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Translator's Foreword (First Edition)

These days Buddhi st neditation techni ques are well-known
in the West and Buddhi st insights into the hunman
condition are, at least in academc circles, exerting a
growi ng i nfluence. Unfortunately the popul ar image of
Buddhismis often an overly-austere one and many peopl e
still consider it to teach a denial or escape from

worl dly concerns into a private, hernetic real mof

bliss. However, if we take the trouble to go to the
words of the Buddha hinself, we find a full and rich
teachi ng enconpassi ng every aspect of human life, with a
great deal of practical advice on howto live with
integrity, wi sdomand peace in the mdst of a confusing
worl d. Perhaps it is time for such teaching to be nore
wi del y di ssem nat ed.

In this small volume, Venerabl e Dhammapitaka (P. A
Payutto) offers a Buddhi st perspective on the subject of
econom cs. While not seeking to present a conprehensive
Buddhi st economi c theory, he provides nmany tools for



refl ection, ways of |ooking at econom c questions based
on a consi dered appreciation of the way things are, the
way we are. | hope that making this work available in
English nmay go at |least a short way towards resol ving
what has been called the current "inpasse of economics,"
and to awaken readers to the w de-reaching contenporary
rel evance of the tineless truths that the Buddha

di scovered and shared with us.

Dhanmavi j aya
May, 1992

Aut hor's Preface

It is well known that the study of econom cs has up til
now avoi ded questions of noral values and consi derations
of ethics, which are abstract qualities. However, it is
becom ng obvious that in order to solve the probl ens
that confront us in the world today it will be necessary
to take into consideration both concrete and abstract
factors, and as such it is inpossible to avoid the

subj ect of nmoral values. If the study of economics is to
play any part in the solution of our problems, it can no
| onger evade the subject of ethics. Nowadays
environnental factors are taken into account both in
econom ¢ transactions and in solving econonic probl ens,
and the need for ethics in addressing the probl em of
conservation and the environnent is becom ng nore and
nor e apparent.

In fact, economcs is one "science" which nost clearly
integrates the concrete and the abstract. It is the

real min which abstract human val ues interact nost

pal pably with the material world. If econom sts were to
stop evading the issue of noral values, they would be in
a better position to influence the world in a
fundamental way and to provide solutions to the probl ens
of humanity and the world at large. ldeally, economcs
shoul d play a part in providing mankind wth
opportunities for real individual and social growh
rather than sinply being a tool for catering to selfish
needs and feeding contention in society, and, on a
broader scale, creating inbalance and insecurity within
the whol e global structure with its innumerable

ecosyst ens.

I would like to express ny appreciation to Dhanmavij aya,
who translated the first Thai edition of Buddhi st
Econom cs, which was published by the Buddhadhamma
Foundation in August, 1988, into English. His

transl ation was published in May, 1992, and that edition
has served as the basis for the second edition. |I would
like to al so express ny thanks to Bruce Evans and
Jourdan Arenson, who were inspired enough to conpile and
translate further sources of teachings on Buddhi st
econom cs fromanong nmy tal ks and writings published in
bot h Thai and English, and thus produce a nore

conpr ehensi ve treatnment of the subject. | would al so
like to express ny appreciation to Khun Yongyuth
Thanapura and t he Buddhadhamma Foundati on who, as with



the First Edition, have seen the printing through to
conpl eti on.

Ven P. A. Payutto
July, 1994

| NTRODUCTI ON
The Spiritual Approach to Econom cs

Qur libraries are full of books offering well-reasoned,

| ogi cal formulas for the ideal society. Two thousand
years ago, Plato, in "The Republic", wote one of the
first essays on politics and started a search for an

i deal society which has continued to the present day.
Plato built his ideal society on the assunption that
early societies grew froma rational decision to secure
wel | -being, but if we |ook at the course of history, can
we say that rational thinking has truly been the guiding
force in the evolution of civilization? The reader is
invited to i magi ne the begi nnings of human society:
groups of stone age humans are huddl ed together in their
caves, each looking with suspicion on the group in the
next cave down. They are cold and hungry. Danger and
darkness surround them Suddenly one of themhits on a
brilliant idea: "I know, let's create a society where we
can trade and build hospitals and live in nutua

wel | - bei ng!"

Such a scenario is not likely. Early humans, and the
first societies, were probably bound together nore by
their deep enmotional needs for warnmth and security than
any rational planning. And over the mllenia, our

soci eties have evolved to a |large extent at the
directives of these enotional needs. To be sure,
rational thinking has played some part in the process,
but if we take an honest | ook at our so-called advanced
society, we nust admit that our needs for security today
are not so different fromthe cave man's. Wile our
societies are certainly nore conpl ex, the propelling
force is still enmpotion, not reason

If we are to honestly di scuss econonics, we mnust admit
that enotional factors - fear and desire and the
irrationality they generate - have a very powerful

i nfluence on the market place. Econom c decisions -
deci si ons about production, consunption and distribution
- are made by people in their struggle to survive and
prosper. For the nost part, these decisions are

moti vated by an enotional urge for self-preservation

There is nothing inherently bad about fear and
irrationality; they are natural conditions that cone

wi th bei ng human. Unfortunately, however, fear and
desire drive us to our worst econom c excesses. The
forces of greed, exploitation and over-consunpti on seem
to have overwhel med our economies in recent decades. Qur
materialistic societies offer us little choice but to
expl oit and conpete for survival in today' s dog-eat-dog
world. But at the same tinme, it is obvious that these



forces are damagi ng our societies and ravagi ng our
envi ronnent.

In the face of such problenms, the science of economcs
adopts a rational approach. The job of economists is to
devi se wel | -reasoned nodel s to hel p society rise above
fear, greed and hatred. Rarely, however, do econom sts
exam ne the basic question of fear and the enotiona
needs for security that drive human beings. As a result,
their theoretical nodels remain rational solutions to
largely irrational problens, and their economc ideals
can only truly exist in books.

Perhaps a little idealismis not so harnful; but there
is a danger to the purely rational approach. At its
worst, it is used to rationalize our basest, nost
fear-ridden responses to the question of survival. W
see this tendency in the corporate strategists, policy
advi sors and defence anal ysts who logically and

convi ncingly argue that arms production is in our best
interests. Wen rationalismturns a blind eye to the
irrational, unseen irrational inmpulses are all the nore
likely to cloud our rationality.

The book you are reading takes a different approach - a
spiritual approach. As such, it does not delve into the
technical intricacies of econonm cs. Instead it exam nes
the fundanental fears, desires and enotions that
motivate our economic activities. O all the spiritua
traditions, Buddhismis best suited to this task. As we
shal | see, the Buddhi st teachings offer profound
insights into the psychol ogy of desire and the
motivating forces of econonmic activity. These insights
can lead to a liberating self-awareness that slowy

di ssol ves the confusion between what is truly harnfu
and what is truly beneficial in production and
consunption. This awareness is, in turn, the foundation
for a mature ethics.

Truly rational decisions nust be based on insight into
the forces that make us irrational. Wen we understand
the nature of desire, we see that it cannot be satisfied
by all the riches in the world. Wen we understand the
universality of fear, we find a natural conpassion for
all beings. Thus, the spiritual approach to economics

| eads not to nmpbdels and theories, but to the vita

forces that can truly benefit our world - w sdom
conpassion and restraint.

In other words, the spiritual approach must be lived.
This is not to say that one nust enbrace Buddhi sm and
renounce the science of econonics, because, in the

| arger scheme of things, the two are nutually
supportive. In fact, one needn't be a Buddhist or an
econom st to practise Buddhi st econom cs. One need only
acknow edge the common thread that runs through Iife and
seek to live in balance with the way things really are

Bruce Evans and Jourdan Arenson



CHAPTER ONE
The Probl em of Specialization

In a discussion of Buddhist economics, the first
question that arises is whether such a thing actually
exi sts, or whether it is even possible. The imge of a
Buddhi st nmonk qui etly wal ki ng on al ns-round does not
readily cone to mind as an econonic activity for nost
peopl e. Skyscrapers, shopping centres and the stock

mar ket woul d nore accurately fit the bill. At present
the econonics that we are acquainted with is a Western
one. Wen tal king of econonmics or matters pertaining to
it, we use a Western vocabul ary and we think within the
conceptual franmework of Western economic theory. It is
difficult to avoid these constraints when tal ki ng about
a Buddhi st economics. W might find ourselves in fact

di scussi ng Buddhi smwi th the | anguage and concepts of
Western economics. Even so, in the course of this book
I hope to at |east provide sone Buddhi st perspectives on
things that can be usefully enpl oyed in econonmics.

VWi | e econom ¢ thinking has been in existence since the
time of Plato and Aristotle, the study of econonics has
only really crystallized into a science in the

i ndustrial era. Like other sciences in this age of
speci al i zati on, econom cs has becone a narrow and
rarefied discipline; an isolated, alnost stunted, body
of know edge, having little to do with other disciplines
or human activities.

Ideally, the sciences should provide solutions to the
complex, interrelated problens that face humanity, but
cut off as it is fromother disciplines and the |arger
sphere of human activity, econonics can do little to
ease the ethical, social and environnental problens that
face us today. And given the tremendous influence it
exerts on our narket-driven societies, narrow econormic
thinking may, in fact, be the prinmary cause of sone of
our nost pressing social and environnental troubles.

Li ke other sciences, economcs strives for objectivity.
In the process, however, subjective values, such as
ethics, are excluded. Wth no consideration of

subj ective, noral values, an econonm st may say, for
instance, that a bottle of whiskey and a Chi nese di nner
have the same econom c value, or that drinking in a

ni ght club contributes nore to the econony than
listening to a religious talk or volunteering for
humani tarian work. These are truths according to
econormi cs.

But the objectivity of economics is shortsighted.
Econom sts | ook at just one short phase of the natural
causal process and single out the part that interests
them ignoring the wider ramfications. Thus, nodern
econom sts take no account of the ethical consequences
of economic activity. Neither the vices associated with
the frequenting of night clubs, nor the w sdom arising
fromlistening to a religious teaching, are its concern

But is it in fact desirable to | ook on economics as a
sci ence? Al though many believe that science can save us



fromthe perils of life, it has many linitations.

Sci ence shows only one side of the truth, that which
concerns the material world. By only considering the

mat eri al side of things, the science of econonics is out
of step with the overall truth of the way things are.
Gven that all things in this world are naturally
interrelated and interconnected, it follows that human
probl ems must al so by interrelated and interconnected.
One-sided scientific solutions are bound to fail and the
probl ems bound to spread.

Envi ronment al degradation is the nmpost obvi ous and

danger ous consequence to our industrialized, specialized
approach to sol ving problens. Environnental problens
have become so pressing that people are now beginning to
see how foolish it is to place their faith in

i ndividual, isolated disciplines that ignore the |arger
perspective. They are starting to | ook at human
activities on a broader scale, to see the repercussions
their actions have on personal lives, society, and the
envi ronnent.

From a Buddhi st perspective, econom cs cannot be
separated from ot her branches of know edge. Econonics is
rat her one conponent of a concerted effort to renmedy the
probl enms of humanity; and an econom cs based on
Buddhi sm a "Buddhi st economics," is therefore not so
much a self-contai ned science, but one of a nunber of

i nt erdependent disciplines working in concert toward the
common goal of social, individual and environnental

wel | - bei ng.

One of the first to integrate the Buddha's teachings

wi th economics (and indeed to coin the phrase "Buddhi st
econom cs") was E.F. Schumacher in his book "Small is
Beauti ful *" In his essay on Buddhi st economics, M.
Schumacher | ooks to the Buddhist teaching of the Noble
Eightfold Path to make his case. He affirnms that the
inclusion of the factor of Right Livelihood in the
Eightfold Path, in other words the Buddhist way of |ife,
i ndi cates the necessity of a Buddhist economics. This is
M. Schumacher's starting point.

(* "Small is Beautiful, Economics as if People
Mattered", by E. F. Schumacher, first published by Bl ond
&Briggs Ltd., London, 1973)

Looki ng back, we can see that both the witing of "Small
is Beautiful," and the subsequent interest in Buddhi st
econom cs shown by some Western acadeni cs, took place in
response to a crisis. Western acadeni c disciplines and
conceptual structures have reached a point which many
feel to be a dead end, or if not, at least a turning
poi nt demandi ng new paradi gns of thought and

met hodol ogy. This has | ed nany econom sts to rethink
their isolated, specialized approach. The serious

envi ronnent al repercussions of ranpant consunerism have
conmpel | ed econonists to devel op nmore ecol ogi ca

awar eness. Some even propose that all new students of
econom cs incorporate basic ecology into their
curricul um

M. Schunmacher's point that the existence of Ri ght



Li vel i hood as one of the factors of the Noble Eightfold
Pat h necessitates a Buddhi st econom cs has a nunber of
inplications. Firstly, it indicates the inmportance given
to Right Livelihood (or econom cs) in Buddhism

Secondly, and conversely, it neans that economics is
taken to be merely one anongst a nunber of factors
(traditionally eight) that conprise a right way of life,
that is, one capable of solving the problens of life.

Speci al i zati on can be a great benefit as long as we
don't |ose sight of our common goal: as a specialized
study, economics allows us to analyze with mnute detai
the causes and factors within econonm c activities. But
it is a mstake to believe that any one discipline or
field of learning can in itself solve all problenms. In
concert with other disciplines, however, economics can
constitute a conplete response to human suffering, and
it is only by fully understanding the contributions and
limtations of each discipline that we will be able to
produce such a coordinated effort.

Unfortunately, as it stands, economics is grossly out of
touch with the whol e stream of causes and conditions
that constitute reality. Economics, and indeed all the
soci al sciences, are, after all, based on nman-nade or
artificial truths. For exanple, according to natural

|l aws, the action of digging the earth results in a hole.
This is a fixed cause and effect relationship based on
natural |aws. However, the digging which results in a
wage is a conventional truth based on a soci al
agreenment. Wthout the social agreenent, the action of
di ggi ng does not result in a wage. Wile economi sts
scrutinize one isol ated segment of the cause and effect
process, the universe manifests itself in an

i nconcei vably vast array of causes and conditions,
actions and reactions. Focused as they are on the |inear
progressi on of the econonmic events that concern them
econom sts forget that nature unfolds in all directions.
In nature, actions and reactions are not confined to

i sol ated spheres. One action gives rise to results,
which in turn becones a cause for further results. Each
result conditions further results. In this way, action
and reaction are intertwined to formthe vibrant fabric
of causes and conditions that we perceive as reality. To
understand reality, it is necessary to understand this
process.

The Two Meani ngs of Dhanma

For many people, the term "Buddhi st econom cs" may evoke
the i mage of an ideal society where all econonic
activity - buying and selling, production and
consunption - adheres to strict ethical standards. But
such an idealized image, attractive as it may sound,
does not convey the full depth of the Buddha's

teachi ngs. The Buddha's teachings point to //Dhama//,
or truth. In Buddhismthe term Dhanma is used to convey
different levels of truth, both relative truths and
ultimate truth.

Those truths regardi ng ethical behaviour - both on a
personal day-to-day basis and in society - are called



[l cariyadhamma//. These are the truths related to
matters of good and evil. Dhanma in its larger sense is
/I saccadhamma//, truth, or //sabhavadhamma//, reality:

it includes all things as they are and the | aws by which
they function. In this sense, Dhanma is used to describe
the entire stream of causes and conditions, the process
by which all things exist and function.

Unl i ke the narrower scope of //cariyadhamma//, which
refers to isolated ethical considerations,

/ | sabhavadhamma// points to nature of reality itself,
whi ch is beyond concerns of good and evil. In this

al | -enconpassi ng sense, Dhammma expresses the totality of
natural conditions, that which the various branches of
sci ence seek to descri be.

Thus, the Buddha's teachings give us nore than just
ethical guidelines for a virtuous life. H's teachings
offer a grand insight into the nature of reality. Gven
the twofold nmeaning of the term Dhamm, it follows that
an econom cs inspired by the Dhamma woul d be both
attuned to the grand sphere of causes and conditions
and, at the same time, guided by the specific ethica
teachi ngs based on natural reality. In other words,
Buddhi st econom sts woul d not only consider the ethical
val ues of economc activity, but also strive to
understand reality and direct economic activity to be in
harmony with "the way things are.™

Utimately, econom cs cannot be separated from Dhamma,
because all the activities we associate with econom cs
energe fromthe Dhamma. Economics is just one part of a
vast interconnected whol e, subject to the sane natura

|l aws by which all things function. Dhamra describes the
wor ki ngs of this whole, the basic truth of all things,

i ncluding econom cs. If econonics is ignorant of the
Dhanma - of the conpl ex and dynam ¢ process of
causes-and-effects that constitutes reality - then it
will be hard pressed to solve problens, nmuch |ess
produce the benefits to which it ains.

Yet this is precisely the trouble with nodern economnic

t hi nki ng. Lacking any holistic, conprehensive insight
and limted by the narrowness of their specialized view,
econom sts single out one isolated portion of the stream
of conditions and fail to consider results beyond that
poi nt. An exanple: there exists a demand for a
commodi ty, such as whi skey. The demand is supplied by
production - growing grain and distilling it into
liquor. The whiskey is then put on the market and then
purchased and consumed. Wen it is consuned, demand is
satisfied. Moddern econonic thinking stops here, at the
satisfaction of the demand. There is no investigation of
what happens after the demand is satisfied.

By contrast, an econom cs inspired by Dhanma woul d be
concerned with how econonic activities influence the
entire process of causes and conditions. Wile nodern
econom cs confines its regard to events within its
speci al i zed sphere, Buddhi st econonics would investigate
how a gi ven economic activity affects the three

i nterconnected spheres of human exi stence: the

i ndi vidual , society, and nature or the environment. In

10



the case of the demand for a commodity such as whi skey,
we woul d have to ask ourselves how |iquor production

af fects the ecology and how its consunption affects the
i ndi vi dual and society.

