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Abstract

Thailand’s
 political arena is fraught with conflict in both the national and grassroots levels.  Concomitant with Thailand’s 12th military coup, I explored 
the issues of conflict and resolution at an urban poor, small-scale level in Bangkok in two communities and identifies… (outcomes
).

  (i)A former squatter community that has organized itself to acquire land rights, but continues to struggle with long-term conflict over managing the shared land resource.  (ii) a house church network scattered around various urban poor communities.  It has struggled with declining numbers and a leadership shifts. 

Deep-seated conflict is generally caused by disagreements over financial management, propagated by gossip, and is rarely directly addressed since people do not think change will result from confrontation.  In the slum community, as crisis erupted, confrontation and community-building occurred.  However, in the church network, while issues were directly expressed, change or reconciliation did not occur despite the house church’s Bible study series on peacemaking and reconciliation.  
It
 was concluded: Two of the reasons why reconciliation occurred in one but not the other, are most likely due to stronger motivations and key leaders.  The deeper the vested interest in the shared resource of any given member and the higher threat a conflict poses toward the community members of a community contribute to stronger motivations to reconcile.  The other crucial ingredient for reconciliation is the leadership of at least one respected and visionary leader who can challenge the community to address conflict and promote unity

. 
Based on these issues it is recommended….
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1. Introduction

A Beginning

Rumblings

There are symptoms of disturbance in the hearts and minds of Thailand, presently.  Perhaps the term, disturbance, connotes too great of an unrest and Thai people might choose to call the feeling uneasiness or uncomfortability.  Uncertainty in the political arena, economic fluctuations, and deep social divides attest to this sentiment of disturbance, rumblings that reverberate nationally.  Personally, despite Thailand’s steady economic growth as an upper-middle income nation (WorldBank, 2014), I have been petitioned for financial help and loans more regularly in the last year than in my previous six years of living in an urban poor community in Bangkok.  Discomfort at an individual and micro-social level have also become apparent through casual conversation and discussion.  Several months ago, a close, seasoned Thai pastor with a devotion to prayer asked, “What do you sense in the hearts of Thai people?  I feel that behind peoples’ smiles, there is a palpable sorrow.”  I and the other people in the conversation nodded knowingly in agreement; she articulated sentiments that we were conscious of, but had not yet been verbalized.  

The stirring and hushed grieving of the present begs questions of the future.  Will present unease metastasize into violence, insecurity and unresolvable crisis?  Will dark clouds bring devastating storm?  And subsequently, how should we respond?  Thus, the task of Thai leaders is to prepare a people for what is ahead and walk in step with present circumstances.            

The Search for a Question

This thesis comes on the tail-end of my seven-year term of serving incarnationally in an urban poor community in Bangkok.  Starting a project in my last months of closing out my work and ministry in Bangkok before a sabbatical year caused me apprehension about the commitments and the issues to be explored.  Knowing my time and resources were limited and that I only had from January to July for research, I prayed about direction in what topic to pursue, how to tie it into my existing work with my organization and my community, and how it could benefit others continuing work after I went on sabbatical.  As I spent several sessions of time listening in prayer, there were a few disembodied thoughts floating around, but nothing that seemed solid.  On February 2, in prayer, I sensed that God said, “Wait until you talk to Noon.”  

Siriporn Sawangsuk, whose nickname is ‘Noon,’ is a young and engaging leader in the Thai Church.  She was raised in an urban poor community in the Ladprao district, became a Christian in college, and has been an active leader in students groups and in her church.  She is a very confident and dynamic leader who experiences God’s direction in deep spiritual encounters, often through dreams, weeping in prayer, and “words of knowledge.”  I met her in the beginning of 2013 and began partnering with her as she felt led to focus her ministry in her community.  Around midnight on February 2, I received a message from Siriporn telling me that she had a dream about me.  Feeling led by the Holy Spirit, Noon agreed to an appointment to meet and exchange thoughts and ideas (Regarding thoughts regarding the spiritual realm in this project, see Addendum).  

Our conversation bounced from topic to topic while we brainstormed through issues relevant to urban poor communities and the Church’s involvement.  However, through the discussion, a few notable points emerged:        

1. Communities are not without resources.  In both Siriporn’s community and the communities I was familiar with, there were functional governing councils, good relationships with involved local government officials, local NGOs, local religious groups, and even private corporations.  Both internal and external resource pools are available to any given community.  The financial, social, political, and spiritual resources available to a low-income community in Bangkok are quite rich and diverse.  

2. Different groups do not work together.  Most likely not due to a lack of ability, various groups have not individually made any effort to collaborating or cooperating to outline a plan for development for a given community.    

3. Perception of resources.  As we discussed the reasons why the resources do not make a lasting effect in the development of community members or the community as a whole, we began to talk more of specific cases and families for which the input of additional outside resources.  The members of a community and outside groups involved seem able to be classified under two rubrics: Resources and Attitude in giving.  

1. Regarding Resources, a given person or group is perceived as having resources or not.  Interestingly, the perception is often quite commonly held throughout the community (including self-perception), meaning that possession of resources appears to be an objective concept.  This designation in itself does not have a social value assigned, so that whether one possesses resources does not affect how one is relationally regarded within a community, largely remaining a personal issue.  Having resources is not an entirely neutral classification, however, for the possession of greater resources, earned honestly, are correlated to personal virtues and karmic
 merit.  Earned dishonestly (i.e. illicit drug trade, etc.), possession of resources is regarded as consequential and rather behavioral factors dominantly determine one’s virtue ethics and karmic status.  Nevertheless, the judgment placed on the individual according to his resources is expressly personal.       

2. Secondly, Attitude in Giving refers to the willingness one has to share her resources with others.  However, it does not appear to necessarily correlate with whether one is resource-rich or resource-poor.  Regarding the Attitude in Giving, people are categorized as ‘Givers’ or ‘Non-givers.‘  Givers are those who are perceived (by self and/or others) as people who share their resources with others who are either dependent or in greater need.  Non-givers are those who are perceived as those who receive from others and who do not share of their resources, whether economic or human.  According to one’s attitude in giving, social value is judged in relation to others.  A generous attitude in giving demonstrates a higher relational ethic, irregardless to the means in which those resources were acquired and always positively contribute to the individual’s karmic merit.  In one example, a poor woman migrated abroad as a sex worker and upon returning home, distributed finances to relatives and neighbors.  Her work, that is, the means of garnering resources, was regarded as negative action, but her generosity in distributing finances was regarded as positive action which outweighed the negative.  Thus, Attitude in Giving effectively defines one’s ethical merit in both personal and social arenas. 

4. Rigid roles, dynamic feelings.  Within any given community, the relational stratification is generally static, so that there is little change regarding either perceptions or relational interactions.  Pertaining to the strata of the two previously described rubrics, for example, relationships between “Givers” and “Non-givers,” once established, will persist over time.  In Thai culture, this type of relationship is widely referred to as a patron-client relationship (rabop upatham).  However, with the added factor of time, if roles and behavioral dynamics of the relationship persist, the subjective feeling variables will inevitably change.  Because the Attitude in Giving determines socio-behavioral roles, Givers and Non-givers engage in a giver-receiver dynamic that begins with a mutual agreement of positive subjective feeling on both sides.  But, these same repeated interactions over time create negative subjective feelings toward the opposite side.  In present day emotional psychology, this type of relationship could be called co-dependency, or in development (economic, social, or political) language, simply dependency.  Alan Johnson (2009), in his study on leadership within Thai slum communities, describes this type of relationship in the contexts of reciprocity, obligation and respect:

While the act of giving creates a bond of relationship and sense of obligation, all acts of giving are not equal.  It is the persistence over time (expressed as liang brajam [consistently giving]) that can move the relationship between a social superior and inferior from one where there is bunkhun [gratitude] and the feeling of kreng jai (polite deference) on the part of the inferior to a patron-client relationship.  A single, temporary expression of goodness and help establishes a relationship but without the sense of depth of obligation. (p. 100)  

As Givers and Recipients, the negative subjective feelings that develop over time cause both sides to diverge from one another, feeling less intimacy and benevolence.         

1. For Givers: 

· Feelings of bitterness develop as they feel their goodwill is exploited or reciprocated with disdain.  
· Expectations for the Recipients to develop and sustain themselves are met with disappointment.  
· Frustration for not seeing any change from their acts of generosity and kindness.  
· Growing resentment towards Recipients because of a lack of reciprocity.      
2.  Non-givers/Recipients: 

· Feelings of bitterness, lack of decision-making power or influence.  
· They perceive that the expectations placed upon them are unreasonable and manipulative; the acts of kindness and generosity are not given in genuine goodwill.  
· They resent Givers who they see as self-righteous, because they sense that Givers judge their moral character.    
These feelings of discontent are not expressed to one another, but often to third-party peers and via gossip.  Unfortunately, unaddressed, these negative feelings continue to cause the two parties to diverge relationally, both in shared expectations and hopes as well as in feelings of intimacy and goodwill.  One side will not be able to understand or sympathize with the other and will harbor feelings of animosity.  Once feelings become overwhelming and the divergence between Givers and Receivers are too distant, the emotional strain will lead one party to initiate a complete break of relationship.  

As we continued to discuss these relational patterns, we could observe its prevalence in a variety of arenas: between the community and politicians, between NGOs and community groups, between faith groups and the community, and even between community members themselves.  Furthermore, it seemed that the pattern of relational breakdown negatively affected the development of a community itself by causing the influx and circulation of resources within a community to cease.  It appears that the acquisition of resources for a low-income community (or individual, for that matter) is not exceedingly difficult, but rather quite readily accessible, yet the challenge is in sustainability of influx and management mediated
 by healthy relat[image: image1.png]
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ionships.  We wondered: Could it be that the greatest challenge in development in Thailand is in managing healthy relationships? 

Particularly in the field of development, the subject of establishing healthy partnerships in the context of resource distribution is of preeminent importance in discourse and research.  Popular books, such as When Helping Hurts (Corbett, 2012), warn of the pitfalls of dependent relationships and the obstacle to development it proves.  However, there are few resources available for the mediation of present resource-based conflict, especially before a major relational rift or social breakdown.   Particularly, reconciliation methods related to the themes are necessary for continued growth and effective use of resources: addressing lack of collaboration between groups, perception of resources, and the rigidity of giving/receiving roles in the face of shifting feelings. At the first signs of relational strain and distancing or after a relational breakdown, there are few potential interventions and indigenous prescribed methods of conflict management.  Consequently, the search for the missing cog in the development process revolves around the question: Are there Thai processes
 of reconciliation that would facilitate individuals and communities in resolving disagreements and addressing conflict?         

I will research this question on a localized conflict within an urban poor community, which is a small subgroup within larger society.  Because of its independent system of governance, it engages in its own political processes and dynamics of elected officials and management of budgets and resources.  The dynamics of an urban poor community parallel similar social patterns, economic complexities and political dynamics on a national level.  This micro-level analysis will highlight issues of conflict and reconciliation processes that may illuminate potential solutions on a broader societal level.      

The Social Ethics of the Gospel

The discussion of conflict resolution, reconciliation, and mutually respecting interaction may be classified under the realm of social ethics.  Social ethics refer to the general codes of conduct, that is, the moral or philosophical principles of social interaction of a given culture.  In exploring the specific social ethics of resource-sharing in Thailand, I also consider the framework of social ethics of the Gospel, which can be regarded as universally applicable for all cultures.  How does the social ethics of the Gospel intersect with relational codes of conduct of Thailand?  

John Yoder (1972), writing on Christian social ethics in The Politics of Jesus, challenges modern ethicists “who have assumed that the only way to get from the gospel story to ethics, from Bethlehem to Rome or to Washington or Saigon, was to leave the story behind. (p.25)”  For Christians living and acting in secular present society, the tendency may be to compartmentalize the social ethics of secular vs. Christian sub-culture, differentiating the codes of conflict between realms.  But, may it be, that in consideration of Jesus‘ incarnation as “normative man,” his story is of eminent significance regarding human and social ethics?  For, as he embodied humanity to announce a Kingdom, a socio-political order, in the world, he introduced the integration of the “Kingdom of God” with the “Kingdom of the world.”  

Truly, too often, the screaming issues in the socio-political realm are relegated to “the world” in the eyes of the Church.  The Gospel is seen as having little consequence in the social sphere and our role as the Church seems unwanted.  Understandably so; the Church has too oft participated in society in oppressive and heavy-handed means: justifying violence and economic exploitation, turning aside from those in need, and raising its voice in a hypocritical and self-righteous tone.  Those who are more socially conscious are wary of interacting with secular society with an overbearing hand and often choose action in silence, that is, acting in accordance with the Gospel, yet muzzling a proclamation of this Gospel.  We would do well to heed the exhortation God gave to Cain, “Why are you angry?  Why is your face downcast?  If you do what is right, will you not be accepted? (Gen 4:6,7a)”  As members of society, the Church as an incarnation of the Body of Christ, ought to partake of this social Communion Table, as well.  

