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ABSTRACT

The purpose of the dissertation is to examme De Beauvoir's feminism on
women's freedom with a Thai case study: Thai women and Lanna Stupa. The researcher
began the analysis by examining De Beauvoir's concept of women's freedom in her
books The Ethics ofAmbiguity and The Second Sex.
According to De Beauvoir's concept of women's freedom in The Ethics of
Ambiguity, De Beauvoir realized in the me-others relationship that it is indissoluble as
the subject-object relationship. Human beings cannot be in the position of absolute
subject because human beings can be reduced to objects in the eyes of others. De
Beauvoir stimulated people to think in terms of ethicality by considering others'
freedom as she claimed that "To will oneself free is to will others free." Therefore,
Women's freedom is interdependent with other's freedom. For De Beauvoir's concept
of women's freedom in The Second Sex, women's situations under Patriarchy result in
women not being as free as men. It is exemplified by the restrictive traditional roles of
being wives and mothers. De Beauvoir suggested that women should choose the life of
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the independent woman by avoiding marriage. Women's situations m motherhood
prevent them from gaining complete liberty.
The researcher also analyzed De Beauvoir's concept of women's freedom with
the case study of Thai Women and Lanna Stupa. All Thai women are prohibited to go
into the Pagoda in northern Thailand to pay respect to Lanna Stupa, Buddha's relics,
because the Lanna people believe that women's menstruation can disempower the relics
buried inside the Pagoda. According to De Beauvoir's point of view, Thai women have
to think in the sense of ethical freedom as she claimed that "to will oneself free is to will
others free." Therefore, Thai women do not have the right to go into the Pagoda to pay
respect to Lanna Stupa in northern Thailand because Thai women must also care for
Lanna people's freedom as they choose to keep their own traditional culture. De
Beauvoir also believed that women are determined by social construction. She accepted
that women in the perspective of the Lanna culture are still oppressed and the traditional
beliefs of the Lanna people do not allow Thai women to enter the Pagoda to pay respect
to Lanna Stupa inside the Pagoda of northern Thailand. Lanna people insisted on
preserving their own culture which has existed for more than six hundred years.
Therefore, Thai women are determined by the cultural determinism of the Lanna
culture. Thai women do not have the right to go into the Pagoda to pay respect to Lanna
Stupa in northern Thailand.
According to the researcher, the researcher would agree with Sartre's ontology
of human beings' existence in nothingness. Women can create themselves so that they
are free to act in all situations. Sartre's situation means that we do not know how to
choose the choice if we do not have the situation because all facts are collected in
situation. Women are parts of the situation without meaning. Therefore, the researcher
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agrees with Sartre that Thai women are always free to choose in every situation,
including of the situation of Lanna culture. Besides, the researcher agrees with Butler as
she did not accept De Beauvoir's concept of gender because she did not accept that
gender is constructed by situation. If Thai women accept the meaning of gender in De
Beauvoir's perspective, Thai women have to accept the inequality in Thai society. As
Butler mentioned that Thai women become men through the acts of gender that they
perform. In other words, gender is a performance; it is what women do at particular
times, rather than a universal identity as women. Thus, Thai women have the right to
enter to the Pagoda the same as men because Thai women can do the masculine trait,
predetermined by the society, context within which women are situated
Finally, the researcher agrees with Foucault that the tradition of "women not
allowed" was invented in Lanna discourse. The reasoning is that women's oppression in
De Beauvoir's perspective is the statement that was formulated into discourse. Discourse
can explain the inequality of men and women in Lanna society. It was only formulated
and constructed by set of discourse in order to delude people's perceptions. For the case
study, the statement that "women not allowed" can be mentioned as discourse of the
Lanna tradition with the ability to ban all women from entering to the Pagoda and treating
them as impure due to their menstrual blood. Therefore, the researcher rejects De
Beauvoir's idea of women's oppression with respect .to this case study. Women could
always create a new discourse of Lanna culture that is clearly neither feminine nor
masculine. It would be firmly fixed so that women could get the equal rights as men and
the tradition of "women not allowed" would disappear. When women's oppression is
given a meaning in Lanna discourse that is unrealistic, all women should oppose it and
insist on the right to enter the Pagoda.
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CHAPTER I
INTRODUCTION

1.1 Background and Significance of the Study

Since ancient times, men and women have not shared equal freedom in their
coexistence. Aristotle saw women as passive beings that is opposite with men to be seen
as active beings (Buytendijk, 1968, p. 39). David Hume stated that men are the natural
rulers in the home. Men are the proper spokespersons for the family. Rousseau stated
that women are naturally weaker, suited for reproduction but not for public life (Nye,
1988, p. 6). Kant stated in the Anthropologie in pragmatischer Hinsicht, women are the
less gifted, morally, women are inferior because they want men to pay homage to their
charms. Man has taste, but women make themselves the objects of taste for others
(Buytendijk, 1968, pp. 64-65). Schopenhauer, the nineteenth-century German
philosopher, wrote his essay On Women that women are fitted to nurse and teach
children because they are themselves childish and frivolous-an intermediate stage
between the child and the full-grown man (Williams, 1983, p. 6). Moreover,
Schopenhauer explained about the women in his book Metaphysics of Sexual Love that
women are nothing more than the natural traps who, as women, captured men by their
beauty (Buytendijk, 1968, p. 65).
Feminism can be understood as theory-systems of concepts, propositions and
analysis that explain women's situations and experiences and support recommendations
about how to improve them. In addition, Feminism can be understood as a kind of social
movement, people may generate and be aided by theory. Both are concerned with
women's flourishing of all sorts to live well (Code, 2000, p. 195). Therefore, the
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concept of Feminism was initiated by feminists in the nineteenth century to try to solve
the problem of women's oppression. The movement has presented various theories in
order to attempt to explain the cause of women's oppression. The aim of the feminist
movement is to try to change the relationship between men and women to promote the
better status of women (Komwipha, 1995, p. 18).
There are three major developmental stages of the feminist movement. Firstwave Feminism refers to a period of feminist activity during the nineteenth-century and
early twentieth-century which focused on gender inequalities and primarily strived on
gaining the right of women's suffrage. First-wave Feminism emphasized on the
Women's Rights Movement (Code, 2000, p.208). Mary Wollstonecraft, a well-known
feminist, wrote A Vindication of the Rights of Woman which focused on the analysis of
how women's roles and women's education, which is structured and provided by
society, do more harm than good to women (Johnson, 2000, p.43).

Second-wave

Feminism is generally identified with a period beginning in the early nineteen sixties
and extending through the late nineteen eighties. The movement encouraged women to
understand various aspects of their own personal lives and demanded women to realize
their sexual freedom outside conventional heterosexual relationships (Code, 2000,
p.209). Most Second-wave theories emerged out of the women's liberation movement
rather than the women's rights movement (Nicholson, 1997, p.10). Famous feminist
Simone de Beauvoir wrote The Second Sex and influenced women around the world to
rethink their situations and to change their lives during the period of the second feminist
movement (Card, 2003, p. l 98). Third-wave feminism started in the early 1990s, and
challenged much of the feminist culture established by previous feminist generations in
an ongoing dialogue. Lorraine Code says:
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"Third-wave feminism is a standpoint feminism in general, concerned
with personal aims and with wide social and cultural change
accomplished in part by becoming cultural producers." (Code, 2000,
p.474)
Women's roles in daily life around the world are traditionally seen as
subordinate in status in all aspects including the home, workplace, and society as a
whole. Women are also limited their opportunities to freely discuss and express their
desires, wishes, pains and joys because they must fulfill other immense obligations.
Traditions and cultural practices often also keep women from making decisions or from
expressing their thoughts and opinions openly. Women worldwide are still subjected to
discrimination and to violence both psychological and physical (Avasadanond, 2003, p.
1). Thus, the goal of feminists is to liberate women.
The conception of human beings' freedom means that human beings can act or
not act, accordingly as human beings shall choose or will (McLean, 2000, p. 6). Donald
M. Borchert points out:
"When men speak of their being free or claim freedom for themselves,
they are referring not only to the absence of coercion and restraint
imposed by others (freedom from) but also to that on behalf of which
freedom is being claimed (what they are claiming freedom for)."
(Borchert, 2006, p. 723)
Thus, there are many kinds of freedom such as freedom of thought and speech,
freedom of association, freedom of assembly, freedom of worship, freedom of
movement, freedom in the use or disposal of one's property, freedom in the choice of
one's employer or occupation, and so on (Borchert, 2006, p. 723). Feminists also
realized in their own freedom and then tried to call for women's rights because they
want to have the freedom to be equal with men in the same society (Chanter, 2006, p.
8). Tina Chanter pointed out:
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"Women were seen as innately, inherently incompetent when it came to
political affairs. Mary Wollstonecraft pointed to the implicit
contradiction in this position in A Vindication of the Rights of Women
(1791). On the one hand women were seen as unfit to govern, as
incapable of rational decision making, but on the other hand society had
entrusted to them one of the most important functions there is: the
rearing of children. How, on the one hand, could women be considered
incapable of making rational, political decisions, as morally unsuitable
for the job of government and leadership, but on the other hand, capable
of the rearing of children, which muct include moral education? How
could women-who were portrayed as weak, submissive, and in need of
guardianship-at the same time be considered not only perfectly able to
provide children (both boys and girls) with the necessary guidance, but
uniquely and naturally designed for this role?" (Chanter, 2006, p. 15)
Feminists argued that women were as capable as men and nothing in women's
natures prohibited them from being equal with men. Thus, women had to get the same
political, economic, and legal rights as men (Chanter, 2006, p. 15). A similar argument
was presented by John Stuart Mill in The Subjection of Women, which saw women's
freedom in limitation. Mill argued that women have been denied the freedom, autonomy
and equality in marriage, and to achieve freedom women must earn their own
subsistence (Hekman, 1990, p. 49). For Mill, women had to get the opportunity to prove
themselves and nobody can judge them incapable to be seen as equal with men
(Chanter, 2006, p. 15). In addition, Mill stated on his book On Liberty that each person
must have the right to speak and live as she or he wishes (Nye, 1988, p. 18). For the
historical picture that De Beauvoir gave, women's positions had historically been
determined by men due to men's physical prowess. This physical strength helped them
to dominate in the primitive hordes of prehistoric times. F.J.J. Buytendijk noted that:
"The world was always something that belonged to men, because in
principle bringing forth children and feeding them remained within the
functions of nature. The male is "homo faber," the inventor, who wants
to control nature and hammer out his own future. He chooses not to live
within his nature as the animal, but to transcend his life toward an
existence which will be determined by raisons de vivre, purposes for
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which to live, and thus, which will be constituted as a value."
(Buytendijk, 1968, p. 24).
Gradually men created more abstract concepts such as societal values, morals
and religions that regulated human relationships. Furthermore, men determined
women's fates by their own plans and needs (Buytendijk, 1968, p. 25). Simone de
Beauvoir argued that this is not because of any feminine essence, but is attributed to
their situations. Women's situations are radically different from men's. Therefore,
women should grow to become free human beings (Nye, 1988, p. 83).
In this paper, the researcher will explore the meaning of women's freedom in
Simone de Beauvoir's feminism. Simone de Beauvoir was internationally known as an
existentialist philosopher, a left wing political activist, a writer of both fiction and
nonfiction, and a feminist (Schneir, 1994, p. 3). The concept of freedom is fundamental
to existentialism that existentialists believe that we are free to create meaning and we
are free to create ourselves (Raymond, 1991, p. 14). Edward Craigs has defined "The
existentialist belief in human freedom" as follows:
"The existentialist belief in human freedom is based on a
phenomenological description of our everyday lives. In confronting
situations where I must make a choice, I find myself facing an open
range of possible courses of action where nothing compels me to choose
one course of action over the others." (Craig, 1998, p. 497)
For instance, we work every day, and we believe that we are compelled to do
this because we need to make money to support our ·family. On the other hand, we
choose to allow the consideration of money; therefore, this is our choice to choose to
work for money (Craig, 1998, p. 497). For existentialists, freedom is not something, but
rather nothing. Freedom is not found in certain action, but freedom is rather the basis for
action (Raymond, 1991, p. 301 ). Similarly as Sartre insisted that human being have no
essence and to be human is to be condemned to be free (Raymond, 1991, p. 307). This
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means that no limits to human's freedom can be found except freedom itself or we are
not free to cease being free (Baskin, 1966, p. 37).
The researcher will critically evaluate Simone de Beauvoir's feminism with
respect to women's freedom based on her books The Ethics of Ambiguity and The
Second Sex. In The Ethics of Ambiguity, De Beauvoir analyzed human freedom in
ambiguity such that being human is internal freedom, but sometimes being human is in
a manner outside of their own control and not of their own choosing (Scholz, 2000, p.
30). De Beauvoir set limits to freedom so that humans must care for other's freedom as
well. Thus, humans cannot be free at all times to act at will because humans must care for
others' freedom. As De Beauvoir iterated, ''to will oneself free is also to will others free."
(Arp, 2001, p. 64) In The Second Sex (1949), De Beauvoir stated clearly that the

important factor which causes women be viewed as inferior to men, is biology. Richard
Kearney says:
"De Beauvoir accepts that biology plays an important part in one's
identity (we live our bodies), but argues that it cannot be used to
determine one's destiny. Women's role in reproduction has caused her to
be exclusively identified with this role, but with adequate social changes
such as childcare and medical advances, there is no reason why
reproduction should limit a woman's capacity for freedom." (Kearney,
1994, p.413)
However, De Beauvoir did accept that women's freedom is less than men
because of social and cultural contexts. Hence, women a:e limited to be free to choose or
act on anything that they want. As the same famous words of De Beauvoir "One is not
born, but rather become a woman" (Fallaize, 1998, p. 30). This means that "women are
not born, but made by social determinism'', and thus women's freedom is limited by the
male dominant culture. Since women must coexist with men in the same society, it is not
possible for women to achieve absolute freedom. For De Beauvoir, human freedom has
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meaning that is up to us to find or reveal the meaning. She emphasizes the meaning of
human freedom for connection to others (Card, 2003, p. 27).
As part of the research, the author will also study a more specific case of Thai
women's freedom. Historically, Thai culture has incorporated cultural influences from
nearby India in the form of the religious teachings of Brahmanism and Buddhism. From
these influences, it is clear that women enjoy the inferior position in society as they are
metaphorically represented by the back legs of the elephant, while men are represented
by the front legs. Hence, the status of women is still far inferior to that of men
(Vuntanee, 2003, p.24-25). Thus, Thai women cannot do the same things as Thai men
due to Thai culture's deep-rooted perceptions of highly differentiated roles for men and
women. This ultimately shapes the varied behavior patterns of boys and girls.
Based on Women's history in Thailand, women's status has evolved
continuously during the period of 1350 to 1781. During this time period, women were
treated as the properties of their parents. When women get married, they become the
men's properties (Maytinee, 1994, p. 5). The feminist movement started in the
Rattanakosin period which was marked by the case of Amdaeng (Miss) Muan and
Amdaeng (Miss) Jan who were being forced into marriage to each other by their
parents. They called for their rights to make their own decisions in marriage, and both
Amdaeng (Miss) Muan and Amdaeng (Miss) Jan appe3:led for mercy with King Rama
IV and for the King to judge their case. Subsequently, we see the feminist movement
clearly emerging in 1932 before the changes in the administrative system. For example,
Thai women published in both women's magazines and Thai women's newspapers
(Amara, 2005, p. 47).

Thai women have the right to study at the university. Besides,

there is the feminist movement for women's ordination by Mr. Narin Bhasit who
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studied Thai Buddhism seriously and tried hard to fight for women's right to be
ordained as Bhikkhuni (Amara, 2005, pp. 48-49). At any rate, the lack of equality for
Thai women in society appeared in various forms such as discrimination. This is due to
the historically patriarchical society that makes women stay in second-class status
(Patamaporn, 2003, p. 26).
The researcher will analyze De Beauvoir's feminism on women's freedom with
the case study of Thai Women and Lanna Stupa. Chatsuman Kabilsingh describes
Brahmanical beliefs into Thai religion:
"Many Buddhist temples in northern Thailand, especially in the northern
provinces, do not allow women to circumambulate the Stupa or to enter
the main hall. Local monks justify this by explaining that sacred relics
are usually placed in the center of the stupa at the time of construction.
If women were allowed to circumambulate the stupa, they would be
walking above the Buddha's relics, which is considered disrespectful;
and also that because women are "unclean" their presence would
disempower the relics." (Chatsuman, 2002, p.20)
This is based on the belief that women's menses are dirty and can reduce the
power of the Buddha's relics which are buried in the Pagoda. These locations include
Doi Suthep Pagoda, Haripoonchai Pagoda and Doi Tung Pagoda. This belief originated
from the traditions of the Lanna people so for more than 600 years women have not
been allowed to enter to pay respects to Lanna Stupa in northern Thailand (Urban
Development Institute Foundation, 2004, pp. 18-19). In 2004, Mrs. Rabiebrat Pongpanit
publicly raised the question: "Why are women not allowed to enter to the Pagoda for
pay respect to Lanna Stupa?" She appeared on national television to explain her
accounts and debated on gender equality with a guru on the cultural traditions and
beliefs in northern Thailand. She was subsequently bombarded with harsh language and
actions by the National Buddhism Bureau, the press, and religious and local groups.
Public demonstrations grew to very serious levels with large rallies, demands for
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apologies, death threats, calls for impeachment and voodoo cursing ceremonies (Virada,
2004, p. 156). This research will pose the question of what would be De Beauvoir's
perspective toward this particular case, and will also address the issue of whether Thai
women, in the perspective of De Beauvoir's feminism on women's freedom, have the
right to go into the Pagodas in northern Thailand.
1.2 Thesis Statement
From the above background and significance of the study, De Beauvoir's thesis
is that women should have ethical freedom by caring for others' freedom as she
presented in The Ethics ofAmbiguity, to which she added the ideas of women's freedom
in The Second Sex where she concluded that it is limited by Social Determinism. The
purpose of the thesis is not to support or reject De Beauvoir's concept of women's
freedom. The thesis will analytically examine De Beauvoir's concept of women's
freedom with the concept of women's freedom with respect to the case of Thai Women
and Lanna Stupa. The thesis seeks to answer the question "Do Thai women have the
right to enter the Pagoda?"
1.3 Objectives of Dissertation
1.3.1 To analyze De Beauvoir's feminism on women's freedom.
1.3.2 To analyze De Beauvoir's women's freedom with a Thai case study: Thai
Women and Lanna Stupa.
1.4 Definitions of Terms Used
Ambiguity: doubt, uncertainty, or paradox. For example, lack of clarity or
specificity, failure to draw distinctions, or failure to get to the point (Card, 2003,
p. 89).
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Biology: a particular discipline, part of natural sciences, biology implies the
study of living organisms-plants, animals, and microorganisms and their
processes (Birke, 2000, p. 20).
Existential Feminist: Existential feminist draw inspiration from existentialists.
They see women's and men's lives as concretely situated and emphasize concepts
like freedom, interpersonal relations, and experience of lived body. De Beauvoir is
considered by some as the first existentialist feminist (Code, 2000, p. 187).
Existentialism is a primarily European philosophical movement that flourished
around the middle of the 20th century. The founders of existentialist philosophy
were both 19th century figures-Soren Kierkegaard and Friedrich Nietzche whose
philosophical principles did not take root in mainstream academic philosophy
until the 20th century (Tanzer, 2008, p. 1).
Facticity: the existentialist term for the aspect of my situation that is pre-given
and contingent (Arp, 2001, p. 126).
Feminism: A doctrine and social movement that advocate equal rights for
women (Code, 2000, p. 195).
Gender: Classification of sex that is created by social construction. For De
Beauvoir, she also see gender to be socially construction, and gender is not only
a cultural construction imposed upon identity, -but in some sense gender is a
process of constructing ourselves (Yale French Studies, 1986, p. 36).
Historical materialism: the persons live in interaction with their social and
physical environments, human consciousness and behavior are formed by the
interplay between persons as subjects and as objects in the world in which they
live (Andersen, 1988, p. 326).
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Immanence: De Beauvoir described women as "immanence", that is, existing
within themselves, with little capacity to affect outside society. Thus, women are
assigned as existence as immanence by masculine world (Schneir, 1994, p. 4).
Lanna Culture: Lanna culture in the past used to have a matriarchal culture, but
it was gradually replaced by a patriarchal culture. Then, Lanna culture was
influenced by Brahmanism which believes that menstruation can disempower
Lanna Stupa or sacred object; therefore, the fear of menstruation became
prohibition in Lanna belief and this belief became the tradition that women are
not allowed to enter Lanna Stupa in northern Thailand (Kulavir, 2005, p. fl).
Other: a position in which one is figured merely as an object of use or of
fascination to some genuine subject, a subject that seems always, to be sexed
male (Bauer, 2001, p. 44). De Beauvoir originated the concept of woman as the
"other" in The Second Sex, to describe women's oppression (Code, 2000, p. 374).
Patriarchy: A society in which man is expected to hold dominant positions over
woman. As Kate Millett use the term, meant to characterize a society dominated
not just by masculinity but also by men whose primary purpose is to construct
and maintain a certain power relationship over women (Tobias, 1997, p. 3).
Lanna Stupa: Buddha's relics buried m Thai pagoda (Urban Development
Institute Foundation, 2004, p. 57).
"second sex": indicated for women's secondary political, legal, and economic
status relative to men. That means, male define woman as relative to man and
woman is the "other", object reflective of men's desires and fears. Women as an
oppressed caste, are forced to accept their identity, denying their own freedom
(Code, 2000, p. 437).
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- Sex: the biological traits that make a person male or female (Craig, 1998, p.582).
Situation: has a specific meaning in existentialist philosophy that refers to the
context of individual human existence within and against which freedom asserts
itself. One's situation includes all those aspects of one's existence that one did
not choose (Sandford, 2007, p. 57).
Social constructionism: the theory used within feminist social science. For many
feminists,

social

constructionism offers

the

possibility of uncovering

fundamental processes of patriarchal power in shaping our sense of ourselves
and our world (Code, 2000, p. 451 ).
Subject: It means Man, who thinks that he is the subject, he is absolute or he is
perfect man (De Beauvoir, 1949, p. 16).
Transcendence: In this study, Transcendence is associated with consciousness
and purposeful activity. De Beauvoir equates transcendence with freedom (Arp,
2001, p. 138).