These are largely ethical considerations and this brings
us back to the nore specialized neani ng of Dhanmma, that
relating to matters of good and evil. It is said in the
Buddhi st scriptures that good actions |ead to good
results and bad actions lead to bad results. Al of the
Buddha' s teachi ngs on ethical behaviour are based on
this principle. It is inmportant to note here that,
unlike the theistic religions, Buddhi sm does not propose
an agent or arbitrating force that rewards or punishes
good and evil actions. Rather, good and evil actions are
seen as causes and conditions that unfold according to
the natural flow of events. In this regard, Dhamma (in
the sense of ethical teachings) and Dhamma (in the sense
of natural reality) are connected in that the Buddhi st
ethical teachings are based on natural reality. Ethica
laws follow the natural |aw of cause and effect:
virtuous actions naturally lead to benefit and evil
actions naturally lead to harm because all of these are
factors in the stream of causes and conditions.

Gven its dynamc view of the world, Buddhi sm does not
put forth absolute rules for ethical behaviour. The

ethi cal value of behaviour is judged partly by the
results it brings and partly by the qualities which | ead
toit. Virtuous actions are good because they lead to
benefit; evil actions are evil because they lead to
har m

There is a belief that any nmethod used to attain a
worthy end is justified by the worthiness of that end.
This idea is sumred up in the expression "the end
justifies the nmeans." Conmuni st revol utionaries, for

i nstance, believed that since the objective is to create
an ideal society in which all people are treated fairly,
then destroyi ng anybody and anythi ng which stands in the
way of that ideal society is justified. The end (idea
society) justifies the neans (hatred and bl oodshed).

The idea that "the end justifies the means" is a good
exanpl e of a human belief which sinply does not accord
with natural truth. This concept is a human invention,
an expedient rationalization which contradicts natural
law and "the way things are." Beliefs are not evil in
t hensel ves, but when they are in contradiction with
reality, they are bound to cause probl enms. Throughout
the ages, people with extrene political and religious
i deol ogi es have conmitted the nost brutal acts under the
sl ogan "the end justifies the means.” No matter how
nobl e their cause, they ended up destroying that which
they were trying to create, which is sonme kind of

happi ness or social order

To learn fromhistory, we nust analyze all the causes
and conditions that contributed to the unfol ding of past
events. This includes the qualities of mnd of the
partici pants. A thorough analysis of the history of a
violent revolution, for exanple, nust consider not only
the econonic and social climte of the society, but also
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the enotional and intellectual makeup of the
revol uti onari es thensel ves and question the rationa
validity of the intellectual ideals and methods used,
because all of these factors have a bearing on the
out corre.

Wth this kind of analysis, it becones obvious that, by
the natural |aws of cause and effect, it is inpossible
to create an ideal society out of anything | ess than

i deal nmeans - and certainly not bl oodshed and hatred.
Buddhi smwoul d say that it is not the end which
justifies the means, but rather the means which
[lcondition// the end. Thus, the result of slaughter and
hatred is further violence and instability. This can be
wi tnessed in police states and governments produced by
violent revolution - there is always an aftermath of
tension, the results of //kamma//, which often proves to
be intol erable and social collapse soon foll ows. Thus
the means (bl oodshed and aggression) condition the end
(tension and instability).

Yet while ethics are subject to these natural |aws, when
we have to nake personal ethical choices right and wong
are not al ways so obvious. |ndeed, the question of
ethics is always a highly subjective matter. Throughout
our lives, we continually face - and must answer for
ourselves - questions of right and wong. Qur every

choi ce, our every intention, holds sone ethica

j udgenent .

The Buddhi st teachings on matters relating to good and
evil serve as guides to help us with these subjective
moral choices. But while they are subjective, we should
not forget that our ethical choices inevitably play
thenselves out in the world according to the objective
principle of causes and conditions. Qur ethics - and the
behavi our that naturally flows fromour ethics -
contribute to the causes and conditions that determn ne
who we are, the kind of society we live in and the

condi tion of our environnent.

One of the nost profound | essons of the Buddha's
teachings is the truth that internal, subjective val ues
are directly linked to the dynanmi c of external objective
reality. This subtle realization is at the heart of al
ethical questions. Unfortunately, nobst people are only
vaguel y aware of how their internal values condition
external reality. It is easy to observe the | aws of
cause and effect in the physical world: ripe apples fal
fromtrees and water runs downhill. But because people
tend to think of thensel ves as individuals separate from
the universe, they fail to see how the sane | aws apply
to internal subjective values, such as thoughts and
moral attitudes. Since ethics are "subjective," people
think they are sonehow unconnected to "objective"
reality.

According to the Buddhi st view, however, ethics forns a
bri dge between internal and external realties. In
accordance with the | aw of causes and conditions, ethics
act as "subjective" causes for "objective" conditions.
Thi s shoul d be obvi ous when we consider that, in
essence, ethical questions always ask, "Do ny thoughts,
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words and deeds help or harm nyself and those around
me?" In practice, we rely on ethics to regulate the
unwhol esonme desires of our subjective reality: anger
greed, hatred. The quality of our thoughts, though
internal, constantly conditions the way we speak and
act. Though subjective, our ethics determ ne the kind of
i mpact our |life makes on the external, objective world.

How Et hi cs Condi ti on Econonics

To be sure, the distinction between econom cs and ethics
is easily discernible. W can | ook at any econom c
situation either froman entirely econom c perspective,
or froman entirely ethical one. For exanple, you are
readi ng this book. From an ethical perspective, your
reading is a good action, you are notivated by a desire
for know edge. This is an ethical judgement. Fromthe
econom ¢ perspective, on the other hand, this book may
seemto be a waste of resources with no clear benefit.
The sane situation can be seen in different ways.

However, the two perspectives are interconnected and do
i nfluence each other. Wile nodern econonic thinking
rejects any subjective values like ethics, the influence
of ethics in economic matters is all too obvious. If a
community is unsafe - if there are thieves, the threat
of violence, and the roads are unsafe to travel - then
it is obvious that businesses will not invest there,
tourists will not want to go there, and the econony will
suffer. On the other hand, if the citizens are

| aw abi di ng, well-disciplined and conscientiously help
to keep their comunity safe and cl ean, businesses will
have a nmuch better chance of success and the nunicipa
authorities will not have to spend so rmuch on civic

mai nt enance and security.

Unet hi cal busi ness practices have direct econonic
consequences. |f businesses attenpt to fatten their
profits by using substandard ingredients in foodstuffs,
such as by using cloth-dye as a colouring in children's
sweets, substituting chemicals for orange juice, or
putting boric acid in neatballs (all of which have
occurred in Thailand in recent years), consuners' health
i s endangered. The people nade ill by these practices
have to pay nedical costs and the governnent has to
spend noney on police investigations and prosecution of
the of fenders. Furthernore, the people whose health has
suffered work less efficiently, causing a decline in
productivity. In international trade, those who pass off
shoddy goods as quality merchandi se risk |osing the
trust of their custonmers and foreign markets - as well
as the foreign currency obtained through those narkets.

Ethical qualities also influence industrial output. If
workers enjoy their work and are industrious,
productivity will be high. On the other hand, if they
are di shonest, disgruntled or lazy, this will have a
negative effect on the quality of production and the
amount of productivity.

When it conmes to consunption, consuners in a society
with vain and fickle values will prefer flashy and
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ostentatious products to high quality products which are
not so flashy. In a nore practically-m nded society,
where the social values do not tend toward show ness and

extravagance, consumers wll choose goods on the basis
of their reliability. Cbviously, the goods consumed in
these two different societies will lead to different

soci al and econom c results.

Advertising stimulates econonic activity, but often at
an ethically unacceptable price. Advertising is bound up
wi th popul ar val ues: advertisers nust draw on comon
aspirations, prejudices and desires in order to produce
adverti senents that are appealing. Enploying social
psychol ogy, advertising mani pul ates popul ar val ues for
econom ¢ ends, and because of its repercussions on the
popul ar m nd, it has considerabl e ethical significance.
The vol unme of advertising nmay cause an increase in
materialism and unskillful inmages or nmessages may harm
public norality. The vast nmjority of ads inbue the
public with a predilection for selfish indul gence; they
condition us into being perfect consumers who have no

hi gher purpose in life that to consume the products of
modern industry. In the process, we are transformed into
"hungry ghosts', striving to feed an everl asting
craving, and society becones a seething mass of
conflicting interests.

Mor eover, advertising adds to the price of the product
itself. Thus people tend to buy unnecessary things at
prices that are unnecessarily expensive. There is nuch
wast age and extravagance. Things are used for a short
whil e and then replaced, even though they are still in a
good condition. Advertising also caters to peoples
tendency to flaunt their possessions as a way of gaining
soci al status. Wen snob-appeal is the main criterion
peopl e buy unnecessarily expensive products w t hout
considering the quality. In extreme cases, people are so
driven by the need to appear stylish that they cannot
wait to save the noney for the | atest gadget or fashion
- they sinply use their credit cards. Spending in excess
of earnings can becone a vicious cycle. A newer nodel or
fashion is advertised and peopl e plunge thensel ves
deeper and deeper into debt trying to keep up. In this
way, unethical advertising can | ead people to financial
ruin. It is ironic that, with the vast anount of
"information technol ogy' available, nost of it is used
to generate 'msinformation' or delusion

On the political plane, decisions have to be nade
regardi ng policy on advertising - should there be any
control, and if so, of what kind? How is one to achieve
the proper bal ance between noral and economni c concerns?
Education is al so involved. Ways may have to be found to
teach people to be aware of how advertising works, to
reflect onit, and to consider how nuch of it is to be
bel i eved. Good education should seek to make people nore
intelligent in making decisions about buying goods. The
question of advertising denonstrates how activities
preval ent in society may have to be considered from many
perspectives, all of which are interrel ated.

Taking a wi der perspective, it can be seen that the free
mar ket systemitself is ultimtely based on a mni ni num of
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ethics. The freedom of the free market system may be
| ost through businesses using unscrupul ous neans of

competition; the creation of a nonopoly through

i nfluence is one common exanple, the use of thugs to
assassi nate a conpetitor a nore unorthodox one. The

violent elimnation of rivals heralds the end of the
free market system although it is a method scarcely
mentioned in the econom cs textbooks.

To be ethically sound, econom c activity must take place
in away that is not harnful to the individual, society
or the natural environment. In other words, economc
activity shoul d not cause problens for oneself,
agitation in society or degeneration of the ecosystem
but rather enhance well-being in these three spheres. If
ethical values were factored into econonic analysis, a
cheap but nourishing meal would certainly be accorded
nmore val ue than a bottle of whiskey.

Thus, an econom cs inspired by Buddhi smwould strive to
see and accept the truth of all things. It would cast a
wi der, nore conprehensive eye on the question of ethics.
Once ethics has been accepted as a legitimte subject
for consideration, ethical questions then becone factors
to be studied within the whole causal process. But if no
account is taken of ethical considerations, econom cs
wi Il be incapabl e of devel opi ng any understandi ng of the
whol e causal process, of which ethics forns and integral
part.

Modern econoni cs has been said to be the nost scientific
of all the social sciences. Indeed, priding thenselves
on their scientific nethodol ogy, econom sts take only
measur abl e quantities into consideration. Some even
assert that economics is purely a science of nunbers, a
matter of mathematical equations. In its efforts to be
scientific, econom cs ignores all non-quantifiable,
abstract val ues.

But by considering econonmic activity in isolation from
other forns of human activity, nodern econom sts have
fallen into the narrow specialization characteristic of
the industrial age. In the manner of specialists,
econom sts try to elimnate all non-economc factors
fromtheir considerations of human activity and
concentrate on a single perspective, that of their own
di sci pline.

In recent years, critics of econom cs, even a nunber of
econom sts thensel ves, have challenged this "objective"
position and asserted that econonmics is the nost

val ue- dependent of all the social sciences. It may be
asked how it is possible for econonmics to be free of

val ues when, in fact, it is rooted in the human nind
The econom c process begins with want, continues with
choice, and ends with satisfaction, all of which are
functions of mind. Abstract values are thus the

begi nning, the m ddl e and the end of econonics, and so
it is inpossible for econonmi cs to be value-free. Yet as
it stands, many econonists avoid any consideration of
val ues, ethics, or nental qualities, despite the fact
that these will always have a bearing on economc
concerns. Econonists' lack of ethical training and their

15



i gnorance of the workings of nental val ues and human
desire is a major shortcom ng which will prevent them
fromsolving the problems it is their task to solve. If
the world is to be saved fromthe ravages of
overconsunption and over production, econom sts nust comne
to an understandi ng of the inportance of ethics to their
field. Just as they m ght study ecol ogy, they should

al so study ethics and the nature of human desire, and
understand them t horoughly. Here is one area in which
Buddhi sm can be of great help.

CHAPTER TWD
The Buddhi st Vi ew of Human Nature

According to the teachings of Buddhism human beings are
born in a state of ignorance. lgnorance is |ack of

know edge, and it is this lack of know edge that causes
problens in life. That human beings are born with

i gnorance, and are troubled by it right frombirth, is
obvi ous when observing the plight of a newborn baby, who
cannot talk, look for food or even feed itself.

Ignorance is areal limtationinlife; it is a burden

a problem In Buddhismthis burden is called //dukkha//
or suffering. Because human beings are born with

i gnorance, they do not really know how to conduct their
lives. Wthout the guidance of know edge or wi sdom they
simply follow their desires, struggling at the
directives of craving to stay alive in a hostile world.
In Buddhismthis blind craving is called //tanha//.

Tanha neans craving, anmbition, restlessness, or thirst.
It arises dependent on feeling and is rooted in

i gnorance. Wenever a sensation of any kind is
experienced, be it pleasing or displeasing - such as a
beautiful or ugly sight, or a pleasant or unpl easant
sound - it is followed by a feeling, either pleasant,
unpl easant or neutral. Tanha arises in correspondence
with the feeling: if the feeling is pleasant, there wll
be a desire to hold on to it; if the feeling is

unpl easant, there will be a desire to escape from or
destroy it; if the feeling is neutral, there will be a
subtle kind of attachnment to it. These reactions are
automatic, they do not require any conscious intention
or any special know edge or understanding. (On the
contrary, if sonme reflection does interrupt the process
at any tine, tanha may be intercepted, and the process
rechannelled into a new form)

Because tanha so closely follows feeling, it tends to
seek out objects which will provide pleasant feelings,
whi ch are basically the six kinds of pleasant sense
objects: sights, sounds, snells, tastes, bodily objects
and nental objects. The nost prom nent of these are the
first five, known as the five sense pleasures. The six
sense objects, and particularly the five sense

pl easures, are the objects that tanha seeks out and
fixes onto. In this context, our definition of tanha

m ght be expanded on thus: tanha is the craving for
sense objects which provide pleasant feeling, or craving
for sense pleasures. In brief, tanha could be called
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wanting to have or wanting to obtain.

The way tanha works can be seen in the basic need for
food. The biol ogi cal purpose of eating is to nourish the
body, to provide it with strength and wel | -being.

Suppl anted over this biological need is the desire for
enjoyment, for delicious tastes. This is tanha. At

times, the desire of tanha may be at odds with

wel | - bei ng, and may even be detrinental to the quality
of life. If we are overwhel med by tanha when we eat,
rather than eating for the purpose of nourishing the
body and providing it with well-being, we eat for the
experience of the pleasant taste. This kind of eating
knows no end and can lead to problens in both body and
m nd. The food may be delicious, but we end up suffering
fromindigestion or obesity. On a wider scale, the
soci al costs of overconsunption, such as depletion of
natural resources and costs incurred by health care, not
to nention crine, corruption and wars, are enornous.
Modern economi cs and Buddhi sm both agree that nankind
has unlinmted wants. As the Buddha said, "There is no
river like craving.(1)" Rivers can sonetimes fill their
banks, but the wants of hunan bei ngs can never be
filled. Even if noney were to fall fromthe skies |ike
rain, man's sensual desires would not be satisfied(2).
The Buddha al so said that even if one could magically
transform one single nountain into two nountains of
solid gold it would still not provide conplete and

| asting satisfaction to one person(3). There are
nunerous teachings in the Buddhist tradition describing
the unlimted nature of human want. Here | would like to
relate a story that appears in the Jataka Tal es. (4)

In the far and ancient past there lived a king called
Mandhatu. He was a very powerful ruler, an enperor who
is known in |legend for having lived a very long life.
Mandhatu had all the classic requisites of an enperor

he was an exceptional human bei ng who had everything
that anyone could wish for: he was a prince for 84, 000
years, then the heir apparent for 84,000 years, and then
enperor for 84,000 years.