Along the vein of the Church’s role in society, in Exclusion and Embrace, Miroslav Volf (1996) emphasizes the “hybrid nature” of the Church in embracing society and peoples and refusing injustice and oppression.  He writes, “the will to give ourselves to others and ‘welcome’ them, to readjust our identities to make space for them, is prior to any judgment about others, except that of identifying them in their humanity...As I stress the priority of the ‘will to embrace,’ my assumption is that the struggle against deception, injustice and violence is dispensable.”  Applying her life in an incarnational manner as Jesus, and death concordantly, the Church ought sacrificially give herself in the socio-relational arena for the benefit and reform of society.    

Insofar as the Church has been called to embrace society and to struggle against injustice, she has been equipped with gifts and charisms to this end.  I suggest that the Church’s hybridity in society to “embrace” and “exclude” is through its paramount role as prophet.  For the prophet is acutely aware of the brokenness of the current while challenging people to redirect their course to a more just and reverent path.  Specifically, individuals with the gift of prophecy are described to have the capacity to deliver truth, publicly, either of a predictively or situationally for the purpose of correcting by exhorting, edifying or consoling of God’s truth (Clinton, 1998).  Subsequently, regarding the movement of the prophetic, Brueggemann (2001) hypothesizes that the “task of prophetic ministry is to nurture, nourish, and evoke a consciousness and perception alternative to the consciousness and perception of the dominant culture around us. (p. 3)”  The Church, as a body incarnated within society, therefore, may foster and host prophetic communities and movements that both criticize the status quo of dominant culture as well as energize toward a new redemptive future.    And perhaps, in light of the present crisis of social and relational breakdown in urban poor communities and the strain and disturbance at a broader societal level in Thailand, the Church may have an alternative consciousness and invitation to a new story.             

We are pressed to ask then, as members of the Church of Jesus: What is the prophetic voice of the Church in Thailand to issues of Reconciliation?

I suggest that the prophetic voice in Thailand is not one-sided, merely “exclusion” nor “embrace”, but rather embodies the hybrid nature of the two in tension.  Leaders who have acted unfairly or unjustly, need to be challenged to stop those practices and to choose to exclude them from the system of governance.  And regarding embrace, the dominant culture in Thailand has preferred to dispose of leaders and members who have fallen out of favor or trust, but need to be challenged to reserve space for those who are broken or who have failed to remain included within the community.  

2. The Crux

Conflict

Conflict at a National Level

With a historical mandala geopolitical structure
,  Thailand’s political milieu has been dependent on a feudal, patron-client tributary system and with a reliance on charismatic leadership to endure fluctuations (Dellios, 2003).  As the political system has evolved into an absolute monarchy and into democracy, reigning powers of each era have been challenged by the changing urban, economic, and social forces, yet retain a penchant for martial absolutism (Baker, 2005).

At present, the political climate is one of deep, emotionally charged conflict that has erupted into physical violence over many incidences.  The most recent antigovernment protests of 2013 and 2014, and subsequent coup d’etat, mirror the opponents’ antigovernment protests of 2010, both of which were a public outcry against corruption and an attempt to curb the seated party’s surmounting power.  The recently ousted Prime Minister, Yingluck Shinawatra, and cabinet, represented the political party, Phuea Thai Party, had enjoyed clear election victories established by her populist brother, Thaksin Shinawatra.  He himself was ousted from the prime ministership in 2006, and is now living in self-imposed exile, yet active in giving leadership to Phuea Thai and another political pressure group, the United Front for Democracy Against Dictatorship (UDD).  On the opposite side, the protesting political pressure group, the Peoples’ Democratic Reform Committee (PDRC), aimed to reform the electoral system by increasing appointed parliamentary representatives and attempted to clear away any of Thaksin’s political influence from the political arena.  In the former 2010 protests which became violent (at that time, the UDD was protesting), 80 people were killed and over 2,000 injured.  

These 2013-14 clashes, violence again erupted, leaving 28 people killed and over 800 injured.   The end to this episode of forceful tensions was administered by, yet again, a coup d'état launched on May 22, 2014, by the Royal Thai Army.  This coup comes on the heels of 11 coups since 1932, of which political change was accomplished by military force and by absolute control.  

Far from being a recent phenomenon, the current political situation in Thailand reveals deep, historical lines of division within Thai society.  Party lines and their corresponding geographic regions strongly correlate with socio-economic levels.  The eruptions of protesters merely manifest the symptoms of the larger issue: the deep social and economic divide.  As there is no forum or middle ground to dialog or negotiate, unresolved and escalating tensions result in the periodic recurrence of the use of force to either make one’s voice heard or to maintain one’s power.  Without means for reconciliation, the existing tensions will only mount until a breaking point, where a dramatic break in relationship is required, as shown by the 2010 and 2014 protests.  The system is constrained in an effort to see gradual reform;  dissatisfaction builds until the next overthrow occurs via a total usurping of authority,.

On the national political sphere, the paucity of space for conversation and dialog between opposing sides has even led the military junta (NCPO)
, to create a socio-political 3-stage reform roadmap for reconciliation, in which one of its aims is to mandate dialog between political factions at a provincial and parliamentary level.  Its emphasis is to encourage an atmosphere of acceptance and understanding in regards to differing opinions, but especially to gather potential solutions from the grassroots level ("Junta details 3 stages to reconciliation," 2014).  The NCPO’s initiative to nurture both grassroots and far-reaching reconciliation processes attests to society’s felt need for the discovery of effective, indigenous means of peacemaking.  Furthermore, on a broad level, reconciliatory bridges across community, financial, political, social and economic lines foster great potential for sustainable growth as it frees people to concentrate on social and ideological pursuits rather than on existing tensions (Kim, 2008).  Reconciliation, while an end in and of itself, also serves as a means for a people to grow and explore.  

Conflict at a Community Level: A case study

Deep divisions not only manifest in governance, but also in other tiers of society.  At the grassroots level, for example, the UNI
 community in eastern Bangkok, is a former squatter community of now, 594 households.  Through its own organization, UNI negotiated a lease contract with the land owner and established its own land cooperative in 1999 to manage land usage and collect rent from homeowners according to area occupied.  The community has been touted by the local government as a model low-income community because of its capacity to organize itself.  

This community has had a long history of strong leaders in two governing councils: the community council (Kammakarn) and the land cooperative council (Sahakorn).  Both councils have elected leadership with differing responsibilities.  The Kammakarn manages the broad governance of the community, such as interfacing with the local district office, public services, safety, community-building events, to name a few.  This past year, they were active in building a canopy structure in the center as well as acquiring and establishing a fire extinguishing system.  The Sahakorn as land cooperative, however, functions more specifically with the issue of the land contract with the land owner, managing the membership, the collection of fees, and the management of funds.  The Sahakorn is accountable to the government, is regarded as an official credit union, and is also supposed to be accountable to the Kammakarn’s via period audits.  In the past, the Sahakorn has invested in income-generating enterprises, including collaborative rice buying schemes, and vegetable gardens and fisheries.  The Sahakorn also has functioned as an Accumulating Savings and Credit Association (ASCA), allowing members to invest and borrow capital in the group, though it no longer functions as such and has returned each individual’s investments.  However, these two governing councils have mostly worked in partnership, and many leaders have held positions on both councils simultaneously.  Leadership in both councils has included a broad range of residents for various numbers of terms. 

Talking to any one of the pioneering residents or leaders of the community, they reminisce about the ‘old days’ before roads, before electricity or water, about walking out of the wetland community barefoot with shoes in a plastic bag to slip on once at the street.  Those were the golden days of unity, of each household pouring out sweat and adding a hand to the broad, communal efforts of development.  When recalling earlier times, neighbors will often say how much they loved each other back then, “We had it so difficult that we had to cooperate and love each other.”  But, ask any resident about the current state of communal life in the community and no one will describe it as unified.   The statement has become, “But now, everyone is so comfortable, they have all become self-centered.  No one works together anymore.” 

This is perhaps most evident in the issue of land rent, when in discussions regarding payment and management, the subject of relational conflict and dynamics bubble up to the surface.  Despite the fact that every resident initially signed formal contracts of agreement, over half the residents do not pay land rent.  The current rental rate goes for 1THB/m2 per month, meaning most homeowners pay about 100THB (or <$4USD) in total per month, which is considered inexpensive and affordable
.  As a result, the residents that have faithfully paid since the formal leasing began have also covered the non-paying half.  

At the initial appearance of things, the inability of the community to collect land rental payments, in which all members have signed written agreements to participate, seems perhaps to be a financial or economic issue.  To those on the periphery of community affairs, or outsiders like me, the speculation of nonpayment by over 50% of the members leans towards issues of poverty or other economic motivations, such as saving for more permanent housing elsewhere.  Many often speculate on the psychology of others in sharing resources, thinking that the greater shared responsibility of a particular resource leads to decreased personal responsibility.   Especially because the cooperative has devised methods of making the full payment to the landowner (they have never missed one payment), such as collecting transfer fees, collecting higher amounts of rent from those who do pay to compensate, and additional income generating projects, the consequences for non-payees are nothing, save for social discrimination.  But as I dug deeper into the dynamics of the community, particularly the relational and leadership history and interactions, I began to realize that the heart of this issue is a deliberate statement of opposing loyalties. 

At a community meeting I attended on November 10, 2013, in which the land cooperative council (Sahakorn) called a community-wide gathering regarding the increased rent that the landowner was charging the community in order to inform residents as well as open an opportunity for homeowners to propose possible actions.  The Sahakorn is an elected council who is responsible for managing the land contract with the landowner which entails managing the membership, collecting fees, and the management of funds under the state’s accountability (The Ministry of Agriculture and Cooperatives).  It is an official credit union with freedom to manage funds within legal boundaries.

Within the meeting’s agenda, the Sahakorn invited a local economics professor to explain inflation within the area and the effects of government urban planning on land costs in the district, read the letter of notice from the landowner, and opened up discussion.  In the course of the open discussion, the issue of nonpayment arose, as residents expressed their frustration at needing to also cover the price hike for their nonpaying counterparts.  It should be noted that at this community-wide meeting, less than 100 member households out of 594 were in attendance.  During a 5-second space when no one was using the microphone, a Sahakorn leader, TP, seized the opportunity to share some emotional sentiments.  

I have been here since 1993 and remember when this area was all swampland.  We came as squatters and had nothing and lived on mud.  Some people have forgotten our past struggles and difficulties of our past.  Look at us now; we have streets, running water, electricity, cars, comfort and convenience.  Back then, we had to carry buckets of water to our homes and we had to carry our shoes in plastic bags and walk barefoot in the mud when we left the community.  I have paid rent faithfully every single month since we negotiated a contract with the Buddhist foundation [landowner] and I don't want to move.  I'm not trying to make a judgment on other people, but I'm tired of carrying the burdens of all the homeowners who don't contribute to rent.  I don't want to carry them anymore, especially since the costs are going up.  I'm tired.  

And the diminutive 50-or-so homeowners present at the meeting all erupted into vigorous applause.  They came to no solutions at the end of the meeting except to suggest to non-payers that they take up their debt with the foundation itself; a plan which they have continued to pursue.  Fifteen years of the division of these two distinctive types of residents have resulted in great bitterness, intra-community factions, and refusal to bridge social lines.  The community is at a standstill, developmentally and relationally, and waiting for the next crisis with apprehension. 
  

The same leader that publicly expressed her feelings, TP, initiated conversations with some leaders of UNI and a Servant Partners/Thai Peace Foundation (SP/TPF) staff, Daniel Bohm, regarding a process of healing relationships and reaffirming community identity in February/March 2014.  Her thoughts were that, together, we might be able to engage the community in a living history project, organizing a community-wide unity promoting event, and hopefully discover participatory pathways for the community to engage in affirming its own identity.  Of course, the expressed expectation of the Sahakorn was also to increase participation in rental payments, but this, we thought, may address the root issue. 

We began mapping out unity-building processes while the Sahakorn concomitantly pursued a formal request with the landowner to directly collect rent from individual residents, a move that, in my opinion, subverted community-building.  Under their proposal, the landowner would manage the entire plot of land by administrating rent with individual residents, effectively chopping up the community’s primary shared resource.  The Sahakorn was seeking this recourse because they no longer wanted to manage this shared resource, believing that it was impossible to unify the community in rental payments.     