1.5 Limitation of the Research
This research confines the critique of De Beauvoir's feminism on the point of
women's freedom that is relevant to Thai case study: Thai Women and Lanna Stupa.

1.6 Research Methodology
The investigation of this research begins with a

~ocumented

description, which

will be followed by analysis, evaluation, criticism and creativity. In order to get into the
relevant sources, data from Assumption University, Chulalongkom University,
Thammasat University, ChiangMai University, Books from the U.K. and the U.S.A,
internet with critical selection.

CHAPTER II
SIMONE DE BEAUVOIR'S FEMINIST PHILOSOPHY TOWARDS
WOMEN'S FREEDOM

2.1 Simone de Beauvoir's Life and Work and Her Philosophical Background

Simone de Beauvoir was born on 9 January 1908 in Paris and lived there almost
all of her life. Her family belonged to the bourgeoisie (Craig, 1998, p. 684). She was
the eldest daughter of a respected bourgeois family. Her younger sister, Poupette, and
she remained close throughout their lives. Both of her parents encouraged her interest
in literature and they tried to admire De Beauvoir's attempts at writing stories as she
took seriously her father's idea that there was nothing in the world finer than to be an
author (Fullbrook, 1993, p. 35).
In 1929, De Beauvoir passed her agregation in philosophy with a thesis on
Leibniz. De Beauvoir met Jean-Paul Sartre, the late French existentialist, at Sorbonne in
1929 and she entered a lifelong bond of intellectual companionship that they never
married, nor had any children, but stayed together in a free liaison, allowing intimate
relations with others (Craig, 1998, p. 684). De Beauvoir claimed that Sartre was her
primary philosophical influence. Besides, her philosophy was also influenced by
G.W.F. Hegel, Edmund Husserl, Karl Marx, Friedrich Engels, Sigmund Frued, and
Jean-Jacques Rousseau (Scholz, 2000, p. 1).
De Beauvoir's novel and philosophical essays have in common field of
reference in the historical events and people of her life experience (Card, 2003, p. 132).
During 1943-1946, she published her first three novels, She Came to Stay (1943), The
Blood of Others (1945), and All men are mortal (1946), and her first philosophical
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essay, Pyrrhus et Cineas (1944) that she called her early period as her moral phase, she
tried to work out the ethical issues as: what it means to be free or to deny freedom to
oneself or anybody else; our responsibility for ourselves and for others (Ascher, 1981,
pp. 49-50). In 1947, her work The Ethics of Ambiguity was related to the moral
implications and the social context of existentialism. In 1949, the publication of
De Beauvoir's best-known work was The Second Sex that provoked reviewers to
express outrage at a book which was seen to herald the breakdown of social relations
(Kearney, 1994, p. 411 ).
Her novel, The Mandarins, received the prestigious Prix Goncourt award in
1954. The novel is set in post World War II France (Scholz, 2000, p. 13). The
Mandarins is a novel of ideas, and French politics since the Liberation is one of its
several important strands. She described the central plot as the breaking and subsequent
mending of a friendship between two men. Besides, she claimed women as one of the
privilege roles (Bair, 1990, p. 415). This book was about women, the choices they made
in their relationships, and how their lives were conditioned by their culture (Bair, 1990,
p. 545). In 1958, she wrote her book Memoirs of a Dutiful Daughter and she wrote The

Prime of Life in 1960 that both of two books are concerned with her escape from the
condition of oppression which was the intended destiny for bourgeois women
(Fullbrook, 1993, p. 177). In 1970, De Beauvoir

publi~hed

her book The Coming of

Age, was on the situation of the elderly is modeled on The Second Sex that De Beauvoir
argued the oppression of the elderly is more devastating than women (Scholz, 2000, p. 16).

All Said and Done was written in 1971 when she was sixty-three years old. She stated
about her friendships, her pleasure in reading, her joy in travel, and her dreams (Ascher,
1981, pp. 44-45).
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De Beauvoir's most famous and influential philosophical work, The Second Sex
(1949), heralded a feminist revolution and remains to this day a central text in the

investigation of women's oppression and liberation that she is hailed as the mother of
second wave feminism (Ascher, 1981, p. 12). In the period of the 1970s, she
participated in the women's movement. She also supported campaigns in favor of
abortion and the elimination of domestic violence (Ascher, 1981, p. 17). In the spring of
1971, she signed the Manifesto of the 343 that was published in Le Nouvel Observateur;
it supported the need of women to have abortions in the best physical and psychological
conditions. She continued this campaign by participating in the movement that
organized a march through Paris on 20 November, a day that feminist demonstrations
were to take place all over the world. Her march was in support of freedom of
motherhood, birth-control and abortion (De Beauvoir, 1993, pp. 444-445).
However, she interview indicated that she was displeased with some trends in
feminism; particularly with the theoretical positions based upon the philosophy of
Deconstruction as she indicated that it was abstract feminism that tried to reinvent
women's language and women's way of writing. For De Beauvoir, it was too far
removed from ordinary women's the lives of everyday (Scholz, 2000, p. 17).
De Beauvoir and Sartre formed a partnership while they were in their early
twenties. Sartre claimed that theirs was an essential love, _but it is unnecessary for Sartre
to rule out contingent love affairs with other people. De Beauvoir claimed that Sartre's
one-night stands did not bother her at all. However, she formed several years-long
liaisons with other men, most notably Nelson Algren, the American writer. Even
though, Algren asked for marriage, De Beauvoir was unwilling to put anyone before
Sartre. Therefore, De Beauvoir remained active and involved with writing, traveling,
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and constant political work until she died in 1986 (Moore & Bruder, 2002, p. 393). The
official cause of her death was "pulmonary edema" (Bair, 1990, p. 615). Sartre died on
April 15, 1980 while De Beauvoir died on April 15, 1986 that fifty thousand mourners
followed her coffin to the grave she shared with Sartre in the Montparnasse Cemetery
(Fullbrook, 1993, pp. 182-183). Many scholars and feminists from many countries
marched behind her funeral cortege. Elisabeth Badinter, a French writer and feminist,
declared "Women, you owe everything to her!" which was repeated by many who
seemed not to believe that De Beauvoir was dead (Bair, 1990, p. 617).
2.2 Simone de Beauvoir as an Existentialist

Existentialists start out with the description of the self as an existing individual
that an agent involved in a specific social and historical world. It aims to understand
how the individual can achieve the richest and most fulfilling life in the modern world
(Craig, 1998, p. 684). Existentialists hold that human essences are freedom that means
human was born without any pregiven essence. Human beings have not any essence
except their existences (Kirti, 1979, p. 7).
The first great existentialists was Soren Kierkegaard, the others are Friedrich
Nietzsche, Karl Jaspers, Martin Heidegger (Craig, 1998, pp. 493-494). However, Sartre
published a concept of existentialism through literature. This concept is known and has
influenced in the heart of new generation widely (Kirti,_ 1979, p. 3). In his book Being

and Nothingness, Sartre argued that we are always absolutely free and we are
condemned to be free. Although we refuse to make decisions, acting as if they were
made for us, we are making decision, "choosing not to choose" (Solomon, 2005, p.
495). De Beauvoir was involved with existentialism since she met Sartre at the
Sorbonne in 1929. De Beauvoir, like Kierkegaard and Sartre, defined human beings as
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an existence that lacking an inherent essence, has to form its life and give it meaning
(Craig, 1998, p. 685).
De Beauvoir began to identify her philosophical existentialism, in writing

Pyrrhus and Cine as that she began to work out her philosophical position explicitly.
She tried to provide existentialist morality that could begin with the individual
(Sandford, 2007, p. 11). In The Ethics of Ambiguity, De Beauvoir transformed Sartre's
view of human beings as the lack of being and unrealizable passion that De Beauvoir
adds the Heideggerian notion of disclosure. Edward Craig states that:
"According to her, human beings not only lacks and desires being, but
also wants to 'disclose being'. Or, through the human's vain desire, the
world is disclosed, that is, appears and is given meaning. Affirmation of
this positive side of existence is identified with authenticity: to 'deny the
lack as lack', to go through a 'conversion', is to set the 'will to be "in
parentheses'''; and further, a recognition of both oneself and the other as
free-'to will man free .. .is to will the disclosure of being in the joy of
existence' Beauvoir thus affirms freedom as a fundamental human
characteristic." (Craig, 1998, p. 685)
As mentioned above, De Beauvoir shared her life with Sartre and came to be
seen as the living embodiment of the philosophy of existentialism; both as a set of ideas
and as a way of life (Sandford, 2007, p. 3). Both of her books "The Ethics ofAmbiguity"
and "The Second Sex" are related to existentialist idea that she analyses the existentialist
ethics in The Ethics of Ambiguity and she uses the major concepts of existentialism to
illuminate the position of women in patriarchy society.. As Diane Barsoum Raymond
says,
"De Beauvoir is one of the foremost novelists of the twentieth century,
and though she did not see herself primarily as a philosopher, she is one
of the major existentialist thinkers of the period." (Raymond, 1991, p.
426)
De Beauvoir analyses ways in which women and their bodies are culturally
constituted; she offers those who would be ethical way to embrace the ambiguity of
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freedom as the greatest value, so great that a choice of freedom for all others is
necessitated (Code, 2000, p. 187). De Beauvoir's philosophical thought is not only
existentialist, but she takes existentialism as its foundation that existentialism considers
people to be actors more than knowers (Card, 2003, p. 28).
2.3 Simone de Beauvoir as an Existential Feminist
Existential philosophers explored the themes of freedom and oppression,
objectification, and the social construction of consciousness (Borchert, 2006, p. 563).
De Beauvoir took up the concerns of existentialist thinking with the freedom of the
individual, the capacity of the individual to make choices and the conflicts that arise
between individuals in the context of social relations (Kearney, 1994, p. 412). For De
Beauvoir, the institutions and social practices can cut off the choices open to women
(Craig, 1998, p. 498).
De Beauvoir began from the existential description of consciousness given by
Sartre, her life-long lover and partner, in Sartre's Being and Nothingness (Nye, 1988, p.
79). Her thinking is often treated as extensions of Sartre's, and De Beauvoir explained
her ideas of existential ethics in The Ethics of Ambiguity in which she made freedom
central to an ethic of existentialism and stated that the connection between freedom and
morality are unable to be separated(Raymond, 1991, p. 458). De Beauvoir de-emphasized
absolute freedom and asserted a stronger social connec!edness (Scholz, 2000, p. 34).
Her existential ethics is for two consciousnesses to exist in perfect reciprocity (Scholz,
2000, p. 36).
During the period of First-wave Feminism, there were changes that transformed
western societies in the nineteenth-century to early part of the twentieth- century (Code,
2000, p. 208). First-wave Feminists' challenges to the patriarchy primarily focused on
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the issues of women's equal access to the political arena and the educational institutions
(Code, 2000, pp. 322-323). De Beauvoir was an existential feminist in Second-wave
Feminism. During this period, Feminism focused more on personal issues, especially
the personal relations between men and women. This period began in 1949 with the
publication of De Beauvoir's The Second Sex (Moore & Bruder, 2002, p. 388). In The

Second Sex, De Beauvoir claimed that women are defined as the "other", existing only
in relation to men and not seen as real human beings, and men control women's lives so
that women have to be the objects of men, to be restrained from developing and
experiencing their own personal freedom and identity (Barash, 1998, p. 229). To this
point Brooke Noel Moore & Kenneth Bruder say,
"Others are mysterious and almost by definition need not be treated with
the same consideration and respect that the members of one's own group
must be accorded. Men set up women as Others, de Beauvoir observed,
and since men have the political and social power, women come to see
themselves as Others. They become alienated from themselves." (Moore
& Bruder, 2002, p. 393)
Thus, the concept of women as "other" is probably her most important
contribution to philosophy and feminist theory (Craig, 1998, p. 685). The subordination
of women is explained in The Second Sex not only as a social and historical
phenomenon, but also from the existentialist perspective (Cr-aig, 1998, p. 685). The

Second Sex is the single most significant text for the feminist movement, transforming
western societies in the second wave of feminism, and to be read throughout the world
(Sandford, 2007, p. 53). De Beauvoir developed her feminism, The Second Sex, when
American feminists visited Paris throughout the 1970s, De Beauvoir was eager to meet
them and to hear their opinions; De Beauvoir sometimes called it transoceanic feminist
reciprocity (Bair, 1990, p. 545).
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2.4 The Meaning of Women's Freedom in De Beauvoir's The Ethics ofAmbiguity
2.4.1 The Ambiguity of Human being
De Beauvoir stated that the meaning of human existence is not given beforehand
by God but arises from existence. To exist is to project oneself into the future because
we cannot identify ourselves as a static essence, but human existence is a continual
process of becoming (Sandford, 2007, p. 13). She characterized the ambiguity of human
condition as tragic. Like the conflicts at the heart of Greek tragedy, it cannot be
overcome but must be played through to the end (Arp, 2001, p. 48).
De Beauvoir argued that there is a constant tension built into our beings. It is a
tension between success and failure, between being human and wanting to be
superhuman, between negativity and positivity (Mahon, 1997, p. 105). Human existence
is ambiguous because human beings are both free and unfree, separate and connected to
each other, a subject for ourselves and an object for others, consciousness and body,
alive yet born to die (Tidd, 2004, p. 38). De Beauvoir described the human condition of
freedom-in-situation as ambiguous. As De Beauvoir's situated freedom means, freedom
is always made manifest through our human's body, this is an aspect of human's
ambiguity (Scarth, 2004, p.8). The ambiguity of the human condition cannot be
overcome because of this dependence of consciousness on the body and the self on
others (Arp, 2001, p. 49). Therefore, De Beauvoir ass_umes human's ambiguity in a
conversion to move beyond oppressive and dominating relations with others (Scarth,
2004, p.8).
De Beauvoir mentions that the notion of ambiguity must not be confused with
that of absurdity (De Beauvoir, 1948, p. 129). Simply to say that ambiguity is not
ambivalence, equivocation, dualism, or absurdity but ambiguity assume that we can
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circumscribe, capture, and fix it (Card, 2003, p. 90). Ambiguity is a major concept in De
Beauvoir's thought and constitutes a fundamental characteristic of human existence that
involves an irreducible indeterminacy and multiple, inseparable significations and
aspects (Tidd, 2004, p. 38). According to Monika Langer's article "Beauvoir and
Merleau-Ponty on ambiguity", De Beauvoir's idea of ambiguity contradicts Sartre's in

certain important respects, but also retains some of its elements. De Beauvoir's
conception emphasizes attachment, joy, and a positive bond with others, whereas
Sartre's emphasizes uprooting, nausea, and conflict with others (Card, 2003, p. 90).
De Beauvoir rejected God by stating that we do not have absolute freedom and
are not absolute beings because absolute standards are for absolute beings and humans
are finite and fallible, never absolute. Thus, we must acknowledge ourselves as the
source of moral values (Mahon, 1997, p. 105). This means that everyone must make
meaning out of the material life. As De Beauvoir insists that the ethics of ambiguity will
be one which will refuse to deny a-priori that separate existents can at the same time, be
bound to each other, that their individual freedoms can forge laws valid for all (De
Beauvoir, 1948, p. 18). Or it is to say that this freedom will be achieved only when we
realize that our freedoms are bound to that of others.
2.4.2 Individual's Freedom is Relative to Other's Freedom

De Beauvoir raised the contradiction of the_ philosophical principle of
Fundamental Ambiguity. This contradiction is the fundamental feature of human
existence (Sandford, 2007, pp. 22-23). Human's ambiguity means that to be human is to
be a creature of contradictions, and to exist in different and contradictory ways
simultaneously (Sandford, 2007, p. 26). According to her, all human beings exist at the
same time in two realms:
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"He is still a part of this world of which he is a consciousness.
He asserts himself as a pure intemality against which no external power
can take hold, and he also experiences himself as a thing crushed by the
dark weight of other things." (De Beauvoir, 1948, p. 7)
De Beauvoir expressed that the relationship of human beings are dependent on
existing with others. "Others" have the status as subjects as we do, and we also share
experiences with "others" in the same world. In turn, an object is for "others", and
human beings are nothing more than individuals in the collectivity in which he depends
(De Beauvoir, 1948, p. 7). As situated beings, all humans share this fundamental
ambiguity of being at once subject and object (Card, 2003, p. 15). The ambiguity of the
human condition cannot be overcomed because each human being's consciousness
depends on the other's body and self (Arp, 2001, p. 49). Humans should participate to
make meanings in community. If humans are excluded from that community and
incapacitated for that participation, humans cannot make the movements of desire that
freedom requires. Beauvoir stated:
"As we have seen, my freedom, in order to fulfill itself, requires that it
emerge into an open future: it is other men who open the future to me,
it is they who, setting up the world of tomorrow, define my future; but
if, instead of allowing me to participate in this constructive movement,
they oblige me to consume my transcendence in vain, if they keep me
below the level which they have conquered and on the basis of which
new conquests will be achieved, then they are cutting me off from the
future, they are changing me into a thing." (De Beauvoir, 1948, p. 82)
According to De Beauvoir, Human existence. is ontologically ambiguous;
comprised of both freedom and facticity. Human beings are free beings, free to choose
to do this rather than that when it could have been done otherwise and then take
responsibility for the actions. However, the fact of each human existence confronts it as
something altogether beyond possible choices, then De Beauvoir followed Martin
Heidegger, and called it our facticity. Being also a part of the world like any other thing,
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the putting into effect of our freedom immediately congeals into the solidity of our
facticity (Sandford, 2007, p. 27). The freedom requires an open future, and it is other
people who open it to us, we need other's confirmation: Only the freedom of others
keeps each one of us from hardening in the absurdity of facticity (De Beauvoir, 1948,
p. 71). Therefore, the central theme of The Ethics of Ambiguity is the necessary
interrelationship of human freedoms (Arp, 2001, p. 45). As De Beauvoir stated:
"A freedom which is interested only in denying freedom must be denied.
And it is not true that the recognition of the freedom of others limits my
own freedom: to be free is not to have the power to do anything you like;
it is to be able to surpass the given toward an open future; the existence
of others as a freedom defines my situation and is even the condition of
my own freedom." (De Beauvoir, 1948, p. 91)
As mentioned above, De Beauvoir insisted that we need the freedom of others as
recognition of our own subjectivity (Raymond, 1991, p. 452). De Beauvoir realized in
the me-others relationship that is indissoluble as the subject-object relationship
(Raymond, 1991, p. 72). We are each a consciousness of the world, but we are part of it
and feel crushed by things. Although we are unique subjects, we share this with
everyone else. We are both of subjects and objects at the same time (Card, 2003, p. 91).
It is only the existence of others guarantees that our actions have significance (Arp,

2001, p. 64). Thus, each individual freedom is bound up with the freedom of others. De
Beauvoir cited that other people open the future to us in order to fulfill our freedom
(Scholz, 2000, p. 37).

2.4.3 Women Fail to Realize Their Own Freedom
De Beauvoir explained in the case study of freedom that it is like a child who
does not realize his own freedom. When he arrives at the age of adolescence, he or she
begins to notice the contradictions among adults and their hesitations and weakness. At
this stage, the adolescent discovers the human character of the reality about him, such as
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language, customs, ethics, and values. Then, he must make a decision for his life that is
hard time for him to live (De Beauvoir, 1948, pp. 36-39). De Beauvoir asserted that
freedom is revealed and he must decide upon his attitude in the face of it (De Beauvoir,
1948, p. 40).
De Beauvoir described five different personality types which represent the
different ways people fail to will themselves free. The five figures are the sub-man, the
serious man, the nihilist, the adventurer, and the passionate man. De Beauvoir used the
term "man" to stand for all humans (Arp, 2001, p. 54). The first personality type is the
sub-man who tries to reject his or her existence. The sub-man tries to escape his or her
own freedom (De Beauvoir, 1948, p. 42). The sub-man feels only the facticity of his
existence, means that the sub-man is content with living in the realm of being, thinking
only of the present, rather than seeking existence, that is rooted in the present, but looks
to the future for the fulfillment of its projects of freedom. The sub-man acts against to
engage the world through ethical action by remaining in nothingness (De Beauvoir,
1948, pp. 43-44). The second personality type is the serious man tries to lose
individuality in the object that he or she subordinates freedom that the serious man
seeks to be identified with the object. The serious man refuses to recognize that he is
freely establishing the value of the end he sets up, the serious man makes himself the
slave of that end (Scholz, 2000, p. 34). Thirdly is the nih!list responds to the anxiety of
his freedom by trying to be nothing (De Beauvoir, 1948,

p. 52). The nihilist denies

both the world and him- or herself because if he wills himself to be nothing, all people
must also be annihilated. Thus, the nihilist must reject the other's existence for make
him- or herself nothing (Scholz, 2000, p. 35). De Beauvoir asserts that the nihilist is
right in thinking that the world possesses no justification and that he himself is nothing.
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But he forgets that it is up to him to justify the world and to make himself exist validly
(De Beauvoir, 1948, p. 57). The fourth type is the adventurer who makes himself a lack
of being, but the adventurer does not consider other's freedom because the adventurer
does not attach himself to an end, only to his actions or actions for his own sake
(Scholz, 2000, p. 35). Thus, his basic moral failing is regarding mankind as indifferent
matter destined to support the game of his existence (Arp, 2001, p. 61). Lastly, the
personality type of the passionate man is close to a moral attitude because he or she sets
up the object of passion as an absolute disclosed by subjectivity (Scholz, 2000, p. 35).
The passionate man believes his or her freedom alone; therefore, the passionate man
does not recognize others' freedom. Thus, the passionate man will not hesitate to treat
"others" as things (De Beauvoir, 1948, p. 66).
In the case of women, they share similar conditions to children's situations
because in many civilizations, they have to submit to the laws, gods, customs, and truth
created by males (De Beauvoir, 1948, p. 37). De Beauvoir contended that the situation
within which the individual finds herself limits her ability for freedom. De Beauvoir
gave the example of the slave and the woman of the harem that their behavior is defined
and can be judged only within this given situation, and it is possible that in this
situation, limited like every human situation, they realize a perfect assertion of their
freedom. But once there appears to be a possibility of lib~ration, it is the resignation of
freedom not to exploit the possibility, a resignation that implies dishonesty and which is
a positive fault (Scholz, 2000, p. 33). This means that the child's situation is imposed
upon him, whereas the woman still chooses to be in men's shadow without creating any
opinions and values, because women feel irresponsibility (De Beauvoir, 1948, p. 38).
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2.4.4 To Will Oneself Free is to Will Others Free

The existences of "others" are related to De Beauvoir's freedom that she claims
to will oneself free is also to will others free. This will is not an abstract formula. It
points out to each person concrete action to be achieved (De Beauvoir, 1948, p. 73).
This point, De Beauvoir moves beyond Sartre in the formulation of her existential
ethics, requires the recognition of the other's freedom (Scholz, 2000, p. 32). To will
oneself free is equivalent to making oneself a lack of being by actively desiring to
disclose the world. Whether hllinans want to be free or not they are ontologically free
(Arp, 2001, p. 69).
To will oneself free is to effect the transition from nature to morality by
establishing a genuine freedom on the original upsurge of our existence (Raymond,
1991, p. 468). One cannot reach moral freedom if one is not engaged with others who
seek moral freedom as well. In order to realize one's own moral freedom, one must
insure that others can realize the full dimension of their existence as free human beings
(Arp, 2001, p. 73). Thus, everyone should not seek only one's own individual freedom,
but they should seek the liberation of others as well (Oak.lander, 1992, p. 382).
Everyone should exercise ethical freedom on each other as De Beauvoir stated
that to wish for the disclosure of the world and to assert oneself as free are one and the
same movement. Thus, to will one's self moral and to wil! one's self free are one and the
same decision (De Beauvoir, 1948, p. 24). De Beauvoir insisted that we must engage
freedom in the world by converting natural freedom into ethical freedom through an act
of will that we make freedom the goal of a concrete and particular action (Card, 2003, p.
95). Ethical freedom fulfills a deep human need that we have to justify our lives.
Moreover, the joint projects we engage in with others enrich our lives (Arp, 2001, p.
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95). The persons who have ethical freedom can choose to limit their own power by
respecting another's freedom (Arp, 2001, p. 120).