One day, after having been enperor for 84,000 years,
Ki ng Mandhatu started to show signs of boredom The
great wealth that he possessed was no | onger enough to
satisfy him The King's courtiers saw that something was
w ong and asked what was ailing His Majesty. He replied,
"The weal th and pleasure | enjoy here is trifling. Tel
ne, is there anywhere superior to this?" "Heaven, Your
Maj esty," the courtiers replied. Now, one of the King's
treasures was the //cakkaratana//, a magi c wheel that
coul d transport himanywhere he wi shed to go. So King
Mandhatu used it to take himto the Heaven of the Four
Great Kings. The Four Great Kings came out to wel cone
himin person, and on learning of his desire, invited
himto take over the whole of their heavenly realm

Ki ng Mandhatu rul ed over the Heaven of the Four G eat
Kings for a very long tine, until one day he began to
feel bored again. It was no | onger enough, the pleasure
that could be derived fromthe wealth and delights of
that real mcould satisfy himno nmore. He conferred with
his attendants and was informed of the superior
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enjoynments of the Tavatimsa Heaven realm So King
Mandhat u pi cked up his magi ¢ wheel and ascended to the
Tavati nea Heaven, where he was greeted by its ruler
Lord Indra, who pronptly made hima gift of half his
ki ngdom

Ki ng Mandhatu rul ed over the Tavati nsa Heaven with Lord
Indra for another very long time, until Lord Indra cane
to the end of the nerit that had sustained himin his
hi gh station, and was replaced by the new Lord I ndra.
The new Lord Indra ruled on until he too reached the end
of his life-span. In all, thirty-six Lord Indras cane
and went, while King Mandhatu carried on enjoying the

pl easures of his position

Then, finally, he began to feel dissatisfied - half of
heaven was not enough, he wanted to rule over all of it.
So Ki ng Mandhatu began to plot to kill Lord Indra and
depose him But it is inpossible for a human being to
kill Lord Indra, because humans cannot kill heavenly

bei ngs, and so his wish went unfulfilled. King
Mandhatu's inability to satisfy his craving began to rot
the very root of his being, and caused the agi ng process
to begin.

Suddenly he fell out of Tavatinsa Heaven, down to earth,
where he landed in an orchard with a resoundi ng thunp.
When the workers in the orchard saw that a great king
had arrived, sone set off the informthe Palace, and
others inprovised a nakeshift throne for himto sit on
By now Ki ng Mandhatu was on the verge of death. The
Royal Fanmily came out to see and asked if he had any

| ast words. King Mandhatu proclai med his greatness. He
told them of the great power and wealth he had possessed
on earth and in heaven, but then he finally admitted
that his desires remained unful fill ed.

There the story of King Mandhatu ends. It shows how
Buddhi sm shares wi th economics the view that the wants
of humanity are endl ess.

From Conflict to Harnony

In the struggle to feed their blind and endl ess desires,
peopl e do not clearly perceive what is of true benefit
and what is harnful in life. They do not know what | eads
to true well-being and what | eads away fromit. Wth

m nds blinded by ignorance, people can only strive to
feed their desires. In this striving they sonetimes
create that which is of benefit, and sonetines destroy
it. If they do create sonme well-being, it is usually
only incidental to their main objective, but in npst
cases the things obtained through tanha harmthe quality
of life.

As they struggl e agai nst each other and the world around
themto fulfill their selfish desires, human beings live
inconflict with thenselves, with their societies and
with the natural environment. There is a conflict of
interests; a life guided by ignorance is full of
conflict and di sharnony.
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If this were all there is to human nature, and all that
needed to be taken into consideration in economc
matters, then we human bei ngs woul d not be nuch
different fromthe animals, and perhaps even worse
because of our special talent for pursuing activities
which are detrimental to well-being. Fortunately, there
is nore to human nature than this. Buddhism states that
human bei ngs are naturally endowed with a speci al
aptitude for devel opnent. Wil e Buddhi sm accepts the
fact that it is natural for people to have cravings for
things, it also recognizes the human desire for quality
of life or well-being, the desire for self-inprovenent
and goodness. Problens arise when life is lived with

i gnorance and at the direction of craving. Problens can
be solved by acquiring know edge. Human devel opnent t hus
hi nges on the devel opnent of know edge. | n Buddhi sm we
call this kind of know edge //panna//, w sdom

When ignorance is replaced with wisdom it is possible
to distinguish between what is of true benefit and what
is not. Wth wisdom desires will naturally be for that
which is truly beneficial. In Buddhism this desire for
true well-being is called //dhammachanda// (desire for
that which is right), //kusal achanda// (desire for that
which is skillful), or in short, //chanda//.

The objective of chanda is //dhama// or

/I kusal adhamma//, truth and goodness. Truth and goodness
must be obtained through effort and so chanda | eads to
action, as opposed to tanha, which |eads to seeking.
Chanda arises fromintelligent reflection

(yoni somanasi kara), as opposed to tanha, which is part
of the habitual stream of ignorant reactions.

To sunmmari ze this:

1. Tanha is directed toward feeling; it |eads to seeking
of objects which pander to self-interests and is
supported and nouri shed by ignorance.

2. Chanda is directed towards benefit, it |eads to
effort and action, and is founded on intelligent
refl ection.

As wi sdomis devel oped, chanda becones nore dom nant,
while the blind craving of tanha loses its strength. By
traini ng and devel opi ng ourselves, we live |less and | ess
at the directives of ignorance and tanha and nore and
mor e under the gui dance of w sdom and chanda. This | eads
to a nore skillful life, and a nuch better and nore
fruitful relationship with the things around us.

Wth wi sdom and chanda we no |longer see life as a
conflict of interests. Instead, we strive to harnonize
our interests with those of society and nature. The
conflict of interests becones a harnony of interests.
This is because we understand that, in the end, a truly
beneficial life is only possible when the individual
soci ety and the environnent serve each other. If there
is conflict between any of these spheres, the result
will be problens for all.
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Et hics and the Two Kinds of Desire

As we have seen, Buddhi smrecogni zes two different Kkinds
of wanting: (1) tanha, the desire for pleasure objects;
and (2) chanda, the desire for well-being. Tanha is
based on ignorance, while chanda is based on w sdom and
is thus part of the process of solving problens.

Tanha and chanda both | ead to satisfaction, but of
different kinds. Using the exanple of eating, people who
are driven by tanha will seek to satisfy the blind
craving for sensual pleasure which, in this case, is the
desire for pleasant taste. Here, satisfaction results
from experiencing the flavour of the food. But when

gui ded by chanda, desires are directed to realizing

wel | -being. W& are not conpelled to overeat or to eat
the kinds of foods that will make us sick sinply because
they taste good. Instead, we eat to satisfy hunger and
nouri sh the body. Here satisfaction results fromthe
assurance of well-being provided by the act of eating.
We enj oy our food, but not in such a way that leads to

r enor se.

Chanda |l eads to effort and action based on intelligence
and clear thinking. By contrast, tanha |eads to blind
seeki ng based on ignorance. Both of these interna
desires notivate behaviour, but with very different
et hi cal consequences. |In Buddhismthe ethical val ue of
behavi our can be judged by whether it is notivated
(overtly) by tanha or chanda and (on a deeper |evel) by
i gnorance or wi sdom When it cones to judging the
et hi cal val ue of econonic behaviour, we nust deterni ne
what kind of mental state is notivating it. Wen greed
(tanha) is driving econon c decisions, behaviour tends
to be norally unskillful, but when desire for well-being
(chanda) is guiding them econom c behaviour will be
moral ly skillful. By judging econom c behaviour in this
way, we see how nmental states, noral behavi our and
economi c activity are linked in the cause and effect
stream

From t he Buddhi st point of view, econonic activity
shoul d be a neans to a good and noble life. Production
consunption and other economic activities are not ends
in thensel ves; they are means, and the end to which they
must lead is the devel opnment of well-being within the

i ndividual, within society and within the environment.

Contrary to the m sconception that Buddhismis only for
renunci ants, Buddhi sts recognize that acquiring wealth
is one of life's fundanental activities, and the Buddha
gave many teachings on the proper way to acquire wealth.
But he always stressed that the purpose of wealth is to
facilitate the devel opnent of hi ghest human potenti al
In Buddhismthere are said to be three goals in life:
the initial, mediumand ultimte goals. The initial goa
is reasonable material confort and econonic security.
Materi al security however, is only a foundation for the
two higher, nore abstract goals - mental well-being and
i nner freedom

The maj or part of our lives is taken up with econonic
activities. If economics is to have any real part to
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play in the resolution of human problens, then al
econom ¢ activities - production, consunption, work and
spending - must contribute to well-being and hel p
realize the potential for a good and noble life. It is
somet hing that we are capable of doing. The essence of
Buddhi st economics lies here, in ensuring that economc
activity enhances the quality of our I|ives.

Et hi cal Considerations in Economic Activity

A fundanmental principle of nodern econonics states that
people will only agree to part with somethi ng when they
can replace it with something that affords them equal or
more satisfaction. But this principle only considers the
satisfaction that cones fromowni ng material goods.
Sonetimes we can experience a sense of satisfaction by
parting with sonething w thout getting anything tangible
in return, as when parents give their children gifts:
because of the love they feel for their children, they
feel a nore rewardi ng sense of satisfaction than if they
had received sonething in return. If human beings could
expand their love to all other people, rather than
confining it to their own famlies, then they m ght be
able to part with things without receiving anything in
return, and experience nore satisfaction in doing so.
This satisfaction comes not froma desire to obtain
things to make oursel ves happy (tanha), but froma
desire for the well-being of others (chanda).*

(* Chanda, when directed toward other beings, is called
[lmetta//, goodwill, the desire for others' welfare.)

Anot her economic principle states that the val ue of
goods is determ ned by demand. This principle is
classically illustrated by the story of two nen

shi pwrecked on a desert island: one has a sack of rice
and the other a hundred gold necklaces. Ordinarily, a
singl e gold necklace woul d be enough, nore than enough
to buy a whol e sack of rice. But now the two nen find
t hensel ves stranded on an island with no neans of escape
and no guarantee of rescue. The val ue of the goods
changes. Now the person with the rice mght demand al
one hundred gol d neckl aces for a nere portion of the
rice, or he mght refuse to make the exchange at all

However the question of ethics does not conme into this
di scussi on. Econom sts may assert that economics only
concerns itself with demand, not is ethical quality, but
in fact ethical considerations do affect demand. In the
exanpl e of the two shi pwecked nen, there are other
possibilities besides trade. The man with the gold

neckl aces might steal some of the rice while the owner
is not watching, or he mght just kill himin order to
get the whol e sack. On the other hand, the two nen mi ght
becone friends and hel p each other out, sharing the rice
until it's all gone, so that there is no need for any
buying or selling at all

Inreal life, it could happen in any of these ways.
Factors such as personal norality or enotions such as
greed and fear can and do affect econom c outcone. A
demand t hat does not stop at violence or theft will have
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different results fromone that recogni zes nora
restraints.

One way to evaluate the ethical quality of econonic
activity is to look at the effects it has on three

| evel s: on the individual consuner, on society and on
the environnent. Let us return to the exanple of the
bottl e of whiskey and the Chinese dinner. It is obvious
that, though their nmarket prices may be the sane, their
econom ¢ costs are not equal. The bottle of whiskey may
damage the consumer's health, forcing himto spend noney
on medical treatment. The distillery which produced the
whi skey may have rel eased foul -snelling fumes into the
air. This pollution has econom c repercussions, forcing
the government to spend resources on cl eaning the

envi ronnment. Moreover, one who drinks and suffers froma
hangover on the job will work less efficiently, or he

m ght get drunk and crash his car, incurring nore
economi ¢ costs. Then there are detrinental social
effects: drinking can contribute to crine, which has
very high costs for society.

Al t hough et hical questions, they all have econonic

ram fications. They inply the necessity of |ooking at
econom ¢ costs on a nuch wi der scale than at present -
not just in terns of market prices. There is now a trend
towar ds including environnental costs in economc

cal cul ati ons. Some econonists even include themin the
cost of a finished product. But this is not enough. In
the case of the bottle of whiskey, apart fromthe

envi ronnental costs, there are also the social, noral
and health costs - inefficient production, auto
accidents, liver disease, crinme - all of which have
econom c inplications. *

(* I'n the light of the above, the recent acceptance of
envi ronnent al costs (because of pressure resulting from
the threat of imm nent environnental havoc) in econonic
activity by the econom c mainstream while stil

i gnoring social and ethical costs (because the threat is
not yet extrenme enough to demand their attention), which
are equally as objective, is indeed unusual - a good
exanpl e of subjectivity in econom c thinking.)

A second way to evaluate the ethical quality of econonic
activity is to determ ne which kind of desire is at its
root. The nost unethical economic activities are those
that feed tanha while underm ning well-being. Trade in
tobacco, drugs and prostitution are exanpl es of
detrinmental econom c activities geared solely toward
satisfying a craving for pleasure.

The nore people are driven by tanha the nore they
destroy their true well-being. This principle applies
not only to the obvious vices, but to all economc
activities. Thus, in decisions dealing with consunption,
production, and the use of technol ogy, we nust |earn how
to distinguish between the two kinds of desire and make
our choi ces wisely.

CHAPTER THREE
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Buddhi st Perspectives on Econom c Concepts

The basi c nodel of economic activity is often
represented in econom ¢ textbooks thus: unlimted wants
are controlled by scarcity; scarcity requires choice;
choi ce invol ves an opportunity cost (i.e., choosing one
means foregoing the other); and the final goal is

maxi mum sati sfaction(1l). The fundanental concepts
occurring in this nmodel - want, choice, consunption and
satisfaction - describe the basic activities of our
lives froman econom c perspective. These concepts are
based on certain assunptions about human nature.
Unfortunately, the assunptions nodern econom sts nake
about human nature are somewhat confused

Buddhi sm on the other hand, offers a clear and

consi stent picture of human nature: a view which
enconpasses the role of ethics and the twofold nature of
human desire. Let us now take a | ook at sone economc
concepts in the light of Buddhist thinking.

Val ue

In the previous chapter, we discussed the two kinds of
desire, chanda and tanha. G ven that there are two Kinds
of desire, it follows that there are two kinds of val ue,
which we might termtrue value and artificial value.
True value is created by chanda. In other words, a
commodity's true value is deternined by its ability to
meet the need for well-being. Conversely, artificial
value is created by tanha - it is a conmodity's capacity
to satisfy the desire for pleasure.

To assess an object's value, we nmust ask oursel ves which
kind of desire - tanha or chanda - defines it.

Fashi onabl e cl othes, jewelry, luxury cars and other
status-synbols contain a high degree of artificial value
because they cater to people's vanity and desire for

pl easure. A luxury car may serve the sane function as a
cheaper car, but it commands a higher price largely
because of its artificial value. Many of the pleasures
taken for granted in today's consumer society - the
games, nedia thrills and untold fornms of junk foods
avail able - are created solely for the purpose of
satisfying tanha, have no practical purpose at all and
are often downright detrinental to well-being. For the
nmost part, advertising pronotes this artificial value.
Advertisers stimulate desires by projecting pleasurable
i mages onto the products they sell. They induce us to
bel i eve, for exanple, that whoever can afford a |uxury
car will stand out fromthe crowd and be a nmenber of
hi gh society, or that by drinking a certain brand of
soft drink we will have lots of friends and be happy.

The true value of an object is typically overshadowed by
its artificial value. Craving and conceit, and the
desire for the fashionable and sensually appealing,
cloud any reckoning of the true value of things. How
many people, for instance, reflect on the true val ue or
reasons for eating food or wearing clothes?
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Consunpti on

The question of consunmption is simlar to that of val ue.
We nust distingui sh which kind of desire our consunption
is intended to satisfy: is it to answer the need for
things of true value, or to indulge in the pleasures

af forded by artificial value? Consunption is said to be
one of the goals of econom c activity. However, economnic
theory and Buddhi sm define consunption differently.

Consunption is the alleviation or satisfaction of

desire, that much is agreed. Mdern econom cs defines
consunption as sinply the use of goods and services to
satisfy demand. Buddhi sm however, distingui shes between
two kinds of consunption, which mght be termed "right”
consunption and "w ong" consunption. Right consunption
is the use of goods and services to satisfy the desire
for true well-being. It is consunption with a goal and a
pur pose. Wong consunption arises fromtanha; it is the
use of goods and services to satisfy the desire for

pl easi ng sensations or ego-gratification.

Whi | e the Buddhi st perspective is based on a wi de view
of the stream of causes and effects, the specialized

t hi nki ng of econonics identifies only part of the
stream demand | eads to consunption which leads to
satisfaction. For npbst econonmists that's the end of it,
there's no need to know what happens afterwards. In this
Vi ew, consunption can be anything whatsoever, so long as
it results in satisfaction. There is little

consi derati on of whether or not well-being is adversely
af fected by that consunption

Consunpti on may satisfy sensual desires, but its true
purpose is to provide well-being. For exanple, our body
depends on food for nourishment. Consunption of food is
thus a requirenent for well-being. For nost people,
however, eating food is also a neans to experience

pl easure. If in consum ng food one receives the
experience of a delicious flavour, one is said to have
satisfied one's desires. Economists tend to think in
this way, holding that the experience of satisfaction is
the end result of consunption. But here the crucial
question is: Wat is the true purpose of consumni ng food:
satisfaction of desires or the attai nment of well -being?

In the Buddhi st view, when consunption enhances true
well-being, it is said to be successful. On the other
hand, if consunption results nerely in feelings of
satisfaction, then it fails. At its worst, consunption
through tanha destroys its true objective, which is to
enhance wel | -being. Heedlessly indulging in desires with
no regard to the repercussions often | eads to harnfu
effects and a | oss of true well-being. Mreover, the
compul si ve consunption ranpant in consuner societies
breeds inherent dissatisfaction. It is a strange thing
that economics, the science of human well-being and
satisfaction, accepts, and indeed | auds, the kind of
consunption that in effect frustrates the realization of
its own objectives.

By contrast, right consunption always contributes to
wel | -being and fornms a basis for the further devel opnent
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of human potentialities. This is an inportant point

of ten overl ooked by economi sts. Consunption gui ded by
chanda does nuch nore than just satisfy one's desire; it
contributes to well-being and spiritual devel opnent.
This is also true on a global scale. If all economc
activities were guided by chanda, the result woul d be
much nore than just a healthy econonmy and materi al
progress - such activities would contribute to the whole
of human devel opment and enabl e mankind to | ead a nobl er
life and enjoy a nore mature kind of happi ness.