The Crux, The Cross.

In another realm in the same community, the house church in UNI has also struggled with its own share of long-standing conflicts that affect its future.  It is helpful to provide some background of the Thai Church before we discuss the specifics of the UNI house church because of its uniqueness.  Historically, the church has remained small and experienced slow growth, despite its long history and the relative socio-political freedom afforded it.  Unsurprisingly, documented Christian missions have been in Thailand since 1550, yet Christians comprise only 1% of the national population.  The Christian minority has been cause for some to believe that the megachurch model is most appropriate within Thai family-based culture, since otherwise, Christians tend to to feel solitary and detached from the whole of society (Charoenwongsak, 1997).   

Particularly, leaders in the Thai church experience a fair amount of stress and difficulty, especially when they venture into ministry in urban poor communities, not necessarily remaining within church institutions and walls.  Common issues include dependence on foreign support and lack of local support and the larger Christian community’s lack of involvement.  Within the Christian church, the issue of ministry within urban poor communities particularly revolves around this resource-sharing relationship, often causing initial excitement and openness, but frequently resulting in embittered leaders and little actual transformation in peoples‘ hearts or situations.  Eventually, the dynamics of patron-client interactions and dependence prove to be unsustainable (J. Johnson, 2011).  It therefore seems key for church leaders to address the rigidity of relational roles and to initiate a process for reconciliation involving change for both sides.

This has been true for the Peace Community Church (PCC) involved with the UNI community, of which I am a member.  A break-off from a church started by two American missionaries in the 90s, PCC chose to focus on urban poor community church planting in the mid-2000s in a desire to better serve communities and distribute leadership.  At its peak, PCC was a network of house churches in six communities around Bangkok.  Today, it has diminished to just one remaining house church (and under the Church’s constitution, one “half” house church).  In listening to church members and leaders, it is clear that the vision to plant churches was not born out of indigenous leadership, though several leaders did adopt the mission wholeheartedly.  Critical remarks from Thai members have peppered discussions in respect to this model of ministry.  Several shared criticisms have arisen over the years as PCC has steadily declined: 

· Ill-equipped.  People were placed in positions of leadership over house churches because they lived in within the community and they were available to serve, not because of a conviction to establish a faith body within that community.  Additionally, the small size of house churches placed too much responsibility and weight on individual leaders since they could not share ministry burdens with others.  These church leaders, who are also of low-income families, felt that the mounting pressures of leading on top of basic survival and sustenance was insurmountable.  Those without foreign missionaries closely involved complained of inadequate support.  
· Not
 appropriate/contextual.  In an attempt to make “church” more accessible to local communities, people have had the opposite perception.  Gathering in a home lacks a sense of reverence and is too ordinary.  Further, because Christianity is viewed as countercultural (and as national and cultural betrayal), non-Christians are loathe to visit because of the shame of being seen by others.  
· Difficult sphere of ministry.  Related to the previous point, members see that it is very difficult for people to make a commitment to follow Jesus in Thailand, much less in an urban poor community, where the social fabric is very dense and influential.  The lack of committed new members made groups stagnate and feel discouraged.   
· Isolation.  Leaders and members felt lonely and disconnected from a larger community or Christians, even though the full network of house churches met monthly to worship together.  Leaders felt that they had to tackle a large vision in their community alone and a sense of competition and comparison developed between various groups.  And, observably, the distance between groups, which was initially regarded as a frustration, became an excuse to not address conflict.
In 2013, a final break was made in 2013 with foreign support (both in leadership/vision and financial), initiated by the foreign leadership.  In one year, PCC dropped from 3.5 house churches to 1.5.  It seems also necessary to note, the remaining house church(es) have 50% foreign members, arguably giving a false picture of an indigenous Christian movement.  Since then, PCC has not had a primary pastor or leader and numbers continue to diminish.  

In January 2014, in a PCC prayer meeting, people used the opportunity to share their grief about the current state of the Church.  They lamented the loss of members and that things are not as they used to be.  A primary complaint was that the remaining members did not follow-up properly with old members, and several people suggestively mentioned that people should examine oneself to know why people were leaving or not coming.  Some members asked whether the house churches could regroup as one central church, which one leader replied that it was impossible, due to a lack of funds to regularly rent a space.  After the prayer meeting, the elders of the church discussed retreating together to pray for direction and discuss the future of the church.  Plans never came to fruition because of different schedules and a lack of leadership of the elder group where each member expressed readiness and waiting, yet no one initiated or pursued a viable retreat option.      

Personally, as a member, it is extremely disheartening, especially because any conversation with a member regarding the church will inevitably express grief over the present condition, complaints about other members, and be laced with bitterness.  The former pastor (who made the final break in 2013) compares observing the church to “watching a hospice patient,” foreseeing its painful decline and impending death.  I also do not see that the path ahead ought to be a revival or resurrection of PCC, especially because members may benefit from participating in the wider Church-body of Christ.  But, I suspect that there are invitations and worthy challenges in this pathway to the end.      

I propose that the call for PCC is reconciliation: for members to reconcile with one another as a means to turn towards redemption.  The direction of the church and members has been to move away from each other, both imposed by the house church structure as well as distancing out of bitterness against other members (from blame, comparison, gossip).  The turning from one another is to turn away from the image of God; conversely, the need to turn toward one another is to embrace the image of God and all that it entails to affirm a relationship with God.  Further, it seems that a church’s “death” is not antithetical to redemption, but perhaps even crucial for life.  As the heart of the Gospel begins with repentance and a reconciliation between God and people, is this lack of experience in reconciliation preventative for people understanding the Divine Reconciliation?    

Moreover, as the PCC members participate in their communities, society, and various Christian circles, their presence and involvement is the embodiment of their experiences.  What will they embody within their various communities (such as in UNI)?  Will they nurture isolation or bitterness?  Or will they be architects of peace as they bear fruits of forgiveness?  Incidentally, the Evangelical Fellowship of Thailand released an urgent message in April stating that leaders from five faiths gathered to discuss the national conflict and to urge all followers to commit to intercessory prayer on behalf of national peace (V. Kowair, organizational letter, April 14, 2014) (Appendix C.1).  Consider then, how valuable models of reconciliation are as prophetic to the Church-at-large and broader Thai society.

3. Context

Bangkok, Thailand: Culture and Current

The Imperative of the Indigenous

Current global development trends have increasingly affirmed the importance of peacemaking and conflict resolution.  In Fitzduff’s Public Policies in Shared Society (2013), authors from various global contexts evaluate public policies that address social tensions via participatory methods and open dialog.  They argue that the increasing tensions between ethnic, religious, and class groups force governments to guide society through bridge-building, interactive infrastructures and policies.  For example, the World Health Organization has established the program ‘Health as a Bridge for Peace,‘ utilizing health promotion programs as a platform for people to positively interact and cooperate.  Even business models are being formed in order to foster an environment of ‘workplace reconciliation,‘ creating new spaces for people and individuals to operate in new roles and move beyond former violent pasts.  Indeed, reconciliatory and shared processes are the current trend in development.  

The authors hypothesize that the past few decades overemphasized the unique and sovereign identities of human groups, seeing an increase in UN member states of 51 to 193 nations since 1945.  Rather than strengthening diplomatic relations, it seems that deliberate separation and highlighting of differences caused greater social unrest, disparate resources distribution, and segregation of subgroups.  Good governance of states is appraised by social and economic factors, choosing to measure an administration’s effect on a nation’s poverty rates, illiteracy, and security, among other factors.  A state’s internal social health greatly effects its ability to function, further emphasizing the importance of including participatory and reconciliatory processes in a government’s infrastructure.         

Interestingly, however, the embracing of traditional methods of reconciliation appears to be the most effective means of incorporating participation and healing interaction on a large scale.  Literature and experience globally demonstrate the importance of local, traditional, and cultural methodology in resolving conflict as opposed to a one-size-fits-all model .  For example, in post-conflict Sierra Leone, non-governmental organization, Fambul Tok, has seen great success in its community-based, family circle method of Transitional Justice.  Using traditional practices, Fambul Tok brings together perpetrators and victims in the village setting in order to give voice to individuals and the community for communal healing and future-building (Park, 2010).  In Chapter 2 of Public Policies in Shared Society, the authors argue that a more traditional, informal process, such as Fambul Tok’s, may prove more effective and beneficial than a formalized, foreign system.  

Within East Asian and Southeast Asian contexts, however, these traditional methods of reconciliation still remain largely untapped.  Given that Thai culture is communal, interdependent, and consensus oriented and that the harmony and strength of the relationship is key for a Thai sense of security and health, it is surprising that there is a shallow pool of traditional methods of reconciliation. In thinking of the Thai context, it is yet to be discovered what those traditional justice and reconciliatory processes might be, at least at a broad scale.  There are some traditional practices introduced by Buddhism, however, they seem largely unused in popular society and in a public forum. 

Thai Cultural Models of Reconciliation

Sulak Sivaraksa, a leader in social critique and several movements towards peace and social justice in Thailand, incorporates several examples of reconciliation in his biography, Loyalty Demands Dissent (1998), as well as issues a challenge for Thai society to become more socially aware and active.  As a key founding member of the College Spirit in Education Movement (SEM) in Thailand, which promotes a deepening Buddhist spirituality as a means for conflict resolution, positive, non-consumeristic development, and exposure to grassroots initiatives.  He writes:           

There are many people around the world seeking something beyond the usual development model or the usual intellectual approach.  We are seeking something that reaches deep down into our common roots...if our organizations can learn something spiritual, we will cultivate more love and less hatred.  In fact, I think the world should concentrate on peace and the spiritual dimension of life throughout the next century (p. 208). 

As a devout Buddhist and one of the founders of the International Network of Engaged Buddhists (INEB), Sivaraksa has consistently challenged Thai society to return to Theravada Buddhist practices and traditions in order to become a more whole and peace-loving society.  In his book, Wisdom for Sustainability (2009), written after the economic crisis, he describes a Buddhist example of restorative justice for monks involving role play for each of the parties involved.  As a participatory experience, those involved are encouraged to view the situation with truth and compassion while each party is allowed sufficient space to voice his perspective and present evidence.  The peace-making processes that Sivaraksa’s organizations employ are fundamentally Buddhist and a bit wary of Western mentality and influence.  Sivaraksa critiques Thai democracy for being an imitation of the West and not looking for “answers in our own Buddhist culture.”  Interestingly, however, he credits Western literature for instilling in him an awareness of social justice and a love for the poor.  

Certainly, Thai culture has reaped much from Buddhism and Hinduism.  The Thai language and vocabulary utilized in peacemaking and reconciliation belie their roots in Sanskrit.  For example, the words “forgiveness” [apai (อภัย
)], “please pardon” [kaw tÔt (ขอโทษ)], “to become reconciled” [ahosikarm (อโหสิกรรม)] all have Sanskrit origins, meaning that through the spreading of Buddhism in Thai culture, these concepts were introduced and adopted.  Interestingly, the words that are clearly Thai, meaning their roots are in the Tai language, as opposed to Sanskrit, are fewer, but have a more straightforward meaning.  For example, one term for “reconcile” [kern dee (คืนดี)], translates directly to “return good,” while another synonym for reconcile literally translates to “make harmonize” [tam prong dong (ทำปรองดอง)].  The language for “repent” [glap jai mai (กลับใจใหม่)], translates directly to “heart turns new.” 
From a casual analysis, it appears that the origins in terminology reveals a difference in indigenous (Tai)
 and affiliated (Sanskrit) mentalities in reconciliation.  The Tai-rooted words are decisively positive in their meaning (i.e. “return good,” “turn heart new,” “harmonize” etc.) while the Sanskrit-based terms and their usage address the source of conflict.  Forgiveness and pardon requires releasing a person from their deserving punishment, while ahosikarm particularly involves a ritual beseeching the offended party for the cancellation of penalties for sins.  Even comparing the two words for “heal” of Tai [tham hai haai (ทำให้หาย)] and Sanskrit [raksaa (รักษา)]roots have different nuances; tham hai haai means “to make disappear” while raksaa translates to “treat/remedy an illness.”  

These nuances hint at two potential implications in reconciliation.  First, the indigenous mentality regarding reconciliation prefers to focus on positive aspects rather than clear up conflict.  The idea behind this type of reconciliation is to begin anew and to emphasize positive interactions.  This is one of the peacemaking strategies of the junta/NCPO.  Recent news of friendships built between opposing party leaders held in detention in Phayao province would make sense under this mentality. "Despite having different political opinions, after meeting each other face to face, we came to realise we all had a common bond in that we are all people from Phayao," one detainee remarked (Pinaduang, 2014).  In this paradigm, building unity is preferable to resolving tensions and conflicts, and to speak of issues can be read as impolite or unnecessarily shameful.  