2.5 The Meaning of Women's Freedom in De Beauvoir's The Second Sex
2.5.1 De Beauvoir Rejected Biology, Psychoanalysis, and Historical
Materialism to Create Women's Oppressions
De Beauvoir began the search for the source of women's oppression by
examining biology, psychoanalysis, and historical materialism. She started to use
Biological Determinism to explain the primary cause of women's oppression. Man
thinks of his body as a direct and normal connection with the world, whereas he regards
woman's body as a hindrance, a prison. It is the peculiarity of women's bodies that
have imprisoned them just like the ovaries and uteruses encapsulated in their own
bodies.

As Aristotle said: "we should regard the female nature as afflicted with a

natural defectiveness." (De Beauvoir, 1997, pp. 15-16)
According to De Beauvoir, she distinguished the concept of body in two
meanings; the body conceived of as inert matter or a thing, another is the body
conceived as her term is situation that woman's body is experienced, given the social
and economic conditions that the body is conceived as a conscious being with ability to
think and feel (Supakwadee, 1999, p. 8). For her, woman's body is not a thing but it is
a situation. Although woman's physical is weaker than_ man, such as less muscular
strength, fewer red blood corpuscles, less lung capacity or less firmness, and this facts
of woman's physical cannot be denied, they have no significance (De Beauvoir, 1997,
p. 66) Thus, woman is not determined by pure biology (De Beauvoir, 1997, p. 55). As she
said:
"Biological facts are one of the keys to the understanding of woman.
But I deny that they establish for her a fixed and inevitable destiny.
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They are insufficient for setting up a hierarchy of the sexes; they fail
to explain why woman is the "other"." (De Beauvoir, 1997, p. 65)
De Beauvoir asserted that woman could not be considered as a sexual organism
among biological traits, woman's awareness of herself could be defined by their
situations that depend upon the economic organization of society, which in turn
indicates what stage of technical evolution mankind has attained. Her point is that
biological traits are not themselves explanatory of woman's experience (Simons, 1995,
p. 231). That means that the woman's body is always linked to woman's experience of
it. The historic role of woman has influenced with woman as the "other". Woman's
body is never to separate from woman's experiences.
Therefore, the sentence "One is not born, but rather becomes a woman" that De
Beauvoir stated in The Second Sex, means that to be a woman is not biologically
determined; a female either allows socially defined roles to be imposed on her or she
freely chooses what her identity as a woman shall be (Lawhead, 2000, p. 367). As she
said:
"Of course there are genetic, glandular and anatomical differences
between the human female and the male; but they are not an adequate
definition of femininity, which is a cultural formation, not a natural
datum." (De Beauvoir, 1997, p. 449)
De Beauvoir insisted that woman's cultural conditioning transforms woman into

The second sex (Leighton, 1975, p. 186). Next, she

t~ed

to psychoanalysis for the

justification of woman's subordination that the body is seen as lived by the subject,
rather than the body as object as seen by biologists (Scholz, 2000, p. 50). De Beauvoir
criticized Freud's psychoanalytic theory for attempting to impose a male model onto
female experience: "Freud concerned himself little with the destiny of the woman; it is
clear that he modeled it on the description of the masculine destiny of which he limited
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himself to modifying several traits" (Simons, 1995, pp. 251-252). She accused Freud of
Biological Determinism because Freud considered woman to be determined by
woman's sexuality alone. Woman should be defined by her own femininity under
circumstances dependent upon the society of woman is a member (Supakwadee, 1999,
p. 5). Unlike Freud, De Beauvoir considered woman's desire, attitude, all are formed
within the totality of woman's situated existence (Card, 2003, p. 266).
For De Beauvoir, psychoanalysis failed to explain why woman is the "other"
because it failed to consider the woman's life is relation to the world. She said that we
must therefore tum towards the world to find answers for the questions we are
concerned with. She rejected Freud's explanation that the prestige of the penis is
explained by the father's sovereignty because Freud confessed that he is ignorant
regarding the origin of male supremacy (De Beauvoir, 1993, pp. 80-81). Therefore,
psychoanalysis, like biology fails to explain the real picture of woman's situation. Next,
De Beauvoir turned to Historical Materialism to searching for woman as the "other".
According to De Beauvoir, she applied Historical Materialism in the situation of
woman in the economic organization of society that affected woman's awareness of
herself. As she stated:
"Thus woman could not be considered simply as a sexual organism, for
among the biological traits, only those have importance that take on
concrete value in action. Woman's awareness of herself is not defined
exclusively by her sexuality: it reflected a situation that depends upon the
economic organization of society, which in tum indicates what stage of
technical evolution mankind has attained." (De Beauvoir, 1997, p. 84)
In Engel's book Origin of the Family, Private Property, and the State, Engel
stated that when the importance of maternity in society had been changed in the modes
of production to the man in patriarchal civilization that make woman loose her power,
the world historically defeated the female sex. Engel explained that the private family
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under private property of man as sovereign and woman as slave (Scholz, 2000, p. 51 ).
De Beauvoir claimed that it is impossible to deduce woman's oppression from the
institution of private property. It is inadequacy of Engels's point of view to see
woman's muscular weakness became the inferiority in relation to the bronze and iron
tool (De Beauvoir, 1997, p. 88). It is not clear that the institution of private property
must involve woman's enslavement. Engel concerned humans as economic beings only;
he failed to concern for the whole person (Scholz, 2000, p. 52). In order to understand
woman's situation, we must look beyond the historical materialism that perceives in
man and woman no more than economic units (De Beauvoir, 1997, p. 91 ).
De Beauvoir explained the differences between gender and sex, although she did
not use the terms sex and gender directly. De Beauvoir cited that gender determines the
limits to women's freedom; it is not biological, psychological, or economic factors that
shape women. Rather, women are socially constructed as the "other" (Code, 2000, p.

220).
2.5.2 Men Created Myth of Women in Patriarchy

According to the chapter "Woman: Myth and Reality" m The Second Sex,
Beauvoir argued that men had made women the "other" in society by putting a false
mystery around them.
The idea of the "other" has arisen since ancient Greek times when man asserted
himself as subject and free being. Then, "otherness" is the same thing as negation and
evil (De Beauvoir, 1997, p. 111 ). For the relation between man and woman, man created
his own term as the essential term while woman is seen as inessential. That means that
man is the substance of the human which means that something exists independently of
anything else. On the other hand, woman is seen as accident, a philosophical term of
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something dependently or self-insufficient existence. Therefore, De Beauvoir
re-described the situation of men and women in Existentialist terms that man is the
subject, and woman is the "other" (Sandford, 2007, pp. 64-65). According to the myth
of man and woman, he is a real subject because he takes the risks associated with
violence. On the contrary, woman as the weaker sex is defined as the inessential
"other", is barred from engaging these risks as men do (Card, 2003, p. 262).
In many patriarchal societies, men had created myths of women since primitive
times. An example of a feminine myth is that when women are able to reproduce, they
become impure because of their menstruations. Men believe that menstruating women
ruin crops, destroy gardens, kill bees, and if a woman touches wine, it becomes vinegar,
and milk is soured. Such beliefs have existed since 1878 in northern France where
menstruating women are forbidden to enter the refineries because they would cause the
sugar to blacken. For De Beauvoir, the blood does not make woman impure but it is
rather a sign of her impurity (Card, 2003, pp. 180-182). The menstruation myths are
generally designed to create fear and revulsion. The menstrual blood represents the
essence of femininity that relegates woman to immanence. Besides, the myth about
childbirth is also inspires the feeling of disgust because it reminds man of his bond to
nature, his body, immanence, and his mother (Scholz, 2000, p. 54). All myths are
related to motherhood, the idea of the maternal

instinc~,

the feminine vocation and

marriage that men enslave woman to the home, to housekeeping and to husband
(Simons, 1995, p. 115).
De Beauvoir stated that men created the myths to maintain women in oppression
so that women become the absolute "other", without reciprocity. Myths of women
become cemented in cultural customs and moral expectations thereby taking on the
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appearance of being grounded in nature or truth (Scholz, 2000, p. 53). The woman as
"other" appears as a permanent category because the eternal feminine as the essence of
woman, has taken on the mystifying quality of nature. The myth of the woman as the
"other" will die out as woman asserts herself as free being, her transcendence (Scholz,
2000, p. 42). De Beauvoir argued that the myth can be changed because when a woman
is free, she can create her own destiny instead of having the myths of patriarchy
determine it for her. Men must abandon their holds on the myths and women must
confront their "otherness" and cast off their assumption of the mystification, because
accepting the feminine mystery confine women to the mythology of the absolute
"other". Thus, the mysteries, myths, fantasies, and dreams of woman must be eliminated
so that woman can pursue the project of transcendence (Scholz, 2000, p. 55).
2.5.3 The .Freedom of Women is Less Than Men in the Patriarchy

As De Beauvoir mentioned in The Second Sex, the triumph of patriarchy has
existed since human's beginnings. Men have taken the biological advantage to affirm
themselves to be subjects, and women are condemned to hold only uncertain power, so
women's place in society depend on the assignation of men (De Beauvoir, 1997, p.
109). Woman has been assigned the role of parasite, needs of man so that woman gets
benefits in gaining dignity, eating, enjoying life and procreating, woman is wholly an
instrument of exploitation (De Beauvoir, 1997, p. 626). Vjoman has also been taught to
accept man's authority. Woman abolishes to criticize or to judge for herself, and leaves
all this to man. For woman, the man's world seems to be transcendent reality (De
Beauvoir, 1997, p. 611 ). Thus, women have been forced into immanence and passivity
due to their situation that are not productive of the highest human traits (Leighton, 1975,
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p. 70). Women are understood as relative to men or as men's "other", or inferior to men
(Chanter, 2006, p. 9).
De Beauvoir stated that to be human is to be possessed of an ontological need to
transcend oneself but patriarchy uses the sexual difference to reject woman's
ontological need to engage in freely chosen projects of transcendence (Card, 2003, p.
254). Women are situated in patriarchal society that choosing against themselves seems
to be the only way to choose. Women are in the trap of patriarchal society because
women are led to believe that they are happier refusing their freedom than they would
take responsibility for it. The same as De Beauvoir states that choosing to be "other", is
to be inessential (Card, 2003, p. 28). Women do not realize in their own freedom
because women have been tempted to allow men to make the important decisions on
their behalf. Thus, women are the complicit with their own oppression that women
condemn themselves to the status of things (Chanter, 2006, p. 10).
In this research, the researcher will analyze women's situations in married life as
wife and mother that have oppressed women's status in society in the following:
2.5.3.1 The Situation of Marriage Limits Women's Freedom

According to De Beauvoir, women have traditionally been offered marriage as
her destiny. Marriage creates a different relationship between man and woman. Man is
regarded as independent and complete individual

beca~se

his superior existence is

justified by the work he does for the group (De Beauvoir, 1997, p. 446). On the other
hand, woman is confined to the domestic and reproductive role that woman cannot get
equality dignity with man (Scholz, 2000, p. 62). Since the husband is the productive
worker, woman is destined to the continuation of the species and to take care of the
home, make woman to be immanence (De Beauvoir, 1997, p. 449).
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De Beauvoir stated that the married woman cannot escape from immanence
because the married woman must do the domestic work, such as cleaning to get rid of
dirt, tidying up to eliminate disorder (De Beauvoir, 1997, p. 470). When woman pay
attention to the domestic work that means her home are the centre of the world. And
then, woman does not realizes in the expression of their social value and their truest
selves, she does not seek self-realization in what they have (De Beauvoir, 1997, p. 469).
Woman's restriction to domestic duties cause assured the domination of man because
woman's housework sank into insignificance in comparison with man's productive
labor (De Beauvoir, 1997, p. 85). Then, the married woman's domestic work gives her
no autonomy because her work produces nothing to be directly useful to society (De
Beauvoir, 1997, p. 475). Therefore, woman will be free only when she participates in a
large social scale in production that engaged in domestic work only to a significant
degree (De Beauvoir, 1997, p. 86). Besides, De Beauvoir argues that men's experience
of domination can shape their behavior towards their wives. In dominating his wife,
man makes up all the resentments accumulated during his childhood and his later life,
those accumulated daily among other men whose existence means that he is browbeaten and injured-all this is purged from him at home as he lets loose his authority
upon his wife. Man looks to her to be his double and to repair his self-esteem (Card,
2003, p. 150).
In addition, the situation of marriage enslaves women to the family because
women must provide society with children, satisfy their husbands' sexual needs, and
take care of their households. Evidences of this enslavement are found in the very
language and ritual of the marriage ceremony: women are given in marriage (Scholz,
2000, p. 62). Therefore, De Beauvoir concluded to oppose marriage, although man
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transcend himself toward the totality of the universe and the infinity of the future,
traditional marriage does not allow woman to free herself of man. Woman is destined in
immanence, shuts her up within the circle of herself. Woman should do nothing about
transcending herself and woman should continue to construct her life in stable
equilibrium (De Beauvoir, 1997, pp. 466-467).
2.5.3.2 The Situation of Maternity Limits Women's Freedom
In The Second Sex, De Beauvoir explained why man has always been regarded
as superior. This is because woman's child-bearing role as woman's natural functions
has no merit or value in itself (Leighton, 1975, p. 31). According to women's history,
the bondage of reproduction was a terrible handicap for women to struggle against a
hostile world. Pregnancy, childbirth, and menstruation reduced women's capacity for
work and made them dependent on the men for protection and food. The same as
De Beauvoir explained on woman's natural functions:
"The woman who gave birth, therefore, did not know the pride of
creation; she felt herself the plaything of obscure forces, and the
painful ordeal of childbirth seemed a useless or even troublesome
accident, But in any case giving birth and sucking are not activities,
they are natural functions; no project is involved; and that is why
woman found in them no reason for a lofty affirmation of her
existence-she submitted passively to her biologic fate. The domestic
labors that fell to her lot because they were reconyilable with the
cares of maternity imprisoned her in repetition and immanence; they
were repeated from day to day in an identical form, which was
perpetuated almost without change from century to century; they
produced nothing new." (De Beauvoir, 1997, pp. 94-95)
De Beauvoir also explained the following passage about woman's biological
destiny is somehow a natural disaster because woman's freedom is compromised by
having to reproduce:
"The transcendence of the artisan, of the man of action, contains the
element of subjectivity; but in the mother-to-be the antithesis of subject
and object ceases to exist; she and the child with which she is swollen
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make up together an equivocal pair overwhelmed by life. Ensnared by
nature, the pregnant woman is plant and animal, a store house of
colloids, an incubator, an egg; she scares children who are proud of their
young, straight bodies and makes young people titter contemptuously
because she is a human being, a conscious and free individual, who has
become life's passive instrument." (De Beauvoir, 1997, pp. 512-513)
For De Beauvoir, the natural function of woman is part of the mystification that
woman are destined as mother appear natural by social constructs (Scholz, 2000, p. 65).
De Beauvoir stated that the female reproductive capacity make women become the prey
to the species because of traditional view that women are determined to be inferior by
their biology. Besides, maternity prevents women from participating in social and
public life that women should escape from becoming mothers (Supakwadee, 1999, p.
10).
At any rate, the value of maternity, like pregnancy, depends upon woman's
situation that is her attitude toward these experiences, her social and economic
condition, imposed upon her. It depends on the external condition and the mother's
attitude (Simons, 1995, p. 235). De Beauvoir argues that motherhood can be a
meaningful, creative act, if it is undertaken in freedom. Woman have to participate in
several mode of activity, such as social, economic, and political world, tries to find
justification through transcendence, through movement toward new goals and
accomplishment. She tries to say that woman who have occupation, can enjoy with
freedom in her individual life, and then woman can give her children and will demand
the least from them that woman can bring them up properly (Scholz, 2000, p. 67).
Therefore, women's occupations as matrons make them dependent upon husbands and
children (De Beauvoir, 1997, p. 475). De Beauvoir asserts that she herself has indeed
escaped the malediction of womankind by adhering to her precepts of creative work and
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economic independence and by having renounced the debilitating roles of wife and
mother (Leighton, 1975, p. 211).
2.5.4 The Independent Woman is the Way of Life Towards Freedom

According to De Beauvoir, all aspects of woman's situation need to be
transformed that she expects woman to choose the life of the independent woman
(Scholz, 2000, p. 76). De Beauvoir argued against that the form of marriage make
woman to be submissive, in which man is dominant (Simons, 1995, pp. 36-37). In the
situation of marriage, if woman has economic dependent on man, man has power to
control the cost of living. He makes decision where to live and woman has to follow
man from city to country or to foreign country because of the demands of man's work
(De Beauvoir, 1997, p. 498). As De Beauvoir claimed that woman awaits man's support
that her economic dependence places her at his disposal. Woman is only one element in
man's life while man is her whole existence (De Beauvoir, 1997, p. 622). Besides,
woman's situation as mother also block woman from achieving complete liberty
because woman does not have the freedom to choose whether or not to have a child.
Woman must take responsibility in abortion in cases where having an unwanted child
can ruin a woman's professional life (De Beauvoir, 1997, p. 705).
For De Beauvoir, woman needs economic freedom through work so that woman
can attain freedom. Then, De Beauvoir gave the ideals. of socialism as the necessary
conditions for woman to get freedom because a woman who works in socialism will not
be exploited like a worker under capitalism (Scholz, 2000, p. 77). Woman and man are
to work under the same conditions, and for the same wage. Woman can provide for
herself by earning a living. Marriage is to be based on a free agreement and maternity is
to be voluntary (De Beauvoir, 1997, p. 733).
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However, only woman's working condition cannot allow woman to achieve
complete freedom because woman has a different upbringing, and she has a different
perspective that she will not be seen as identical to man (Scholz, 2000, p. 77). As De
Beauvoir claimed that woman is determined not by her hormones or by mysterious
instincts, but by the manner in which her body and her relation to the world are
modified through the action of others than herself. Woman could not be other than what
she was made (De Beauvoir, 1997, p. 734). Even though a married woman who chooses
to be independent by working, she is still assumed, by her husband, to still perform the
duties of a wife who does the housework and the duties of a mother who takes care of
the children. The independent woman is still expected to be the good housekeeper, a
devoted mother or wives as in tradition (De Beauvoir, 1997, p. 703).
Therefore, the independent woman is only the individual struggle that is not
enough for woman to get freedom. For the way of woman to get freedom, social
transformation must be occurred together with individual's transformation (Scholz,
2000, p. 82). Woman cannot get freedom unless the society is transformed for her to get
equal of man (De Beauvoir, 1997, p. 738). Society should be transformed to socialism
because proper socialism would not force woman to the domestic sphere but instead
would oblige her to participate in the production of the society. Thus, woman will gain
her social equality (Scholz, 2000, p. 83).
2.6 Concluding Remarks

De Beauvoir saw Existentialism not as a philosophy that can have an ethics
aspect to it, but rather as a philosophy that implies an ethical stance from the beginning
(Arp, 2001, p. 37). According to the research, the researcher explored her feminist
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philosophy on women's freedom by analyzing her philosophy in her books The Ethics
ofAmbiguity and The Second Sex.

For De Beauvoir's The Ethics of Ambiguity, she asserted that human being is
ontological freedom. When human beings stays together in the same world, each can be
both subject and object. Although we are in the position of absolute subjects, we are
reduced to be objects in the eyes of others (Sandford, 2007, p. 25). Thus, De Beauvoir
focused on the ambiguity of the individual's existence. And De Beauvoir stimulated the
people to think in terms of morality by considering the individual's engagement in the
world and with others (Scholz, 2000, p. 30). The researcher can imply that women
should realize their own freedom, and at the same time, women should care for others'
freedom. Women's freedoms are interdependent with others' freedom.
As De Beauvoir proclaimed in The Second Sex, one is not born but becomes a
woman, would differentiate the relationship between sex and gender which has
construed as necessary by the tradition of the patriarchy. Sex is causally determinative
of gender, which is the basic idea that make woman become less free (Chanter, 2006, p.
16). The situation of women make women become less free than men, such as the
situation of women as wives and mothers that limit their freedom. De Beauvoir claimed
that women who choose marriage as a career are wrong because accepting man's
economic support makes woman be dependent to man }?ecause woman lives through
another, for child-breeding and domestic chores are not transcendent activities or
projects but mere continuation of life. Legal and political rights are meaningless as long
as woman remains economically dependent on man (Leighton, 1975, p. 35). The major
thesis of De Beauvoir's concept of women's freedom in The Second Sex is that being

Chapter II: Simone de Beauvoir's Feminist philosophy Towards Women's Freedom
40

economically independent can help a woman achieve firm inner freedom (Leighton,
1975, p. 71).