Moder at i on

At the very heart of Buddhismis the w sdom of
nmoder ati on. When the goal of economic activity is seen
to be satisfaction of desires, econonmic activity is
open-ended and wi thout clear definition - desires are
endl ess. Accordi ng to Buddhi st approach, economc
activity nust be controlled by the qualification that it
is directed to the attai nment of well-being rather than
the "maxi num sati sfaction" sought after by traditiona
econom ¢ thinking. Wll-being as an objective acts as a
control on economic activity. No |onger are we
struggli ng agai nst each other to satisfy endl ess
desires. Instead, our activities are directed toward the
attai nnment of well-being. If econonmic activity is
directed in this way, its objectives are clear and its
activities are controlled. A balance or equilibriumis
achi eved. There is no excess, no overconsunption or
overproduction. In the classical econoni c nodel
unlimted desires are controlled by scarcity, but in the
Buddhi st nodel they are controlled by an appreciation of
nmoder ati on and the objective of well-being. The
resulting balance will naturally elimnate the harnfu
effects of uncontrolled econonic activity.

Buddhi st nmonks and nuns traditionally reflect on
nmoder ati on before each nmeal by reciting this
reflection: (2)

Wsely reflecting, we take al ms-food, not for
t he purpose of fun, not for indul gence or the
fascination of taste, but sinply for the

mai nt enance of the body, for the continuance
of existence, for the cessation of painful
feeling, for living the higher Iife. Through
this eating, we subdue old painful feelings of
hunger and prevent new pai nful feelings (of
overeating) fromarising. Thus do we live

unhi ndered, bl aneless, and in confort.

The goal of noderation is not restricted to nonastics:
whenever we use things, be it food, clothing, or even
paper and electricity, we can take the time to reflect
on their true purpose, rather than using them

heedl essly. By reflecting in this way we can avoid
heedl ess consunption and so understand "t he right
anount ," the "mddle way."

We al so cone to see consunption as a means to an end,
whi ch is the devel opment of hunman potential. Wth human
devel opnent as our goal, we eat food not sinply for the
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pl easure it affords, but to obtain the physical and
ment al energy necessary for intellectual and spiritua
growm h toward a nobler life.

Non- consunpti on

Lacking a spiritual dinmension, nodern econonic thinking
encour ages maxi mum consunption. It prai ses those who eat
the most - three, four or nore tines a day. |If soneone
were to eat ten times a day, so much the better. By
contrast, a Buddhi st economi cs understands that

non- consunpti on can contribute to well-being. Though
monks eat only one meal a day, they strive for a kind of
wel | -being that is dependent on little.

On nservance days, sonme Buddhi st | aypeople also refrain
fromeating after mdday and, in so doing, contribute to
their own well-being. Renunciation of the evening neal
allows themto spend tine in nmeditation and refl ection
on the Buddha's teachings. The body is light and the

m nd easily cal ned when the stomach is not full. Thus
Buddhi sm recogni zes that certain demands can be
satisfied through non-consunption, a position which
tradi tional econonic thinking would find hard to
appreciate. Refraining fromeating can play a role in
satisfying our nonmaterial, spiritual needs.

It's not that getting down to eating one nmeal a day is
the goal, of course. Like consunption, non-consunption
is only a neans to an end, not an end in itself. If
abstinence did not lead to well-being, it would be

poi ntless, just a way of mistreating ourselves. The
question is not whether to consume or not to consune,
but whether or not our choices |lead to self-devel opnment.

Over consunpti on

Today' s soci ety encourages overconsunption. In their
endl ess struggle to find satisfaction through consum ng
a great many peopl e damage their own health and harm
others. Drinking al cohol, for instance, satisfies a

desire, but is a cause of ill-health, unhappy famlies
and fatal accidents. People who eat for taste often
overeat and nake thenselves ill. OQhers give no thought

at all to food values and waste noney on junk foods.
Sone peopl e even becone deficient in certain vitamns
and minerals despite eating |arge neals every day.
(I'ncredibly, cases of malnutrition have been reported.)
Apart from doi ng thenmsel ves no good, their overeating
deprives others of food.

So we cannot say that a thing has val ue sinply because
it provides pleasure and satisfaction. If satisfaction
is sought in things that do not enrich the quality of
life, the result often becones the destruction of true
wel fare, | eading to delusion and intoxication, |oss of
heal th and wel | - bei ng.

A classic economic principle states that the essenti al
val ue of goods lies in their ability to bring
satisfaction to the consuner. Here we may point to the
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exanpl es gi ven above where heavy consunption and strong
satisfaction have both positive and negative results.
The Buddhi st perspective is that the benefit of goods
and services lies in their ability to provide the
consurmer with a sense of satisfaction at having enhanced
the quality of his or her life. This extra clause is
essential. Al definitions, whether of goods, services,
or personal and social wealth, nust be nodified in this
way.

Cont ent nent

VWil e not technically an econom c concern, | would like
to add a few comments on the subject of contentnent.
Contentnent is a virtue that has often been

m sunderstood and, as it relates to consunption and
satisfaction, it seenms to nmerit sonme di scussion

The tacit objective of economics is a dynanic econony
where every denmand and desire is supplied and constantly
renewed in a never-ending and ever-grow ng cycle. The
entire nmechanismis fuelled by tanha. From the Buddhi st
perspective, this tireless search to satisfy desires is
itself a kind of suffering. Buddhi sm proposes the
cessation of this kind of desire, or contentnent, as a
nmore skillful objective

Traditional econom sts woul d probably counter that

wi t hout desire, the whole econonmy would grind to a halt.
However, this is based on a m sunderstanding of the
nature of contentment. Peopl e m sunderstand contentnent
because they fail to distinguish between the two
different kinds of desire, tanha and chanda. W | unp
them toget her, and in proposing contentment, dismss
them both. A contented person conmes to be seen as one
who wants nothing at all. Here lies our m stake.

Qovi ously, people who are content will have fewer wants
than those who are discontent. However, a correct
definition of contentment nust be qualified by the
stipulation that it inplies only the absence of
artificial want, that is tanha; chanda, the desire for
true well-being, remains. In other words, the path to
true contentment involves reducing the artificial desire
for sense-pleasure while actively encouragi ng and
supporting the desire for quality of life.

These two processes - reduci ng tanha and encouragi ng
chanda - are mutually supportive. Wien we are easily
satisfied in material things, we save time and energy
that m ght otherw se be wasted on seeking objects of
tanha. The time and energy we save can, in turn, be
applied to the devel opment of well-being, which is the
obj ective of chanda. Wen it cones to devel opi ng
skillful conditions, however, contentnment is not a
beneficial quality. Skillful conditions must be realized
through effort. Too much contentnment with regards to
chanda easily turns into conplacency and apathy. In this
connection, the Buddha pointed out that his own

attai nnent of enlightennent was largely a result of two
qualities: unremitting effort, and |lack of contentnent
with skillful conditions.(3)
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VWor k

Buddhi st and conventi onal econonics al so have different
under st andi ngs of the role of work. Mdern Western
econom ¢ theory is based on the view that work is

somet hing that we are conpelled to do in order to obtain
money for consunption. It is during the tine when we are
not working, or "leisure tinme," that we nmay experience
happi ness and satisfaction. Wrk and satisfaction are
considered to be separate and general ly opposing
princi pl es.

Buddhi sm however, recognizes that work can either be
satisfying or not satisfying, depending on which of the
two kinds of desire is motivating it. Wen work stemns
fromthe desire for true well-being, there is
satisfaction in the direct and i nmediate results of the
work itself. By contrast, when work is done out of
desire for pleasure-objects, then the direct results of
the work itself are not so inportant. Wth this
attitude, work is sinply an unavoi dabl e necessity to
obtain the desired object. The difference between these
two attitudes determnines whether or not work wll
directly contribute to well-being. In the first case,
work is a potentially satisfying activity, and in the
second, it is a necessary chore.

As an exanple of these two different attitudes, let us

i magi ne two research workers. They are both

i nvestigating natural means of pest control for
agricultural use. The first researcher, M. Snith,
desires the direct fruits of his research - know edge
and its practical application - and takes pride in his
wor k. The di scoveries and advances he makes afford him a
sense of satisfaction.

The second, M. Jones, only works for noney and
pronotions. Know edge and its application, the direct
results of his work, are not really what he desires;
they are nerely the nmeans through which he can
ultimately obtain noney and position. M. Jones doesn't
enjoy his work, he does it because he feels he has to.

Wirk perforned in order to nmeet the desire for

wel | -bei ng can provide inherent satisfaction, because it
is appreciated for its own sake. Achi evenent and
progress in the work lead to a grow ng sense of
satisfaction at every stage of the work's devel oprent.

I nversely, working out of desire for pleasure is called
wor ki ng with tanha. Those working with tanha are
motivated by the desire to consune. But since it is

i mpossible to consume and work at the sane tine, the
work itself affords little enjoyment or satisfaction. It
shoul d al so be pointed out that work in this case

post pones the attai nment of satisfaction, and as such
will be seen as an inpedinent to it. Wen work is seen
as an i npedi nent to consunption it can becone
intolerable. In devel oping countries this is readily
seen in the extent of hire-purchase debt and corruption
wher e consuners cannot tolerate the del ay between
wor ki ng and consuning the objects of their desires.
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In nmodern industrial econom es, nany jobs preclude
satisfaction, or make it very difficult, by their very
nature. Factory jobs can be dull, undemandi ng,

poi ntl ess, even dangerous to health. They breed boredom
frustration, and depression, all of which have negative
effects on productivity. However, even in nenial or
insignificant tasks, there is a difference between

wor ki ng with tanha and working with chanda. Even in the
nmost nonot onous of tasks, where one may have difficulty
generating a sense of pride in the object of one's

| abours, a desire to performthe task well, or a sense
of pride in one's own endeavours, may help to alleviate
t he monot ony, and even contribute sonething of a sense
of achievenment to the work: even though the work may be
monot onous, one feels that at |east one is devel opi ng
good qualities |ike endurance and is able to derive a
certain enthusiasmfor the work.

As we have seen, the fulfillnment of tanha lies with
seeki ng and obtai ni ng objects which provide pl easant
feelings. Wiile this seeking may invol ve action, the
objective of tanha is not directly related in a causa
way to the action undertaken. Let's look at two
different tasks and exam ne the cause and effect

rel ati onships involved: (1) M. Smith sweeps the street,
and is paid $500 a nonth; (2) If Little Suzie finishes
the book she is reading, Daddy will take her to the

novi es.

It may seemat first glance that sweeping the street is
the cause, and noney is the result. But in fact, this is
a m staken conclusion. Correctly speaking, one would
say: the action of sweeping the street is the cause for
the street being cleaned; the cleanness of the street is
a stipulation for M. Smith receiving his wage, based on
an agreement between enpl oyer and enpl oyee.

Al'l actions have results that arise as a natural
consequence. The natural result of sweeping the street
is a clean street. In the contract between enpl oyer and
enpl oyee, a stipulation is added to this natural result,
so that sweeping the street also brings about a payment
of money. This is a man-made, or artificial, Iaw
However, noney is not the natural result of sweeping the
street: sonme people may sweep a street and get no noney
for it, while nmany ot her people receive wages w thout
having to sweep streets. Money is a socially contrived
or artificial condition. Many contenporary soci al

probl enms result from confusion between the natura
results of actions and the human stipul ati ons added to
them People begin to think that a paynent of noney
really is the natural result of sweeping a street, or
to use another exanple, that a good wage, rather than
medi cal know edge, is the natural result of studying
medi ci ne.

As for Little Suzie, it may seemthat conpleting the

book is the cause, and going to the novies with Dad is
the result. But in fact finishing the book is sinply a
stipulation on which going to the novies is based. The
true result of reading the book is obtaining know edge.
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Expandi ng on these exanples, if M. Smth's work is
directed solely by tanha, all he wants is his $500, not
the cl eanness of the street. In fact, he doesn't want to
sweep the street at all, but, since it is a condition
for receiving his wage, he nust. As for Little Suzie, if
her true desire is to go to the novies (not to read the
book), then reading will afford no satisfaction in
itself; she only reads because it is a condition for
goi ng to the novies.

When people work solely out of tanha, their true desire
is for consunption, not action. Their actions - in this
case, sweeping and reading - are seen as neans of
obt ai ning the objects of desire - the salary and a trip
to the novies. Wien they work with chanda, on the other
hand, M. Smith takes pride in (i.e. desires) the

cl eanness of the street and little Suzie wants the
know edge contained in the book. Wth chanda, their
desire is for action and the true results of that
action. Cleanness is the natural result of sweeping the
street and know edge is the natural result of reading
the book. When the action is conmpleted, the result
natural ly and simultaneously arises. When M. Smith
sweeps the street, a clean street ensues, and it ensues
whenever he sweeps. Wen Little Suzie reads a book
know edge arises, and it arises whenever she reads the
book. Wth chanda, work is intrinsically satisfying
because it is itself the achievenent of the desired
result.

Thus, the objective of chanda is action and the good
result which arises fromit. Wen their actions are
moti vated by chanda, M. Snmith applies himself to
sweeping the street irrespective of his nmonthly wage,
and little Suzie will read her book even wi thout Daddy
having to pronmise to take her to the novies. (In
reality, of course, nost people do work for the wages,
whi ch are a necessity, but we al so have the choice to

take pride in our work and strive to do it well, which
is chanda, or to do it perfunctorily sinply for the
wage. Thus, in real life situations, nost people are

mot i vated by varyi ng degrees of both tanha and chanda.)

As we have seen, actions notivated by chanda and acti ons
motivated by tanha give rise to very different results,
bot h objectively and ethically. Wien we are notivated by
tanha and are working sinply to attain an unrel ated

obj ect or means of consunption, we rmay be tenpted to
attain the object of desire through other neans which
involve less effort. If we can obtain the objective

wi t hout having to do any work at all, even better. If it
is absolutely necessary to work for the objective,
however, we will only do so reluctantly and
perfunctorily.

The extrene result of this is crimnal activity. If M.
Smith wants noney but has no desire (chanda) to work, he
may find working for the noney intol erable and so resort
to theft. If Little Suzie wants to go to the novies, but
can't stand readi ng the book, she may steal noney from
her nmother and go to the novies herself.

Wth only tanha to get their salary but no chanda to do
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their work, people will only go about the notions of
performng their duties, doing just enough to get by.
The result is apathy, |aziness and poor workmanship. M.
Smith sinmply goes through the notions of sweeping the
street day by day until pay day arrives, and Little
Suzi e reads her book sinply to | et Daddy see that she
has finished it, but doesn't take in anything she has
read, or she may cheat, saying she has read the book
when in fact she hasn't.

When sl oppi ness and di shonesty of this type arise within
the wor kpl ace, secondary checks nust be established to
moni tor the work. These neasures address the synptons
but not the cause, and only add to the conplexity of the
situation. For example, it may be necessary to install a
supervisor to inspect M. Smith's work and check his
hours; or Little Suzie's brother may have to |l ook in and
check that she really is reading the book. This applies
to employers as well as enpl oyees: workers' tribunals
must be established to prevent greedy or irresponsible
enpl oyers fromexploiting their workers and maki ng them
work in inhumane conditions or for unfair wages. \Wen
tanha is the notivating force, workers and enpl oyers are
trapped in a game of one-upmanship, with each side
trying to get as nmuch for thenselves as they can for the
| east possi bl e expense.

Tanha is escalated to a considerabl e extent by soci al

i nfluences. For instance, when the owners of the neans
of production are blindly notivated by a desire to get
rich for as little outlay as possible, it is very
unlikely that the workers will have much chanda. They
will be nore likely to follow the exanple of their

enpl oyers, trying to get as nuch as they can for as
little effort as possible. This tendency can be seen in
the nmodern work place. It seens, noreover, that the nore
af fluent a society becones, the nore this tendency is
produced - the nore we have, the nore we want. This is a
result of the unchecked growh of tanha and the | ack of
any viable alternative. Meanwhile, the values of inner
content ment and peace of mnd seemto have been all but
lost in nodern society.

In rare cases, however, we hear of enployers and

enpl oyees who do work together with chanda. This happens
when the enpl oyer is responsible, capable and

consi derate, thus commandi ng the confidence and

af fection of enployees, who in return are harnoni ous,
diligent, and cormitted to their work. There have even
been cases of enployers who were so caring with their
enpl oyees that when their businesses failed and cane

cl ose to bankruptcy, the enpl oyees synpathetically nmade
sacrifices and worked as hard as possible to make the
company profitable again. Rather than maki ng denands for
compensation, they were willing to take a cut in wages.

Producti on and Non- production

The word "production” is msleading. W tend to think
that through production new things are created, when in
fact it is nerely changes of state which are effected
One substance or formof energy is converted into
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anot her. These conversions entail the creation of a new
state by the destruction of an old one. Thus production
i s al ways acconpani ed by destruction. In sone cases the
destruction is acceptable, in others it is not.
Production is only truly justified when the value of the
thi ng produced outwei ghs the value of that which is
destroyed. In sonme cases it nmay be better to refrain
fromproduction. This is invariably true for those

i ndustri es whose products are for the purpose of
destruction. In weapons factories, for exanple,

non- production is always the better choice. In

i ndustries where production entails the destruction of
nat ural resources and environnental degradation

non- production is sonmetinmes the better choice. To
choose, we must distingui sh between production wth
positive results and production with negative results;
production that enhances well-being and that which
destroys it.

In this light, non-production can be a useful econonic
activity. A person who produces very little in
materialistic terms may, at the sane time, consune nuch
|l ess of the world' s resources and lead a life that is
beneficial to the world around him Such a person is of
nmore val ue than one who diligently consunes |arge
anounts of the world's resources while manufacturing
goods that are harnful to society. But nodern economi cs
coul d never nake such a distinction; it would praise a
person who produces and consunes (that is, destroys)
vast anounts nore than one who produces and consumnes
(destroys) little.