Secondly, the assimilated mentality regarding reconciliation demonstrates that alternative paradigms may be enculturated and, moreover, via faith and spiritual practices.  I am inclined to suggest that the adoption of these Buddhist reconciliation and conflict resolution processes met unfulfilled cultural and social needs, otherwise, these concepts and practices would not be perpetuated.  Therefore, it appears that there are means for foreign ideas and practices to be of use in Thailand, and ultimately to be considered ‘Thai.’        

The Way of Meekness

What is the common spirituality underlying humanity for social justice relevant to Thai culture?  Further, what intersection does Christian theology have with both social justice and Thai culture?  Is it only Buddhist spirituality that will speak to the heart of the Thai person?  What are the unique images and language of Christian theology that express the heart and path of reconciliation and right relationship to Thai people?    

Undoubtedly, spirituality and religion have played a major role in peace-making and reconciliation processes in national and global realms.  In Peace and Reconciliation: In Search of Shared Identity (2008), the contributors argue that religion can be a powerful force of reconciliation, especially because of its authority and tradition in shared societies.  For example, Shreiter describes the importance of healing memories in the process of reconciliation.  He argues that forgiveness is a reinterpretation of past reality, not forgetting, but also not undervaluing the loss incurred by the injury.  Furthermore, the narrative retelling of the past serves as a witness of the present security and trust that fosters the expression of past trauma.  He upholds Jesus‘ suffering as central narrative in which we can all place our own narrative of suffering.  We, the Church, therefore become a community of memory as we continue to remember and meditate upon the Cross and resurrection of Jesus.  In this compilation of peacemakers compelled by theological values and concepts, the contributors describe experiences of reconciliation between groups and how those experiences interpreted theology regarding restoration, infusing life into spiritual concepts.  

The experiences of reconciliation described help flesh out the language of reconciliation and restoration in Scripture, showing how processes and means can be distilled from abstract ideas into real transformation.  Therefore, it is key for instances of reconciliation in Thai culture and in the Thai Church be illuminated by the light of theology in order to grow and expand.  Hence, we ask: Are there examples within the Thai Church of people groups reconciling?  What was the community’s experience of Jesus’ redemption and reconciliation as they journeyed together through conflict?  

In Journey toward Reconciliation (Lederach, 1999), Lederach discusses various praxes he has found to be effective in mediating conflict and journeying to peace with people.  More stories than methodological procedures, Lederach engaged participation in activities such as the personification of Mercy, Justice, Truth, and Peace.  Through stories and safe, group activities, people were able to find common ground and move towards and through conflict transformation.  Peoples’ perspectives regarding conflict changed from viewing the presence of conflict as sin to an acceptance and understanding of conflict as part of the human experience.  As a Westerner speaking from a Christian background, I am interested to see how Lederach’s praxis translates to a Thai, Buddhist context.  Is the assertive addressing of conflict outlined in Matthew 18 applicable to the indirect, non-confrontational Thai social group?  Is this method of stories and parables effective in highlighting humanity’s shared condition and respond with compassion towards one’s enemy?    

In Nantachai Mejudhon’s (1997) dissertation, Meekness: A New approach to Christian Witness to the Thai People, he argues that one of the greatest differences between Thai and Western cultural values (specifically American) are the concepts of confrontation and indirect communication, or avoidance, as she names it.  Regarding conflict, Thai people avoid direct confrontation in order to preserve surface harmony and frank discussion of conflict does not serve as a viable solution for problems.  ‘Meekness’ or humility refers to the condition of the heart, is upheld as the ideal in terms of resolving conflict because it deals with the other party as an equal with dignity.  In contrast, the confrontational spirit should be reserved for assertively affirming and protecting the intrinsic God-image value that each person possesses.  

In his wife’s dissertation, Ubolwan Mejudhon (1997) prescribes reconciliation as a necessary piece of Thai believers‘ discipleship.  She recommends retaining the practice of Ahosikarma, a ritual process of begging forgiveness.  The wrongdoing party must approach the offended party with deep bowing and symbolic items (jasmine wreath, rose petals, and a bundle of candles and incense).  A believer’s fruit of evangelism is greatly affected by the extent of reconciliation present in his or her relationships.  Furthermore, Mejudhon’s interviews shows that Thai Christians exhibit a severe separation between words and deeds.  The lack of reconciliation demonstrates the inability to release personal ambitions and lifestyles in order to submit to God’s direction.  Unfortunately, Mejudhon speaks mostly theoretically since most Thai Christians do not practice Ahosikarma or have not had significant experiences of humbly requesting forgiveness.  His case studies are few, but powerful, illustrating the power of meekness when a new convert reconciles with his Buddhist family.  Is reconciliation the key to discipleship and evangelism for Thai people?  What would a community of believers who regularly and sincerely practice Ahosikarma express?  How would that community be received by Thai Buddhists?  

It is interesting that Mejudhon advocates for an adoption of Buddhist practice for Thai Christians rather than prescribing a ‘new’ Christian method of initiating reconciliation.  In such an invitation, the Christians are the ones carrying the blame, even for something that they believe is true (i.e. faith conversion).  This idea also illustrates Lederach’s call for reconciling experiences to be illuminated in the light of Christian theology.  Perhaps the prophetic act of the Church is to assume responsibility for blame.  

The Asian theologian, Kosuke Koyama (1974), elegantly expresses, 

The tsurai [suffering/tragic] God is the One who contains the painful conflict within Godself because of the humanity whom God loves and from whom this conflict comes.  In order to make others live, the Servant of the Lord silently takes the conflict between God and God’s people into God’s own heart and endures it.  This is the tsurai situation!  If one decides not to tsutsumu (to “enfold” or “to get involved”), there will be no possibility of tsurasa (to experience the painful inner dilemma caused by one’s concern for others (p. 85).          

God himself, though faultless, assumed not only the blame of the conflict, but also took upon himself the “painful inner dilemma.”  He took the concept of Christian Ahosikarma to a deeper level, humbling not through bowing, but via a complete submission to punishment and the consequence of sin.  

This is how the Church may meet the Thai cultural gap in reconciliation: to sacrifice one’s distance and face in order to carry the shame of conflict.  She may come near, but not as one who has assumed any position of pride or honor, but as a willing bearer of shame.  From this position of scapegoat, she may boldly identify the injustice that is present, claim her fault, and then submit herself to the will of another for the sake of love.  A model of this type of peacemaker would lead by example of submission, challenging others to follow in a radical direction of dishonor for the purpose of favoring justice and honoring others.   

4. Real Time Conflict

Methods

My research project has focused on two types of conversations and their parallel methods of information collection.  The community interviews have been along the lines of ‘informant interviewing’ rather than a broad-based sampling, seeking to dig deeper into key issues of conflict needing resolution.  The house church Bible studies on peacemaking could possibly be categorized as group informant interviewing as well, less to acquire information, but instead to discover shared perspectives and actions as a faith community.  The house church Bible studies are detailed in Appendix B.

Community Interviews: Interview Guide

The goals of interviewing community leaders and members was in order to understand the underlying reasons of conflict and to identify potential individuals who could serve as peacemakers within the community.  The interviews pivot on the key issue of land rent payment.  A variety of means to gather information were employed in order to appropriately assess social dynamics and change. 

1. Interviewing (guided): including self-reporting.  Interview local leaders, both formal leaders as well as other individuals with social influence in order to mine the sources of conflict and explore potential resolutions.  Some questions include: “Who do you trust?  How many close relationships would you say you have in the community?  Can you describe instances when you saw the community working together in unity?” 

2. Using a participatory process to understand community dynamics and sources of tension.  The Participatory-Action Model highlights the subjects own expressions of their contexts and interpretations, as it employs an action-reflection cycle of movement (Grigg, 2009).  Born out of a new model of adult education, the emphasis is on the learning participants receive via critical analysis and organized action.  Paolo Freire, who developed this manner of dialogic adult education argued that marginalized peoples have the capacity to produce knowledge, and in doing so, gain social power (Pant, 2012, p. 95).  In the case of participatory research that is the subjects’ collective storytelling, results may hopefully be used as a tool for local voices to gain legitimacy and a platform as research findings advocate for their causes to governments and NGOs.  Evaluations include behavioral observations in social activities and action-reflection conversations and observations with leaders.  All interviews and conversations that were conducted, verbal permission was obtained in order to gather materials and to publish them.  I have kept records of information collected through interviews and group meetings.  

3. Use quantitative metrics of participation (i.e. rent collection, attendance, etc.) to better understand the social dynamics of the community.    

One of the key variables is peoples’ self-reporting of the state of relationships, both in terms of perception of roles or status as well as with personal satisfaction or dissatisfaction with the current state.  Because so much of the concern in urban poor communities is on economic status, I also worked with leaders to produce a map out the community with delineating paying vs. nonpaying members.      

The main purpose of stratifying the social landscape was to build a case and tap into a desire for a reconciliation process.  Therefore, a key instrument in evaluation was the self-reporting of satisfaction and dissatisfaction with the social fabric as well as a measure of desire to participate in community change.  Individuals who could serve as potential peacemakers needed to meet a set of criteria: possess a desire and hope for community unity, generally respected, and an able listener.  Potential peacemakers were invited to participate in further interviews and conversations (participatory action model). 

Peacemaking Bible Study series

Regarding participating PCC members living in UNI, we explored a foundational theology regarding reconciliation and peacemaking, especially via various Biblical passages or experiences in participating with the community activities.  The six studies explored these Biblical concepts and accompanying applications:

	theme
	Passage
	Notes

	1. Image of God
	Gen 1:26-2:25
	Focus in on the gift of God's image in each individual and the fullness of God expressed in the diversity of humanity. Application: How do you recognize the image of God in a person?

	2. God’s judgment and justice &  Heart for reconciling
	Gen 6:1-14; Gen 8
	The corruption of humanity and God's heart to bring justice and rid the earth of violence.   He promises never to wipe humanity from the earth again because of Noah's offering.  Expresses God's hatred of sin, but His mercy on His people, and the influence of our faithfulness.  Application: What is something that you deserved much worse consequences for, but received mercy and grace instead?

	3. Listening & Reflecting Back
	1 Sam 1-4
	God hears His peoples' cry and responds with favor, gifts, mercy, and speaking.  God wants to take up our burdens (and others, too).   Application:  Practice listening to the cry of neighbors.  Week of intercession. 

	4. Tension and positive conflict
	Psalm 85
	Role playing a mock conflict as the voices of mercy, truth, peace, and justice/righteousness.  Application: Practice listening and reflective listening.

	5. Conflict and Awareness
	Hosea 1-3
	Prophetic empathy and modeling.  God’s heart of longing and pain and eventual mercy and reconciliation.  Application: Practicing empathic awareness and allowing it to inform the conflicts we engage (adapted from ‘Deep Democracy’). (Mindell, 2002)

	6. Blessed are the peacemakers
	Matt 22:23-40; Matt 5
	Addressing a fatalistic idea of getting involved in the affairs of the world.  Application:  Love God and neighbor in UNI?


Personal Disclosure

A researcher’s ignorance of personal motivations and role to the community can prove to be her greatest obstacle.  A lack of adequate and ongoing assessment of personal goals and ambitions can influence participatory research and its findings, especially if the researcher thinks she is being objective.  Self-assessments allow the researcher to participate with the community, adding her voice and motivations to the study, while adequately recognizing one’s personal effect (Maxwell, 2013).   

Personally, I am not a complete outsider nor a complete insider in the UNI community or PCC house church.  I have been a member of both since 2007, and have participated in or supported leadership in both organizations in one capacity or another.   Furthermore, as a staff member with Servant Partners and the Thai Peace Foundation, my work has been centered around indigenous leadership development at a grassroots level in both community and church settings.   

It is necessary to disclose my own desire to see reconciliation in both communities.  The relationships I have built with members are dear to me and there are several people and families who I intend to maintain a lifelong friendship.  It does indeed pain me to see deep divisions, especially if people lose hope for an alternative existence.  I knowingly encourage members to consider exploring options and challenge them to hope that perceived problems are not final nor definitive.  I try to see and affirm potential in others.  This may affect or bias the results of my research as my personal perspective or opinion may have influenced others‘ views or actions.          

Ethical Considerations

Because this research explored current conflicts and crisis, I realize that much of the information obtained is hearsay.  Additionally, many of the statements gathered regarding other people expressed negative sentiments that people may not appreciate.  For the sake of confidentiality, I have changed all the names of the community and its members, as well as not continued to pass on negative personal information given to me onto other community members.  All interviewees issued consent under the knowledge of my research project.