In sum, the meaning of women's freedom in both of De Beauvoir's The Ethics
of Ambiguity and The Second Sex imply that women as human beings are also

ontological free to choose to do anything that they choose. However, women cannot
have absolute freedom because women live in the same society with men. Men can
become subjects just like women, but women can be reduced to be objects in men's
eyes. Thus, women's freedom is relative to men's freedom. Women have been
oppressed not only by men, but also by their situations in patriarchy which limit their
freedom. The situations of women make them seen only as relative to men or as men's
"other'', which is inferior to men. Although De Beauvoir accepted that women's
situations limit on their freedom, women can choose to change it. De Beauvoir believed
that women have the power to choose between the assertion of her transcendence and
her alienation as object (De Beauvoir, 1997, p. 82). Women have to reject the
limitations of their situations and seek to open the roads of the future and women must
work for their liberation collectively to help women succeed in liberation. Thus, women
should realize transcendence in immanence (De Beauvoir, 1997, p. 639).

CHAPTER III
FEMINISM IN THE BUDDHIST CONTEXT OF THAILAND AND
THE CASE STUDY OF THAI WOMEN AND LANNA STUPA

3.1 Thai Culture and Feminism
3.1.1 The Attitude of Gender in Thai Culture

Thai society is a society that has been influenced by Indian culture. Thai culture
has religious influences from Buddhism, Brahmanism and China. The status of women
in India and China are very inferior to those of men. The Chinese believe that the birth
of a daughter is a detriment to the family and the family is considered very unlucky.
Hindu beliefs compare women in perspective to a sinister loaf hanging over the roof.
Although Thai society has influences from both India and China, Thai social values
regarding women are better than China and India (Vuntanee & Sunee, 2002, pp. 5-6).
However, Thai women's status is still inferior .to men because Thai society is
patriarchical and men are dominant. Thai men are the leaders in the family, community
and nation. The differences in the biology the female and male bodies determine women
are the weaker sex, who are responsible for specific training in the home and raising
children (Vuntanee & Sunee, 2002, p. 7).
As mentioned above, the Thai patriarchy is crucial.in determining the values and
practices of men and women. For example, Thai culture is the guiding power for
relationships between Thai husbands and wives. It is the same as saying that "Chai
Chang Thaow naa, Ying Chang Thaow Lang" that demonstrates the influence of Thai
Patriarchy. The rites of Men's passage to power start through the ordination of men that
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men become perfect men. The changing of human's spirit gives opportunity for men to
be the leadership in family and nation (Kanchana & Parisara, 2004, p. 189).
Thai values and Thai social attitudes of Thai women are reflected in the research
of Assoc. Prof. Vuntanee Vasikasin and Assoc. Prof. Dr. Sunee Haemaprasith's "Thai
Values and Thai Social Attitudes of Thai Women Affecting the Family and Society"
(2002). Thai social values of Thai women are often seen at the point of sexual
harassment that women are threatened by men. Thai women are often seen as sexual
objects. Thai women use emotion more often than men. Thai unmarried women are
often called spinsters, and people underestimate women's useless although they cannot
find a husband (p. 39). According to the Thai daughter's role in Thai families, Thai
daughters are expected to care for old parents rather than the sons. The role of Thai
working women is that they must work both in their homes and outside of their home.
Their roles as Thai wives mean that they should take care of their husbands and their
children. Additionally, Thai wives should defer to their husbands in decision making.
Thus, we can see the limitation of Thai social values that make the status of Thai
women become second class citizens (Vuntanee & Sunee, 2002, p. 45-47). Besides, we
can see double standard that is the rule to determine the potenti.al role of the conduct of
males and females in the same case. Thai values also mean that Thai women are taught
to be polite or "Rak Nuan Sanyuan Toi" in Thai proverb: On the other hand, Thai men
are expected to be the expert in sex. Thai men can be free to have both of premarital and
extramarital sex while Thai women cannot be free to do the same as Thai men (Kritaya
& Kanokwan, 2005, p. 277).
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3.1.2 A Brief History of Thai Women's Status in Thai Culture
The spread of Hindu, Buddhism, Islam, and Confucian traditions brought about
many of the patriarchal practices to Southeast Asian societies (Amara, 1996, p. 5). Thai
society was influenced by these ideas that have not only resulted in Thai religious
beliefs, politics, trade and economy, but have penetrated into the thoughts, beliefs and
lifestyles of Thai people in society. Therefore, the characteristic of Thai society is male
dominance which has been a big influence from the civilization (Prapaporn, 2003, p.
63).
As evidenced by the stone from King Ramkhamhang of the Sukhothai period,
Sukhothai's administrative regime was a "Father-Son" system or a "paternalistic"
system. That is, the King was like a father, while public servants were like his children
or family members, ruling in a hierarchical pattern (Danai, 2003, p. 95). Thai women in
Sukhothai era were free, free enough to live properly. For example, Thai women had the
opportunity in studying even though they had less chance than men. Women had the
right to choose to work. But women's rights in the family were rather inferior to men's
rights. Thai women in the Sukhothai era must be caring wives. They have more
responsibilities than men in the family. Besides, Thai women must be faithful to their
husbands, which is different for men because men can have more than one wife while
women cannot do the same (Chalerm & Songwit &Patorig & Wantanee& Intira, 1977,
pp. 326-338).
Women's status differed from the early Ayudhya period to the late Ayudhya
period. In the early Ayudhya period, the administration of Ayudhya began a regime to
change to a system of feudalism. Feudalism is a system of administration between the
master and the commoner. The commoner in Ayudhya period includes Thai ordinary
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women (Boonyong, 1989, pp. 33-41). For Thai women's status in middle Ayudhya era,
Thai women have no opportunity to study like men. Thai women were responsible for
the burden of working in the family (Boonyong, 1989, p. 42). Thai women were also
not equal to men in law, such as in matters of adultery penalties where the law was
much harsher on women than on men. Thai men would only receive light punishments
or may not get any punishment (Boonyong, 1989, p. 47). For Thai women's status in the
late Ayudhya period, in the reign of King Baromakod, women's status in Thai social
values rose as concubines in the Royal family because these were considered
prestigious titles. Thus, Thai women enjoyed being in the King's harem. However,
Thai women were still limited by laws as in the early Ayudhya period and the Middle
Ayudhya period because the use of the same laws as the early Ayudhya period
(Boonyong, 1989, pp. 52-57).

Besides, women's status was also reflected in the

literature as men usually talked about governing stratum. Since the Thai Ayudhya
period was influenced by the Khmer King hailed as the imaginary god, evidence from
the literature in the Ayudhaya period to the early Ratanakosin period contains Thai
literature about "Khun Chang Khun Phan". The hero is Khun Phan who reflected two
characteristics of Thai men in the Ayudhya period. From the late Ayudhya period to the
early Pakdeekulkosin period, he was the great warrior and the great lover (Prapaporn,
2003, pp. 64-66). Khun Phan can have five wives which showed that Thai society
required men to have a lot of wives rightly. Besides, Thai women must be within the
control of men who are husbands (Prapaporn, 2003, pp. 69-71).
In the early Ratanakosin period, women had the opportunities to study the same
as men during the reign of King Rama IV-V (Boonyong, 1989, p. 6). During the reign
of King Rama IV (1851-1868), Amdaeng (Miss) Muan submitted a petition to the King
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to be excused from having to marry the man she did not love. Subsequently, the King
issued a Royal Decree giving women the right to choose their own bridegrooms at will
(Amara, 1996, p. 19). Women's status was better under the law because King Rama IV
abolished the laws that allowed parents or husbands to sell women (Boonyong, 1989, p.
7). The idea of polygamy started to change to monogamy. During the period of King
Rama V, Thai people were influenced by the way of life of westerners, including the
idea of monogamy. But it did not mean that Thai men gave up on having a lot of wives.
Thai men still had many wives, but they did not tell anybody. Especially, men in the
ruler class cannot show off many wives (Prapaporn, 2003, pp. 74-75).
At any rate, King Rama VI changed some old Thai traditions so as to open up
opportunities for women's roles in society. King Rama VI used western culture to
promote Thai women's status by supporting women both in education and in society.
He also promoted the European practice of monogamy. In 1930, the King issued a legal
definition of a registered marriage that limit the husband to have only one wife. Since
the revolution in 1932, women gradually began to receive equal rights in law with men
in society, politic and education (Boonyong, 1989, pp. 7-8). The first law after a
permanent constitution in 1933, Thai women received equal political rights as men in
political polling. Thai women's status by women's law in 1935 meant that Thai women
have the right to divide marriage properties after a divorce. Later, this law was updated
to bring about the equality between women and men. Even though women received
opportunities in law, in many areas of practice, women are still obstructed in some
chance more than men (Vuntanee, 2003, pp. 27-29).
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3.2 The Case Study of Thai Women and Lanna Stopa
3.2.1 Historical Context of Women in Buddhism
In pre-Buddhist India, women had very low social status and lived without
honor. If the daughters cannot find husbands, it was a disgrace for their parents. Their
lives were the subservience to their husbands and their parents. Women had little
authority at home and took no part in public activities (Sulak, 2002, p. 1). During the
time of Buddhism in Northern India in the 6th century B.C, The Buddha, the founder of
Buddhism, attained Enlightenment and realized the Truth. The name of Buddha means
the Awakened or the Enlightened One (Dhammananda, 1987, p. 3). The Buddha
preached to both men and women and The Buddha placed men and women on equal
terms in his Dharma. Therefore, women came to enjoy equality, respect, and authority
more than ever before (Sulak, 2002, p. 1).
Approximately 300 years after the Buddha era, Buddhism expanded into
Thailand and was published for the first time. The doctrine of Buddhism was desirable
and fit the lifestyles of Thai people. Since its arrival in the Sukhothai period, most
Thais have accepted Buddhism profoundly. Buddhism has developed strong and deep
relationships from the Royal Family down to the general people (Koon, 2002, p.191).
When Ayudhaya fell to the Burmese in 1767, Buddhism declined due to a lack of
discipline and the loss of most of the religious books in ·fires. Buddhism re-flourished
during the Ratanakosin (Bangkok) period that King Mongkut (1851-1868) who spent 27
years of his life as a Buddhist priest before he came to the throne. During the period of
priesthood, he studied the sacred language of the Buddha, the Pali language. Therefore,
he set to purify the Buddhist text, conducted new studies, and taught new conducts
which would bring the conduct of priests and the teaching back into line with what the
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Buddha had actually taught in his days (Manich, 1971, p.10). When King Rama V of
the Bangkok era (1868-1910) introduced administrative structural reforms to the
country, the role of the monasteries was subsequently reduced by being revised to
follow the administrative structure. The Sangha Law promulgated during this period
stated that a committee of high-ranking monks called the Greate Thera Association
(thera means monk) be established as an advisory committee to the king regarding
religious affairs. When the Sangha Law was changed in 1955 and 1962 the role of the
Great Thera Association was changed subsequently. At present, all Buddhist monastic
affairs are under the supervision of this association (Amara & Wimolsiri, 1998, p.59).
The oldest scriptures of Buddhism were Tripitaka, which means Triple baskets,
a collection of the Buddha's teachings regarded as canonical by the Theravada
Buddhism (Walshe, 1995, p.19). Tripitaka refers to the three sections of the teaching
e.g. Vinaya (the rules or discipline of the Sangha), Sutta (Buddha's sermons) and
Abhidhamma (the scholastic elaboration of doctrine) (Gombrich, 1994, p.4). The
Tripitaka came into existence after the great passing away of the Buddha, Maha
Kassapa, called for the meeting of the elder monks. This was known as the First
Council. All three parts of the Tripitaka were first recorded in written form in Sri Lanka,
around B.E.450 (Bhikkhuni Dhammananda, 2004, p.4 7).
Tripitaka was divided into two major portions: Lokuttara and Lokiya. Lokuttara
related to mental formation, enlightenment that is free from gender bindings, therefore;
Lokuttara means above the world. On the other hand, Lokiya related to living in this
world, carries heavily social norm and social values of certain space and time. This part
is loaded with Brahmanistic influence and definitely suppressive to women (Bhikkhuni
Dhammananda, 2004, p.47). The Buddha did not consider the caste system binding,
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therefore both male and female Buddhists are free from the social reins resulting from
the belief in that system. The Buddha admitted Buddhist women into his community
(Sangha) on the ground that women, being equals with men, can achieve spiritual
enlightenment (Chatsuman, 1998, p. 106). During the Buddha's time, the Buddha
allowed women to enter the Holy Order was extremely radical for the times. Yet the
Buddha allowed women to prove themselves and to show that they too had the capacity
like men to attain the highest position in the religious way of life by attaining
Arahantahood. The Buddha also said that the Bhikkhu and Bhikkhuni orders were
equal, as men and women are equal in their capacity for enlightenment (Sulak, 2002, p.
7). The Buddha has confirmed that man is not always the only wise one; woman is also
wise (Dhammananda, 1987, pp. 227-228). Thus, the essence of Buddhism, there is no
gender difference, both men and women are equal with their experience of suffering,
they are equal when it comes to birth, sickness, old age and death (Bhikkhuni
Dhammananda, 2004, p.46).
3.2.2 Thai Women in Theravada Buddhism

Chatsumarn Kabilsingh cited that During the Sukhothai period (13th century
C.E) men and women have equal rights in practicing Buddhism as evidence in the first
stone inscription of King Ramkhamhaeng. But in the early Ayudhya period (14th C.E),
Thai King was influenced by Brahamnistic values that restricted Thai women's roles in
the household and also in religious practices. Buddhist monks turn toward Brahmanism
in making amulets and reciting mantras from the Vedas often at the expense of
Buddhism. Thus, Buddhist monks as leaders in teaching of Buddhism were intertwined
with the knowledge and practice of Brahmanism. Then, Thai people cannot separate
Brahmanistic beliefs and practices from Buddhism (Othman & Ng, 1995, pp.59-61). In
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Brahmanistic beliefs, it is believed that teachers or monks who accumulate magical
powers must keep themselves clear of menstruating women for fear that they would lose
their powers. Thus, in this context, women are considered religiously unclean and also
become Thai Buddhist taboos (Othman & Ng, 1995, p.62). For Buddhist's beliefs,
women's roles are not accepted as much. It is believed that women's essences make it
difficult for them to reach the truth of Buddhism, so it is much easier for men to achieve
more in this religion. Moreover, women are also placed in very low social status, as the
result of women's evil in the past. The belief is that if men commit adultery, after
death, these men must die in hell. Men must be born as women for 500 times. Next,
women must be born as hermaphrodite for 500 times. Then, to be born as animal for
500 times and at the final, men can return to be born as male (Jiranuch, 1999, p. 5).
Theravada is the oldest form of institutional Buddhism and places emphasis on
meditation and a disciplined way of life (Hawkins, 1999, p. 118). Theravada Buddhism
teaches Thai women to perform different duties, such as that toward own children, that
she has to rear up, and to teach them to be good people; and with her duty toward her
husband to be of one of loyalty for her husband, and to take care and give proper
services to both of her husband and her parents. Women's duties toward the Buddhist
religion is that she should give her support to the monks, the temple; and to work for
contributions of her social welfare duties (Napacharee, 199.7, p.100). However, religious
teachings have been criticized for being instrumental in supporting gender bias values.
Women's ordinations as Bhikkhuni have been objected to by Thera Association.
Women can be ordained as Mae Chi which is not equivalent to nuns and sometimes
considered similar to Monk's servants (Amara & Wimolsiri, 1998, p.59). Besides,
religious officials define Mae Chi's status in Thai Buddhism differently. For example,
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The Ministry of Interior assumes that a Mae Chi is a priest, so there is no right to vote.
But the Ministry of Transport considers that a Mae Chi is not a priest, and therefore
must pay the full price of public transportation (Laddawan, 2006, pp. 118-119).
According to the Theravada Buddhism, women cannot be ordained as Bhikkhuni
because there is no Theravada Bhikkhuni to ordain and continue the line as it had
disappeared long before Buddhism was introduced into Thailand (Payutto, 1999, p.227).
However, some Thai people believe that the sexual organ of a mother is low and destroy
the sanctity of the male. Thus, Thai women cannot be ordained as Bhikkhuni in
Thevarada Buddhism. This belief is not the essence of Buddhism. Thus, it leads to a
belief that only males can be ordained as monks and their parents would reach to heaven
by receiving men's merit as monks, while Thai women cannot do this for their parents
(Niramon, 1993, pp. 80-81). Therefore, women have rarely prominent role in Thai
Buddhism, such as women's ordination as Bhikkuni is impossible. The same as in the
former Northern Region, women cannot sit in the royal chapel during the time of men's
ordination. Another belief, Bodhisattva's previous life became a Buddha, has never
been a woman (Nithi, 1995, p. 7).
3.2.3 Women in Hinduism

Hinduism is a blend of three main components. The first is Aryan religion, also
known as Vedic religion, the Sanskritic, or orthodox tradition, or Brahmanism. The
second is Dravidian religion or the non-Aryan cultures, and the third is the tribal
religions of the subcontinent (Rodrigues, 2006, p. 16). The majority of Hindu writing
was produced by males, and thus tend to ignore discussion of the lives and concerns of
women (Rodrigues, 2006, p. 94). In ancient India, women were treated as subordinate,
dependent members of the family. With societal restrictions sanctioned by religion,
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women had neither chance nor choice to be otherwise. For instance, Brahmanism
asserted that to have a genuine guarantee to heaven, a woman must be graced by son,
who performs all rituals after the death of his father. This restriction implied the
compulsory marriage of the woman without which she could attain neither her nor her
husband's salvation. In performing a sacrifice, the woman has only a share in it and
that, too depends on her husband. Such religious belief and practice adds pressure and
responsibility on woman, indirectly forcing her to seek marriage and bear at least one
son (Chatsuman, 1998, p. 105). Besides, Brahmanism believes that the menstruating
women are impure and those who professionally handle garments stained by menstrual
blood are permanently impure (Gombrich, 1994, p.39-40).
For Hindu belief, prior to women's first menstruation, a young girl, known as a
little princess, may be treated with love and affection and even periodically venerated as
a goddess. However, her menstrual periods begin, and she is capable of bearing
children, she may be viewed as a burden. Her strong, unpredictable, teenage emotions
present grave uncertainties to orthodox Hindu parents, particularly knows, appropriately
selected according to caste eligibility and related factors, and will have to leave her
home to live with her husband and his family. When women, give birth to sons, her
status is elevated as mother and nurturer of the male lineage-holder. However, after
menopause, her status is again elevated as she enters a state of ongoing ritual purity,
freed from the periodic impurity caused by menstruation (Rodrigues, 2006, pp. 95-96).
3.2.4 The Characteristics of Thai Women in Lanna Culture

The Mang Rai Dynasty was a founder of the Lanna Kingdom which is in the
center of Chiang Mai in northern Thailand. Lanna had been ruled for about 300 years by
The Mang Rai Dynasty from 1296 to 1558. Later, the Lanna Kingdom became a
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Burmese colony dating from 1558 to 1774. Sometime of the Lanna Kingdom was part
of the Kingdom of Ayudhya. The upper-class Lanna women had become the King's
wives in some periods during the Ayudhya era. For the Thon Buri era, the Lanna
Kingdom became a Thai colony during King Rama I-IV (Chiralak, 1992, pp. 33-34).
During the King Rama V period, the Lanna Kingdom was united with the middle part of
Thailand because the King did not want the Lanna Kingdom to become a British
colony. For this period, the upper-class Lanna women became the consorts to the
Monarch of the Chakri Dynasty. The ideals of the image of Lanna women were to
reflect beauty and gentleness.

After a year when the administration of Thailand

changed in 1932, the Lanna Kingdom became a northern Thailand completely
(Chiralak, 1992, pp. 35-36).
In the past, Lanna women were expected to play a role and duty as a wives and
mothers. The status of Lanna women was primarily associated with family. Lanna
women are responsible for working in the family such as weaving or basket making
equipment in a livelihood. It means women must take good care of both a husband and
family members. Lanna women must manage the activities within the home. Besides,
Lanna women must be in obedient to their husband and respect for husband's relative as
well. Lanna women are often taught to be humble, gentle, and not make the gossip that
is good Lanna social values. Lanna women's roles are considered quite high class which
reflects the patterns of inheritance in Lanna society (Pakdeekul, 2001, pp. 14-15). For
example, men will come to the family of women and working on the land of his wife.
The youngest daughters are responsible to take care of their parents and they will get the
parent's heritage that is inherited land. Lanna women are socialized to build
relationships with families in Lanna society. Lanna women have the roles in decision-
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making within the family. Thus, the position of Lanna women within the family is
accepted (Pakdeekul, 2001, p. 16).
Therefore, Lanna women's status is highly respected in the ancient Lanna family
law. Lanna women have rights to take care of family and to manage all the family
properties because of the Lanna belief in matriarchic ancestral spirits. However, Lanna
women's status is low in other groups of this ancient law that is due to the influence of
the Indian's Dharmasastra Law which restricted women's rights, roles, freedom and status.
Indian's Dharmasastra Law cites that women have no right to freedom. Status of
Women in law is just an object goods and women's status is only just men's elements.
Women have a natural evil in itself, if not training. Thus, women are not allowed to
participate in any ceremonies because they are weak. Besides, women are not permitted
to be legal witnesses because they are forbidden by law. It can see that this law has
been influenced by Indian culture. It reflects the culture that is related to patriarchy that
can be also seen in Thai society (Acharapon, 2005, pp.122-125). For example, Lanna
women's low status under ancient Lanna law stated that if a wife kills her husband, she
must receive serious punishment because husbands are very important and the respected
leader of the family. Women are not considered as credible witnesses in law. Some
laws did not accept women as witnesses because women are seen as witness
masquerader (Acharapon, 2005, pp. 69-71 ).
3.2.5 Religious Beliefs and Traditions of the Lanna Kingdom

Lanna society exhibits several major cultural influences with the most
significant coming from the beliefs of Buddhism the came from India. This combines
with the beliefs about spirits in the traditional beliefs of Lanna society. It becomes a
way of life for the Lanna people and affects them from cradle to grave. The Buddhist
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principles in Lanna society that is most visible is the belief of Karma. Karma will affect
the determination of human beings' positions in the perspective of Lanna society. Being
homed a woman is dictated by the previous Karma, which we see in the legendary
Lanna belief of Cakkavaladeepanee to indicate that local Buddhist influences
determined the status of women. Males are believed to be superior and great while
females are believed to be unlucky. Women must acquire many merits in order to be
bomed as men in the next life. However, women cannot be equal to the King, a deity
Brahma and Buddha (Acharapon, 2005, pp.164-165).
Buddhism's traditions are practiced directly and indirectly; for example children
must be grateful to their parents and children should not hit parents. Traditions are as
important as laws because traditions are taboos and practices that have been transmitted
from the ancestors. If a person violates the forbidden act, this person will not be
accepted by the people in society (Koon, 2002, p. 176). The lifestyles of the Lanna
people in the past have been strongly associated with the belief in Khued because
Khued is a vital part of the teachings and traditions in principle interfere with the
ancient Lanna law. Thus, Khued is the administration of the rulers so as to people do the
appropriate thing, such as, Khued about the religious right or -Khued about human's
behavior (Chayan, 1997, p. 1).