In the econonmics of the industrial era the term
producti on has been given a very narrow neaning. It is
taken to relate only to those things that can be bought
and sold - a bull fight, where people pay noney to see
bulls killed, is seen as contributing to the econony,
while a child hel ping an el derly person across the
street is not; a professional comedian telling jokes on
stage, relaxing his audience and giving them a good
time, is taken to be economically productive because
money changes hands, while an office worker with a very
cheerful disposition is not considered to have produced
anything by his cheerful ness toward those around him
Nor is there any accounting of the econom c costs of
aggressive action and speech that continually create
tension in the work place, so that those affected have
to find sonme way to alleviate it wth amusenents, such
as going to see a conedi an

Conpetition and Cooperation

Modern economics is based on the assunption that it is
human nature to conpete. Buddhism on the other hand,
recogni zes that human bei ngs are capabl e of both
conpetition and cooperation

Conpetition is natural: when they are striving to
satisfy the desire for pleasure - when they are

moti vated by tanha - people will conpete fiercely. At
such tinmes they want to get as nuch as possible for

t hensel ves and feel no sense of sufficiency or
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satisfaction. If they can obtain the desired object

wi thout having to share it with anyone el se, so nmuch the
better. Inevitably, conpetition is intense; this is
natural for the mind driven by tanha.

This conpetitive instinct can be redirected to induce
cooperation. One mght unite the nenbers of a particular
group by inciting themto conpete w th another group

For exanpl e, corporate managers sonmetines rally their
enpl oyees to work together to beat their conpetitors.
But this cooperation is based entirely on conpetition
Buddhi smwoul d call this "artificial cooperation."

True cooperation arises with the desire for well-being -
wi th chanda. Human devel opnment denands that we

under stand how tanha and chanda notivate us and that we
shift our energies fromconpetition towards cooperative
efforts to solve the problens facing the world and to
realize a nobl er goal

Choi ce

"Whet her a given want is a true need, a fanciful desire,
or a bizarre craving is of no matter to econom cs. Nor
is it the business of economcs to judge whether such
wants should be satisfied(4)," say the econonics texts,
but from a Buddhi st perspective the choices we nmake are
of utnost inmportance, and these choices require sone
qualitative appreciation of the options avail abl e.
Choice is a function of intention, which is the heart of
kanma, one of Buddhismis central teachings. The

i nfluence of kamma affects not only econom cs but al
areas of our lives and our social and natura

envi ronnment. Economi ¢ deci sions, or choices, which |ack
ethical reflection are bad kamma - they are bound to
bring undesirable results. Good econom c decisions are

t hose based on an awareness of the costs on the

i ndi vi dual , social and environnmental |evels, not just in
terns of production and consunption. These econom ¢

deci sions are kamma. Every time an economic decision is
made, kamma is made, and the process of fruition is

i medi ately set in motion, for better or for worse, for
the individual, for society and the environment. Thus it
is inportant to recognize the qualitative difference
between different courses of action and to nmake our

choi ces wisely.

Life Views

I would now like to take a step back and | ook at
econom cs from a somewhat w der perspective. We have
di scussed the various econonmic activities. W nmay now
ask: what is the purpose of these activities? Wiat are
we striving for in all this buying and selling,
produci ng and consum ng? O we may ask an even grander
question: Wat indeed is the purpose of life?

Everybody holds views on these matters, although nost of
us are unconsci ous of them Buddhi st teachings stress
that these views exert a trenendous influence on our
lives. The Pali word for viewis //ditthi//. This term
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covers all kinds of views on many different |levels - our
personal opinions and beliefs; the ideol ogies, religious
and political views espoused by groups; and the
attitudes and worl d-views held by whole cultures and
soci eti es.

Views lead to ramfications far beyond the real mof
mental states and intellectual discourse. Like ethics,
views are linked to the stream of causes and conditions.
They are "subjective" mental formations that inevitably
condition events in "objective" reality. On a persona

| evel, one's world-view affects the events of life. On a
national level, political views and social nores
condition society and the quality of day-to-day life.

The Buddha warned that views are potentially the nost
dangerous of all nental conditions. Unskillful views can
wr eak uni magi nabl e damage. The vi ol ence of the Crusades,
Nazi sm and Conmuni sm to nane just three disastrous
fanatical novenents, were fuelled by extrenely
unskill ful views. Skillful views, on the other hand, are
the nost beneficial of mental conditions. As the Buddha
said: "Mnks, | see no other condition which is so nuch
a cause for the arising of as yet unarisen unskillfu
conditions, and for the devel opnent and fruition of
unskil I ful conditions already arisen, as w ong

view .."(5)

Thi s begs the question: what view of life is behind
nmodern econonmics? Is it a skillful or an unskillful one?
At the risk of oversinplifying, let us say that the goa
of modern life is to find happiness. This viewis so
pervasive in nodern societies that it is rarely even
recogni zed, |let alone exam ned or questioned. The very
concept of "progress" - social, economc, scientific and
political - assumes that society's highest goal is to
reach a state where everyone will be happy. The United
States Declaration of |ndependence poetically enbodies
this ideal by asserting mankind's right to "life,
liberty and the pursuit of happiness.”

Wil e certainly a good-hearted aspiration, the view that
happi ness is the goal of life betrays a fundanental
confusion about the truth of life. "Happi ness" is never
more than an ill-defined, elusive quality. Many people
equat e happi ness with sense pl easure and the
satisfaction of their desires. For these people,

happi ness remains a renote condition, sonething outside
thensel ves, a future prize that nmust be pursued and
captured. But happi ness cannot be obtai ned through
seeking, only through bringing about the causes and
conditions which lead to it, and these are personal and
nment al devel opnent.

From t he Buddhi st point of view, people often confuse
tanha - their restless craving for satisfaction and

pl easure - with the pursuit of happiness. This is indeed
an unskill ful view, because the craving of tanha can
never be satisfied. If the pursuit of happiness equals
the pursuit of the objects of tanha, then life itself
becones a misery. To see the consequences of this
unfortunate view, one need only w tness the depression
and angst of the citizens in so many nodern cities
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filled with limtless distractions and pl easure centres.
Rat her than | eading to contentnment and well-being, the
pursuit of happiness so often | eads to restlessness and
exhaustion in the individual, strife in society and
unsust ai nabl e consunpti on of the environnent.

By contrast, the Buddhist view of life is much |ess

i dealistic but nuch nmore practical. The Buddha said
simply, "There is suffering.(6)" This was the first of
his Four Noble Truths, the central tenets of Buddhism
He went on to describe what suffering is: "Birth is
suffering; old age is suffering; sickness is suffering;
death is suffering; sorrow, |anmentation, pain, grief and
despair are suffering; separation fromthe loved is
suffering; getting what you don't want is suffering; not
getting what you want is suffering..."

There is little question that these things exist inlife
and they are all unpleasant, but the tendency of our
society is to deny them Death in particular, is rarely
t hought or spoken about as a personal inevitability.
Denyi ng these things, however, does not nmake them go
away. This is why the Buddha said that suffering is
somet hi ng that shoul d be recognized. The first Noble
Truth is the recognition that all things nmust pass and
that ultimately there is no security to be had within
the material world. This is the kind of truth the Buddha
urged people to face - the painfully obvious and
fundanental facts of life.

The second Nobl e Truth explains the cause of suffering.
The Buddha said that suffering is caused by craving
based on ignorance (that is, tanha). In other words, the
cause of suffering is an internal condition. W may ask,
"Does craving cause old age?": it is not craving that
causes old age, but rather craving for youth which rmakes
ol d age a cause of suffering. AOd age is inevitable
craving is not. The Buddha said that craving can be
elimnated, which brings us to the third Noble Truth,

whi ch concerns the cessation of suffering. Wth the
compl ete and utter abandonnment of craving, suffering
ceases. But howto do that? In the fourth Noble Truth
the Buddha tells us how It is the Noble Ei ghtfold Path
for the cessation of suffering, through training of

body, speech and mind in accordance with the Buddhi st
code of Right View, Right Thought, Ri ght Speech, Right
Action, Right Livelihood, R ght Effort, R ght

M ndf ul ness and Ri ght Concentration

It is fairly obvious fromthe Four Noble Truths that the
Buddhi st view of life is very nuch at odds with the view
comron to nodern societies. \Wereas Buddhi sm says "There
is suffering,"” nodern societies say, "There is

happi ness, and I want it now" The inplications of this
simple shift in perception are enornmous. A society that
views the purpose of life as the pursuit of happiness is
one that is recklessly pursuing sone future dream

Happi ness is seen as sonething that is inherently

| acki ng and must be found somewhere else. Along with
this view conmes dissatisfaction, inpatience, contention
an inability to deal with suffering, and a | ack of
attention to the present noment.
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On the other hand, with a view of life that appreciates
the reality of suffering, we pay nore attention to the
present nmonent so that we can recogni ze probl ens when
they arise. We cooperate with others to solve problens,
rather than conpeting with themto w n happi ness. Such a
view al so influences our econom c choices. Cur
producti on and consunption are geared |l ess toward the
pursuit of sense gratification (tanha) and nore toward
relieving suffering (chanda). If this Buddhist view were
taken up on a national or global scale, rather than
seeking to satisfy every demand, our econonies woul d
strive to create a state free of suffering, or a state
which is prinmed for the enjoynment of happiness (just as
a healthy body is one which is prined to enjoy

happi ness) .

Only through understanding suffering can we realize the
possi bility of happi ness. Here Buddhi sm nmakes a

di stinction between two ki nds of happi ness: dependent
happi ness and i ndependent happi ness. Dependent happi ness
i s happiness that requires an external object. It

i ncl udes any happi ness contingent on the material world,
including wealth, famly, honour and fame. Dependent
happi ness, bei ng dependent on things that can never be
ours in an ultimte sense, is fickle and uncertain.

I ndependent happi ness, on the other hand, is the

happi ness that arises fromwithin the nmnd that has been
trained and has attai ned sone degree of inner peace.
Such a happi ness is not dependent on externals and is
much nore stable than dependent happi ness.

Dependent happi ness | eads to conpetition and conflict in
the struggle to acquire material goods. Any happi ness
arising fromsuch activity is a contentious kind of

happi ness. There is, however, a third kind of happi ness
whi ch, while not as exalted as the truly independent
kind, is nevertheless nore skillful than the contentious
kind. It is a happiness that is nore altruistically
based, directed toward well-being and notivated by
goodwi | I and conpassi on. Through personal devel oprent,
peopl e can appreciate this truer kind of happiness - the
desire to bring happiness to others (which in Buddhi sm
we call //metta//). Wth this kind of happi ness, we can
experience gl adness at the happi ness of others, just as
parents feel glad at the happiness of their children
Thi s ki nd of happi ness night be called "harnoni ous

happi ness," as distinct fromthe contentious kind of
happi ness. It is |ess dependent on the acquisition of
mat eri al goods and arises nore fromgiving than

recei ving. Although such happiness is not truly

i ndependent, it is much nore skilful than the happi ness
resulting fromselfish acquisition

The nost assured | evel of happiness is the liberation
resulting fromenlightenment, which is irreversible. But
even to train the mnd, through study and neditation
practice, to achieve sone inner contentnment is a
powerful antidote to the dissatisfaction of the consuner
society. And with the clarity of inner cal mconmes an
insight into one of life's profound ironies: striving
for happi ness, we create suffering; understandi ng
suffering, we find peace.
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CHAPTER FOUR
The Role of Wealth in Buddhi sm

Al t hough Buddhi sm has been characterized as an ascetic
religion, asceticismwas in fact experimented with and
rejected by the Buddha before he attained enlightennent.
As far as Buddhismis concerned, the nmeaning of the word
"asceticism is anmbi guous and shoul d not be used w t hout
qual i fication.

The term ' poverty' is also misleading. The faniliar
Buddhi st concepts are rather contentment (//santutthi//)
or limted desires (//appicchata//). Poverty
(//dadiddiya//) is in no place praised or encouraged in
Buddhi sm As the Buddha said, "For householders in this
worl d, poverty is suffering(l)"; Weful in the world is
poverty and debt."(2)

In fact, the possession of wealth by certain people is
often prai sed and encouraged in the Pali Canon
indicating that wealth is something to be sought after
Anmong t he Buddha's | ay disciples, the better known, the
nmost hel pful, and the nost often praised were in |arge
part weal thy persons, such as Anat hapi ndi ka.

Even for the nonks, who are not expected to seek wealth,
to be a frequent recipient of offerings was sonetines
regarded as a good quality. The nonk Sivali, for
exanpl e, was prai sed by the Buddha as the forenost of
those "who are obtainers of offerings.” However, these
remar ks nust be qualified.

The main thene in the Scriptures is that it is not

weal th as such that is praised or blamed but the way it
is acquired and used. For the nonks, as mentioned above,
it is not acquisition as such that is blamed, nor
poverty that is praised. Blameworthy qualities are greed
for gain, stinginess, grasping, attachnent to gain and
hoardi ng of wealth. Acquisition is acceptable if it is
hel pful in the practice of the Noble Path or if it
benefits fell ow nenbers of the O der.

On the other hand, this does not nean that nonks are
encouraged to own possessions. As long as it is allowed
by the Vinaya, or npnastic code, gain is justifiable if
the possessions belong to the nonastic community, but if
a monk is rich in personal possessions, it is evidence
of his greed and attachnent and he cannot be said to
conformto Buddhi st principles. The right practice for
monks is to own nothing except the basic requisites of
life. Here the question is not one of being rich or
poor, but of having few personal cares, easy nobility,
the spirit of contentrment and few w shes, and, as the
monk's life is dependent for material support on other
peopl e, of maki ng oneself easy to support. Wth high
mobility and al nbst no personal cares, nonks are able to
devote nost of their tinme and energy to their work,

whet her for their individual perfection or for the
soci al good.
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"The nmonk is content with sufficient
robes to protect the body and sufficient
al ms-food for his body's needs. Werever
he may go he takes just these with him
just as a bird on the wi ng, wherever it
may fly, flies only with the load of its
wi ngs. " (3)

Thus, it is contentnent and paucity of w shes
acconpani ed by conmmtment to the devel opment of the good
and t he abandonnent of evil that are praised. Even
contentment and paucity of w shes are to be qualified,
that is, they nust be acconpanied by effort and
diligence, not by conpl acency and idl eness. The nonk
contents hinmself with whatever he gets so that he can
devote nore of his time and energy to his own persona
devel opnent and the wel fare of others. In other words,
while it may be good for a nmonk to gain many
possessions, it is not good to own or to hoard them It
is good rather to gain much, and give nmuch away.

"Furthernmore, nonks, he is content with
what ever necessities, be it robes,

al ms-food, shelter or medicines, he
obt ai ns. Furthernore, nonks, he is
continually stirring up effort to
elimnate bad qualities, making dogged
and vi gorous progress in good things, and
never throwi ng off his obligations."(4)

* * *

"One is the road that |eads to wealth,
anot her the road that |eads to N bbana.
If a nonk, disciple of the Buddha, has
| earned this, he will yearn not for
honour, but will foster solitude."(5)

For the laity, as nentioned above, there is no instance
in which poverty is encouraged. On the contrary, many
passages in the Scriptures exhort |ay people to seek and
amass wealth in rightful ways. Among the good results of
good //kamma//, one is to be wealthy(6). What is blaned
in connection with wealth is to earn it in dishonest
ways. Worthy of blane also is the one who, having earned
weal th, beconmes enslaved by it and creates suffering as
aresult of it. No less evil and bl aneworthy than the
unl awful earning of wealth is to accunul ate riches out
of stinginess, and not to spend it for the benefit and
wel | - bei ng of onesel f, one's dependents, or other

peopl e. Agai n, squandering wealth foolishly or

i ndul gently, or using it to cause suffering to other
people, is also criticized:

"Monks, if people knew, as | know, the
fruits of sharing gifts, they would not
enjoy their use w thout sharing them nor
woul d the taint of stinginess obsess the
heart. Even if it were their last bit,
their | ast norsel of food, they would not
enjoy its use without sharing it if there
was soneone to share it with."(7)
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Good and prai seworthy weal thy people are those who seek
wealth in rightful ways and use it for the good and
happi ness of both thensel ves and others. Accordingly,
many of the Buddha's lay disciples, being wealthy,
liberally devoted nuch or nost of their wealth to the
support of the sangha and to the alleviation of poverty
and suffering. For exanple, the mllionaire

Anat hapi ndika is said in the Comrentary on the
Dhanmmapada to have spent a | arge anmpbunt of nobney every
day to feed hundreds of nonks as well as hundreds of the
poor. O course, in an ideal society, under an able and
righteous ruler or under a righteous and effective

adm ni stration, there would be no poor people, as al
peopl e woul d be at |east self-sufficient, and nonks
woul d be the only community set apart to be sustained by
the material surplus of the lay society.

Thus, contrary to the popul ar i nage of Buddhismas a
religion of austerity, Buddhist teachings do acknow edge
the role of material confort in the creation of

happi ness. However, Buddhi sm ains at the devel opnment of
human potential and, in this regard, material wealth is
consi dered secondary. A lucrative econonic activity that
is conducive to well-being can contribute to human

devel opnent - the accumul ation of wealth for its own
sake cannot.

Ri ght Livelihood

Ri ght Livelihood is one factor on the Noble Eightfold
Path. It is not determ ned by the anpbunt of material
weal th it produces, but rather by the well-being it
generates. Many livelihoods which produce a surplus of
weal th sinply cater to desires rather than providing for
any true need.