Personally, I do not wish to slander or portray any one in a negative light.  I share negative information and the details of conflict in order to describe a situation and the complex dynamics of the relationships.  I tried my best at communicating these crises without adding my own bias.  

As for reporting findings to the community, I chose not to reflect the findings back to the community because of cultural norms.  As someone who is younger and an outsider, speaking plainly about negative perception and errors would greatly offend leaders who have doubtless tried to serve the community.  For the sake of preserving relationship and not aggravating existing conflict, I will not present my findings to the community.       

5. The Story

Results and Discussion

First layers

Interestingly, regarding leadership within the community, there was one leader who was consistently mentioned as a leader and as being universally respected, has the ability to lead with integrity, who I will refer to as WS.  As a multi-term ex-president of the community council, he has abstained from leadership recently due to health issues and threats incurred upon his family.  He holds great influence within the community and is respected because he listens and offers practical, useful prescriptions to important issues.  There was no other single individual who garnered widespread respect to the extent that WS has; every other figure was polarizing to one degree or another.    

Regarding reasons why people pay or do not pay land rent, there was a small range of reasons, often measurable, but if not measurably so, anecdotally correlating with the interviewees level of involvement in the governance of community affairs.  For those interviewed who are land rent payers who have not been involved in leadership, many people responded with curiosity and offered speculations about the lack of accountability within an honor system, inability to pay due to debt or financial issues, or disliking the group of payers, perhaps because of social exclusion.  Regarding their own emotional response, many expressed sympathy and understanding toward nonpaying members, especially recognizing that the only negative consequences incurred from nonpayment would be social exclusion.  They also could understand the tenuous nature of the land contract renewal, seeing the possibility of relocation as a reason why people would want to use their money to save for future housing and not invest in an ill-fated community.  Opinions regarding solutions to issues were varied, which ranged from practical suggestions (linking land rent payments with other necessary public services) to hopelessness in regards to political resolution or strong leadership.

For interviewees who are on the land cooperative council board (Sahakorn), they expressed greater emotion about those who did not pay land rent.  Especially because they viewed themselves as honest and competent financial managers of the land rental collection and payment, they expressed greater bitterness and frustration with non-payers.  They expressed confusion at why people might not pay, emphasizing a complete lack of understanding to why one might not pay.  They had tried many methods to invite more members to pay, including positive reinforcement (giving payers bright flags to display faithfulness), holding community-wide meetings to explain financial issues, community spirit-building events (relay sports and game activities), and even public shame (listing names on a board in the center space and read over the loudspeakers).  However, they expressed not pursuing individual conversations with non-payers, mostly due to a lack of time and energy.  A lack of unity was the main reason they gave regarding motivations of non-payers to abstain from payment, especially because people do not share similar perspectives.  

One land cooperative council leader listed off the other leaders that she does not work well with because of a difference of opinion regarding development and community welfare, illustrating a broader point that other council members expressed, which is that the community is broken into many factions and groups of competing loyalties.  Interestingly, the council members brought up the past unity of the community, most notable in the community’s nascency when it had no infrastructure or resources.  They referred to those years as times in which there was much love between residents and that each step in development, such as government utilities, a functioning council, negotiating a land contract, was only achieved through unified action.  They wondered if the current state of comfortability contributed to a selfishness, that a lack of unity was no longer needed in order to have the conveniences and resources necessary to raising a family.  A major reason they thought people did not pay was because they didn’t see the value of the community, therefore causing them to take their responsibilities for granted.  

They suggested solutions that would boost community morale, including reviewing the history of the community, passing on community stories to the next generation, hosting “intimidating Buddhist events to make people feel that the land was sacred and also remorseful for taking the sacred for granted”.  It should be noted, however, though, that despite their recommended solutions to encourage people to pay land rent, one week after these conversations, the land cooperative council formally requested an intervention from the landowner: that the landowner independently should collect the rent and deals with processes of eviction specifically for those residents who have consistently not paid.  They are continuing to pursue this request with the landowner, pressing for a new contract for the land cooperative comprising only those households who regularly pay.  This act demonstrates a desire to break institutional ties with nonpaying members and to cede functions as Sahakorn.   

As for the initiative to build unity in conjunction with leaders of the community that I was invited to participate with, from this point the momentum dissipated and leaders ceased to apply energy to community-building activities.  Furthermore, as one leader initially suggested making a “living history” of the community as a way to encourage valuation of the community, that is, to utilize a participatory process of telling the history to the next generation and to honor those who have served, we discovered that some of those ideas had already been performed by other leaders.  But primarily, the energy originally applied to this idea was redirected to manage the nascent, rising conflict. 

Underlying Politics

For interviewees who have had some involvement with community leadership (past or current) but not a part of the land cooperative council, the issue of conflict underlying residents‘ nonpayment were more due to the political divides within the community.  One interviewee in particular was especially helpful in understanding the hidden history of leadership within both the community council (Kammakarn) and the land cooperative council (Sahakorn).  

A former multi-term president of the Kammakarn, WS is a leader whose input is continually sought after because of his ability to listen, offer useful recommendations, act with financial integrity, and view issues impartially.  But as mentioned earlier, aside from WS, political blocs are divided according to prominent individuals and their according leadership teams.  For example, one leader of the Sahakorn, PO, is a polarizing figure, seen by some as an adherer to strict and solid financial management, a competent leader regarding interfacing with formal government agencies and carrying forth an agenda.  Others, contrastingly, view her as dictatorial and overbearing, unable to accommodate others and quick to oppose those she disagrees with.  Of political subgroupings, the most notable factions are led by a few heads: PO, KY, and MT. 

Because of the conflict surrounding the land cooperative, I chose to focus more on the Sahakorn’s political rapport, led by PO.  PO has had a consistent and strong leadership over the Sahakorn, mainly because of her expertise and competence in managing the cooperative.  Her team of Sahakorn leaders has seen less turnover and greater consistency because of their aptitude in accounting and formal financial processes.  Interestingly, while PO has exercised leadership within the Sahakorn, she has mainly refrained from leadership in the Kammakarn, while her most of her team serves simultaneously in both.  

In May 2014, elections were held for establishing a new term for the community council.  While many former elected Kammakarn members were also Sahakorn members, however, in a surprising political twist, all Sahakorn leaders lost their seats within the Kammakarn.  I wondered, “How did this upheaval occur?” and “Who are the main actors and what are the issues underlying this shift?”  And this is when I was able to recognize the power of and influence of gossip within the community.                

Deeper down the Rabbit Hole 

The Crisis of the Land Cooperative Conflict: An unexpected twist

Incidences of unfair lending of cooperative savings among the Sahakorn leadership for personal use in large amounts (up to 150,000THB) were discovered.  According to legal policies, this type of borrowing is unlawful.  Moreover, loans which are legally allowed under the savings cooperative umbrella were inaccessible other community members.  When this practice was discovered by WS, he campaigned against them and successfully campaigned for a new team of leadership, led by KY, in which he would serve as advisor.  Interestingly, most of these issues are not public knowledge and there was no confrontation of the land cooperative council about unfair use of funds, rather gossip was the vehicle for sharing information.  WS disseminated this knowledge through gossip with the expressed purpose of undercutting Sahakorn influence and promoting alternative leadership in the Kammakarn in the new council.

Already, many residents have opposed or avoided the Sahakorn because of croneyism exercised within the council leadership.  While Sahakorn insider loans are paid back faithfully, these transactions have been consistently hidden from the Kammakarn, according to three former Kammakarn auditors.  Various excuses were frequently cited, “In a few days.  It’s not ready, yet,” or “Termites ate the records.”  These practices were also made known in the community through gossip.  Given this realization of social, political, and economic dynamics, it is my suspicion that the majority of non-payees choose to refrain from supporting the leadership of the Sahakorn under PO.              
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An urgent message from the president of the EFT.

¥ & O

mmuwwm 14 Wweew 2014 N‘N.’WN 5 mam”l.ﬂumﬂ'ﬂLﬁm”luumﬂa‘:mume

On April 14,2014 leaders from five faiths invited news journalists =

119 Lm.,‘l_l“}nmm'a‘ﬂmmnuamumimmumm LLﬂ"N‘Iﬂ‘VN 5 ANALITILARIARNIU

and met to consult about the current political situation. The leaders from the 5 faiths
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discussed the issues of justice regarding the use of violence and that the dimension of faith would be an
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One immediate method is for each faith tradition to pray and intercede according to each religion in order to mediate
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peace. We, as Christians, believe Jesus taught, "Blessed are the peacemakers, for they will be called children of God.
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Consequently, Christians should cooperate in unity to pray and intercede on behalf of national peace.
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Each religion has agreed to pray toge;her on Friday, April 18,2014 accordlng to each faith tradition.
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I as, the president of the Evangehcal Fellowship of Thailand, request that the leaders of EFT members conduct
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prayer meetings to pray for Thailand in whatever location is appropriate for you.
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This serves as our formal organizational procedure. May God bless you.
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Dr. Virachai Kowair
President of the Evangelical Fellowship of Thailand
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However, the conflict has only escalated as the Sahakorn members who lost Kammakarn elections have been suspected of devising a new plan.  Several months ago, they began negotiations with the landowners, without notifying the community-at-large in order to redraw the contract including only faithful payers in the new contract.  The Sahakorn mapped out the geography of payment vs. nonpayment (shown in Appendix C.2).  According to some sources, who have even questioned Sahakorn leaders directly, the Sahakorn, since the election, is taking strategic action to ensure housing for insiders.  They intend to gather 46 households (out of 594) and begin a new community elsewhere on a piece of land, leaving the rest of the community members to fend for themselves without a functioning cooperative, meaning certain eviction when the current contract ends.  They publicly announced that members of the community should withdraw their full savings in the ASCA arm of the Sahakorn.  When some residents questioned the rationale and legitimacy of the announcement, there were no reasons provided.  Many people believe that the strategy of the Sahakorn is to have only the 46 households remaining within the ASCA in order to show their commitment to financial stability in contrast to others’ apparent lack of commitment.  This knowledge spread by by word of mouth, has dominated conversation in the community as people fear that their homes and stability are in peril.  Stories of past failures of the Sahakorn and various leaders are resurfacing as residents are trying to understand what is really happening and how they ought to act.  

Some Kammakarn members contacted lawyers to mediate and audit the Sahakorn accounts.  They publicly committed to fighting the landowner takeover of rent collection and holding elections for a new Sahakorn, of which WS has decided to run.  They resolve to form a new Sahakorn with stricter rules and consequences for non-payers, yet more relationally welcoming.  The Kammakarn has also requested for community members’ cooperation in this task, that each should help research the reasons why people do not pay rent by asking the neighbors around them.  In a community-wide meeting led by the Kammakarn on July 10, WS charged a small group of interested residents to act as community leaders, both in terms of personal conduct (i.e. “make sure you pay your bills before you challenge others to do so”) and in terms of the pressures one (and one’s family) must often endure in leadership.  

The most recent community meeting on July 17 brought together the Kammakarn, the Sahakorn, and members of the board of landowners.  In this meeting, members spoke openly about the faults of the Sahakorn and expressed their negative feelings.  All the croney lending practices, lack of financial transparency and relational issues were laid out in full knowledge of the broader community and the landowners.  The old Sahakorn leaders were unseated (several had resigned already) and a new Sahakorn was elected, in which WS will serve as president.  

Interestingly, as many members were attacking former Sahakorn leaders for their indiscretion, WS took the stage to defend their actions, pointing out the legitimacy of their actions according to the Sahakorn charter.  Indeed, their practices were permissible under the legal policy of the Sahakorn.  In defending them, WS extended grace to these former leaders and continued to include them within the membership of the community.  UNI is moving forward, trying to persevere as a community with brokenness, but finding means of exposing wrongful action and extending a hand of friendship to offenders.  

6. The Biblical Story 

The Peacemaking Bible Studies

In a triangulation process, the Bible study series with the house church has also been an interesting community discussion and process.  First, however, I should comment on the thought behind crafting the series.  As for motivation and initiative, the motives for presenting the house church with the Bible study series emerged from three of us SP/TPF staff (2 Westerners, 1 Thai) as we became involved with UNI.  The UNI house church of PCC when presented with the idea, expressed mild interest in both UNI community-building (and tensions) as well as topically studying reconciliation/peacemaking theologically and practically.   

However, while various people led each study, the structure and content of the guides was primarily mine.  So, while the studies were designed to be participatory and heuristic, the formation of the guides were not.  I drew upon my experience as a member of PCC and living within Thai society.  In regards to the aims of the studies, they could be described as such: 

	Foundational concepts

	God’s righteousness and justice.  His initiative to bring those things about, even forcibly.