.
For instance, the prohibition of Lanna women in Khued (in Moonlorkluang
Sripotaram Temple), pregnant women are not allowed to host either the monk's
ordination or the novice's ordination; they also cannot build Pagodas, or sanctuaries.
For Khued (in the normal tradition of Dokdaeng Temple), pregnant women are
forbidden to create any amulets for charity such as The Doctrine of Gautama Buddha as
Vessantara, Pagodas, Buddha's image, Chapels, Buddhist temple walls. Moreover,
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pregnant women are prohibited from making merit in the Kathin ceremony and
Buddhist's ordination (Chayan, 1997, pp. 110-113). Besides, (in the normal tradition of
Dokdaeng Temple), women are prohibited from sitting under the shade of the Pagoda in
either white or red color. If women sat there, it is to make women in a short age
(Chayan, 1997, p. 161 ).
3.2.6 Historical Background of the Tradition of "Women not Allowed"

In the article of Dr. Duongchan Arpavatjrut "Lanna Stupa and Women with the
Perspective of Lanna Women" since Lanna women believe in Buddhism's Tipitaka,

they should not come close to monks. Women cannot offer rice to the monks directly so
women must present them on a piece of cloth in order to avoid touching the monks. To
prevent misconduct toward monks, Lanna women are careful not to physically approach
Lanna Stupa because Lanna Stupa came from Buddha's relics. The Lanna people hold
that Lanna Stupa is representative of the Buddha (Urban Development Institute
Foundation, 2004, p. 57). Besides, Lanna women in the past did not use underwear and
did not have sanitary napkins to use for their menstruation. During their menstrual
period, women usually do not go to the temple because they do not want to create
emotional or spiritual conflicts within. They know that the real reason for wanting to
enter the temple comes from the internal desire to eliminate their passions. Ultimately,
women choose not to enter the Lanna Stupa during this particular time due to personal
reasons and not because of women's oppression within Lanna culture. Thus, the
prohibition of women from entering Lanna Stupa came from both Buddhist's beliefs
and Brahman's beliefs (Urban Development Institute Foundation, 2004, pp. 58-59).
According to Kulavir Prapapompipat's research "An Analytical Study of Belief
of Sexuality and Prathat in Lanna Thai Buddhism" (2005), Lanna society is a society
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that believes in Buddhism, Animism, Brahmanism and Black Magic. These beliefs also
affect sexuality. The Lanna people also believe in the Brahmanism idea that fears
women's menstruation because they believe that women's menstruation can destroy the
powers of sacred objects and black magic powers. During the Haripunchai period, the
noble Wilangka failed to shoot an arrow to Haripunchai because Her Majesty
Jammathaeweewong used women's menstrual blood to eliminate the noble Wilangka's
magic spell. Thus, beliefs about women's menstruation are perpetuated in Lanna
culture. These beliefs also cast women in negative lights as they are seen overall as
impure, and the disgust that is linked to the beliefs about Khued. Khued is the Lanna
culture's restrictions for women. This belief became the tradition that women are
prohibited from entering sacred places such as Lanna Stupa and Buddha's relics due to
the supposed impurity of women (Kulavir, 2005, pp. 39-42).
3.2.7 The Discussion of Women and Lanna Stopa

From June to August 2004, Mrs. Rabiebrat Pongpanit, a female Senator, went to
worship Doi Suthep Stupa and Doi Suthep Stupa in the northern part of Thailand.
There, she saw the sign that proclaimed "lady no entry". She claimed that it was in
opposition to women's rights and that it was unfair to prohibit,only women. Then, she
took this point to the meeting with the Secretariat Senate of Thailand. In the meeting, all
of committee agreed with Mrs. Rabiebrat. She tried to erase this weak point for Thai
women by requesting for the National Buddhism Bureau to verify it. The chairman of
committee then sent a letter of complaint to the National Buddhism Bureau about the
weak point of prohibiting women to go into the Pagoda that Lanna Stupa or Buddha's
relics were buried, on June, 21,2004 (Urban Development Institute Foundation, 2004, p.
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12). There have been two major public occurrences of the discussion of the case of
Women and Lanna Stupa as follows:
First, the talk show "Teung Luk Teung Kon" of Bangkok's Channel 9 on July 5,
2004, with Mr. Sorayuth Suthadsanajinda as Master of Ceremonies. There were four
guests on this talk show: Mrs. Rabiebrat Pongpanit, female Senator in that period, Mrs.
Arom Meechai, an expert on women and children, Mr. Wanlop Namwongporm,
Chairman of public relations at Doi Suthep Stupa Temple, and Professor Manee
Payomyong, an expert on Lanna culture (Urban Development Institute Foundation,
2004, pp. 10-17).
Second, on July 26, 2004, a discussion at Thammasat University included the
Graduate Women's Studies Programs of Chiangmai University and Thammasat
University, the Women's Health Advocacy Foundation (WHAF) and the Foundation for
Women Law and Rural Development (FORWARD). There were four guest speakers:
Ajarn Chalatchai Ramitanon, the Graduate Women's Studies Programs of Chiangmai
University, Assoc. Prof. Dr. Suwanna Satha-anan, Philosophy Department of
Chulalongkom University, Assoc. Prof. Dr. Napapom Havanon, the Graduate School of
Srinakharinwirot University, and Assoc. Prof. Dr. Chalidapom Songsamphan, faculty of
Political Science, Thammasat University. This discussion had a full house of
participants including male monks, activists, academics; students and the press (The
Women's Health Advocacy Foundation, 2005, p. 12-15).
3.2.7.1 The Supporters of Tradition

Professor Manee Payomyong indicated that Thai traditions include beliefs that
many Thais in society have practiced and paid respect to for generations. He said that
Thai northern traditions related to the legend of Her Majesty Jammathaeweewong. In
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this legend, the noble Wilangka waged war with Her Majesty Jammathaeweewong, but
when he saw her, he fell in love with her and wanted to marry her. She then told him
that if he can throw the pike from his town to her town, at her palace, then she would
marry him. In actuality, she really did not want to marry him, so she took her simple
skirt that was contaminated with her menses, to form a hat for him. When he put on the
hat, his power was reduced and he could not throw the pike to her town. Thus, many
people in that time period believed that women's menses can reduce men's power.
Then, Lanna Stupa or Buddha's relics which is the holiness for many Thai people, that's
buried in the Pagoda such as Doi Suthep Pagoda, Haripoonchai Pagoda and Doi Tung
Pagoda, where women are forbidden to enter the Pagoda so as to protect the relics from
losing the power of the holiness. This has been the beliefs of the Lanna Culture in the
north of Thailand for a very long time. In the tradition of the Lanna culture, women
were taught by their parents not to go into the Pagoda. Thus, all Lanna women know
and understand the customs and traditions so they know how they should act or should
not act (Urban Development Institute Foundation, 2004, pp. 18-19).

Moreover,

Professor Manee stated that if we erased the word "lady" from the sign, it would
become "No entry", which would include both men and women. Then, it could affect
Thai society because nobody could go into the Pagoda to pay respect to Lanna Stupa
(Urban Development Institute Foundation, 2004, p. 23): Professor Manee concluded
that at last, in the Thai proverb "Kao Muang Ta Lieu Tong Lieu Ta Tam". We should
not complain about the beliefs of Lanna Culture of northern Thai people because it is a
specific culture. When the ancestors of Lanna Culture taught women not to go into the
Pagoda, women should follow the tradition, similar to us having the rights to do things
in our homes. Since each local society has its own unique culture, we should not violate
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their traditions. For old northern Thai women in menopause, they also cannot go into
the Pagoda to pay respect to their particular culture (Urban Development Institute
Foundation, 2004, p. 24).
Mr. Wanlop Namwongporm said Lanna Culture is a particular culture and it was
wrong to compare a particular culture with the Thai Constitution's Section 30 on the
equal rights of men and women. On the contrary, Lanna culture in northern Thailand is
still alive and exists deep in people's souls. Lanna Stupa is also the people's souls
because Lanna Stupa is representative of the Lord Buddha. Thus, since Lanna Stupa is
in the Pagoda, the Lord Buddha is also there. Chiang Mai is considered a cultural city
that is full of ancient remains that we should preserve for future generations. The Lanna
Culture was very graceful that we should practice it. For Doi Suthep Stupa, there are
many Thais who go to pay respect because of the faith that allows us to see the graceful
traditions of the Lanna Culture (Urban Development Institute Foundation, 2004, pp. 2024).

3.2. 7.2 The Opponents of Tradition
Mrs. Rabiebrat Pongpanit stated that Thailand is a democracy and Buddhism has
been in Thailand for a very long time, so why must the northern people prohibit only
women. However, if the northern people want to forbid women from going into the
Pagoda, at the minimum there should be a sign stating ''lady no entry" in the temple
(Urban Development Institute Foundation, 2004, p. 24). Mrs. Rabiebrat argued that
Thai traditions were good to admire because women still paid respect to men and allow
men to be the leaders, but it was unfair for women because there are many Thai Pagodas
where women could enter. Thai traditions could make us ignorant, and forbid all women
from going into the Pagoda to pay respect to Lanna Stupa, was violating women right in
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Section 30 of the Thai Constitution, which stated that women and men should have
equal rights (Urban Development Institute Foundation, 2004, p. 21). Therefore, women
are the same humans as men. All men must have mothers and women put on her simple
skirt, then men went out of women's simple skirts. We must consider the status of being
the same heredity. The word "Lady" from the sign "Lady no entry" should be removed
from the sign. It would become the words "No entry", and women would know that
they should not go into Lanna Stupa. On the other hand, Thai women can go into the
Nakomsrithamarat Pagoda and the Jomthong Pagoda. And why can't Thai women go
into some Lanna Stupas but not others? (Urban Development Institute Foundation,
2004, p. 24)
According to Mrs. Arom Meechai, scientific knowledge can prove that women's
menstruation cannot reduce men's power. Thus, it is not right to prohibit women from
going into the Pagoda. Adults should teach children to understand and believe in the
right things. Besides, there is no black magic in Buddhism because the Lord Buddha
stated that we should not believe in the thing that others tell us, but we should believe in
the things that we can see and practice by ourselves (Urban Development Institute
Foundation, 2004, pp. 20-21). Mrs. Arom said that Thai tradition is specific for a local
area, but we should teach the children right versus wrong, and what is suitable for
society. Women should have the right to go into the Pagoda because woman could not
stand on the holiness or Lanna Stupa because there was a Pagoda to cover it. It meant
that women were only to stand outside of Lanna Stupa. In the past times, we could not
prove things in scientific knowledge. Thus, we could only believe in traditions.
Nowadays, however, we can provide scientific proof and knowledge. Thus, we cannot
accept these traditions and customs so as to clearly answer the doubts on the point of
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Thai Women and Lanna Stupa. The conservation of tradition means that we teach our
children to believe in unreasonable things. In the case of a woman whose age was more
than 45 years and she does not have any more menses; did that old woman get to go into
the Pagoda? (Urban Development Institute Foundation, 2004, p. 23).
Ajarn Chalatchai Ramitanon's point of view, speaking of tradition is tied on
faiths and beliefs. Traditions are built in the past. When a new question about traditions
arises, the traditions cannot respond to people because people who believe in the
traditions only have one answer; which is that the traditions have been practiced since
the ancestors (The Women's Health Advocacy Foundation, 2005, p. 21). Thus,
scientific knowledge cannot be used to describe Buddhist knowledge similar to how
scientific knowledge explain that women's menstruation is natural and comes from the
production of women's hormones. It is a different truth from Buddhist knowledge. If
we took the different truth to dispute, it is not successful (The Women's Health
Advocacy Foundation, 2005, p. 77).
Assoc. Prof. Dr. Suwanna Satha-anan said traditions also include the reason,
and not only the faith in traditions. People have the right to ask questions plausibly.
People in each society should give the opportunity for others to argue with reason. If the
traditions of a society are not allowed to be questioned, the traditions will certainly
decline. However, in questioning any tradition, we must a.Sk with mercy. The Buddhists
should learn the history of Buddhism. In the past, Buddha had never criticized other
traditions such as most Brahmins in ancient time believed they had been from Brahma's
mouth as the Creator, but Buddha argued that everyone including Brahmins was born of
a human mother. So Buddha tried to guide a wider tradition. Monastic institutions
should learn from the example of Buddha that monastic institution should not only
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protect the tradition, but the monastic institution should also guide the tradition toward
Buddhist principle into universal meaning (The Women's Health Advocacy Foundation,
2005, pp. 28-31 ).
Assoc. Prof. Dr. Napapom Havanon said that the sign that prohibits women
from entering Lanna Stupa in the northern Thai temples not only indicates the
differences between women with men, but also explains the disparity between the sexes
and that man is superior to woman. Religion is about peace. The deprivation of sex is
not different from hunting for colonies that make one group be superior to the other
party. In solving this problem, we should promote people to respect the equality of
mankind. Education systems should be improved to support teaching people to refuse
to deprive others without reason. Lastly, if we cannot resolve this matter, it is not
necessary to enter the restricted area of the Buddha's relics. Entering into the Pagoda
would not make our lives any higher or lower (The Women's Health Advocacy
Foundation, 2005, pp. 34-39).
Assoc. Prof. Dr. Chalidapom Songsamphan stated that this is simply a gender
clash with multiculturalism that is cultural diversity. In society, there are several areas
of human's social life. There are lots of beliefs in many areas .. If we are not satisfied
with the belief, we can choose to move to another area. Complications will arise if we
try to impose consistency by applying the same principle~ to different regions. Certain
things would get women in trouble and we do not need to get into that area. Then, we
create our own alternative public. To be tolerant seems to be an important principle. We
must accept that there are several locations with several groups of people. Everyone
requires the recognition of other people in society (The Women's Health Advocacy
Foundation, 2005, pp. 44-48).
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Assoc. Prof. Dr. Krittiya Achavanichkul of Mahidol University's Institute for
Population and Social Research, concluded that most of Thai people in Thai society do
not allow some Thai people who have different opinions to ask questions. For example,
the question about why do women cannot enter the Pagoda to pay respect to Lanna
Stupa. The conflict is due to the underlying traditions and customs. When this question
is asked, it would get a very severe reaction. It would hurt Thai society if some Thai
people are not given the opportunity to ask questions. Thai people are knowledgeable
about Buddhism and its history, traditions, customs and beliefs. As such, there is no
explanation under Buddhism why women cannot be allowed to enter to the Pagoda, but
Thai people thought that it was just Thai tradition that prohibited women to go into the
Pagoda. This is an indication that each individual has different reason and explanation.
Some groups believe in traditions and customs. To the contrary, some groups might
think that traditions should be changed. Everyone's socialization is different with
different experiences and backgrounds. It is dependent on each person's critical thinking
to choose to believe or not to believe in anything (The Women's Health Advocacy
Foundation, 2005, pp. 87-89).
3.3 Analysis of Simone De Beauvoir's Concept of Women's Rights and the Case
Study of Thai Women and Lanna Stopa
The question to be analyzed is whether Thai women have the right to enter the
Pagoda in northern Thailand, in De Beauvoir's perspective. The analysis will be
accomplished with respects to De Beauvoir's books "The Ethics ofAmbiguity" and "The
Second Sex".
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3.3.1 De Beauvoir's Women's Rights in The Ethics of Ambiguity
3.3.1.1 Focus on Ethical Freedom

According to De Beauvoir's The Ethics of Ambiguity, De Beauvoir tried to
develop an existentialist ethics out of the ontological categories in Sartre's Being and
Nothingness. Even though human consciousness is being-for-itself (the being of free
and transcendent subjects), it vainly tries to tum itself into being-in-itself (the being of
objects, things trapped in their immanence). De Beauvoir called this doomed attempt to
synthesize the for-itself and the in-itself the "ambiguity" of human condition. Thus, she
tried to ground ethics in individual freedom, asserting, "To will oneself free is also to
will others free" (Borchert, 2006, p. 516).
Human beings are born into the world of others that each one depends on others
or called interdependence (Card, 2003, p.57). In case of Thai Women and Lanna Stupa,
De Beauvoir thinks in ethical freedom. As she said:
"to will oneself free have a positive and concrete meaning. If man wishes
to save his existence, as only he himself can do, his original spontaneity
must be raised to the height of moral freedom by taking itself as an end
through the disclosure of a particular content." (De Beauvoir, 1948, p.
32).
In De Beauvoir's perspective, women do not have the right to enter the Lanna
Stupa. De Beauvoir would agree with Mr. Wanlop Namwongporm as he argued against
Mrs. Rabiebrat Pongpanit that Lanna women have their own tradition. Each culture is
particular culture. It is not right to claim about women's right in Section 30 of the Thai
Constitution, which stated that women and men should have equal rights. Lanna people
have their own rights to keep their own tradition. De Beauvoir would think that Thai
women should believe in terms of ethical freedom to pay respect to the Lanna people.
As De Beauvoir said:
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"To will oneself free and to will that there be being are one and the same
choice, the choice that man makes of himself as a presence in the world."
(De Beauvoir, 1948, p. 70).
De Beauvoir's ethical freedom confirms relationship between ourselves, and to
the other, and to the world, and the nature of the situation we face. We need others to be
free so that we can be free ourselves (Arp, 2001, p. 151 ). Thus, in order to be genuinely
free, one needs others to be free as well. De Beauvoir's beliefs on women's rights was
not based on Universal Law or the Thai Constitution, but formed on her ideas of
existentialist ethics. De Beauvoir would disagree with Mrs. Rabiebrat's comment for
deleting the word "Lady" from the sign "Lady no entry". De Beauvoir would argue that
the Lanna people created these signs because they wanted to ban women from entering
the Lanna Stupa. It is the right of the Lanna people to establish that sign. De Beauvoir
would agree with Professor Manee that if we erased the word "lady" from the sign, it
becomes "No entry" which includes both men and women. Then, it could affect Thai
society because nobody could go into the Pagoda to pay respect to Lanna Stupa.
3.3.1.2 Caring for the Other's Freedom
De Beauvoir claimed that human freedom in the ambiguity that is human is
internal freedom but sometimes human is in a manner outside of their control and not of
their own choosing. De Beauvoir set limits to freedom in that humans must care for
others' freedom as well so that one's freedom is interdependent with others' freedom.
Although one is for oneself in the position of absolute subject, in the eyes of others one
is easily reduced to an object (Sandford, 2006, pp. 25). As De Beauvoir said:
"A freedom which is interested only in denying freedom must be denied.
And it is not true that the recognition of the freedom of others limits my
own freedom: to be free is not to have the power to do anything you like;
it is to be able to surpass the given toward an open future; the existence
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of others as a freedom defines my situation and is even the condition of
my own freedom." (De Beauvoir, 1948, p. 91)
Given the analysis, the conclusion would be that De Beauvoir's perspective
toward the case study of Thai Women and Lanna Stupa would be that women do not
have the right to enter to the Pagoda in northern Thailand, but women have the right to
enter other Pagodas that allow Thai women to enter to pay respect to the Lanna Stupa.
Similarly, as Mrs. Rabiebrat cited that Thai women can go into other Pagodas in order
to pay respect to Lanna Stupa, such as the Nakomsrithamarat Pagoda and the Jomthong
Pagoda. Additionally, De Beauvoir would agree with Assoc. Prof. Dr. Chalidapom
Songsamphan, indicated that there usually exist cultural diversities in the same society.
Since there could be wide ranging beliefs in different areas, one could choose to go to
another area one is not satisfied with the beliefs of a particular region. Thus, Thai
women could choose to go to a different Pagoda which allows women to enter and pay
respect to Lanna Stupa in the same way as men. Thus, De Beauvoir thinks in ethical
demand of to will other free. It means to recognize Lanna people as subjects as De
Beauvoir recognizes herself. De Beauvoir created ethical freedom by creating situations
in the world in which Lanna people will have the opportunity to exercise their
subjectivity.
For De Beauvoir, Thai women need to care for Lanna culture of Lanna people.
Lanna people pay respect to their traditional belief that women who are in the period,
should not come to close with Lanna Stupa that was buried in the Pagoda. She
emphasized on ethical freedom. De Beauvoir would choose to respect the Lanna
culture. Therefore, De Beauvoir would think that Thai women do not have the right to
go into the Pagoda to pay respect to Lanna Stupa because Thai women must be also
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care for Lanna people's rights. It is not wrong for Lanna people who want to keep their
traditional beliefs. Similar to De Beauvoir's thoughts on the fundamental ambiguity of
our social structure and ourselves is the concept of the social bond, separation and
connection (Simons, 2006, p. 7).
3.3.1.3 Not Exercising the Right to Enter the Pagoda
De Beauvoir mentioned that woman is like a child who does not realize their
own freedom because in many civilizations, they have to submit to the laws, gods,
customs, and truth created by .males. She said:
"Even today in western countries, among women who have not had in
their work an apprenticeship of freedom, there are still many who take
shelter in the shadow of men; they adopt without discussion the opinions
and values recognized by their husband or their lover, and that allows
them to develop childish qualities which are forbidden to adults because
they are based on a feeling irresponsibility." (De Beauvoir, 1948, p. 37)
De Beauvoir contended that the situation within which the individual finds
herself limits her ability for freedom. De Beauvoir gave the example of the slave and
the woman of the harem that their behavior is defined and can be judged only within
this given situation, and it is possible that in this situation, limited like every human
situation, they realize a perfect assertion of their freedom. But once there appears to be a
possibility of liberation, it is the resignation of freedom not to exploit the possibility, a
resignation that implies dishonesty and which is a positive fault (Scholz, 2000, p. 33).
In case of Thai Women and Lanna Stupa, De Beauvoir would agree with
Professor Manee Payomyong in stating that the Lanna people choose to believe in the
legend of Her Majesty Jammathaeweewong. If women enter the Pagoda, women would
experience bad events in their lives because they have violated the "Khued" or Lanna
belief to protect women and not become evil. The Lanna people have had this tradition