For the individual, the objective of livelihood is to
acquire the four necessities or requisites of human

exi stence: food, clothing, shelter and nedicine. Again,
the acquisition of these four requisites, be it in
sufficient anpunt or in surplus, is not the ultimate
objective. The four requisites are nerely a foundation
upon which efforts to realize higher objectives can be
based.

Sone people are content with few possessions and need
only a mnimumto devote their energies to nental and
spiritual devel opnent. OQthers cannot |ive happily on
such a small anount; they are nore dependent on mnateri al
goods. As long as their livelihood does not exploit

ot hers, however, Buddhi sm does not condemm their wealth.
Mor eover, people who are charitably inclined can use
their wealth in ways that are beneficial for society as
a whol e.

In opposition to contenporary urban val ues, Buddhi sm
does not neasure a person's or nation's worth by
material wealth. Nor does it go to the opposite extrene,
as do Marxist thinkers, and condemm the accunul ati on of
wealth as an evil in and of itself. Instead, Buddhism
judges the ethical value of wealth by the ways in which
it is obtained, and the uses to which it is put.
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M serl i ness

otaining wealth in imoral ways and using it to harnful
ends are two evils associated with wealth. Athird is
hoarding wealth - refusing to either share one's wealth
or put it to good use. In this story, the Buddha
recounts the evils of mserliness:

At one tinme, King Pasenadi of Kosala visited the Buddha.
The King told the Buddha that a rich old m ser had
recently died leaving no heir to his huge fortune, and
the King had gone to oversee the transfer of the nmiser's
wealth into the kingdoms treasury.

Ki ng Pasenadi described the amount of wealth he had to
haul away: eight mllion gold coins, not to nmention the
silver ones, which were innunerable. And, he said, when
the old miser was alive he had lived on broken rice and
vi negar, dressed in three coarse cloths sewn together
used a broken-down chariot for transport and shaded
hinself with a sunshade nade of | eaves.

The Buddha remar ked:

"That is howit is, Your Majesty. The foolish man,
obtaining fine requisites, supports neither hinself
nor his dependents, his father and nmother, w fe and
children, his servants and enpl oyees, his friends and
associ ates, in confort. He does not nake offerings,
which are of great fruit, and which are conducive to
ment al wel | - bei ng, happi ness and heaven, to religious
mendi cants. That weal th unconsumed and unused by him
is confiscated by Kings, stolen by thieves, burnt by
fire, swept aside by floods, or inherited by
unfavoured rel atives. His wealth, accumul ated and not
used, disappears to no purpose. His wealth is like a
forest pool, clear, cool and fresh, w th good
approaches and shady setting, in a forest of ogres.
No- one can drink, bathe in or make use of that water.

"As for the wi se man, having obtained fine

requi sites, he supports hinself, his nother and
father, his wife and children, his servants and

enpl oyees, and his friends and associ ates
confortably, sufficiently. He makes offerings, which
are of great fruit, and which are conducive to nental
wel | - bei ng, happi ness and heaven, to religious

mendi cants. The wealth that he has so rightly used is
not confiscated by Kings, thieves cannot steal it,
fire cannot burn it, floods cannot carry it away,

unf avoured rel atives cannot appropriate it. The
wealth rightly used by himis put to use, it does not
di sappear in vain. Hs wealth is like a forest poo
not far froma village or town, with cool, clear
fresh water, good approaches and shady setting.
Peopl e can freely drink of that water, carry it away,
bathe in it, or use it as they please.

"The evil person, obtaining wealth, neither uses it
nor lets others use it, like a forest pool in a
haunted forest - the water cannot be drunk and nobody
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dares to use it. The wi se man, obtaining wealth, both
uses it and puts it to use. Such a person is

exenpl ary, he supports his relatives and is

bl amel ess. He attains to heaven."(8)

* * *

"Your majesty, those people who, having obtained vast
weal th, are not intoxicated by it, are not led into
heedl essness and reckl ess i ndul gence whi ch endangers
others, are very rare in this world. Those who,
havi ng obt ai ned much wealth, are intoxicated by it,

I ed into heedl essness and reckl ess i ndul gence which
endangers others, are truly of far greater
nunber. " (9)

El sewhere in the Scriptures, the mserly person is
likened to a bird called the "mayhaka" bird, which lives
inthe fig tree. Wiile all the other birds flock to the
tree and eat its fruits, all the nmayhaka bird can do is
stand there calling out "mayham mayham' ("nmi ne

m ne"). (10)

To sum up, harnful actions associated with wealth can
appear in three forms: seeking wealth in dishonest or
unet hi cal ways; hoarding wealth for its own sake; and
using wealth in ways that are harnful

Knowi ng Wealth's Limtations

Weal thy people with virtue use their wealth to perform
good works for thensel ves and others, but the truly wi se
al so understand that wealth al one cannot make them free.
In the passages bel ow, the Buddha expounds on the
limtations of wealth and exhorts us to strive for that
whi ch is higher than material possessions.

"Actions, know edge, qualities, nmorality and an idea
life: these are the gauges of a being's purity, not
weal th or name."(11)

"I see beings in this world who are wealthy: instead
of sharing their wealth around, they becone ensl aved
by it; they hoard it and demand nore and nore sensua
gratification.

"Ki ngs conquer whol e | ands, reigning over real ns that
stretch fromocean to ocean, yet they are not content
with sinmply this shore - they want the other side as
well. Both Kings and ordinary people nmust die in the
m dst of want, never reaching an end to desire and
craving. Wth craving unfulfilled, they cast off the
body. There is no satisfying the desires for sense
objects in this world.

"Rel atives let down their hair and grieve over
deceased | oved ones, wailing, 'Ch, our |oved one has
passed away fromus.' They wap the body in a cloth,
set it upon the funeral pyre and cremate it; the
undert akers take sticks and poke the body until it is
whol Iy burnt. Al the deceased can take with themis
a single cloth, all wealth is left behind.
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"When it is tinme to die, no-one, neither relative nor
friend, can forestall the inevitable. Possessions are
carried off by the heirs while the deceased fares
according to his kamma. Wen it is time to die, not
one thing can you take with you, not even children

wi fe (or husband), wealth or land. Longevity cannot
be obtai ned through wealth, and ol d age cannot be
bought off with it. The wise say that life is short,
uncertai n and constantly changi ng.

"Both the rich and poor experience contact with the
real m of senses; both the foolish and the w se
experi ence contact also. But the foolish person
through | ack of wisdom is overwhel med and stricken
by it. As for the wi se man, even though he

experi ences contact he is not upset. Thus, w sdomis
better than wealth, because it |eads to the highest
goal in life."(12)

Mental attitude to wealth

A true Buddhi st |lay person not only seeks wealth
lawfully and spends it for constructive purposes, but

al so enjoys spiritual freedom not being attached to it,
infatuated by it or enslaved by it. This is the point
where the nundane and the transcendent neet. The Buddha
classifies lay people (//kamabhogi//, those who partake
in sense pleasures) into various |levels according to

| awf ul and unl awful means of seeking wealth, spending or
not spending wealth for the happi ness of oneself and
others, and the attitude of greed and attachment or

wi sdom and spiritual freedomin dealing with wealth. The
hi ghest kind of person enjoys life on both the rmundane
and the transcendent planes as foll ows:

Mundane

1. Seeking wealth lawfully and honestly.

2. Seeing to one's own needs

3. Sharing with others and performng meritorious deeds.

Transcendent

4. Making use of one's wealth without greed, |onging or

i nfatuation, heedful of the dangers and possessed of the
i nsight that sustains spiritual freedom

Such a person is said to be a Noble Disciple, one who is
progressing toward individual perfection. O particular
note here is the compatibility between the nundane and
the transcendent spheres of life, which combine to form
the integral whol e of Buddhist ethics, which is only
perfected when the transcendent sphere is incorporated.

In spite of its great utility, then, too much inportance
should not be given to wealth. Its linmtations in
relation to the realization of the goal of N bbana,
furthernore, should al so be recogni zed. Though on the
mundane | evel poverty is sonmething to be avoi ded, a poor
person is not conpletely deprived of neans to do good
for hinself or society. The ten ways of making nerit
(See Appendi x) may begin with giving, but they also

i ncl ude nmoral conduct, the devel opnent of nental
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qualities, the rendering of service, and the teaching of
the Dhamma. Because of poverty, people may be too
preoccupied with the struggle for survival to do
anything for their own perfection, but when basic |iving
needs are satisfied, if one is nentally qualified and
motivated, there is no reason why one cannot realize

i ndi vi dual perfection. Waile wealth as a resource for
achi eving soci al good can help create favourable
circunmstances for realizing individual perfection
ultimately it is mental maturity and wi sdom not wealth,
that bring about its realization. Wealth mi streated and
abused not only obstructs individual devel opnent, but
can also be detrinmental to the social good.

"Weal th destroys the foolish, but not those who
search for the Goal."(13)

Alife that is free - one that is not overly reliant on
material things - is alife that is not deluded by them
Thi s demands a cl ear know edge of the benefits and
limtations of material possessions. Wthout such

wi sdom we invest all our happiness in material things,
even though they can never lead to higher qualities of
mnd. In fact, as long as we remain attached to them
possessions will hinder even sinple peace of mnd. By
their very nature, material things lack the ability to
completely satisfy: they are inpermanent and unstabl e,
they cannot be ultimately controlled and nust inevitably
go to dissolution. dinging onto them we suffer

needl essly. When we were born they were not born with
us, and when we die we cannot take them al ong.

Used with wi sdom material goods can help relieve
suffering, but used wi thout wi sdom they only increase
the burden. By consuning material goods wth

di scrimnation we can derive true value fromthem

One who gains riches by diligent application to
I'ivelihood, and who puts that wealth to good use for

hi msel f and others, is said in Buddhismto be victorious
in both this world and the next(14). Wen he is also
possessed of the wisdomthat |eads to detachment

(//ni ssarana-panna//), when he neither becones ensl aved
by possessions nor carries themas a burden, when he can
live cheerfully and unconfused without being spoiled by
worl dly wealth, he is even nore commendabl e.

The Major Characteristics of Buddhi st Economi cs
1) Mddl e Way econonics: realization of true well-being

Buddhismis full of teachings referring to the Mddle
Way, the right amount and know ng noderation, and all of
these terns may be considered as synonyns for the idea
of balance or equilibrium Knowi ng noderation is
referred to in the Buddhist scriptures as

[l mattannuta//. Mattannuta is the defining
characteristic of Buddhist econom cs. Know ng noderation
means knowi ng the optimum anmount, how much is "just
right." It is an awareness of that optimm point where
the enhancenent of true well-being coincides with the
experience of satisfaction. This optimm point, or point
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of bal ance, is attai ned when we experience satisfaction
at having answered the need for quality of life or

wel | - bei ng. Consunption, for exanple, which is attuned
to the Mddl e Way, nust be bal anced to an anount
appropriate to the attainnent of well-being rather than
the satisfaction of desires. Thus, in contrast to the
cl assi cal econonmi c equation of naxi mum consunpti on

| eadi ng to maxi num sati sfaction, we have noderate, or

Wi se consunption, leading to well-being.

2) M ddl e Way economi cs: not harm ng onesel f or others

A further nmeaning of the term"just the right amount" is
of not harm ng oneself or others. This is another

i mportant principle and one that is used in Buddhi sm as
the basic criterion of human action, not only in
relation to consunption, but for all human activity.
Here it may be noted that in Buddhism "not harm ng
others" applies not only to human beings but to all that
lives.

From a Buddhi st perspective, economc principles are
related to the three interconnected aspects of human

exi stence: human bei ngs, society and the natura

envi ronnent . Buddhi st econonics nust be in concord with
the whol e causal process and to do that it rmust have a
proper relationship with all three of those areas, and
they in turn rmust be in harnony and nutual ly supportive.
Econom ¢ activity nmust take place in such a way that it
doesn't harm oneself (by causing problens in society or
i mbal ance in the environnent).

At the present tine there is a growi ng awareness in
devel opi ng countries of environnental issues. People are
anxi ous about economi c activities that entail the use of
toxic chemicals and fossil fuels. Such activities are
harnful to the health of individuals and to the welfare
of society and the environnment. They may be included in
the phrase "harm ng oneself and harm ng others," and are
a maj or problem for mankind.

CHAPTER FI VE
Teachi ngs on Economics from the Buddhi st Scriptures

The Buddhi st teachi ngs on econonics are scattered

t hroughout the Scriptures anong teachi ngs on ot her

subj ects. A teaching on nental training, for exanple,
may include guidelines for economc activity, because in
real life these things are all interconnected. Thus, if
we want to find the Buddhist teachings on econom cs, we
must extract them fromteachi ngs on ot her subjects.

Al t hough t he Buddha never specifically taught about the
subj ect of economnics, teachings about the four

requi sites - food, clothing, shelter and nedicine -
occur throughout the Pali Canon. In essence, all of the
teachi ngs concerning the four requisites are teachings
on econori cs.

The Monastic O der
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The Books of Discipline for the Monastic Order stipulate
the attitude and conduct Buddhi st nonks and nuns are to
adopt toward the four requisites. As mendi cants, nonks
and nuns depend entirely on donations for their material
needs. The Discipline |lays down guidelines for a
blameless life that is worthy of the support of the
laity. Alife dedicated to Dhamma study, meditation and
teaching is Right Livelihood for nonks and nuns.

The Discipline also contains standards and regul ati ons
for ensuring that the four requisites, once supplied to
the Order, will be consuned in peace and harnony rat her
than contention and strife. Buddhi st nonks are forbidden
from demandi ng speci al food or requisites. A nonk mnust
be content with little. In this passage, the Buddha
instructs nonks on the proper attitude toward the four
requi sites.

A nmonk in this Teaching and Discipline is one content
wi th what ever robes he is given and praises
contentment wi th whatever robes are given. He does
not greedily seek robes in unscrupul ous ways. |If he
does not obtain a robe, he is not vexed; if he
obtains a robe, he is not attached, not enanoured of
it and not pleased over it. He uses that robe with
full awareness of its benefits and its dangers. He
has wi sdom which frees himfrom attachment. Moreover,
he does not exalt hinself or disparage others on
account of his contentnment with whatever robes are

of fered. Any monk who is diligent, ardent, not given
to laziness, who is fully aware and recollected in
contentnment with robes, is said to be stationed in

t he tinme-honoured |ineage.

Moreover, a nonk is content with whatever al ns-food
he is given.....

Moreover, a nonk is content with whatever dwellings
he is given.....

Moreover, a nmonk is one who delights in devel opi ng
skillful qualities and praises their devel opnent; he
delights in abandoning unskillful qualities and

prai ses their abandoni ng; he does not exalt hinself
nor di sparage others on account of his delighting in
skillful qualities and praising their devel opnent,
nor on account of his abandoning of unskillfu
qualities and praising their abandoning. A nmonk who
is diligent, ardent, not given to |aziness, but fully
aware and recollected in such devel opnent
(//bhavana//) and abandoning (//pahana//) is said to
be stationed in the time-honoured |ineage. (1)

Thi s passage shows the rel ati onshi p between cont ent ment
with material possessions and effort - material

requi sites are used as a foundation for human

devel opnent .

The nonastic discipline exenplifies a life-style which
makes use of the |east possible anmount of materi al
goods. This is partly for practical reasons, to enable
the Order to live in a way that does not overtax the

45



community, and partly so that the nonks can devote as
much of their time and energy as possible in the study,
practice and teaching of the Dhanma. It al so enabl es
themto live a life that is as independent of the social
mai nst ream as possible, so that their livelihood is not
at all geared to any socially valued gain. Al Buddhi st
monks, be they Arahants (conpletely enlightened beings)
or newy ordai ned nmonks, live their lives according to
this same basic principle of a mniml anount of

mat eri al possessions and an opti num of devotion to
Dhamma practi ce.

To live happily without an abundance of materi al
possessi ons, nonks rely on //sila//, norality or good
conduct. Note that each of the four types of good
conduct nentioned bel ow(2) calls upon another spiritua
quality to perfect it:

Restrai nt of behaviour (//patinmkkha sanmvara sila//)
means to live within the restraint of the Mnastic
Code of Discipline (Patinokkha); to refrain fromthat
which is forbidden, and to practise according to that
which is specified, to diligently followin all the
training rules. This kind of //silall is perfected

t hrough //saddha//, faith.

Restraint of the senses (//indriya sanvara silal//) is
acconpl i shed by guarding over the mind so as not to

I et unskillful conditions, such as |ike, dislike,
attachnent or aversion, overwhelmit when

experi enci ng any of the six kinds of sense

i mpressions: sight, sound, snell, taste, sensation in
the body or thought in the mnd. This kind of
/lsilall is perfected through //sati//, mndful ness
or recollection.

Purity of livelihood (//ajiva parisuddhi silal//)
demands that one conduct one's |ivelihood honestly,
avoi di ng ways of livelihood that are wong. For a
monk, this includes not braggi ng about superhuman
attai nments, such as neditation acconplishnents or
stages of enlightennment, or asking for special food
when one is not sick; refraining fromextortion, such
as putting on a display of austerity to inpress
people into giving offerings; not fawning or sweet
tal ki ng supporters; not hinting or making signs to
get househol ders to nake offerings; not threatening
them or bullying theminto nmaking of ferings; and not
bartering with them such as in giving sonething
little and expecting nuch in exchange. This kind of
[lsilall, or purity, is perfected through //viriyal/l,
effort.