	Awareness and reflection.  Becoming aware of biases, underlying beliefs, fruits of our own involvement in conflict.

	God’s desire for reconciliation and redemption.  

	Perceived Obstacle
	Means to Address

	Separatism from “the world” (concern with other more pressing personal or spiritual issues)
	· Humans were created in the image of God and therefore intrinsically valuable.

· Blessing for peacemakers

	Fatalism of “the world”
	· God’s repeated acts of redemption.

· God’s calling of his ministers and prophets.

· Examples of worthwhile commitments in this life that will not be eternally bound. (i.e. marriage)

	Lack of desire or capacity to listen
	· God’s response to “cries.”

· Becoming aware of others’ “cries.”

· Role playing and reflective listening.

	Negative perception of conflict & tension
	· Considering differing perspectives and finding their value.

· Models of prophets who were issued difficult calls.


In the various topics we covered, there were several points in which several people have expressed feeling challenged in what they previously thought or felt.  For example, in the study emphasizing the image of God, several stated struggling with seeing the valuable image of God within people who take advantage of others (bullies, disrespectful neighbors).  They felt impressed to act within the week as well, to intentionally speak truth to another or to monitor their own negative speech spoken about others.  

In the study on Noah’s story, the depravity of people in contrast to God’s undeserved mercy struck a chord.  In the study of God’s responses through 1 Samuel 1-4, the sovereignty of God’s plan to bring about righteousness was prominent, choosing to honor some peoples’ pleas (Hannah) and not others (the Israelites in battle, bringing the ark of the covenant).  The cries of people are heard by God and others, but God purposefully acts according to his justice and mercy.  

One of the subjects people were most generally challenged by were by Hosea’s call to marry a promiscuous wife.  In considering Hosea’s real experience in betrayal and willingness to engage with it, people struggled with the idea of receiving a similar call from God, remarking, “Oh!  If I had to marry an adulterous woman!  I can’t imagine knowingly doing that.” or quite definitively refusing, “No!”  And when they, in turn, contemplated God’s heart in that model, they were struck by his deep emotions and wounds over his people.  In subsequent weeks, that story was recalled by members quite often, demonstrating it’s memorability.  

Regarding subsequent action, there were a few resulting responses to the studies.  Some members took action in their interpersonal, everyday relationships through confrontation, confession of wrongful action to others, or modification of language used regarding others.  Only two members expressed interest in participating in the reconciliation of the UNI community, however.  One member, SS, participated in interviewing and discussions with other neighbors and leadership.  Largely, though, members were confused at what opportunities they actually had to become involved at a community level. 

7. Causes and potential solutions to Conflict

Discussion and Interpretation

Key Issues of Conflict

The major obstacles and key issues distilled from conversations were the subjects of 1) financial management, 2) gossip and 3) a belief that people will not and are unable to change.  First, regarding financial management,  the methods and practices with which leaders handle shared capital, determine the loyalties that they are able to garner.  Those who agree with their financial practices align themselves under their leadership while those who disagree, choose either opposition or avoidance.  Beyond social alignment and political loyalties, people interpret the character and moral integrity of a person by the way one manages finances.  These character judgments create a mental and social hierarchy based on morality, giving respect to those on the high end of ethics, and disregarding or disdaining those on the apparent ethically low.  

Secondly, regarding gossip, it appears that gossip is used primarily to expose people or practices.  In general, gossip is almost universal in the community, and it is generally spreading information and opinions regarding financial issues.  There is an acknowledgement of the vast difference between how people appear and interact with one another face-to-face from the gossip that is spoken behind backs.  Issues are not openly discussed with offending parties and go unresolved.  However, it could be argued that in some cases, gossip could have positive effects in exposing unfair or unjust practices.  The most potent gossip is concerned with financial matters and inevitably, personal judgment accompanies the dissemination of knowledge.  Thus, these financial matters that are so seminal in the governance of a community and the reputation of leaders are never discussed openly or publicly.  These issues are addressed via proxy only through shifts in power without confrontation.  This is congruent with Katejulasriroj’s (2011) research findings comparing Japanese and Thai “face”-based responses to conflict, finding that Thai people are prone to negotiate conflict by obliging when concerned with preserving their own or another’s face.  It is because of an avoidance of shame (for self or others) that Thai people do not prefer to discuss conflict openly, rather choosing to oblige in a public arena and gossiping in private.    

And lastly, the greatest obstacle in resolving financial issues is the belief that people are unable to change in their intentions or behaviors.  For example, those who are unfair will always exercise leadership unfairly.  Those who do not listen, will never listen.  Confrontation or negotiation is thus a futile exertion of energy.  Character assessments are permanent and fixed.  This, therefore, reinforces the way in which power shifts in order to address issues of importance: reform is viewed as impossible, only a change in regime could bring potential resolution and change.  This proves to be a challenging perspective on leadership, especially because there is only one broadly trusted leader in UNI.  Will a fate of constant power shifts be necessary in order to keep leadership accountable?             

Reconciliation Processes

From UNI’s recent experiment, it seems that there are two main components to developing a reconciliation process.  First, that a focused group of members that offers leadership towards resolution is key in providing vision for the community and acting as facilitator within the community.  For UNI, the formal Kammakarn along with WS provided the leadership for the community to begin to experiment with reconciliation between payers and non-payers.  Again, WS extended an embrace of the former Sahakorn members, inviting the community to greater unity as well.  It seems key for at least one leader to lead the community in fixing improper practices as well as building community.     

Secondly, a reconciliation process will involve a concerted effort to listen to the whole community that will influence direction.  The leadership group most likely will not have the answer to conflict, but can elicit deeper issues by truly listening to all the members of the community.  UNI demonstrated this idea by asking residents to participate in a broad survey of rent delinquency.  Once the group recognizes the issues that may already manifest in gossip, the leaders can initiate reconciliation and community change.  
Do you need to reiterate the themes you developed above of the way of meekness being demonstrated by WS and others??   And affirm the indigenous leadership principle.
Bible Study Discussion

In leading the Peacemaking Bible study discussions, there were several points of interest regarding the studies themselves and the dynamics of discussion.  Firstly, the greatest means of sustainability, that is, the memorability and future reference of the topic, is through use of narrative.  Narrative is more effective in terms of memorability and wrestling through application.  Of course, the power and influence of stories in teaching is not a new discovery.  Butcher (2006), in her research of storytelling within adult, correctional education found that the use of narrative was especially effective in facilitating reflection, changing thinking patterns and broadening perspective.   

In our case, particularly, stories that were more challenging appeared even more effective and sustainable.  Meaning, those stories that challenged perspective, highlighted “unattractive” issues (Hosea, God’s judgment), or more difficult to understand were the stories that members carried forth.  Or it could also be said that the challenging “aspect” of the story made it memorable, where the individual has to reconcile the difference with his/her own thoughts and experience.  Moreover, when a member felt challenged conceptually, they were more likely to find an application from the lesson.  For instance, when one woman felt it was very difficult to consider that oppressors (bullies, abusers, etc.) also carried the image of God, she expressed the greatest conviction about needing to speak truthfully to a particular neighbor.   

In terms of aims, the Peacemaking Bible study series was intended to equip and energize the house church towards encouraging reconciliation in the UNI community as it was simultaneously occurring.  However, there was little resultant action in participating with community affairs.  The one member who participated was individually invited to be involved with specific tasks.  Application in this realm still remained inaccessible and removed.  Aside from that, members were not explicitly encouraged to themselves reconcile with others (though there was one instance in which they were guided to consider a conflict that they were currently in), though it was a topic that I was also monitoring.  Members did not themselves identify or recognize a need to reconcile or “make peace” with anyone, even in the conflicts that they themselves selected.  They also did not choose to reflect upon conflicts with those in the church.  Furthermore, the practices of awareness were less relevant for people to apply without a clear, directly accessible conflict.  It would be interesting to see if the resulting action from these studies would have increased if peacemaking applications were more immediately obvious or if the group was wrestling through the same conflict together.  

Addressing Conflict

One major difference between the UNI community situation and the PCC Church is the degree to which people addressed conflict and in what manner.  For example, in the UNI community, the Kammakarn became very active in finding solutions in electing a replacement Sahakorn and engaging residents in exploring reasons behind delinquent rental payment.  On the other hand, even after the presentation of a crossroads in January, PCC Church did not reach a point of exploring viable options for addressing crisis.  Perhaps the motivations for addressing conflict are multi-faceted: 

First, that the crisis must be perceived as a large threat to the welfare or future of a group.  The more potentially destructive the crisis or conflict is, the more relevant the issue becomes.  Because confrontation is considered a drastic measure in Thai culture, the crisis, if left unaddressed, must be perceived as more dire than drastically confronting the issue.  In the UNI situation, people felt their homes were threatened and that the issue of housing, when in jeopardy, was dreadful.  Whereas in the PCC Church, the dwindling size and unaddressed conflict was not as pressing or an immediate priority.  If the crisis is considered very threatening, gossip increases until it reaches a point where some members take action in addressing key issues.    

Secondly, that members must have deeply vested interest in the shared resources of the group.  If the shared resource of the group is perceived to be of great value for members, the group is more likely to try to preserve the ownership within the community.  UNI members felt that the land they lived on was extremely valuable since they had spent many years establishing a community infrastructure and building and renovating individual homes.  The cost of losing land rights combined the value of a legal and affordable land rights, an established home, and a community developed
.  

PCC members, however, as they have left, have been able to leave easily without experiencing much loss, besides relational and social consequences.  Interestingly, I have not heard any comments from people who have left regarding experiencing or grieving a loss of faith, meaning that the perceived value of faith was not associated with the PCC community.  People felt that they still had the “resource” of faith (even if they did not join another church community later) apart from the group.            

And lastly, a key element to a group addressing conflict and crisis is that a small group of members of the larger group have hope and vision for an alternative path.  If a cohort of members are resolved to find a viable option to resolve conflict and crisis, they will be able to formulate ideas and experiment with potential solutions.  In UNI, the Kammakarn with WS had hope and vision that they would be able to address the delinquent rental payments, causing them to make suggestions for residents to interview neighbors and expecting that the opinions and knowledge gathered would point to a resolution to this conflict.  They also had vision for establishing a replacement Sahakorn, which was viewed as a better option than the current leadership.  On the contrary, in PCC, among the elders, there was little vision for a better path and better management of resources for the Church, leaving the planning process undone.     

In terms of reconciliation processes, it is notable to discuss the degree of motivation to address conflict because it provides the necessary impetus for a group to find solutions.  Before a reconciliation process is initiated, the motivations and ownership can be key in determining the effort applied to a reconciliation process and consequently, its success.    

8. A Thai Folktale

A story of conflict and reconciliation

The Story of Phra Law

There is a very old legend that some believe to be true.  In northern Thailand, there were two rivaling principalities, Muang Suong and Muang Sorng.  The Prince of the former plotted to annex the latter, and in an attack on Muong Sorng, he killed the rival Prince, but was unable to take control of the city.  The Prince of Muang Suong returned home and the widow of the fallen Prince of Muang Sorng swore eternal vengeance on the royal family of Muang Suong.  

Eventually, the Prince of Muang Suong had a son, named Phra Law who became ruler of Muang Suong.  In Muang Sorng, a cousin of the fallen Prince succeeded him and had two daughters of his own, Phra Puan and Phra Paeng.  After many years, the two princesses heard about Phra Law and conspired to meet him with their two governesses.  The two governesses sent bards to Muang Suong to sing of the unsurpassed beauty of Phra Puan and Phra Paeng.  Meanwhile, Phra Law became interested in the two princesses after hearing songs praising their beauty and began scheming to meet them as well.  

The two governesses were not without their plans, however, and sought a great magician to concoct a love potion to secretly slip into Phra Law’s food.  When Phra Law consumed the potion, he felt irresistibly attracted to the two princesses and became utterly infatuated.  He beseeched his mother for permission to go to Muang Sorng, who vehemently protested for fear of vengeance.  She eventually relented and Phra Law set out for Muang Sorng with two of his trusted men and his army.  At the boundary between the two cities, Phra Law and his two assistants left their army and disguised themselves as merchants.  The magician learned that Phra Law had arrived and sent a beautiful, magical rooster to lure him to where the two princesses were staying.  

Once Phra Law reached the palace grounds, meeting the princesses was still a daunting task, since they were always surrounded by attendants and under strict surveillance by their great aunt.  After a great many elaborate schemes by both parties, Phra Law surprised Phra Puan and Phra Paeng in a pavilion.  The three immediately fell in love and he took the two sisters as his wives (i.e. went to bed together) 
.  Meanwhile, the two governesses fell in love with and wed Phra Law’s two trusted men.  