Chapter III: Feminism in The Buddhist Context of Thailand and The Case Study of
Thai women and Lanna Stupa

68

for a very long time. When mothers tell their daughters not to enter the Pagoda, they
would not enter that Pagoda because they believe in their mothers' teaching (Urban
Development Institute Foundation, 2004, p. 19). Given De Beauvoir's perspectives on
women's rights, she would agree with Lanna women in not entering the Pagoda to pay
respect to the Lanna Stupa because the women strongly believe in this tradition and they
also believe in "Khued", the evil that all women should not violate. Lanna women do
not want to be wicked people in their society. Thus, Thai women should comply with
local traditions and not to use their right to enter the Pagoda.
3.3.2 De Beauvoir's Women's Rights in The Second Sex
3.3.2.1 De Beauvoir's Women's Rights on Situated Freedom
In De Beauvoir's The Second Sex, men easily identify their bodies with freedom
and transcendence and men feel that women should be led, almost inevitably, to identify
their own bodies with immanence (Scarth, 2004, p.8). De Beauvoir said:
"One is not born, but rather becomes, a woman. No biological,
psychological, or economic fate determines the figure that the human
female presents in society; it is civilization as a whole that produces this
creature, intermediate between male and eunuch, which is described as
feminine." (De Beauvoir, 1997, p. 295)
De Beauvoir indicated: "the body of woman is not a thing, it is a situation" (De
Beauvoir, 1997, p. 66). She meant that a woman's consciousness is situated on the
particular body that woman is which makes her a conscious being of who she is. On the
contrary, as a woman exists, she is not what she is. As Ursula Tidd stated that De
Beauvoir adapted existentialism's notion of "existence precedes essence" to the ways in
which gender identity is experienced (Tidd, 2004, p.51 ). Thus, De Beauvoir believes in
lived experienced. Women learn to be masculine and feminine through different social

Chapter III: Feminism in The Buddhist Context of Thailand and The Case Study of
Thai women and Lanna Stupa

69
expectations imposed on them by family and peers because individual behaviors depend
on the learning process in socialization and culture. De Beauvoir wrote:
"In woman, on the contrary, there is from the beginning a conflict
between her autonomous existence and her objective self, her 'being-theother'; she is taught that to please she must try to please, she must make
herself object; she should therefore renounce her autonomy. She is
treated like a live doll and is refused liberty. Thus a vicious circle is
formed; for the less she exercises her freedom to understand, to grasp
and discover the world about her, the less resources will she find within
herself, the less will she dare to affirm herself as subject." (De Beauvoir,
1997,p.308)
In case of Thai Women and Lanna Stupa, as De Beauvoir's famous
proclamation that "One is not born, but becomes a woman." Being Thai woman is not
biologically determined, but it is through the process of socialization that creates a
culture of Thai women in both the body and the soul as young girls grow up dependent
on their community traditions. Through this process of socialization in the Patriarchy,
Thai women learned to live in the status of the "other". De Beauvoir claims that the
situation limits women's ability for freedom. Situated freedom means that freedom is
socially mediated (Scholz, 1992, p. 33). Lanna women's low social status is due to the
influence of the Indian's Dharmasastra Law which restricted women's rights, roles,
freedom and status. Indian's Dharmasastra Law cites that women have no right to
freedom. This law has been influenced by Indian culture. It reflects the culture that is
related to patriarchy that can be also seen in Lanna society. In this case, women's
gender identities are experienced as one aspect of Lanna culture. Women's
embodiments have been pre-defined by Lanna society such that if a person is homed a
woman, she does not have the right to enter to the Pagoda in northern Thailand. Thus,
De Beauvoir would agree with Professor Manee Payomyong. Lanna culture is a specific
culture that the ancestors of Lanna Culture taught women not to go into the Pagoda,
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women follow this tradition from generation to generation. De Beauvoir's situated
freedom is depicted in the freedom of women in Lanna culture. It is a situation where
the women in Lanna culture lack the rights to enter the Pagoda. De Beauvoir would feel
that women do not have the rights to go into the Pagoda to pay respect to the Buddha.
Sonia Kruks stated in his article "Simone de Beauvoir: Teaching Sartre About

Freedom":
"Beauvoir is trying to describe human existence as a synthesis of
freedom and constraint, of consciousness and materiality, which finally,
is impossible within the framework of Sartrean Ontology. It is, however,
possible-and indeed clarified-within the framework of Merleau-Ponty's
ontology. It is possible that Beauvoir herself realized this. For, as we
saw, not only was she very familiar with Merleau-Ponty's work, but she
also quite explicitly drew on his notion that "the body is generality" in
trying to establish the generality of woman's situation of oppression."
(Kruks, 1995,p. 88)
Furthermore, Sonia Kruks insisted that there can be no effective individual
freedom in the face of oppression, and oppressive situations must be changed
collectively for freedom to be possible (Kruks, 1995, p. 90). Sally J. Scholz wrote: "The
key to understanding De Beauvoir's analysis of woman's situation is that the individual
is a human being first. Society, with all of its myth-making tools, constructs woman out
of raw human potential by limiting her freedom and she responds often with
resignation. This process begins not with the differentiation of sexes but with the
assignment of genders." (Scholz, 1992, p. 58) Thus, women cannot use their rights to
enter the Pagoda in the Lanna region because the Lanna people ban all women by
putting up signs indicating "Lady no entry" in front of the Pagoda. De Beauvoir's
women's rights depend on situated freedom, which is seen in Lanna Culture.
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3.3.2.2 The Mystification of Women's Bodily Functions in Order to Limit
Women's Rights
According to De Beauvoir's Concept of Myth, Beauvoir mentioned that men
had made women the "other" in society by putting a false mystery around them. The
idea of the "other" has arisen since ancient Greek times when man asserted himself as
subject and free being. Then, "otherness" is the same thing as negation and evil (De
Beauvoir, 1997, p. 111 ). As she says:
"Appearing as the Other, woman appears at the same time as an
abundance of being in contrast to that existence the nothingness of which
man senses in himself; the Other, being regarded as the object in the eyes
of the subject, is regarded as en soi; therefore as a being. In woman is
incarnated in positive form the lack that the existent carries in his heart,
and it is in seeking to be made whole through her that man hopes to
attain self-realization." (De Beauvoir, 1997, p. 173)
Men use myths to try to maintain dominance over women. In other words, man
created his own term as the essential term while woman is seen as inessential. That
means that man is the substance of the human which means that something exists
independently of anything else (De Beauvoir, 1997, p. 173).
In the case of Thai Women and Lanna Stupa, De Beauvoir would believe that
the myth of Lanna women is a menstrual belief because women,are seen as unclean and
should not go near the Lanna Stupa as the power of menstruations could harm men's
power. Lanna people are influenced by the teachings of-Brahmanism, which believes
that menstruating women are impure and those who professionally handle garments
stained by menstrual blood are permanently impure. As De Beauvoir said:
"The blood, indeed, does not make woman impure; it is rather a sign of
her impurity. It concern generation, it flows from the parts where the
foetus develops. Through menstrual blood is expressed the horror
inspired in man by woman's fecundity." (De Beauvoir, 1997, p. 182)
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Also, Lanna people believe in the legend of Her Majesty Jammathaeweewong
who sabotaged the helmets of the enemy with menstrual blood. Lanna people hold the
belief that women's menstruation can reduce men's power and also believe this myth,
so they restrict women's right in order to protect Lanna Stupa. The Myth of Women
Unclean is the main factor to limit women's right to go into the Pagoda to pay respect to
Lanna Stupa in northern Thailand. Thus, the uncleanness of women due to their
menstruation is a long standing myth and tradition that has been part of the Lanna
culture for more than 600 years. This long-standing belief is an important factor in the
prohibition of women entering the Pagoda. As Kulavir Prapapornpipat mentioned in
her research "An Analytical Study of Belief of Sexuality and Prathat in Lanna Thai
Buddhism" (2005), the myth of women's menstruation can destroy the powers of sacred
objects and black magic powers. These beliefs also cast women in negative lights as
they are seen overall as impure, and the disgust that is linked to the beliefs about Khued.
Khued is the Lanna culture's restrictions for women. This belief became the tradition
that women are prohibited from entering sacred places such as Lanna Stupa and
Buddha's relics due to the supposed impurity of women (Kulavir, 2005, pp. 39-42).
De Beauvoir would feel that Thai women do not have ,the right to go into the
Pagoda in northern Thailand because Lanna people believe in the myth of women being
unclean, which became the tradition of women not being allowed to enter. Lanna people
learned this tradition from their Lanna ancestors and Thai women from other parts of
Thailand also practice this tradition.
"For a great many women the roads to transcendence are blocked:
because they do nothing, they fail to make themselves anything. They
wonder indefinitely what they could have become which sets them to
asking about what they are." (De Beauvoir, 1997, p. 288)
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It can be said that women's menstruation is determined by the taboo of Lanna

society and women are the victim of their menstrual slavery. Therefore, De Beauvoir
explains the myth of femininity to consider women as objects or women are in the
position of the determined, and the determined as the other. On the other hand, men are
the subjects, they are the absolute. Thus, women cannot exercise their freedom because
they inherit the pre-given set of assumptions shaping on them (Kearney, 1994, pp. 412413).
3.3.2.3 The Social Taboo of Menstrual Blood in Limiting Women's Rights

As De Beauvoir explained the certain fact of women's biology, women are
weaker than men, and they have less muscular strength (De Beauvoir, 1997, p. 66). She
also wrote:
"Man's superior strength must have been of tremendous importance in
the age of the club and the wild beast. In any case, however strong the
women were, the bondage of reproduction was a terrible handicap in the
struggle against a hostile world. Pregnancy, childbirth, and menstruation
reduced their capacity for work and made them at times wholly
dependent upon the men for protection and food." (De Beauvoir, 1997,
pp. 93-94)
De Beauvoir also denied that women are not determined by pure biology, but
they are determined by situation (De Beauvoir, 1997, p. 66). For her, woman is a female
who acquires her own consciousness under circumstances dependent upon the society of
which she is a member, woman's life is relation to the world (De Beauvoir, 1997, p. 80).
According to the case study, De Beauvoir does not accept biological determinism that is
women's menstrual blood to limit women's right although she states that menstrual
blood represents the essence of femininity (De Beauvoir, 1997, p. 181 ). As she said:
"Biology is not enough to give an answer to the question that is before
us: why is woman the Other? ... Thus, we must view the fact of biology in
the light of an ontological, economic, social, and psychological context.

Chapter III: Feminism in The Buddhist Context of Thailand and The Case Study of
Thai women and Lanna Stupa

74
The enslavement of the female to the species and the limitations of her
various powers are extremely important facts." (De Beauvoir, 1997, p.
69)
In De Beauvoir's perspective, she rejected the idea of only one factor such as
biology, psychology or economic to justify women's situation (De Beauvoir, 1997, p.
91).

According to Dr. Supakwadee Amatayakul's dissertation, De Beauvoir's

biological facts that explain why woman is weaker than man become meaningful and
significant only when they are interpreted within the context of social and cultural
values that constitute woman's total situation (Supakwadee, 2003, p. 110). Overall,
menstrual blood has no significance until it is embedded in a Lanna context. Thus,
menstrual blood is not enough to explain why women are oppressed, but it is significant
in Lanna society. The significance goes back to Thailand's Haripoonchai period when
Lanna culture was influenced by the beliefs of Brahmanism. It is from Brahmanism's
beliefs that the power of menstruation can destroy the powers of sacred objects that
Lanna society prohibited women from entering Lanna Stupa. Thus, the prohibition is a
result of both Buddhist and Brahman beliefs. Lanna people think that biological trait
can determine the characteristic of Lanna culture. Sexuality is fixed (Kulavir, 2005, p.
37). Menstrual blood is not the criterion for allowing or not allowing women to enter
the Pagoda in another part of Thailand. As Mrs. Rabiebrat mentioned, women can enter
the Nakomsrithamarat Pagoda and the Jomthong Pagoda: Therefore, the Lanna people
integrated menstrual blood into Lanna women's situation, and it has been considered
with the totality of Lanna women's situation. As De Beauvoir mentioned:
"In our attempt to discover woman we shall not reject certain
contributions of biology, of psychoanalysis, and of historical
materialism; but we shall hold that the body, the sexual life, and the
resources of technology exist concretely for man only in so far as he
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grasps them in the total perspective of his existence." (De Beauvoir,
1997,p.91)
When women's menstrual blood become the deciding factor in limiting the right
of women to enter the Pagoda, all women do not have the right to enter the Pagoda
including menopausal women. As Professor Manee stated, menopausal women would
not enter to the Pagoda because they still pay respect to their tradition (Urban
Development Institute Foundation, 2004, p. 23). De Beauvoir's work would support for
this point as she mentioned in The Second Sex that old age can only be understood as a
whole: it is not solely a biological, but also a cultural fact. For post-menopausal women,
they are no longer regarded as a being with a sex (Tidd, 2004, p.103). Thus, De
Beauvoir felt that women in old age are represented as a cultural not a natural fact
(Tidd, 2004, p.112).
3.3.2.4 De Beauvoir's Independent Woman's Right on Collaboration

De Beauvoir on the limitation of women's liberty:
"But simply from the fact that liberty in woman is still abstract and
empty, she can exercise it only in revolt, which is the only road open to
those who have no opportunity of doing anything constructive. They
must reject the limitations of their situation and seek to open the road of
the future. Resignedness is only abdication and flight, there is no other
way out for woman than to work for her liberation." (De Beauvoir, 1997,
p. 639)
Women are just as capable as men of making ch<?ices, and thus can choose to
elevate themselves, moving beyond the "immanence" to "transcendence," a position in
which one takes responsibility for oneself and the world, and chooses one's freedom
(De Beauvoir, 1997, p. 638). Thus, to obtain more rights as independent Thai women,
they should avoid being motherhood and wives. The reason is that being motherhood
and wives will separate Thai women from the outside world. Besides, Thai women's

Chapter III: Feminism in The Buddhist Context of Thailand and The Case Study of
Thai women and Lanna Stupa
76

marriage lives will limit Thai women's freedom because Thai women are limited in
only their homes. Thai women's world is only husbands and children. Staying home
cannot make Thai women create themselves because Thai women are dependent on
their husbands (Varunee, 2002, p. 48). De Beauvoir mentioned that women who choose
to be independent women should refuse to be in the situation of marriage and
motherhood because this situation can bond women to be oppressed by men.
At any rate, the independent woman is only the individual struggle that is not
enough for women to get liberation. For the way of women to get liberation, social
transformation must be occurred together with individual's transformation (Scholz,
2000, p. 82). According to the case study, De Beauvoir felt that independent women
can choose to achieve a life of freedom, but it is private life. Just as Lanna people ban
all women to enter to the Pagoda, there are no exceptions to the Lanna tradition that
would allow independent women to enter.

Regardless of marital and motherhood

status, no women, no matter how independent, may enter the Pagoda. De Beauvoir's
writings also agree with Professor Manee's statement that all Lanna women are not
allowed in the Pagoda, including the Lanna menopausal women who although they no
longer menstruate, on the basis of respecting the tradition. Lanna menopausal women
understand the unique culture and they would not violate their own tradition (Urban
Development Institute Foundation, 2004, p. 24).
To be independent, Thai women do not need to have the right to get enter the
Pagoda to pay respect to Lanna Stupa because De Beauvoir's philosophy is that
independence is an individual struggle.

It is not enough to liberate all Thai women to

get equal right to enter to the Pagoda the same as men within Thai patriarchal society.
As De Beauvoir mentioned:
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"Thus the independent woman of today is torn between her professional
interests and the problems of her [family and] sexual life; it is difficult
for her to strike a balance between the two; if she does, it is at the price
of concessions, sacrifices, acrobatics, which require her to be in a
constant state of tension ... Whether the woman lives with her family or
is married, her family will rarely show the same respect for her work as
for a man's; they will impose duties and tasks on her and infringe on her
liberty. She herself is still profoundly affected by her bringing up,
respectful of the values affirmed by her elders, haunted by her dreams of
childhood and adolescence; she finds difficulty in reconciling the
heritage of her past with the interests of her future." (De Beauvoir, 1997,
p. 707)
Independent women such as working women and unmarried women may have
more rights than dependent women, but they are still not free in the big picture in
society. De Beauvoir defined the freedom of independent women is "Halfway
Freedom" as follows:
"The woman who is economically emancipated from man is not for all
that in a moral, social, and psychological situation identical with that of
man. The way she carries on her profession and her devotion to it depend
on the context supplied by the total pattern of her life. For when she
begins her adult life she does not have behind her the same past as does a
boy; she is not viewed by society in the same way; the universe presents
itself to her in a different perspective. The fact of being a woman today
poses peculiar problems for an independent human individual." (De
Beauvoir, 1997, p. 691)
De Beauvoir mentioned that the goal of women's liberation must have mutual
recognition of each other as free subject. Men must see women of equality in difference
(De Beauvoir, 1997, p. 740). In De Beauvoir's interview ~ith Susan J. Brison about The
Second Sex in 1976, she said:

"The point is not for women simply to take power out of men's hands,
since that wouldn't change anything about the world ... On this I
completely agree: women must master many, many things, but not in
order to seize power and to dominate others. I am certain, infact, that this
idea of domination is one of the features of the masculine universe that
must be totally destroyed, that we must look for reciprocity,
collaboration, etc." (Card, 2003, p. 190-191)
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For De Beauvoir's women to attain freedom to enter the Pagoda in northern
Thailand there must be social transformation in Lanna society. The change that allows
women to have the same rights as men based on their socialization would influence
women's liberty. De Beauvoir would want the collaboration of Lanna men to see
women as equal.
3.4 Concluding Remarks

According to Double Standard in Thai society since the ancient time, Thai men
have been still had more privileged than Thai women because Thai men are seen as the
leaders while Thai women are seen as the followers. Double Standard is the set of
principles permitting greater opportunities to one than to the other. Thus, the Double
Standard in Thai society relates the inequality between genders, including the status of
Thai women in the practice and hierarchy of Buddhism. For instance, Thai men can be
ordained to be Bhikku while Thai women cannot be ordained as Bhikkuni but they only
can be ordained as Mae Chi whose status is inferior to Bhikku (Amara, 2005, p. 216).
Buddhism was introduced into Thailand in the Sukhothai period. During
Thailand's Ayudhya period, Buddhist monks involved themselves with the study of the
Vedas, often at the expense of Buddhist study. Then, Brahmanical beliefs were
absorbed into Thai religion and culture during this time (Chatsuman, 2002, p.20). The
merging of Brahmanism in Thai Buddhism brought back women's suppression into
Thai society (Bhikkhuni Dharnmananda, 2004, p.52). As already mentioned, the Lanna
people accepted Brahmanical ideas about women because Lanna people believed that
the Buddha's relics contained in the Pagoda are sacred. They believe that the Buddha's
relics can be harmed by women's menstruation when they wear the traditional Thai
skirts and come close to it. Thus, women are not allowed to stand astride the sacred
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object. Lanna ancestors have embraced this belief and have passed it on from one
generation to the next. It has since become a tradition of the Lanna people. This
tradition does not come from the teachings of Buddhism, but rather from the beliefs of
Brahmanism.
According to Buddhist teachings, the Buddha admitted that women were as
capable as men of leading a contemplative life and entering the path of liberation
(Sulak, 2002, p. 2). Human beings' actions define human beings' worth rather than birth
into particular caste (Chatsuman, 2002, p.20). For Brahmanic orthodoxy insisted on
believing and accepting their tradition and authority as the only Truth without question.
On the contrary, in Buddhism emphasis is laid on seeing, knowing, understanding, and
not on faith, or belief. The moment people see, the question of belief disappears
(Rahula, 1959, pp. 8-9).
The analysis utilized De Beauvoir's concepts of women's rights and applied
them to the case study of Thai Women and the Lanna Stupa. One aspect of De Beauvoir
beliefs is that women's rights are limited by social construction which is exemplified in
this case by the strongly traditional Lanna culture of northern Thailand. De Beauvoir
saw that women are seen as "other" while men are seen as subjt;.ct. From De Beauvoir's
perspective, women do not have the right to enter the Pagoda in northern Thailand
because of the gender inequality that exists in Lanna culture. The culture views
women's bodies as limiting factors and uses this to limit women's freedom. This, the
researcher thinks, is the same as having a Double Standard that has certain things that
are permissible for men, but not for women. In addition, De Beauvoir's existential
philosophy of women's freedom would have her will herself free while she wills others
free as well. Therefore, Thai women do not have the right to go into the Pagoda to pay
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respect to Lanna Stupa in northern Thailand because Thai women must be also care for
Lanna women's freedom as the Lanna people choose to keep their own traditional
culture.
In addition, De Beauvoir believed that women are determined by social
construction. Lanna women, as such, are cultivated from their ancestors to not enter the
Pagoda that has Lanna Stupa buried inside. Thus, Lanna women know by themselves
not to enter the Pagoda. For Thai women in other parts of Thailand, they should respect
the Lanna tradition and Lanna women and do the same as the Lanna women. This
means that all Thai women must accept the cultural determinism in Lanna society; and
in doing so, all Thai women do not have the right to enter the Pagoda in northern
Thailand. Therefore, De Beauvoir accepted that women in the perspective of Lanna
culture are still oppressed and the traditional beliefs of the Lanna people do not allow
Thai women to go into the Pagoda to pay respect to Lanna Stupa in northern Thailand.
Although there were two main debates about the issue of Thai Women and Lanna Stupa
from many scholars, all women are not free to enter the Pagoda in northern Thailand
because the Lanna people have insisted on preserving their own traditions and culture
which have existed for more than six hundred years.