Morality connected with requisites (//paccaya
sannisita sila) means using the four requisites with
circunmspection, with an awareness of their true use
and val ue, rather than using themout of desire. At
meal tine, this means eating food for the sake of
good health, so that one is able to live confortably
enough to practise the Dhanma conveniently, not
eating to indulge in the sensual pleasure of eating.
This kind of //silall is perfected through //panna//,
wi sdom
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Househol der s

Wil e nuch of the Buddha's teachings were directed
towards nonks, there is no indication anywhere in the
Scriptures that the Buddha wanted househol ders to live
I'i ke nmonks. Nor is there any indication that the Buddha
want ed everybody to becone nonks and nuns. In
establishing the order of nonks and nuns, the Buddha
created an i ndependent comunity as an exanpl e of

ri ght eousness, a community that could nourish society
with the Dhamma and provide a refuge for those who

wi shed to live a life dedicated to Dhamma study.

Wthin this conmunity there are both formal nenbers and
true nenbers. The formal nmenbers are those who are
ordai ned into the Buddhist Order as nonks and nuns and
who |ive superimnmposed, as it were, onto normal
"househol der society." The truly free menbers, however,
are those of the Noble Order, both ordained and
househol ders, who have experienced transcendent insight
and are scattered throughout the regul ar society of
unenl i ght ened bei ngs.

Wil e the teachings in the Books of Discipline can be
applied to the Iives of househol ders, they are nore
directly related to nonks. The nonastic life is designed
to be confortable even when the four requisites are in

|l ow supply. In this regard, nonks and nuns serve as
living exanples that life can be happy and fulfilling
even when the four requisites are not plentiful

Most | ay people, however, see the four requisites as a
basis on which to build nore wealth and confort. Wile
househol ders nmay seemto require nore material goods
than nmonks and nuns because of their demandi ng
responsibilities, such as raising children and running a
busi ness, the fact remains that all of life's basic
needs can be net by the four requisites.

Practical teachings on econonmic matters for househol ders
are contained in the Books of Discourses, or Suttas. The
Suttas recount the advice the Buddha gave to various
peopl e in various stations throughout his life. In the
Suttas, the Buddha stresses four areas in which

househol ders may relate skillfully to weal th: (3)

Acqui sition - Walth should not be acquired by
expl oitation, but through effort and intelligent action
it should be acquired in a norally sound way.

Saf ekeepi ng - Wealth should be saved and protected as an
investrment for the further devel opnent of |ivelihood and
as an insurance against further adversity. Wen

accunul ated wealth exceeds these two needs, it nay be
used for creating social benefit by supporting comunity
wor ks.

Use - Wealth should be put to the follow ng uses: 1) to
support oneself and one's fanmly; 2) to support the
interests of fellowship and social harmony, such as in
receiving guests, or in activities of one's friends or
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relatives; 3) to support good works, such as comunity
wel fare projects.

Mental attitude - Wealth should not beconme an obsession,
a cause for worry and anxiety. It should rather be
related to with an understanding of its true benefits
and limtations, and dealt with in a way that |leads to
per sonal devel opnent .

The Buddha prai sed only those weal t hy peopl e who have
obt ai ned their wealth through their own honest | abour
and used it wisely, to beneficial ends. That is, the
Buddha prai sed the quality of goodness and benefit nore
than wealth itself. The common tendency (in Thailand) to
prai se people sinmply because they are rich, based on the
belief that their riches are a result of accunul ated
merit from previous lives, wthout due consideration of
the factors fromthe present life, contradicts the
teachi ngs of Buddhismon two counts: Firstly, it does
not exenplify the Buddha's exanple of praising goodness
above wealth; secondly it does not make use of reasoned
consi deration of the entire range of factors invol ved.

The present life is nuch nore i nmedi ate and as such nust
be afforded nore inportance. Previous //kanmma//

determ nes the conditions of one's birth, including
physical attributes, talents, intelligence and certain
personality traits. Wiile it is said to be a determ ning
factor for people who are born into wealthy famlies,
the Buddha did not consider birth into a wealthy famly
as such to be worthy of praise, and Buddhi sm does not

pl ace rmuch inportance on birth station. The Buddha m ght
prai se the good //kamma// which enabled a person to
attain such a favourable birth, but since their birth
into a wealthy station is the fruition of good past

[l kamma//, such peopl e have been duly rewarded and it is
not necessary to praise themfurther

A favourable birth is said to be a good capita
foundati on which affords some people better
opportunities than others. As for the unfolding of the
present life, the results of previous //kamma// stop at
birth, and a new beginning is made. A good "capita
foundati on" can easily degenerate. If it is used with

care and intelligence it will lead to benefit for al
concerned, but if one is deluded by one's capita
foundation, or favourable situation, one will use it in

a way that not only wastes one's val uabl e opportunities,
but leads to harmfor all concerned. The inportant
question for Buddhismis how people use their initial
capital. The Buddha did not praise or criticize wealth;
he was concerned with actions.

According to the Buddhist teachings, wealth should be
used for the purpose of hel ping others; it should
support a life of good conduct and human devel opnent.
According to this principle, when wealth arises for one
person, the whol e of society benefits, and although it
bel ongs to one person, it is just as if it belonged to
the whole community. A wealthy person who uses wealth in
this manner is likened to a fertile field in which rice
grows abundantly for the benefit of all. Such people
generate great benefit for those around them Wthout
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them the wealth they create would not cone to be, and
neither would the benefit resulting fromit. CGuided by
generosity, these people feel nmoved to represent the
whol e of society, and in return they gain the respect
and trust of the comunity to use their wealth for
benefi ci al purposes.

The Buddha taught that a househol der who shares his
wealth with others is followi ng the path of the Noble
Ones:

"I'f you have little, give little; if you own a

m ddl i ng anobunt, give a niddling amount; if you
have nuch, give much. It is not fitting not to give
at all. Kosiya, | say to you, 'Share your wealth,
use it. Tread the path of the noble ones. One who
eats alone eats not happily."'"(4)

Sone peopl e adhere to the daily practice of not eating
until they have given something to others. This practice
was adopted by a reforned miser in the tine of the
Buddha, who said, "As long as | have not first given to
others each day, | will not even drink water."(5)

When the wealth of a virtuous person grows, other people
stand to gain. But the wealth of a mean person grows at
the expense of misery for those around him People who
get richer and richer while society degenerates and
poverty spreads are using their wealth wongly. Such
weal th does not fulfil its true function. It is only a
matter of tinme before something breaks down - either the
rich, or the society, or both, nmust go. The community
may strip the wealthy of their privileges and
redistribute the wealth in the hands of new "stewards,"
for better or for worse. If people use wealth wongly,

it ceases to be a benefit and becones a bane, destroying
human dignity, individual welfare and the comunity.

Buddhi sm stresses that our relationship with wealth be
gui ded by wi sdom and a cl ear understanding of its true
value and limitations. W should not be burdened or
enslaved by it. Rather, we should be masters of our

weal th and use it in ways that are beneficial to others.
Weal th should be used to create benefit in society,

rat her than contention and strife. It should be spent in
ways that relieve problens and | ead to happi ness rather
than to tension, suffering and nental disorder

Here is a passage fromthe Scriptures illustrating the
proper Buddhist attitude to wealth:

"Bhi kkhus, there are these three groups of people
inthis world. What are the three? They are the
blind, the one-eyed, and the two-eyed.

"Who is the blind person? There are sonme in this
world who do not have the vision which leads to
acquisition of wealth or to the increase of wealth
al ready gai ned. Moreover, they do not have the
vi si on which enables themto know what is skillfu

and what is unskillful... what is blanmeworthy and
what is not... what is coarse and what is
refined... good and evil. This is what | nean by
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one who is blind.

"And who is the one-eyed person? Sonme people in
this world have the vision which |eads to the
acquisition of wealth, or to the increase of wealth
al ready obtai ned, but they do not have the vision
that enables themto know what is skillful and what

is not... what is blaneworthy and what is not..
what is coarse and what is refined... good and
evil. This | call a one-eyed person

"And who is the two-eyed person? Sonme people in
this world possess both the vision that enables
themto acquire wealth and to capitalize onit, and
the vision that enables themto know what is

skillful and what is not... what is blanmeworthy and
what is not... what is coarse and what is
refined... good and evil. This | call one with two
eyes. ..

"One who is blind is hounded by m sfortune on two
counts: he has no wealth, and he perforns no good
wor ks. The second kind of person, the one-eyed,

| ooks about for wealth irrespective of whether it
is right or wong. It may be obtained through
theft, cheating, or fraud. He enjoys pl easures of
the senses obtained fromhis ability to acquire
weal th, but as a result he goes to hell. The
one-eyed person suffers according to his deeds.

"The two-eyed person is a fine human being, one who
shares out a portion of the wealth obtained through
his diligent |abour. He has noble thoughts, a
resolute mnd, and attains to a good bourn, free of
suffering. Avoid the blind and the one-eyed, and
associate with the two-eyed. " (6)

Gover nnent

The Buddha said "poverty is suffering in this world."(7)
Here he speaks of the use of wealth by governnments.
Poverty and want, |ike greed (to which they are closely
related) contribute to crine and social discontent. (8)
Buddhi sm mai ntains that it is the duty of the government
or the adm nistrators of a country to see to the needs
of those who are in want and to strive to banish poverty
fromthe and. At the very |east, honest work should be
available to all people, trade and comrerce shoul d be
encour aged, capital should be organized and industries
moni tored to guard agai nst di shonest or exploitative
practices. By this criteria, the absence of poverty is a
better gauge of a government's success than the presence
of mllionaires.

It is often asked which economic or political systemis
nmost conpati bl e with Buddhi sm Buddhi sm does not answer
such a question directly. One mght say Buddhi smwoul d
endorse whatever systemis nost conpatible with it, but
economi ¢ and political systens are a question of method,
and net hods, according to Buddhism should be attuned to
time and pl ace.
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What is the purpose of a governnent's wealth?
Essentially, a governnent's wealth is for the purpose of
supporting and organizing its citizen's lives in the
nmost efficient and beneficial way possible. Walth
enables us to practise and to attain progressively

hi gher levels of well-being. Wealth shoul d support the
community in such a way that people who live in it
conduct good lives and are notivated to a hi gher good.

A political or economc systemthat uses wealth to these
ends is conpatible with Buddhi sm (subject to the
stipulation that it is a voluntary or free systemrather
than an authoritarian one). Specific systems are sinply
met hods dependent on tine and place, and can vary
accordi ngly. For exanple, when the Buddha established
the Order of nonks as a specialized conmmunity, he set up
rules limting a nonk's personal possessions. Most
requisites were to be regarded as comunal property of
the Order.

The Buddha gave different teachings regarding wealth for
househol ders or worldly society. In his day, there were
two main political systenms in India: some parts of the
country were ruled by absol ute nonarchies, others were
rul ed by republican states. The Buddha gave separate
teachings for each. This is characteristic of his

teachi ngs. Buddhismis not a religion of ideals and

phi |l osophy, but a religion of practice. The Buddha nade
his teaching applicable to the real life of the people
in the society of the tine.

If the Buddha had waited until he had designed a perfect
soci ety before he taught, he would have fallen into

i deal i sm and ronmanticism Since the perfect society wll
al ways be a "hoped-for" society, the Buddha gave
teachings that could be put to effect in the present
time, or, in his words, "those truths which are truly
useful . "

For the nonarchies, the Buddha taught the duties of a
Wheel - Turni ng Enmperor, exhorting rulers to use their
absol ute power as a tool for generating benefit in the
community rather than a tool for seeking persona

happi ness. For the republican states, he taught the

/I apari hani yadhamma// (See Appendi x) - principles and
met hods for encouragi ng soci al harnony and preventing
decline. In their separate ways, both these teachings
show how a people can live happily under different
political systens.

When t he absol ute nonarchy reached its highest
perfection in India, the Enperor Ashoka used these
Buddhi st principles to govern his enpire. He wote in
the Edicts, "Hi s Hi ghness, Priyadassi, |oved by the
devas, does not see rank or glory as being of much
merit, except that rank or glory is used to realize the
following aim 'Both now and in the future, may the
people listen to nmy teaching and practise according to
the principles of Dhamma.'"(9)

The ideal society is not one in which all people occupy
the sane station; such a society is in fact not
possi bl e. The ideal society is one in which human
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bei ngs, training themselves in mnd and intellect,

al t hough possessing differences, are neverthel ess
striving for the same objectives. Even though they are
different they live together harnoniously. At the sane
time, it is a society which has a noble choice, a noble
way out, for those so inclined, in the formof a
religious life. (Even in the society of the future
Buddha, Sri Ariya Metteyya, where everyone is said to be
equal, there is still to be found the division of nobnks
and | aypeopl e.)

Wil e absolute equality is inpossible, governnents
shoul d ensure that the four requisites are distributed
so all citizens have enough to Iive on confortably and
can find honest work. Mbreover, the econom c systemin
general should I ead to a harnoni ous comunity rather
than to contention and strife, and material possessions
used as a base for beneficial human devel opnent rat her
than as an end in thensel ves.

In one Sutta, the Buddha adnoni shes the Universa

Enmperor to apportion some of his wealth to the poor. The
enperor is told to watch over his subjects and prevent
abj ect poverty fromarising(10). Here we see that
et hi cal econom ¢ nmanagenent for a ruler or governor is
determ ned by the absence of poverty in his domain,
rather than by a surplus of wealth in his coffers or in
the hands of a select portion of the popul ati on. Wen
this basic standard is net, the teachings do not

prohi bit the accurmul ation of wealth or stipulate that it
shoul d be distributed equally.

Wth an understandi ng of the Buddhi st perspective on
soci al practice, those involved in such matters can
debat e which systemis nost conpatible with Buddhism O
they may opt to devise a new, nore effective system
This m ght be the best alternative. However, it is a
matter of practical application which is beyond the
scope of this book.

The i nner perspective

The Abhi dhamma Pi taka contains the Buddha's nore
esoteric teachings. Wile the Abhi dhamma does not
directly address economics, it does have a strong

i ndirect connection because it analyses the mnd and its
constituents in mnute detail. These mental factors are
the root of all human behavi our, including, of course,
econom c activity. Negative nental constituents such as
greed, aversion, delusion and pride notivate econonic
activity as do the positive constituents such as

non- greed, non-aversion and non-del usion, faith,
generosity, and goodwill. In this respect, the

Abhi dhamma is a study of economics on its npst
fundanment al | evel

In a simlar connection, the nore esoteric practices of
Buddhi sm nmeditation in particular, relate indirectly
but fundamentally to econom cs. Through neditation and
mental training, we come to witness the stream of causes
and conditions that begin as nmental conditions and | ead
to economic activity. Wth this insight, we can
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i nvestigate our mental process and make sound ethica
judgenents. Meditation helps us to see how ethical and
unet hi cal behavi our are the natural consequence of the
mental conditions which notivate them | ndividua
peopl e, classes, races and nationalities are neither
intrinsically good nor evil. It is rather our nental
qualities that guide our behaviour toward the ethica
and the unethical. Geed, hatred and del usion drive us
to unethical acts. Wsdomand a desire for true

wel | - bei ng guide us to ethical behaviour and a good
life.

Wth nmeditation, we gain perspective on our notivations;
we shar pen our awareness and strengthen free will. Thus,
when it conmes to nmaki ng econom c deci sions, decisions
about our livelihood and consunption, we can better
resi st compul sions driven by fear, craving, and pride
and choose instead a noral course that ains at true

well -being. In this way, we begin to see how nental
factors formthe basis of all economic matters, and we
realize that the devel opnment of this kind of nental

di scernnent | eads the way to true econonic and human
devel opnent .

Perhaps nore inportantly, through meditation training it
is possible to realize a higher kind of happiness -

i nner peace, the independent kind of happi ness. \Wen we
have the ability to find peace within ourselves we can
use wealth, which is no | onger necessary for our own
happi ness, freely for the social good.

Seeking and protecting wealth

The followi ng Sutta offers teachings on livelihood for a
househol der with an enphasis on the benefits that arise
fromright livelihood.

At one tinme, the Brahmin Ujjaya went to visit the Buddha
to ask his advice on how to gain prosperity through
right livelihood. The Buddha answered by expl aining the
conditions that would | ead to happiness in the present
and in the future:

"Brahm n, these four conditions |ead to happi ness and
benefit in the present. They are, industriousness,
wat chf ul ness, good conpany and bal anced |i vel i hood.

"And what is the endowrent of industriousness
(//utthanasanpada//)? A son of good fam |y supports
hi nsel f through diligent effort. Be it through

farm ng, comrerce, raising livestock, a mlitary
career, or the arts, he is diligent, he applies
hinself, and he is skilled. He is not lazy in his
wor k, but clever, interested. He knows how to nanage
his work, he is able and responsible: this is called
t he endowrent of industriousness.

"And what is the endowrent of watchful ness

(/1 arakkhasanpada//)? A son of good fanmily has

weal th, the fruit of his own sweat and | abour,
rightly obtained by him He applies hinmself to
protecting that wealth, thinking, 'How can | prevent
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this wealth from being confiscated by the King,
stolen by thieves, burnt by fire, swept away by

fl oods or appropriated by unfavoured relatives? This
is called the endowmrent of watchful ness.

"And what is good conpany (//kalyanamttatal//)?
Herein, a son of good famly, residing in a town or
vill age, befriends, has discourse with, and seeks
advice from those househol ders, sons of

househol ders, young people who are mature and ol der
peopl e who are venerabl e, who are possessed of faith,
morality, generosity, and wi sdom He studies and

emul ates the faith of those with faith; he studies
and emul ates the norality of those with norality; he
studies and emul ates the generosity of those who are
generous; he studies and enul ates the wi sdom of those
who are wise. This is to have good conpany.

"And what is balanced livelihood (//samgjivital/)? A
son of good famly supports hinmself in noderation
neither extravagantly nor stintingly. He knows the
causes of increase and decrease of wealth, he knows
whi ch undertakings will yield an income higher than
the expenditure rather than the expenditure exceedi ng
the incone. Like a person weighing things on a scale,
he knows the bal ance either way ... If this young man
had only a small incone but lived extravagantly, it
could be said of himthat he consunmed his wealth as
if it were peanuts. If he had a large incone but used
it stintingly, it could be said of himthat he will
die like a pauper. But because he supports hinmself in
noderation, it is said that he has bal anced
l'ivelihood.