Because of their families‘ rivalries, they knew that they all needed to keep their relationships secret.  The governesses disguised the three men as women and snuck them into the royal chambers, where they stayed in secret for quite a long time, never emerging.  They ordered their attendants to bring all their food to their bedroom.  The two princesses ultimately became pregnant and started eating double portions, causing the attendants to become suspicious.  The attendants shared their concerns with the princesses parents.  The parents went to investigate and discovered the three in bed!  The three, thoroughly startled, rushed to bow at their parents’ feet and begged for forgiveness while explaining who Phra Law was.  Their parents, seeing that Phra Law was also royalty, gave their blessing and agreed to host a wedding ceremony the following day.  

However, when the great aunt found out who was in her palace, she was infuriated!  She immediately ordered royal guards to kill Phra Law.  As the guards surrounded the princesses’ palace, the princesses declared that they would fight alongside their husband Phra Law.  The governesses and assistants also rallied to defend their masters.  The guards attacked and killed the four attendants, leaving the three lovers vulnerable.  The three leaned against each other as arrows from the guards were hurtled at them, pinning them together and killing them.         

The parents hurried to the scene, but it was too late; their children were already dead.  Enraged, they ordered the execution of the royal guards and the great aunt.  They were expeditiously executed.  

Instead of a wedding ceremony, the parents held a cremation ceremony for the deceased prince and princesses.  They invited Phra Law’s mother as well.  As they grieved together, all the parents abandoned their old feud and became united together in a great bond of friendship.  

Adapted from Thai Folktales (Jumsai, 2002)

9. The Future

Looking forward

Under Mounting Pressure

The story of Phra Law is an interesting picture of reconciliation within Thai culture.  It is a love story, of three people who came to love each other despite an atmosphere of animosity and deep bitterness.  Their love defied the pressures around them and was ultimately sacrificial.  It is a tragedy, for many had to die over generations of a conflict created by greed.  Those who had love were not permitted to express it in that environment and those who had none, gained nothing.  Yet, this tragic story ends with promise of hope.  Grief became a turning point for those remaining and the beginning of a new friendship.  

Known as the father of Peace and Reconciliation studies in Thailand, Chaiwat Satha-Anand (2014), wrote an article shortly after the coup d’etat on June 12, 2014 sharing three major lessons about reconciliation.  First, attempts at reconciliation generally occur after conflict has escalated to violence or after a society has broken down.  In cases where reconciliation is attempted in the midst of heavy conflict, though necessary, is extremely difficult.  Second, local and indigenous methods of reconciliation are most effective; there is no “one size fits all” pathway for reconciliation.  Additionally, ownership (where parties are vested members) of the process is crucial for success, as I discussed earlier.  And lastly, the mediator must know how he stands in relationship and motivations, for if the mediator pushes forth a reconciliation process without the willingness of the conflicted parties, true reconciliation will not occur.    

For the UNI community, its greatest internal conflict thus far just transpired into climax.  Certainly, the roots of conflict were growing for a long time, but only recently did it reach a point of threatening the community’s existence.  Fortunately, leadership have mapped a plan for reconciling payers and non-payers and are trying to retain former Sahakorn leaders as active members.  The outlook seems good, for the leaders have vested interest in the community and have devised a plan themselves that aims to bring residents in to greater participation and relationship.    

Regarding the Bible studies, it seems that the Bible studies were not effective in facilitating reconciliation within the church itself nor empowering church members to become more involved in the UNI community conflict resolution.  Perhaps, if the Bible studies created more space for reflection on present internal church conflict, it could possibly highlight the severity or need for resolution.  Because the Bible studies were focusing on a conflict external to the life of the church, it was a conflict in which people were not heavily invested as leaders.  However, if a common conflict within the church was more clearly stated as a point of discussion, perhaps reconciliation would become more personally and corporately relevant.     

Directions for the future

I feel that I cannot offer anything prescriptive because of what I have discovered in walking with the UNI and PCC communities.  For UNI, they are finding their own voices and pathways towards reconciliation catalyzed by their own motives.  Their methods were not suggested by outsiders, yet both address issues of integrity and inclusion.  And for PCC, I heed the advice of Dr. Satha-Anand, that outsiders cannot force reconciliation, but that it must come from the vested motivations of insiders.  Thus, I find myself humbled.  Looking to find and formulate solutions for reconciliation in various circles, I find that in one circle, where I played no part in reconciliation processes, that they are creating it themselves, and in another circle, where I tried to influence reconciliation, that nothing has happened.  I have found that reconciliation is very much an organic, nonlinear process, of which outside mediators may play a minor, reflective part.  These thoughts affirm the way of meekness and the principle of trusting indigenous leadership.
However, I have grown tremendously in the process of seeking reconciliation.  Arnold Mindell (2002), an experienced mediator in large-scale conflicts writes, “We do not need leaders who can change the world because of their personal power, because change is inherent in people and nature.  Our communities, however, need our essential selves and our awareness, not our power to notice and track such changes” (p. 15).  In the process of thinking through the root issues of conflict and how, through practicing awareness, I could identify those roots within myself and my own behavior.  For example, in one instance, after reflecting on the issue of preserving face and the tensions it has caused for leaders in UNI, I recognized that I had similarly tried to build up my own reputation in my work in comparison to a fellow staff.  This awareness led me to confess to those I had offended.  In many other instances, my involvement with this research helped me building healthier relationships, both in the community and in the church.

It seems that rather than prescribing a roadmap for reconciliation, it would be better to suggest practices that might prepare a community to face a crisis of conflict when it arises, as it will: Listening, Awareness, Empathy, Respect, and Forgiveness.  

· To Listen is to create space for others with different ideas and feelings while humbly putting aside your own for a time.  To listen is also to understand more deeply what is actually under the surface, in terms of interacting with the heart of a person as well as gaining a broadening knowledge.  
· Practice: Ask questions, reflect back peoples’ answers to them.  
· The Self-examination of awareness helps one understand one’s biases and the behaviors that contribute positively or negatively to the conflicts around us.  It is the beginning of confession and repentance.  Furthermore, it allows one to reflectively serve as an example of reconciliation as we resolve conflicts within ourselves and our relationships.
· Practice: Ask yourself questions, “What do I want?”  “What do I feel?” “Why did I respond with that emotion?”  “What is making me afraid?” 
· Empathy is the vulnerable manner of seeing from another’s perspective and is invaluable in connecting our hearts to others.  It is ultimately humanizing, allowing one to recognize what is shared and always leads to more loving action.  
· Practice: Ask what it would be like to in another’s position.  “If I experienced what he experienced, how would I feel?” “How would I like to be treated?”
· Respect is vital for justice to thrive.  It is the root of fairness, the recognition that we are different and separate people with different needs.  Respect permits disagreement and allows for people to refuse.  It is the recognition that each person is an equal.                 
· Practice: Treat others with equal worth.  Ask, “What would affirm another’s rights?”  Invite others to respect others’ rights, also.
· And lastly, Forgiveness, which is essentially an act of hope and trust.  To forgive is to trust that we do not hold the power to control justice and to extend hope that a person will not be defined by their wrongs.  Forgiveness also implies that one has been injured, meaning that to forgive another is allow for healing by not keeping wounds open. 
· Practice: Bless those who have wronged you.  Do not hold others in debt to you.
10. Conclusion

We live and walk in an era of great uncertainty and anxiety about what is to come.  The world in which we are a part is full of competing forces and personalities.  The crisis of conflict is more symptomatic than causative, revealing the underlying roots of broken relationships and destructive behavior.  Thailand is hungry for healing and for the reconciliation of relationships.  The social fabric is tainted with financial mismanagement, gossip, and a lack of hope for people’s redemption of which the Church is a participant.  Complete overthrow of leadership has been the customary treatment, but its recapitulation belies the persistence of roots of tension.  I studied the UNI and PCC communities, which illuminated the dynamics of conflictual crisis over resource sharing.  Vested interests, perceived threats, and the hope of group members greatly influence a community’s commitment to a reconciliation process and its continuing future.  Reconciliation processes involve a focused leadership towards that end and a concerted effort to listen to the whole group.  Indeed, even one trusted leader is able to influence an entire community towards just action and relational inclusion.  External pressure or direction appears ineffective and perhaps even counter-productive.     


The church is called ot live and preach a gospel of reconciliation.  It is still uncertain what the Church’s prophetic voice of reconciliation is, since she has not pursued much reconciliation herself.  But, the Thai Church’s role in reconciliation may be less as mediator and more as prophetic model, if it discovers motivation in regarding disunity as highly destructive to herself and ministry.  The Church must first
 feel a deep need or conviction for reconciliation within itself for it to experience and explore it in order to provide a model in the Thai context.  And, through prayer, affliction, partnership and
 meekness, the Church may make itself ready to be used as an empathetic, aware, and forgiving prophet in Thai society.        

A Prayer

Lord, make us a people of mercy.  

Lord, make us a people of presence.

Lord, make us a people near to your heart and lead us to find our home at the foot of the cross.  

Lord, make us a people of boldness and sacrifice.  

Lord, make us a people ready to eagerly receive your call. 

Addendum

Researching the Intangible

Academia and the Holy Spirit

It is imperative that I acknowledge the spiritual direction and guidance in this research project.  From initial thoughts to final paper, prayer played a vital role in this project.  I cannot claim to understand the reasons for why God gave such clear guidance, but I respond to this mystery with gratitude.    

The two most significant works of the Holy Spirit in regards to this project were in timing and grieving.  Though I have lived in UNI for nearly seven years, the timing of this crisis was perfectly timed with the topic that sprang out of a conversation catalyzed by a colleague’s dream.  Siriporn’s dream was more prophetic about this season than I first understood.  

I dreamed that the two of us were going to visit some member together and that you wanted to introduce them to me.  And as we were going, I felt like it was taking so long and you kept taking me up more and more stairs.  I kept thinking that it was so hard to get there and I was getting tired from the stairs.  I told you that it was too much and that I wanted to turn back and you became really frustrated and tried to persuade me to go further with you.   

I asked her thoughts interpreting the meaning and she speculated that I was feeling stressed and encouraged me not to worry and to wait on God, though I wasn’t sure how that applied to my current situation.  Now, I see the admonition to not push reconciliation as an outsider and to not let my motivation supersede others’.  One cannot make reconciliation happen by external force and to do so disempowers them.  I am grateful for the timing of that dream.     

There were too many conversations that happened out of coincidence and in some cases, a person I hoped to interview.  Even the fact that there are plans for reconciliation in the realm of land rental payment that have emerged within these few months is remarkable.  It has taught me that listening to God in prayer is an adventure in joy and that the unexpected twists and turns require of me mere readiness.  Each source has been a divine meeting, from stumbling across a book on Thai folktales to meeting a Thai professor of Peace and Reconciliation to dreams.  This has been a labor of great lightness, knowing that God will direct me as he works.  

Everything that has transpired has been born out of prayer and intercession.  This has been a season of grieving in prayer, doubtless.  2013 was a year marked with significant deaths all around and I know not one person who was not shaken by the death of a loved one.  I wrote to my intercessory team in February, “I’ve been sensing that there’s a lot of sorrow and grieving that we have on our team from death and illness, disappointment, loneliness, etc.  As I’ve been talking to people on the team and praying about it, though, I think that there’s something really powerful that God wants to do regarding having us mourn together and to corporately grieve for Thailand, too.  I sense that it’s important to give voice to the things that are deeply moving and disturbing to us.”  Grieving and lament has continued to mark those things that feel most spiritually pressing: the Thai church’s dependence on foreign, the political situation, the community’s pain and fear.  I am not certain to what degree intercession and grieving influenced or moved circumstances, but it has been crucial for me to come nearer to the grieving heart of God.  It is the most decisively prophetic aspect of my effort, lamenting for what is broken and praying in hope for what is noble.    
Prayer & Progress

And short of diminishing the influence of prayer, I am more convinced of the imperative of prayer in any situation, academic or fieldwork, secular community development or church ministry.  It is a mysterious act that allows us to tap into a deeper movement and ride its wave.  It is also a key method of accomplishing all the suggestions I previously made: listening, awareness, empathy, respect, and forgiveness.  Without prayer, we cannot cultivate a rich inner life where the Spirit is given space to work within us.  

Prayer may be the Church’s voice of reconciliation in Thailand, crying out to God and allowing ourselves to be transformed, and allowing God to lead us to next steps.  I am reminded of the prophets, who for the most part, did not play a role in restructuring or leading the people they were called to speak to.  Rather, they were creative agents of grief, revealing the deep current of love and pain of God (from destructive behavior) and offering the options between the promise of hope and the promise of desolation.  They walked alongside the people, as living examples of affliction, healing and tension.   