CHAPTER IV
CRITICAL ANALYSIS OF SIMONE DE BEAUVOIR'S WOMEN'S FREEDOM
IN EXISTENTIAL FEMINISM AND
THE CASE STUDY OF THAI WOMEN AND LANNA STUPA

4.1 The Analysis of the Argument for Simone de Beauvoir's Concept of Women's
Freedom
The researcher critically assessed Simone de Beauvoir's feminism and women's
freedom based on her books The Ethics of Ambiguity and The Second Sex. Simone de
Beauvoir was a feminist philosopher of the twentieth century whose work was
complemented by her lifelong association with Jean-Paul Sartre. Sartre and De
Beauvoir connected the ideas of existential philosophy, focused on human existence,
choice and individual responsibility (Kamber, 2006, pp. 4-5).
4.1.1 Simone de Beauvoir's Concept of Women's Freedom being Ethical
Freedom
Sonia Kruks's article "Simone de Beauvoir: Teaching Sartre About Freedom"
analyzed De Beauvoir and disagreed with Sartre over the notion that freedom predates
the writing of Being and Nothingness. De Beauvoir argued against Sartre's freedom in
her book Pyrrhus et Cineas which began while Being and Nothingness was in press
(Kruks, 1995, p. 82). Later, she reiterated in her book The Ethics of Ambiguity that
Sonia Kruks had written:
"She suggested that there might be situations of oppression in which
freedom, such as Sartre describes it in Being and Nothingness, ceases to
be possible. Freedom, she suggested, are not self-sufficient but
interdependent." (Kruks, 1995, p. 83).
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Furthermore, Kruks challenged De Beauvoir on the idea that the relations of
otherness are conflicting relations between two equal freedoms as Kruks implied that
there are degrees, or gradations of freedom, and that social situations modify freedom
itself and not merely its facticity or exteriority. Kruks concluded that De Beauvoir's
human freedom that is much closer to Merleau-Ponty's than to Sartre's (Kruks, 1995, p.
84).
According to Kristana Arp's book The Bonds of Freedom: Simone de Beauvoir's

Existentialist Ethics, De Beauvoir extended existentialist conceptions of freedom by
demonstrating the operation of a moral freedom. In order to explain how human can
reach toward freedom, De Beauvoir posit two different levels of freedom "natural
freedom or ontological freedom" and "moral freedom". Human beings are ontologically
free whether they want to be free or not, and then human freedom should be
transformed from ontological freedom to moral freedom. De Beauvoir rose to the level
of moral freedom as she proclaimed "To will oneself free is also to will others free." In
order to fulfill her freedom, it requires the others who open the future to her. Therefore,
De Beauvoir's moral freedom is the freedom to engage oneself in the world with others.
Moral freedom creates more opportunity for action for oneself and others that is the
connection between our moral freedoms and other's moral freedom (Arp, 2001, pp. 6769). To further clarify "Willing Others Free'', Kristana Arp 'pointed out:
"One cannot attain moral freedom unless one is engaged with
other humans who seek moral freedom as well with others who
seek to fulfill their existence as a lack of being by throwing,
themselves into the future by means of their plans and projects
thereby giving meaning to their acts and mine. Therefore, in order
to realize one's own moral freedom, one must insure somehow
that others can realize the full dimension of their existence as free
human beings." (Arp, 2001, pp. 72-73)
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Arp also agreed that De Beauvoir's moral freedom is different from Sartre's
freedom in his book Being and Nothingness.
"De Beauvoir stresses the dark, submerged links between the
nonconscious and the conscious more than he does. Sartre says
that in-itself and the for-itself are regions without communication,
whereas for her: 'Man is still part of the world of which he is a
consciousness." (Arp, 2001, p. 52)
De Beauvoir felt that the realm of non-conscious being has more power over
conscious being, which is not the case for Sartre (Arp, 2001, p. 54). In The Ethics of
Ambiguity, De Beauvoir did not conceive the freedom as a value, but as an end. She

rather conceived freedom as a state or condition; ontological freedom as the state of all
human have while moral freedom as the state realized by only a few that the ethical
person try to achieve this state (Arp, 2001, p. 91).
Barbara S. Andrew stated that De Beauvoir's concept of freedom in The Ethics
of Ambiguity was relational because everyone could not escape both of their own

freedom and the others' freedom. We were each both subject and object, both of free
and acted. Andrew agreed with De Beauvoir to emphasize on the reciprocity. Thus, we
must work for universal liberation (Card, 2003, pp. 35-36). Besides, Andrew developed
De Beauvoir's ethical freedom, reciprocity in The Ethics of A17Jbiguity, by developing
mutual recognition of ethical freedom and care ethic. Andrew stated that De Beauvoir's
moral theory is similar with many aspects of care ethics "(Andrew, 1998, p. 290). De
Beauvoir saw the self as indissolubly linked to others as one needs another's recognition
to be free. De Beauvoir's ethical theory links of the self-in-relation is the fundamental
idea of subjectivity for care ethics. De Beauvoir's principle of recognizing others and
acting with them has freedom as goal, similar to moral recognition of another in care
ethics because of focusing on maintaining relationships (Arp, 2001, pp. 292-293).
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Sara Cohen Shabot and Yaki Menschenfreund also agreed with De Beauvoir's
concept of moral freedom in The Ethics of Ambiguity, moral freedom is a necessary
element for achieving authentic subjectivity. Being moral is recognizing ourselves and
others as ambiguous and as free subjects and this is the meaning of being authentic.
Shabot and Menschenfreund stated that the elements of morality, freedom and
authenticity are interdependent in De Beauvoir's thinking. In addition, they agreed with
De Beauvoir that we and others exist in both of immanence and transcendence. It means
that we not only see ourselves as free subjectivities projected to the future, but also as
imbedded with otherness. Therefore, Shabot and Menschenfreund agreed with De
Beauvoir that we have to be authentic moral human beings that realize in the
importance of our freedom and other's freedom (Shabot & Menschenfreund, 2008, pp.
153-154).
4.1.2 Simone de Beauvoir's Concept of Women's Freedom is Limited by
Women's Situations

In The Second Sex, De Beauvoir rejected biological determinism between male
and female or in the eternal feminine, in the feminine's essence. She rejects it because
she sees human as dynamic, engaged in struggles towards freesfom, another is because
she fears that accepting women's essences will let women to be oppressed which this
idea is unacceptable for existential freedom (Kearney, 1994, p. 413).
Kristana Arp agreed with De Beauvoir that female biological functions like
pregnancy, lactation, menstruation have significance for female bodily experience but it
should not be manifested in biological structures. The passivity of the female body is
social construction (Simons, 1995, p. 162). Women cannot choose the society they are
acculturated within. In historical times, women's cultures have always been patriarchal
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where women were relegated to the status of the "other" by different means, including
the objectification of their bodies. Women are to become alienated in their bodies
because it has been alienated from them by this culture. The process could not occur
without the mediation of culture. As De Beauvoir said, "One is not born, but rather
becomes a woman" (Simons, 1995, p. 173).

De Beauvoir also assigned woman's

existence as immanence by masculine culture and women can choose to accept these
existences or women are imposed into it (Arp, 2001, p. 139). According to Barbara S.
Andrew, women's freedom is the most important theme of The Second Sex. Social
situation moderates women's freedom because women's and economic situation make
them have less freedom than men's situation (Card, 2003, p. 39). Women's freedom get
influence from the situation of femininity that shapes the things women know about the
world, the ways in which women think about ourselves, the ways in which women
relate to others and so on. Therefore, De Beauvoir's concept of women's freedom is
linked with both of women's situations in The Second Sex and De Beauvoir's idea of
ambiguity in The Ethics of Ambiguity; we are both subject and object (Card, 2003, p.
41).
Sonia Kruks agreed with the concept of De Beauvoir's women's freedom in The

Ethics of Ambiguity and The Second Sex that women's freedom is the interdependence
of other free subjects. Women's freedom must depend ori other's freedom. In addition,
women's freedom is limited by women's situation that imposed the oppressive situation
of otherness toward them. Women's situation came from the set of social institutions
that function as a real limit on women's freedom (Fallaize, 1998, pp. 62-64). Therefore,
the existences of independent women are shaped by their own project, the practices,
institutions and values of their world where they are born. Women's oppression came
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from socially instituted, and the way to overcome it requires both of social and
individual transformation (Simons, 1995, p. 90).
Bonnie Mann also analyzed De Beauvoir's woman's point of view in The
Second Sex, and concluded that women's situations and men's situations are

interdependent. Both men's world and women's worlds need each other for relation and
movement. There is a feminine relation to the masculine world of transcendence that
constitutes a world of its own, and a masculine relation to the world of immanence that
constitutes its own world as well (Mann, 2008, pp. 140-141). Therefore, De Beauvoir's
women's freedom is interdependent with situations, both women's situations and men's
situations.
4.1.3 Simone de Beauvoir's Concept of Women's Freedom is to Choose to
be Independent Women

For De Beauvoir, in order to achieve freedom, women must choose to be
independent women or as free subjects; avoid getting married, never having children,
and escaping from the trap of the home and family. Married women would be limited to
staying home and their worlds would only be their husbands and their children. When
married women are limited to staying home, married women c;annot be free to create
themselves. Moreover, married women must depend on men and be submissive to men
as well (V arunee, 2002, pp. 48-51 ). Elisabeth Badinter agreed with De Beauvoir for the
point of avoiding motherhood, and she paid tribute to De Beauvoir's The Second Sex by
questioning the validity of the concept of maternal instinct. Badinter published L'Amour
en Plus in 1980, which provided a history of maternal devotion in France from the

sixteenth century that maternal love was not an innate quality of women. Badinter
challenged the existence of maternal instincts by arguing that it is societal expectations
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rather than maternal instincts that determine women to take responsibilities for their
children (Wenzel, 1986, p. 88).
Rosemarie Tong agreed with De Beauvoir that the role of wife and mother, in
De Beauvoir's estimation, block women's freedom and marriage enslaves women as
women pay for their happiness with their freedom (Tong, 1989, p. 207). Women could
escape the trap of femininity by assuming the role of the career or professional women
whose happiness does not depend on the ability to please a specific man and/or his
children (Tong, 1989, p. 208). Similar to Carol Ascher' book Simone de Beauvoir A Life
of Freedom, De Beauvoir's women in The Second Sex can choose to be free even
though women are in the situations of constraint. Ascher gave the example of
De Beauvoir, who dared to move out of the situation of marriage and motherhood.
De Beauvoir chose her own life by having the long relationship with her male friend
instead of choosing to get married. Ascher stated that we have to dare to extend
De Beauvoir's message about freedom. Thus, women are free to choose to work with
others to change their world within their constraints (Ascher, 1981, pp. 220-221 ).
As already mentioned, Bonnie Mann agreed with De Beauvoir that women
should not live in relative beings to men and women should not,accept to be "other" as
men wants women to be. De Beauvoir's woman's point of view wants women to choose
to live in privileges and opportunities as men traditionally enjoy, that way is women
must choose to be economic independence. Therefore, De Beauvoir's woman's point of
view is neither masculinist, nor traditionally feminine but feminist because De Beauvoir
disagreed with the situation of women, women had to live as a relative beings to men,
and De Beauvoir tried to protest this situation throughout The Second Sex (Mann, 2008,
pp. 144-146).
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4.2 The Argument Against Simone de Beauvoir's Concept of Women's Rights and
the Case Study of Thai Women and Lanna Stopa
In this paper, the researcher will criticize De Beauvoir's concept of women's
rights as it relates to the case of Thai women and Lanna Stupa in which Thai women are
prohibited from going into Lanna Stupa in the northern part of Thailand. If we consider
De Beauvoir's concept of women's rights, we would see that women in De Beauvoir's
perspective do not have the right to enter the Pagoda because Thai women are
determined by particular standards, social values and cultures.
4.2.1 De Beauvoir's Concept of Women's Rights is not intertwined with
Lanna people's Rights
According to De Beauvoir's The Ethics ofAmbiguity, women's freedom is in the
concept of ethical freedom. Her freedom is relational to other freedom. In order to be
free, one needs others to recognize her freedom that we should be concerned about other
people's freedom. The level of ethical freedom is the connection between our freedom
and the freedom of others that means each individual person's freedom is to depend on
the freedom of others. Thus, the me-others relationship is not reduced as the subjectobject relationship (Andrew, 1998, pp. 291). The researcher disagrees with De Beauvoir
on the point that our freedom is interdependent with others' freedom. De Beauvoir did
not try to say about ontological freedom, but she tried to emphasize social freedom.
According to Sartre, ontology studied "the structures of being of the existent taken as a
totality"; it described the conditions under which there may be a world and human
reality (Sartre, 1956, p. xliii). Sartre described the ontological proof that consciousness
is the consciousness of something. It means that transcendence is the constitutive
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structure of consciousness, and that consciousness emerges supported by a being which
is not itself (Oaklander, 1992, p. 293).
The researcher agrees with Sartre's ontology for human beings and existence
precedes essence. According to Sartre, man must exist firstly in this world so as to
encounter himself, then surge up in the world and define himself afterwards. Sartre
stated that "Man is nothing else but that which he makes of himself' (Sartre, 1956).
Sartre described existentialism as being about human existence. Humans exist prior to
essence, which is generally taken to mean that there is no pre-defined essence to
humanity except that which we make for ourselves. Humans are free to act, to choose,
and to project meaningful goals. The basic point is that man makes himself what he is
through his free choices, rather than being what he is (having an essence) prior to his
existence (Sartre, 2001, p. 9). For Sartre's ontology in his book Being and Nothingness,
human reality consists of two modes of existence: of being and of nothingness. The
human being exists both as an in-itself, which is an object or thing; and as a for-itself,
which is a consciousness. Sartre separated the two concepts of being, so he separated
man and the objects of the world. Thus, he saw a human being as a conscious being or
being-for-itself (Craig, 1998, p. 475). Sartre explained his conception of consciousness
as empty or as nothingness as follows:
"We perceived then that Nothingness can be conceived neither outside of
being, nor as a complementary, abstract notion, nor as an infinite milieu
where being is suspended. Nothingness must be given at the heart of
Being ... Nothingness is not, Nothingness 'is made-to-be'." (Sartre, 1956,
pp. 56-57)
Sartre meant that human existence is in nothingness or the situation of emptiness
in which humans will be free from past events. Therefore, Sartre considered "Being-foritself' as absolute freedom or for-itself and freedom. The reason is that man is free that
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he can question himself and the world, and that he can be wrestled away from himself
and from the world (Lafarge, 1970, p. 51 ). On human freedom and essence, Sartre
wrote:
"Human freedom precedes essence in man and makes it possible; the
essence of the human being is suspended in his freedom. What we call
freedom is impossible to distinguish from the being of 'human reality'.
Man does not exist first in order to be free subsequently; there is no
difference between the being of man and his being-free." (Sartre, 1956,
p. 59)
As for the case study of Thai women and the Lanna Stupa, Sartre's concept of
ontological freedom would argue that women's existences precede their essence.
Furthermore, Sartre rejected all forms of determinism. Sartre would say that Thai
women have the absolute freedom to enter to the Pagoda all of the time. As Sartre
claimed that to be human is to be free, so man cannot be sometimes slave and
sometimes free; he is wholly and forever free or he is not free at all (Sartre, 1956, p.
569). Sartre would agree with Mrs. Rabiebrat to argue that men and women have equal
rights in Section 30 of the Thai Constitution. To ban all women was unfair for women
because there are many Thai Pagodas where women could enter. Besides, the tradition
"women not allowed" was violating women right in Section 30 of the Thai Constitution,
which stated that women and men should have equal rights. Sartre disagreed with De
Beauvoir's acceptance of both ontological freedom and ethical freedom as Sartre argued
that De Beauvoir's women's rights are limited by social determinism or Lanna culture.
Thai women can enter to the Pagoda in another part of Thailand except the Pagoda in
the Lanna Kingdom. This scenario cannot exist in Sartre's view because women cannot
be sometimes slave and sometimes free. Women are wholly and forever free or they are
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not free at all. Given Sartre's perspective, women are free from everything, including
the conditions of the Lanna culture.
In Sartre's freedom concept, the pattern of bad faith is a mean of distraction
between facticity (what we are) and transcendence (what we are not) (Sartre, 1956, pp.
96-97). "We can see the use which bad faith can make of these judgments which all
aim at establishing that I am not what I am." (Sartre, 1956, p. 99)
Sartre's perspective is that women are in bad faith.

Freedom consists of

women's nothingness, and women's nothingness consists of their containment within
themselves which is a contradiction. The contradiction of women's existences in their
freedom consists of women not being what they are and being what they are not (Sartre,
1956, p. 99).
According to Sartre, women are thrown into the facticity of the "for-itself."
Although the "for-itself' is free, it does not mean that it is its own foundation. If it were
its own foundation, then freedom would decide its own freedom and its own existence.
This would suppose the "for-itself' confronted with the choice of itself as free or as not
free and, in tum, merely refer us to an original freedom whereby this choice could be
made. Thus, the freedom of the "for-itself' is a given (Sartre, 1956, p. 623). The
freedom of women is given in a world of givens. But at the same time, in the world of
givens, the situations of women do not limit freedom. Iri other words, we are always
beings "in situation," but the facticity that forms any situation for women remains
indeterminable while we are engaged in it. Thus, Sartre stated that women are always
"more" than their situation and form the ontological foundation of women's freedom
(Sartre, 1956, p. 624).
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Thus, Sartre did not share De Beauvoir's views of women's situations. Ursula
Tidd wrote:
"Situation is a key concept in Beauvoir's thought and needs to be
understood as a philosophical term rather than in its more familiar sense
of 'context'. In Beauvoir's thought, 'situation' refers to how a human
being as an individual consciousness is engaged in the world with regard
to other people, to time, to space and to other products of his/her
facticity." (Tidd, 2004, p. 30)
De Beauvoir focused on the importance of the "situation'', which is unlike
Sartre in Being and Nothingness, who was ethical rather than ontological (Tidd, 2004, p.
30). For Sartre, the facticity of freedom meant the paradox of freedom. It lies in the fact
that women have freedom only in situations and that there exists the situation only
through women's freedom (Sartre, 1956, p. 629). Similarly, the thesis of Mr. Sakchai
Niruntawee "Development of The Problem of Freedom and Responsibility in Sartre 's
Philosophy" stated that Sartre's situation meant that we do not know how to choose the

choice if we do not have the situation because all facts are collected in the situation.
Human beings are part of the situation without meaning. There are five catagories of
freedom in situation: my place, my past, my environment, my fellowman and my death
(Sakchai, 1977, p. 28). Human beings have to accept their situations that human beings
are inescapable. However, the situation of human beings does not oppose human
freedom but the situation is the important factor to

l~ad

human beings to see the

freedom. So human beings are free in their own situation to create themselves (Sakchai,
1977, p. 44).
The researcher agrees with Sartre that Thai women are always free to choose in
every situation including of the situation of Lanna culture. When women see the sign
"Lady no entry" in front of the Pagoda in northern Thailand, they have to choose to
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either be brave or be cowardly. To be brave, women would walk into the Pagoda
although they see the sign. To be cowardly, women would stand in front of the Pagoda
and pay respect to the Lanna Stupa from outside (Lafarge, 1970, pp. 55-59). Sartre
disagreed with De Beauvoir on the freedom of independent women. He felt that it is
unnecessary for women who want to be independent to have to reject being mothers and
wives. It is also unnecessary to change the social situations of women. The reason is
that women have ontological freedom in all situations, so they are free to enter the
Pagoda in the Lanna situation. The researcher agrees with Sartre's ontological freedom
because Sartre's ontological freedom is the freedom of choice. It depends on one's
choice. If we do not enter the Pagoda, it is because we choose not to enter. It is not
because women are determined by Lanna culture. As an example of Sartre's point, the
freedom of a prisoner still exists although he is not free to do certain things. Despite
being in prison, there are things that he is able to choose to do. Sartre explained:
"We shall not say that a prisoner is always free to go out of prison, which
would be absurd, nor that he is always free to long for release, which
would be an irrelevant truism, but that he is always free to try to escape
(or get himself liberated); that is, that whatever his condition may be, he
can project his escape and learn the value of his project by undertaking
some action. (Sartre, 1956, p. 622)
Sartre tried to say that even a prisoner has freedom, and his point is not that the
prisoner has the freedom to leave, but rather that he

h~s

the inescapable freedom to

choose how he will conduct himself in the face of his imprisonment (Solomon &
Sherman, 2003, p. 176). Sartre's freedom is also what women will become which is not
determined by what they are. Women are free from their futures as well as from their
pasts (Oaklander, 1992, p. 258). Thus, women have the right to enter the Pagoda in
northern Thailand.
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Matthew Braddock's article "A Critique of Simone de Beauvoir's Existential

Ethics" criticized De Beauvoir for not clearly explaining how to promote others'
freedoms and how it would fulfill one's own freedom (Braddock, 2007, p. 308).
Braddock explained De Beauvoir's weak premise of interdependence of our freedom
and others' freedoms:
"This seems obvious in the case of the slave. She cannot be free without
the help of others, and others cannot help her be free if they themselves
are not free to help her. It is easier, for instance, for oppressed women in
Middle Eastern nation to obtain concrete freedom if there are concretely
free people in the world (e.g., western feminists and activists) who can
help them become free (e.g., through media and other various direct and
indirect influences). And so it seems for the rest of humanity on some
level. My freedom in the United States seems interwined (through
loosely) with the freedom of the rest of the world. For if dictators
progressively take over their countries and oppress their people, Amerian
democracy may eventually have few allies and may itself capitulate to
some form of oppressive rule." (Braddock, 2007, pp. 309-310)
Braddock disagreed with De Beauvoir on the point that our freedom is
intertwined with others' freedom. De Beauvoir did not give a good reason why to
promote the ethical freedom of others. As Braddock claimed that to look back in
history, the nations who wiped out other nations can flourish by enslaving and
oppressing those whom they have conquered. Thus, it is implausible that we should
promote the freedom of others (Braddock, 2007, p. 310). For the case study of Thai
women and the Lanna Stupa, the right of women to enter the Pagoda in northern
Thailand is not intertwined with that of Lanna people. Braddock claimed that he can
justify his existence without caring whether others have the opportunities to justify
theirs (Braddock, 2007, p. 310).
In response to the criticisms by Matthew Braddock, the researcher agrees with
him that women's freedom is not intertwined with others' freedom. The researcher
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thinks that all women have ontological freedom which is personal freedom and not
related to others' ontological freedom. If we promote the Lanna tradition of restricting
the rights of women, it is Braddock's perspective that women have to sacrifice
themselves for the benefit of the Lanna people and never enter the Pagoda. Braddock
cited that we gain more concrete freedom at the expense of others. Similarly, Sartre
mentioned that the relationship between man and others may cause problems because
everyone have absolute freedom to do whatever they want. For this reason, we try to
deny the freedom of others as others try to deny us (Priest, 2001, p. 223).
The researcher agrees with both of Sartre and Braddock in that women have the
right to enter the Pagoda in northern Thailand. To maintain freedom as absolute, we
must show that it has no external limits. Women have ontology freedom to enter the
Pagoda to pay respect to the Lanna Stupa.
4.2.2 De Beauvoir's Concept of Women's Rights is not the Product of a
Social Construct of Lanna Society

