leading role in
family, and Buddhist beliefs.

Due to extended Chinese domination, Vietnamese society received the
influence of Confucianism and Taoism, especially in regards to the leading role
of men. Consequently, in the family, the father was always the leader while the
mother was the follower. Ifthe father passed away, the leading role was
transferred to the eldest son. The saying “Tqi gia tong phu, xuat gia tong phu,
phu ti tong  ?,would be a good example for the men’srole in Vietnamese
society; this saying literally means that at home the woman has to follow her
father; after married, she has to follow her hushand; and if the husband passes
away, she has to follow her son. Likewise, in Thai society, Dr Nuangnoi

Boonyanate has cited the definition of * "as “Afamily (big or small)

means children and wife together, with the husband as the ruler,”4 This
definition clearly demonstrates the leading role ofthe men in Thai families.

In terms of morals, the word “  "or “on hué” (gratitude) is widely
known in both the literature and daily life of Vietnamese people. In their
vocabulary, this word is found combined with many verbs - “Biet cm” (to be
grateful), “Chiu cm”, “mang cm” (to owe someone a debt of gratitude), uTra cm”
(to show/pay gratitude towards someone) - to remind people to live with love

and gratefulness. Similarly, the word * " (gratitude) is also found in early
Thai language as a key word underlying Thai moral values.
Finally, in regards to Buddhism, it is impossible to talk about Buddhist

ideology without mentioning the beliefin karma. IfVietnamese people believe
in “Do good receive good, do evil receive evil” or “Nghiép” and “Nghiép

7 Ibid, p 43,
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chudng” (karma or karma from previous life) to explain their fate, Thai people
hold the same faith. According to the Venerable Doctor Mettanado Bhikkhu,
more than 70% of Thai Buddhists are karmic.48 Thai people learn that karma,
the result of their previous lives, will indicate their happiness, longevity, or
fortune in this life.4

Besides the similarities in culture and beliefs, it is necessary to mention
the characteristics of Vietnamese Buddhism. According to Professor Tran Ngoc
Them - awell known academician in Vietnam - when Buddhism came to
Vietnam, the Viet people received and adapted it to their own belief and
ideology. Therefore, in Vietnamese culture, these two belief systems integrated,
becoming the basis of Vietnamese culture. Consequently, Vietnamese
Buddhism has basically three main characteristics: the combination of many
beliefs and religions (in most of Vietnamese temples Buddhism, Confucianism,
Taoism and other local gods and heroes were worshipped together); the
femininity (this characteristic can be seen in the worshipping of Bo