Appendix A

Sources

Interviews and Meetings

10 Nov 2014 
UNI Community-wide meeting called by the land cooperative council.  Re: Increased land rent by the landowner and the community’s response.

5  Jan 2014 
PCC. Prayer meeting and impromptu discussion on the church’s direction. 

4 Feb 2014 
Sawangsuk, Siriporn. Conversation about recent dreams.

7 Feb 2014 
Sawangsuk, Siriporn. Discussion on Thesis topic.

15 Feb 2014 
US. Interview with UNI resident Re: land rent crisis.  (Conducted by Daniel Bohm) 

22 Feb 2014 
SP/TPF team prayer meeting on grieving.  Discussion on Thesis topic. 

28 Feb 2014 
TP.  Invitation to organize a community-building event in UNI.

1 Mar 2014 
Palang Jai prayer network.  Prayer meeting for those ministering in urban poor communities.  Confession and repentance. 

6 Mar 2014 
TP, PO(Sahakorn), & Daniel Bohm (SP/TPF staff).      Discussion of building unity within the community for the health of the Sahakorn’s land and financial management.   

28 Mar 2014 
MT.  Conversation regarding community-building initiative. (Conducted by Daniel Bohm)

7 Apr 2014 
Chanchai Chaisukkosol, Ph.D.. Lecturer, Institute of Human Rights and Peace Studies at Mahidol University.  Discussion on Thesis topic.

27 Apr 2014 
TP. Drawing UNI community map according to land rent payment. 

11 May 2014 
PCC UNI house church. Bible Study #1.  (Led by myself)

18 May 2014 
PCC UNI house church. Bible Study #2.  (Led by Daniel Bohm)

25 May 2014 
PCC UNI house church. Bible Study #3.  (Led by myself)

25 May 2014 
SS. Interview with PCC member/UNI resident and invitation to participate in peacemaking.  (Conducted by Daniel Bohm)

28 May 2014 
US. Interview with UNI resident and invitation to participate in peacemaking.  (Conducted by Daniel Bohm) 

28 May 2014 
MC. Discussion on Thesis topic.

1 Jun 2014 
WS, SS, US.  Discussion with WS regarding community conflict and .  (Conducted by Daniel Bohm)

8 Jun 2014 
PCC UNI house church. Bible Study #4.  (Led by SS)

10 Jun 2014 
CR. Discussion on Thesis topic. 

11 Jun 2014 
CR, AT, KI + 4 add’l UNI residents. Discussion on Thesis topic.

12 Jun 2014 
GD. Discussion on Thesis topic. 

15 Jun 2014 
PCC UNI house church. Bible Study #5.  (Led by myself)

22 Jun 2014 
PCC UNI house church. Bible Study #6.  (by Daniel Bohm)

10 Jul 2014 
UNI Community meeting called by the Kammakarn. Discussion on recourse for Sahakorn offenses. 

17 Jul 2014 
UNI Community meeting including the Kammakarn, Sahakorn and landowners.  Election of new Sahakorn leadership and direction regarding future management of land rent.
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Appendix B: Bible Study Guide

Synopsis of Peacemaker Studies

1. Image of God (Genesis 1:26 - 2:25) Focus in on the gift of God's image in each individual and the fullness of God expressed in the diversity of humanity.  Application: How do you recognize the image of God in a person?

2. God’s judgment and justice.  Heart for reconciling (Genesis 6:1-14; Ch 8). Talks about the corruption of humanity and God's heart to bring justice and rid the earth of violence.  However, because of Noah's offering, He promises never to wipe humanity from the earth again.  Expresses God's hatred of sin, but His mercy on His people, and the influence of our faithfulness.  Application: What is something that you deserved much worse consequences for, but received mercy and grace instead?  Go watch Noah in theaters?

3. Listening & Reflecting Back.   God hears His peoples' cry and responds with favor, gifts, mercy, and speaking.  God wants to take up our burdens (and others, too).   Think about neighbors you know and have talked to.  Where is their pain? Orr if they were to ask something from God, what would their cry be?  Listening prayer. Application:  Week of intercession.  Think of one or two families/neighbors and share their burdens with them in prayer for this next week. (Michelle)

4. Tension and positive conflict.  (Psalm 85) Role playing a situation as the voices of mercy, truth, peace, and justice/righteousness.  Practice listening and reflective listening skills. (P’Neung)

5. Conflict and Awareness (Hosea 1-3) Discussing the life of Hosea, God's heart of longing and pain and eventual mercy and reconciliation.  Prophetic empathy and modeling. Application: Practicing awareness about the conflicts in our own lives (adapted from 'Deep Democracy') and allowing that to inform (via modeling) the conflicts we are engaged with as mediators. (Michelle)

6. Blessed are the peacemakers (Matthew 22:23-40; Matthew 5).  In heaven/resurrection, people not given in marriage, God is the God of the living.  Loving God and neighbor as greatest commandments.  Addressing a fatalistic idea of getting involved with the affairs of the world.  Why would God encourage us to marry if it's not even in existence in eternity?  What does that show about God's heart?  What does that show about our time in this life?  Application: What would it look like to love God and neighbor in Samaki? (Daniel)  

Bible Study 1: Image of God (Genesis 1:26-2:25)

How much of you looks like your parents?  Do you look more like your mother or father?  

What about your personality?  Are you more like your mother or father?  How?

When you think about how you are like your parents or how your children are like you, how do you feel about that?

What does the image of God mean?

What is the purpose of God creating humans?  What were they to do?

Why do you think God made humans different than every other part of creation?

What does it mean that both male and female were made in the image of God?  How are men and women both made in the image of God and what can we glean from the story of how Eve was created?

How are you the image of God?  How can you honor God, knowing that you were created in the image of God?

Knowing others are made in the image of God, how can you honor God in your interactions with others?

Bible Study 2: God’s Judgment and Justice (Genesis 6:1-14; 8)

Review: Who did you get to see with new eyes this past week? How was God's image in them revealed to you?

What is something that you deserved much worse consequences for but received mercy instead?

Genesis 6:1-14 

Why did God destroy the earth?

Why are we (=mankind) still here?

Why did God chose Noah?

Genesis 8

What did Noah pray for when he made burnt offerings to God?"

What had changed after the flood?

How can we see Samakki through God's eyes? What do we see that makes us/Him sad?

What do we hope for to change?

Bible Study 3: Listening & Reflecting Back. (1 Sam 1-4) 

Do you have a story where you misheard someone?  

Do you listen to some people more than others?  Whose voice do you trust?  

God hears His peoples' cry and responds with favor, gifts, mercy, and speaking.  God wants to take up our burdens (and others, too).   

Read each chapter and after each chapter ask these questions:

Who cried/called out?  To whom?

What was their cry?

How did God respond?

After all chapters are read, summarize: What were the different types of cries/calls?

What can we learn about how God works and His plan?

In pairs, share what you want to cry out to God for.  Have the other person reflect back to you what your cry is.  Did he/she reflect back correctly?  If not, repeat until they can reflect back correctly.  

Application:  Cry out to God!! Week of intercession.  Listen and watch: neighbors, family, nation, etc.  Think of one or two families/neighbors and share their burdens with them in prayer for this next week.  Reflect their cries for them to God (Michelle).

Bible Study 4: Tension and Positive Conflict (Psalm 85) 

Goal: Practice listening and reflective listening skills.

Have you ever had an internal conflict?  What was it like?  

Read Psalm 85, and focus in on verse 10.  What are the four things: mercy, truth, peace, justice. 

In the rest of chapter 85, the psalmist talks about what God has done.  How do you see each of these four things expressed about God’s character and works?

Role play a situation as the voices of mercy, truth, peace, and justice/righteousness in the example of one person injuring another person.  Four people play these four different viewpoints.  How do they disagree about what should happen?

How will they agree or come to putting all of them together in harmony?

Application: This week, if there’s conflict that you see (whether you are directly involved or not), think of what these four perspectives in Psalm 85:10 would say.  How will you remember each of the four within the situation of conflict so that they can agree?

Bible Study 5: Conflict & Awareness (Hosea 1-3: Prophetic, empathetic modeling)

What is the role of a prophet?  Prophet’s role: 

· Empathetically modeling the heart of God 
· Communicating messages of repentance and instruction.
· Warning against judgment and offering invitations of promised hope.
· Artistic, creative.
· Does not actually lead the people in change.  Does not require any action.  
Hosea 1-3

Is the prophetic calling cruel? 

Personal example: Dad’s experience of reading Hosea.  “I think he wanted to marry her.”  He sees it as more redemptive and the involvement of the heart, as opposed to a sentence of suffering. 

Practicing Awareness, adapted from “Deep Democracy”

· Awareness, not power, is needed.
· Conflict is not negative, rather it is necessary for growth.  The goal in peace is not the absence of conflict.
· Change is inevitable, it is merely a matter of time and direction (Jung).
Practicing awareness:

Pick one of three types of conflict to reflect on:

External conflict in which you are a third party mediator.

An interpersonal conflict in which you represent one side.

An internal conflict, where you are wrestling between two sides internally.

What are you feeling?  What emotion are you experiencing? Or have you experienced recently?

Let each side give their argument in your mind.  

How do the two sides represent different aspects of my own thinking, behavior, and deep-seated feelings?

Which side or view would I like to be more conscious of in the future?  How can I be open to and understand this side of myself?

How does this conflict reflect relationship issues you have been thinking about?  What side have you been on inside yourself, and how does your one-sidedness help to create problems?  What would you like to change, if anything, in your own life as a result of this innerwork, in this next few minutes and in the coming week?

If just processing a strong emotion:

What was struck in you that you feel that emotion?  

What does it remind you of?  

From what you’re learning through this process, what do you think you may model to others involved?

Bible Study 6: Hope and engagement (Matthew 22:23-40; Matthew 5)
Would you invest in something if it did not have permanent effects?  Why or why not?

Matthew 22:23-40

Why would God encourage us to marry if it's not even in existence in eternity?  

What does that show about God's heart?  

What does that show about our time in this life?  

Application: What would it look like to love God and neighbor in Samaki?  

Appendix C: Figures
Fig. 1: EFT letter

Fig. 2: UNI Community Map
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Figure 1.  Giver-Recipient Relational Dynamics


Divergence of parties over time with static relational giving interactions.  





Figure 2.1-3  Social and Political Influence of the Sahakorn and Kammakarn over time


Spanning January through July 2014
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2.1 Pre-conflict 


(approx. before February 2014)


Overlap of the Sahakorn and Kammakarn in shared leadership.  Both councils hold strong social influence, however, the Sahakorn is a more polarizing influence.  The nodule on the bottom right represents UNI members who do not respect either council.  





2.2 Rising Conflict 


(approx. btw March - May)


Split between Sahakorn and Kammakarn, formalized by election results.  Kammakarn gains social influence, however, the Sahakorn retains influence in a minority.  Notice that the nodule has decreased in size. 





2.2 Amidst Conflict 


(approx. after May 2014)


Sahakorn is virtually detached from UNI.  The Kammakarn has gained greater general support and influence, including those who had previously not respected formal leadership.  
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� Referring to the Buddhist concept of karma (Thai: กรรม), originating from Sanskrit, meaning “action” or “doing.”  The karmic cycle refers to the resulting consequences of one’s actions, and most commonly and simply stated in Thai, “tham dee dai dee, tham chua dai chua,” translated as “do good, receive good; do evil, receive evil.”  One’s destiny of happiness or suffering is determined by the positive or negative action one has performed in past and present lifetimes.  Subsequently, one can influence one’s destiny in present and future lives by their present moral behavior.  Only when one is able to eliminate all evil action by accumulating good merit is one able to escape the karmic cycle and achieve Enlightenment. 


� The mandala is a term to describe Southeast Asian geo-political formations based on feudal rulers and suzerain-tributary relationships.  The mandala is a Hindu/Buddhist icon to represent the cosmos symbolically.  As a tributary political model, it is describes a centralized power base supported by surrounding tributaries, and is based on the patron-client relationship.  


� As a political entity, the junta’s governing name is the National Council for Peace and Order (NCPO)


� UNI is not the real name of the community, which I have chosen to use for the sake of confidentiality.  I have also replaced all the names of individuals mentioned. 


� Present minimum wage for labor in Bangkok is set at 300THB per day, meaning one month’s land rent could be covered by less than one day’s wages.   


� Tai language most likely originated among people who lived south of the Yangzi River in China.  The Tai migrated along rivers and waterways, eventually settling in the Chao Phraya basin (Baker, 2005, p.3).


� In those days, it was customary for princes to take several wives.
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