"Brahmin, the wealth rightly gained in this way has
four pathways of decline. They are to be given to
debauchery, drink, ganmbling, and association wth
evil friends. It is like a large reservoir with four
channel s going into it and four channels going out.
If the channels going inward are closed off, and the
channel s goi ng out opened up, and the rain does not
fall in due season, that large reservoir can be
expected only to decrease, not to increase..

"Brahm n, wealth so gained rightly has four pathways
of prosperity. They are to refrain from debauchery,
drink and ganbling, and to associate with good
friends, to be drawmn to good people. It is like a

| arge reservoir with four channels leading into it
and four channels leading out. It the channels
leading into it are opened up, and the channel s

| eadi ng out are closed off, and rain falls in due
season, it can be expected that for this reservoir
there will be only increase, not decrease...Brahmn,
these four conditions are for the happi ness and
benefit of a young man in the present monent."(11)

The Buddha then went on to describe four conditions
whi ch | ead to happi ness and benefit in the future. In
short, they are to possess the spiritual qualities of
faith, nmorality, generosity and w sdom
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The Happi ness of a Househol der

The follow ng teaching was given to the merchant
Anat hapi ndi ka. It is known sinply as the four Kkinds of
happi ness for a househol der

"Herein, househol der, these four kinds of happiness
are appropriate for one who | eads the household life
and enjoys the pleasures of the senses. They are the
happi ness of ownership, the happi ness of enjoynent,

t he happi ness of freedom from debt, and the happi ness
of bl anel essness.

"What is the happi ness of ownership (//atthisukha//)?
A son of good famly possesses wealth that has been
obt ai ned by his own diligent |abor, acquired through
the strength of his own arns and the sweat of his own
brow, rightly acquired, rightly gained. He

experi ences pl easure, he experiences happi ness,
thinking, 'I possess this wealth that has been
obt ai ned by ny own diligent |abor, acquired through
the strength of my own arns and the sweat of my own
brow, rightly acquired, rightly gained.' This is the
happi ness of ownership.

"And what is the happi ness of enjoynent
(//bhogasukhal//)? Herein, a son of good famly
consumes, puts to use, and derives benefit fromthe
weal th that has been obtained by his own diligent

| abor, acquired through the strength of his own arms
and the sweat of his own brow, rightly acquired
rightly gained. He experiences pleasure, he

experi ences happi ness, thinking, 'Through this wealth
that has been obtained by my own diligent |abor

acqui red through the strength of ny own arns and the
sweat of ny own brow, rightly acquired, rightly

gai ned, | have derived benefit and performed good
works.' This is called the happi ness of enjoynent.

"And what is the happi ness of freedom from debt
(//ananasukha//)? Herein, a son of good fam |y owes
no debt, be it great or small, to anyone at all. He
experi ences pl easure and happi ness, reflecting, 'l
owe no debts, be they great or small, to anyone at
all." This is called the happi ness of freedomfrom
debt .

"And what is the happi ness of bl anel essnesss
(//anavajjasukha//)? Herein, a noble disciple is
possessed of bl anel ess bodily actions, blaneless
speech, and bl anel ess thoughts. He experiences

pl easure and happi ness, thinking, 'l am possessed of
bl amel ess bodily actions, blaneless speech, and

bl amel ess thoughts.' This is called the happi ness of
bl anel essness.

"When he realizes the happi ness of being free from
debt, he is in a position to appreciate the happi ness
of owni ng possessions. As he uses his possessions, he
experi ences the happi ness of enjoynent. Clearly
seeing this, the wise man, conparing the first three
ki nds of happiness with the last, sees that they are
not worth a sixteenth part of the happi ness that
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ari ses from bl anel ess behavi our. " (12)

The Benefits of Walth

In this passage, the Buddha explains to the merchant
Anat hapi ndi ka sonme of the benefits that can arise from
weal th. Since the teachings are specific to an earlier
time, the reader is advised to glean the gist of them
and apply it to the nodern day:

"Her ei n, householder, there are five uses to which
weal th can be put. They are:

"Wth the wealth that has been obtai ned by his own
diligent |abour, acquired through the strength of his
own arms and the sweat of his own brow, rightly
acquired, rightly gained, the noble disciple supports
hi nsel f confortably, sufficiently, he applies hinself
to seeing to his own happiness in rightful ways. He
supports his father and nother...wi fe and children
servants and workers confortably, to a sufficiency,
appl ying hinmself to their needs and their happi ness
as is proper. This is the first benefit to be
obt ai ned fromwealth.

"Moreover, with the wealth that has been obtai ned by
his own diligent |abor, acquired through the strength
of his own arnms and the sweat of his own brow,
rightly acquired, rightly gained, the noble disciple
supports his friends and associates confortably, to a
sufficiency, taking an interest in their happiness as
is proper. This is the second benefit to be derived
fromweal t h.

"Moreover, with the wealth that has been obtai ned by
his own diligent |abor, acquired through the strength
of his own arns and the sweat of his own brow,
rightly acquired, rightly gained, the noble disciple
protects his wealth fromthe dangers of confiscation
by kings, theft, fire, flood, and appropriation by
unfavoured relatives. He sees to his own security.
This is the third benefit to be derived fromwealth.

"Moreover, with the wealth that has been obtai ned by
his own diligent |abor, acquired through the strength
of his own arns and the sweat of his own brow,
rightly acquired, rightly gained, the noble disciple
makes the five kinds of sacrifice. They are: to
relatives (supporting relatives); to visitors
(receiving guests); to ancestors (offerings made in
the nane of ancestors); to the king (for taxes and
public works); and to the gods (that is, he supports
religion). This is another benefit to be derived from
weal t h.

"Moreover, with the wealth that has been obtai ned by
his own diligent |abor, acquired through the strength
of his own arns and the sweat of his own brow,
rightly acquired, rightly gained, the noble disciple
makes of ferings which are of the highest nmerit, which
are conducive to nental well-being, happiness and
heaven, to religious nendicants, those who |ive
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devoted to heedful ness, are established in patience
and gentleness, are trained, cal med, and cool ed of
defilenents. This is the fifth benefit to be obtained
fromweal t h.

"Househol der, there are these five benefits to be
obtained fromwealth. If wealth is used by a noble
disciple in such a way that these five benefits are
fulfilled, and if it should then beconme spent, that
nobl e disciple can reflect thus: '\Watever benefit is
to be obtained fromwealth, | have obtai ned. Now ny
wealth is spent.' That noble disciple experiences no
distress on that account. And if, after that noble

di sciple has used his wealth to provide these five
benefits, that wealth should increase, that noble
disciple reflects thus: 'Whatever benefit is to be
obtained fromny wealth | have already obtai ned. And
now ny wealth has increased.' That noble disciple is
al so not distressed on that account; he is distressed
in neither case."(13)

Weal th and spiritual devel opnent

The Buddha taught that basic material needs nust be net
before spiritual devel opnent can begin. The foll ow ng
story(14) illustrates how hunger is both a cause of
physi cal suffering and an obstacle to spiritua
progress:

One norning while the Buddha was residing in the
Jetavana nonastery near the city of Savatthi, he sensed
with his psychic powers that the spiritual faculties of
a certain poor peasant living near the city of Al avi
were mature enough for himto understand the teachings,
and that he was ripe for enlightennent. So, l|later that
mor ni ng, the Buddha set off walking to Alavi, sone 30
/lyojanas// (about 48km away.

The inhabitants of Al avi held the Buddha in great
respect, and on his arrival warmy wel coned him
Eventual ly a place was prepared for everyone to gather
together and listen to a di scourse. However, as the
Buddha's particul ar purpose in going to Alavi was to
enlighten this one poor peasant, he waited for himto
arrive before starting to talk.

The peasant heard the news of the Buddha's visit and,
since he had been interested in the Buddha's teaching
for sone tine, he decided to go to listen to the

di scourse. But it so happened that one of his cows had
just di sappeared and he wondered whet her he should go
and listen to the Buddha first and | ook for his cow
afterwards, or to |look for the cow first. He decided
that he should | ook for the cow first and quickly set
off into the forest to search for it. Eventually the
peasant found his cow and drove it back to the herd, but
by the time everything was as it should be, he was very
tired. The peasant thought to himself, "Time is getting
on, if | go back horme first it will take up even nore
time. 1'lIl just go straight into the city to listen to
the Buddha's discourse."” Having made up his mind, the
poor peasant started walking into Alavi. By the tinme he
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arrived at the place set up for the talk, he was
exhausted and very hungry.

When t he Buddha saw the peasant's condition, he asked
the city elders to arrange sone food for the poor man,
and only when the peasant had eaten his fill and was
refreshed did the Buddha start to teach. While |istening
to the discourse the peasant realized the fruit of
"Stream Entry,' the first stage of enlightenment. The
Buddha had fulfilled his purpose in travelling to Al avi.

After the talk was over, the Buddha bade farewell to the
peopl e of Alavi and set off back to the Jetavana
monastery. During the wal k back, the nbonks who were
acconpanying himstarted to di scuss the day's events:
"What was that all about? The Lord didn't quite seem

hi nsel f today. | wonder why he got themto arrange food
for the peasant |like that, before he would agree to give
hi s di scourse. "

The Buddha, know ng the subject of the nobnks

di scussion, turned back towards them and started to
expl ain his reasons, saying, "Wen people are
overwhel med and in pain through suffering, they are

i ncapabl e of understanding religious teaching." The
Buddha went on to say that hunger is the nmpst severe of

all illnesses and that conditioned phenomena provide the
basis for the nost ingrained suffering. Only when one
understands these truths will one realize the suprene

happi ness of Ni bbana.

Buddhi sm consi ders econonics to be of great significance
- this is denonstrated by the Buddha having the peasant
eat sonething before teaching him Econom sts mi ght
differ as to whether the Buddha's investnent of a 45

kil oneter wal k was worth the enlightennment of one single
person, but the point is that not only is Right

Li vel i hood one of the factors of the Eightfold Path, but
that hungry peopl e cannot appreci ate the Dhanma.

Al t hough consunption and econonmi c wealth are inportant,
they are not goals in thenselves, but are nerely the
foundations for human devel opnent and the enhancenent of
the quality of life. They allow us to realize the

prof ound: after eating, the peasant |listened to Dhamma
and becane enlightened. Buddhi st econom cs ensures that
the creation of wealth leads to a life in which people
can develop their potentials and increase in goodness.
Quality of life, rather than wealth for its own sake, is
t he goal

APPENDI X

From the Scriptures

Gener a
Two ki nds of abundance (//vepullal//) A 1.93

1. Abundance of material things
2. Abundance of virtues or know edge



Two ki nds of happiness (//sukha//) A.1.80

1. Happi ness dependent on material things
2. Happiness that is independent of material things;
spiritual happi ness

The eight worldly conditions (//1okadhanma//) A.1V.157

Gain

Loss
Honor
Qoscurity
Prai se

Bl anme
Happi ness
Suffering

ONoOR~WNE

Per sonal practice

Ten bases of meritorious action (//punnakiriyavatthu//)
D.A 111.999; Conp. 146

1. Generosity

2. Mrality

3. Mental devel opnent

4. Humlity

5. Service

6. Sharing merit

7. Rejoicing in the merit of others
8. Listening to the True Teaching
9. Teaching the True Teachlng

10. Straightening out one's views
Four virtues of a good househol der
(// gharavasa-dhama//) S.1.215; Sn. 189

Honesty

Sel f-di scipline
For bear ance
Cenerosity

PwnhpE

Four pathways to ruin (//abhayarmukha//) A.1V.283

Debauchery
Dr unkenness
Ganbl i ng

Bad conpany

PwbPE

Five kinds of wongful trade (//vanijja//) A lll.207

Trade i n weapons

Trade human bei ngs

Trade in flesh (animals for neat)
Trade in spirits (and drugs)
Trade in poison

abhwNE
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The ten | evel s of
who enj oy sense pl

1. Those who seek
provi de happi ness
they do not share
deeds.

2. Those who seek
provi de happi ness
they do not share
deeds.

3. Those who seek
provi de happi ness

househol ders (// kamabhogi// - those
easures) S.1V.331; A V.176

weal th unlawfully, and in so doing
neither for thensel ves nor for others;
it and they performno neritorious

weal th unlawfully, and in so doing
for thenselves, but not for others;
it and they performno neritorious

weal th unlawfully, and in so doing
for thensel ves; they share it with

others and performneritorious deeds.

4. Those who seek

weal th both lawfully and unlawful |y,

and in so doing provide happiness neither for thensel ves
nor for others; they do not share it and they do not
perform neritorious deeds.

5. Those who seek

weal th both lawfully and unlawful |y,

and in so doing provide happiness for thensel ves, but
not for others; they do not share it and they performno

neritori ous deeds.

6. Those who seek

weal th both lawfully and unl awful |y,

and in so doing provide happiness for thensel ves, share
it with others and perform neritorious deeds.

7. Those who seek
provi de happi ness
nor do they share

8. Those who seek
provi de happi ness
they do not share
deeds.

9. Those who seek
provi de happi ness

wealth lawfully, and in so doing
neither for thensel ves nor for others;
it or performneritorious deeds.

wealth lawfully, and in so doing
for thenselves, but not for others;
it and they performno neritorious

wealth lawfully, and in so doing
for thensel ves and others; they share

it and performneritorious deeds - but they are stil
attached to and infatuated with their wealth, are
heedl ess of its dangers, and | ack the insight to achieve

spiritual freedom

10. Those who seek wealth lawfully, and in so doing

provi de happi ness

for thensel ves and others; they share

it and performneritorious deeds - noreover, they are

not attached to or

infatuated with their wealth, they

are heedful of its dangers, and they possess the insight
that leads to spiritual freedom

On weal th
Fourfol d division

1. One part to be

of wealth (//bhogavi bhaga//) D.I111.188

used for conduct of daily life and

fulfilling obligations

2-3. Two parts to
enterprises

be invested i n expandi ng busi ness
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4. One part to be put aside for a rainy day

Five uses to which wealth can be put (//bhoga-adiya//)
A lll.45

1. Confortable support of oneself, one's famly and
dependant s

2. Sharing with one's friends and associ at es

3. I nvestnent against future msfortune

4. The fivefold offering

To rel atives

To guests (in reception)

To the departed (by dedicating nerits)

To the governnment (i.e., taxes etc.)

. To the deities (according to one's faith)

5. Support of spiritual teachers and virtuous nonks

©oooTp

Fi ve ki nds of neanness (//macchariyal//) D.111.234;
A ll11.271; Vbh. 357

1. Meanness as to dwelling place (begrudging a dwelling
to ot hers)

2. Meanness as to famly (begrudgi ng others

acquai ntance with one's influential connections)

3. Meanness as to gain (begrudging or thwarting the
gai ns of others)

4. Meanness as to recognition (begrudging recognition or
prai se given to others)

5. Meanness as to knowl edge or abilities (not sharing
one's know edge with others)

Soci al

Four bases of social harnony (//sangahavatthu//)

D.111.152,232; A 11.32,248; A 1V.218, 363
1. Generosity

2. Kindly speech

3. Service

4. Participation

Four bases of social harmony for a king
(//raja-sangahavatthu//) S.1.76; A 11.42; 1V.151; It.21
Sn. 303; S. A |.145; Sn. A 321

Shrewdness in agriculture

Shrewdness in pronotion of government officials
Ski | ful bestowal of favours

Ki ndl y and pl easi ng speech

PwnhPE

Five ways an enpl oyer/ master should serve his
enpl oyees/ servants D.111.189-192

1. By assigning themwork in accordance with their
capabilities

2. By giving them due wages

3. By providing care in tinmes of sickness

4. By sharing occasional |uxuries



5. By giving them holidays at suitable tinmes

Fi ve ways an enpl oyee/ servant should serve his

enpl oyer/ master D.I111.189-192

1. By getting up before himto work

2. By finishing work after him

3. By taking only what is given

4. By doing his work well

5. By spreading the good reputation of his enployer

The Seven Conditions for Comunity Wl fare
(// apari hani yadharma//) D.11.73; A 1V.15

1. To hold regular and frequent neetings

2. To neet together in harnony, disperse in harnony, and
conduct busi ness and duties in harnony

3. To introduce no new ordi nances, to break up no

est abl i shed ordi nances, but to abide by the original
principl es

4. To honour and respect the elders and listen to their
counsel

5. To honour the wonenfol k of the community, not to
abuse them

6. To honour the shrines worshipped by the conmunity and
not to neglect the cerenonies to be conducted for them
7. To provide rightful protection, shelter and support
for the //Arahants// (enlightened beings) and to wel cone
themto the comunity

The ten Virtues or Duties of a king (//rajadhama//)
J. V. 378

Charity, generosity
Morality

Al truism

Honesty

Ki ndness

Sel f-contro

Non- anger
Nonvi ol ence

For bear ance

0. Uprightness

BooNoORWNE

The Twel ve Duties of a Universal Enperor
(//cakkavatti-vatta//) D.111.61

1. Rule by righteousness
Provi sion of ward and protection to:

Those in the Enperor's imediate circle
The arned forces

Governors and administrative officers
Royal dependants, civil servants

Brahm ns, househol ders, craftsnen, traders
Town and country dwellers

Rel i gi ous devot ees

Beasts and birds

CoNoO~LN



10. Prevention of wongdoing in the Kingdom

11. Distribution of wealth to the poor

12. Seeking advice from sages, aspiring to greater
virtue
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