According to De Beauvoir's The Second Sex, she classified the meaning of
women's body not as a thing, but as a situation (De Beauvoir, 1997, p. 66). She explains
that women's body are the body subject to taboos and to law$ (De Beauvoir, 1997, p.
68). In Dr. Supakwadee Amatayakul's perspective, De Beauvoir used the "situation" to
signify the specific historical and social contexts that worrien found themselves to be the
"other" that is lower status than men (Supakwadee, 1999, pp. 7-8). The term "situation"
in existentialist philosophy means that the context of individual human existence within
and against which freedom asserts itself. The concepts of situation and freedom cannot
be separated and therefore, human freedom is relation to situation (Sandford, 2006, p. 57).
De Beauvoir analyzes the concept of body as a social construction. Thus, woman's
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biology is not imposed to woman's freedom, woman's freedom are only imposed by
social construction. De Beauvoir described how girls and boys are learned the models of
heterosexual masculinity and femininity in patriarchy:
"If the girls want to struggle with the boys and fight for their rights, they
are reprimanded. They are doubly envious of the activities peculiar to the
boys: first, because they have a spontaneous desire to display their power
over the world, and, second, because they are in protest against the
inferior status to which they are condemned." (De Beauvoir, 1997, p.
313)

In the learning of gender roles, the girls are forbidden to do activities like
climbing trees and engaging in aggressive or noisy sports and hobbies whereas boys are
encouraged to be more active in displaying their powers over the world by climbing
trees and ladders or going onto roofs (De Beauvoir, 1997, p. 313). Thus, De Beauvoir
claimed that it is in fact a destiny imposed upon woman by woman's teacher and by
society while man is in his mode of existence in relation to others leads him to assert
his subjective freedom (De Beauvoir, 1997, p. 307). Young girls can learn to assume
the passive role so that they will grow up to become the wife, mother, grandmother.
She would tend to the house just as her mother did, and she will give her children the
same care that she herselfreceived when young (De Beauvoir, 1997, p. 325).
Judith Butler argued that De Beauvoir's famous phrase in The Second Sex "one
is not born but rather becomes a woman" distinguishes sex from gender and suggests
that gender is an aspect of identity gradually acquired (Card, 2003, p. 276). According
to Butler's article "Sex and Gender in Simone de Beauvoir's Second Sex", Butler argued
that De Beauvoir's use of the verb "become" contained a consequential ambiguity for
gender which is not only a cultural construction imposed upon human identity but
sometimes, gender is a process of constructing ourselves (Fallaize, 1998, p. 31 ). For
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Beauvoir's use of the verb "become", gender is understood to be both a choice and an
acculturation. Butler asked in what sense do we construct ourselves and in that process
become our genders? (Fallaize, 1998, p. 32).
Butler argued that Beauvoir's concept of the body as situation involves two
aspects. First, the body is a locus of cultural interpretations and second, it is also the
situation of having to take up and interpret that set of received interpretations. He
wrote:
"If we understand the body as cultural situation, then the notion of a
natural body and, indeed, a natural 'sex' seems increasingly suspect. The
limits to gender, the range of possibilities for a lived interpretation of
sexually differentiated anatomy, seem less restricted by anatomy itself
than by the weight of the cultural institutions which have conventionally
interpreted anatomy. Indeed, it becomes unclear when one takes Simone
de Beauvoir's formulation to its unstated consequences, whether gender
need be in any way linked with sex, or whether this conventional linkage
is itself culturally bound." (Butler, 1986, p. 45)

The researcher agrees with Butler that the female body is one of the essential
elements of her situation in the world, but the body is not enough to define her as
woman's situation. Butler radically argued that if a pure body cannot be found, and if
that which can be found is the situated body, a locus of cultural interpretation, then De
Beauvoir's theory seems to implicitly ask whether sex was not gender all along
(Fallaize, 1998, p. 39). The implication is that a certain sex does not necessitate a
certain gender even though there are powerful social constraints. Females need not
aspire to womanhood. Girls can become women or men, or something else entirely
(Code, 2000, p. 221).
Butler tried to dismantle the relationship between sex, gender and sexuality in the
context of De Beauvoir's discussion of the body as "situation" (Tidd, 2004, p.121). Later,
she challenged De Beauvoir's The Second Sex in her own book Gender Trouble (1990):
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"Beauvoir is clear that one 'becomes' a woman, but always under a
cultural compulsion to become one. And clearly, the compulsion does
not come from 'sex'. There is nothing in her account that guarantees that
the 'one' who becomes a woman is necessarily female. If 'the body is a
situation', as she claims, there is no recourse to a body that has not
always already been interpreted by cultural meanings; hence, sex could
not qualify as a prediscursive anatomical facticity. Indeed, sex, by
definition, will be shown to have been gender all along." (Butler, 1999,
p.12).
In the book Gender Trouble, Butler put forth the idea that there need not be a
"doer behind the deed", but that the "doer" is variably constructed in and through the
deed (Butler, 1999, p.181 ). She wrote that
"Gender is the repeated stylization of the body, a set of repeated acts
within a highly rigid regulatory frame that congeal over time to produce
the appearance of substance, of a natural sort of being. A political
genealogy of gender ontologies, if it is successful, will deconstruct the
substantive appearance of gender into its constitutive acts and locate and
account for those acts within the compulsory frames set by the various
forces that police the social appearance of gender." (Butler, 1999, pp.4344)
For Butler, gender is posited as an active process, more a verb than a noun.
Thus, gender emerges as performative, rather than expressive that as human beings we
perform our gender every day (Code, 2000, p. 221).
In the case study of Thai women and the Lanna Stupa, Butler would think that
Thai women should have the right to enter the Pagoda. Butler would disagree with De
Beauvoir to define a woman's body as her situation becau_se women's situations seem to
be a thoroughly cultural affair (Butler, 1986, p. 45).
"In other words, because women have been identified with their
anatomy, and this identification has served the purposes of their
oppression, they ought now to identify with 'consciousness', that
transcending activity unrestrained by the body." (Butler, 1986, p. 43)
In Butler's perspective, if Thai women accept that biology becomes gender just
as in Lanna culture, gender will become the criterion for judging whether they have the
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right to enter the Pagoda.

In Lanna society, women have abided by the rule of

forbidding women in Lanna Stupa for 600 years, and they have kept their beliefs that
women are naturally unclean as constructed in the legend of Her Majesty
Jammathaeweewong. Thus, if Thai women accept to be gender because of sex, then
they do not have the right to enter the Pagoda. Butler argued that the meaning of De
Beauvoir's gender hinders the exercise of gender freedom (Fallaize, 1998, p. 36). Butler
would feel that women should have the freedom to enter the Pagoda instead of being
oppressed by their culture. Thus, women are not really a sex, but beyond sex. As Butler
stated in her intereview in the Journal of Radical Philosophy that there is no sex and
only gender, gender is performative. If gender is performative, it must be radically free
(Osborne & Segal, 1994, p.32).
Even though Thai women are prohibited to enter the Pagoda due to cultural
beliefs about the power of women's menstruation, Thai women can be men through
gender-defining acts. In other words, gender is defined through acts, and it is what
women do at particular times that matter, rather than being universally defined only by
gender. It does not mean that Thai women should dress like men in order to enter the
Pagoda.
"Gender is not precisely an example of subversion. It would be a mistake
to take it as the paradigm of subversive action or, indeed, as a model for
political agency. The point is rather different. If one thinks that one sees
a man dressed as a woman or a woman dressed as a man, then one takes
the first term of each of those perceptions as the 'reality of gender: the
gender that is introduced through the simile lacks 'reality', and is taken
to constitute an illusory appearance." (Butler, 1999, p.xxii)
Butler argued that one's gender is performatively constituted in the same way
that one's choice of clothes is curtailed. Thai women, who are biologically female, are
expected to display feminine traits and (in a heteronormative world) to desire men. On
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the contrary, Butler claimed that gender is unnatural and there is no necessary
relationship between one's body and one's gender (Salih, 2002, p. 46).The researcher
agrees with Butler that if Thai women want to have the right to enter the Pagoda in
northern Thailand, they must not display any traits that are generally considered
feminine. In other words, Thai women should express masculine traits or they can be
"masculine" female in the context of masculinity. As already mentioned, Butler wants
to dismantle the sex/gender distinction so as to argue that there is no sex or no natural
body that pre-exists its cultural inscription. Gender is not something women are, but it is
something women do, which is the act or the sequence of acts. Gender is more than just
being. As Butler stated:
"When the constructed status of gender is theorized as radically
independent of sex, gender itself becomes a free-floating artifice, with
the consequence that man and masculine might just as easily signify a
female body as a male one, and woman and feminine a male body as
easily as a female one." (Butler, 1999, p.10)
The researcher agrees with Butler that she did not accept De Beauvoir's concept
of gender because she did not accept that gender is constructed by situation. As Butler
mentioned:
"Beauvoir contends that the female body is marked within masculinist
discourse, whereby the masculine body, in its conflation with the
universal, remains unmarked." (Butler, 1999, p.17)
If Thai women accept the meaning of gender in De Beauvoir's perspective, Thai

women also have to accept the inequality in Thai society. Thai women are expected to
compromise with men as part of the virtue of women and femininity. To accept that
women can become gender as femininity is to refuse to have freedom. Butler criticized
that De Beauvoir's concept of becoming one's gender implies that importance of the
sacrifice of autonomy and the capacity for transcendence as transcendence appears to be
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a particularly masculine project. Her prescription seems to urge women to assume the
model of freedom currently embodied by the masculine gender (Butler, 1986, p. 43 ). In
addition, the researcher disagrees with De Beauvoir's concept of independent women
where De Beauvoir expected women to choose the life of the independent woman
(Scholz, 2000, p. 76). It is a life where women should avoid marriage and motherhood.
Nevertheless, Thai women who choose to be independent women still do not have the
right to go into the Pagoda to pay respect to Lanna Stupa. This is because independent
women are still not truly free as De Beauvoir's independent women because they have
menstruation. Butler commented that De Beauvoir's one becomes one gender means
that female becomes woman.

This means that De Beauvoir accepts femininity as

cultural construct. De Beauvoir accepted that women are imprisoned in their secondary
status. Hence, both women's rights and independent women's rights, in De Beauvoir's
perspective, are still determined by Lanna culture. For the researcher, Thai women have
the right to enter to the Pagoda the same as men because Thai women can project
masculine traits as predetermined by society. This is the context within which women
are situated as Butler mentioned in her book Gender Trouble.
4.2.3 De Beauvoir's Concept of Women's Rights is Limited Due to
Discourse on Gender

As mentioned in Chapter III, De Beauvoir would agree that women in the
context of Lanna culture are still oppressed as traditional beliefs of the Lanna people
prevent Thai women from going into the Pagoda to pay respect to Lanna Stupa in
northern Thailand. Thus, all women do not have the right to enter the Pagoda in
northern Thailand. According to the researcher, Michel Foucault's concept of Discourse
can be explained for this point. The inequality between men and women is unreal but it
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is only constructed by one set of discourse so as to delude to human being's perception.
The same as Foucault refers to the opposition between reason and madness that the
madness has been the one whose discourse cannot have the same currency as others
(Foucault, 1981, p. 49).
Foucault explained the statement that is the basic unit of discourse in his book
The Archaeology of Knowledge (1972) not as a unit of a linguistic type, but as an
enunciative function that involved various units that may be sentences, propositions,
series or tables of signs (Foucault, 2004, p. 83). As he said:
"The statement cannot be isolated like a sentence, a proposition, or an act
of formulation. To describe a state-ment is not a matter of isolating and
characterizing a horizontal seg-ment; but of defining the conditions in
which the function that gave a series of signs (a series that is not
necessarily grammatical or logically structured) an existence, and a
specific existence, can operate." (Foucault, 2004, p. 84)
Statements create the network of rules establishing what is meaningful that the
set of rules are the preconditions for propositions, utterances to have meaning.
According to Mills in The Archaeology of Knowledge, Foucault has used 'discourse' to
refer to the general domain of all statements, sometimes as an individualizable group of
statements, and sometimes as a regulated practice that accounts for a number of
statements (Mills, 2003, p. 33). As Foucault himself said:
"Discourse can be defined as the group of statements that belong to a
single system of formation; thus I shall· be able to speak of clinical
discourse, economic discourse, the discourse of natural history,
psychiatric discourse." (Foucault, 2004, p. 83).
Foucault's Discourse constitutes not only the world that human beings live in,
but also all forms of knowledge and truth. All knowledge is organized through the
structures, interconnections, and associations that are built into language. Certain
discourses in certain contexts have the power to persuade people to accept statements as
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true (Whisnant, 2003, p. 6). Therefore, Discourse is not just another word for speaking,
but a historically situated material practice that produces power relations. Discourses
exist within and support institutions and social groups, and are bound up with specific
knowledge. So the discourse of medicine produces particular practices, knowledge and
power relations (Spargo, 2000, p. 74). The power of discourse is that the power we
cannot see it because the discourse has influenced to our perspective. Discourse can be
developed to become the truth by the process of disguise that Foucault did not seek who
has the power but instead, he seek for how the power is used (Wasinee, 2009, p. 85).
As Foucault said about Power in his book's The History ofSexuality (1976):
"The analysis, made in terms of power, must not assume that the
sovereignty of the state, the form of the law, or the over-all unity of a
domination are given at the outset; rather, these are only the terminal
fonns power takes. It seems to me that power must be understood in the
first instances as the multiplicity of force relations immanent in the
sphere in which they operate and which constitute their own
organization; as the process which, through ceaseless struggles and
confrontations, transforms, strengthens, or reverses them; as the support
which these force relations find in one another, thus forming a chain or a
system, or on the contrary, the disjunctions and contradictions which
isolate them from one another; and lastly, as the strategies in which they
take effect, whose general design or institutional crystallization is
embodied in the state apparatus, in the formulation of the law, in the
various social hegemonies." (Foucault, 1978, pp. 92-93)
Discourse joins power and knowledge because it structures the relation of human
beings. As in the Foucault's book The History of Sexuali!Y, he also explained the power
relations between human's relationships to influence each person to behave in certain
way. As he stated thus:
"Relation of power are not in superstructural positions, which merely a
role of prohibition or accompaniment; they have a directly productive
role, wherever they come into play ... Power relations are both intentional
and nonsubjective. If in fact they are intelligible, this is not because they
are the effect of another instance that "explains" them, but rather because
they are imbued, through and through, with calculation: there is no
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power that is exercised without a series of aims and objectives. But this
does not mean that it results from the choice or decision of an individual
subject. (Foucault, 1978, pp. 94-95)
The above-mentioned statement could be understood better through an opinion
of Oksala, who opines that for Foucault, power relations form a dense network that
traverses the whole of society, rather than a dual structure of rules and the ruled
(Oksala, 2007, p. 66). Foucault's concept of power is not just a concept working in the
negative, to hold subjects down, but power works and produces things and he said that
"it induces pleasure, forms knowledge, produces discourse" Power need to be
considered as a productive network (Foucault, 1980, p. 119).
When the Case Study of Thai women and the Lanna Stupa is to be viewed
through the Foucault's discourse on gender, the researcher sees that there are a lot of
statements in Lanna belief that are created to be in the form of Lanna knowledge and
the necessary role of Lanna knowledge to the exercise of power in discourse of Lanna
culture. According to the researcher, the following reasons can be given in arguing
against De Beauvoir's thoughts:
First, the meaning of Menstrual Blood in Lanna culture is interpreted in
Bramanical belief. As we look back in Lanna history, Haripo9nchai city was the first
city that Buddhism arrived. In that period, there is the other belief in Haripoonchai city
that is the Brahmanical belief to interweave with Buddhism (Kulavir, 2005, p. 5). The
Brahman had participated in building Haripoonchai city and then this city was reflected
in Brahmanical belief (Kulavir, 2005, p. 8). The belief in Menstrual Blood came from
Brahmanism. For the Indian's Dharmasastra Law, Menstrual Blood was indicated to be
unfortunate thing (Kulavir, 2005, p. 20). In the Archeology of Knowledge, Foucault
explained the discursive formation by looking at the formation of objects. For the case
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study, we can see Menstrual Blood as an object or as a word (sign) with particular
meaning that we consider the surfaces of emergence, the fields in which an object
(Menstrual Blood) first arises, like religion, Lanna's belief, Lanna women's situation
(Foucault, 2004, p. 32). Next, Foucault considered the formation of enunciative
modalities that the way to discover the law operating behind this set of statement
(Foucault, 2004, p. 39).
According to the case study, a question could be asked in the Foucault's
terminology: who is speaking? Or what the place is from which a group of statements
come. The Brahman and Lanna people in Haripoonchai city are involved or have the
right by law to speak since the ancient time. For Menstrual Blood as object is
formulated to become the concepts as Foucault mentioned that the system of conceptual
formation is related to the elements of succession, coexistence, and intervention.
According to De Beauvoir, she mentioned the key concept of gender inequality, such as
womanhood, women's oppression, the others, immanence and patriarchy. The
researcher disagrees with De Beauvoir because she gave the significance of this concept
to define women's right. De Beauvoir accepted that the oppression of women are true in
society and for the case study, women do not have the right to enter the Pagoda in
northern Thailand. On the contrary, the researcher would like to argue through the view
of Foucault that the object as Menstrual Blood is identified by its emergence from
discursive relations and not by its nature as a physical phenomenon, the speaking
subject is characterized by a relative positionality and not by the individual psychology
or perspective, then the concept of menstrual blood is characterized by the procedures
by which it comes to be accepted and revised in Lanna culture (Foucault, 2004, p. 46).
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Thus, concept of Menstrual Blood is characterized as an inauspicious event. Besides,
concept of Menstrual Blood is also concerned with black magic.
For the case study, the researcher agrees with Mrs. Arom Meechai to say that
Menstrual Blood is the natural process and today, scientific knowledge can prove that
women's menstruation cannot reduce men's power. Thus, it is not right to prohibit
women from going into the Pagoda. Women should have the right to go into the Pagoda
because women could not stand on the holiness or Phratart because there was a Pagoda
to cover it (Urban Development Institute Foundation, 2004, p. 23). The researcher
thinks the similarly as Foucault in that the concept cannot create itself but the concept
comes from the discursive formation. We used this concept in the past, but in future, it
can be formulated in a new way.
Second, power is intimately tied with knowledge, as Foucault explained the
relation between power and knowledge thus:
"I think there is of power on knowledge and of knowledge on power. We
should not be content to say that power has a need for such-and-such a
discovery, such-and-such a form of knowledge, but we should add that
the exercise of power itself creates and causes to emerge new objects of
knowledge and accumulates new bodies of information ... The exercise of
power perpetually creates knowledge and, conversely, knowledge
constantly induces effects of power." (Foucault, 1980, pp. 51-52)
For Thai society, women do not have the same right at men in various matters
which reflect gender inequality. As mentioned in Chapter III, Lanna women are
assigned to manage the activities within the home. Additionally, Lanna women must be
obedient to their husbands and have respect for the husband's relatives as well. On the
contrary, Lanna men work outside home and to have more right in society which came
from the influence of ancient Indian Dharmasastra Law to restrict women's rights, roles,
freedom and status. Foucault can see gender inequality in Lanna culture that is created
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m the discourse of power and knowledge. Lanna women are in the discourse of
Patriarchy that creates Power for men, and then women are positioned in lower status
than men. In other words, women do not have power in Patriarchy. The tradition of
"women not allowed" is one form of using power; especially the power is concealed in
the form of knowledge of Lanna people, that this knowledge is used to insist the
rationality in order to make it become Lanna identity.
According to Foucault's discourse analysis, the myth of women unclean in
Lanna culture is created through discourse. The researcher thinks that the traditional
beliefs of the Lanna people in prohibiting women to go into the Pagoda to pay respect to
Lanna Stupa in northern Thailand because of the soiled and impure nature of women's
menstruation is not a Buddhist principle. An essence of Buddhism is that there are no
gender differences; both men and women are equal with their experiences of suffering,
and they are equal when it comes to birth, sickness, old age and death. The belief of
gender inequality originates from Brahmanism, which believes women and their
menstruation to be impure and those who professionally handle the garments stained by
menstrual blood are permanently impure. When we consider the knowledge of
Buddhism and Brahmanism in Lanna people's perspectives,, we can find that Lanna
people got influence in Brahmanical belief mixed with Buddhism since ancient time.
Besides, Lanna people also believe in the Legend of Her Majesty Jammathaeweewong
who sabotaged the helmets of the enemy with menstrual blood. Thus, the power of
menstrual blood is invented that come from the statements that are spoken or written or
given meaning the word of 'power of destruction' from Lanna discourse.
According to De Beauvoir, Lanna people hold the belief that women's
menstruation can reduce men's power and also believe this myth, so they restrict
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women's right in order to protect Lanna Stupa. Both of Brahmanism and the Myth of
women unclean in Lanna's legend can constitute women's identities by system of
thinking, that give significance to the role of women in Lanna culture that women do
not enter to the pagoda, it become the Social Taboo of Menstrual Blood to limit
women's right as in De Beauvoir's perspective. This social Taboo is also created by
Lanna discourse. Thus, all women in Lanna kingdom do not have the rights to enter to
the Pagoda. This belief is cultivated to become the knowledge that is power to prohibit
the right of women to enter to the pagoda the same as men.
To sum up Foucault's perspective, the belief in power of menstrual blood to
destroy Buddha's relic is untrue because of knowledge produced power in Lanna
discourse. The menstrual blood has been given the meaning in the discursive formations
for over 700 years and Lanna women have been happy with this tradition for centuries.
As Foucault mentioned that madness is invented in discourse:
"The unity of discourses on madness would not be based upon the
existence of the object 'madness', or the constitution of a single horizon
of objectivity; it would be the interplay of the rules that make possible
the appearance of objects during a given period of time: objects that are
shaped by measures of discrimination and repression, objects that are
differentiated in daily practice, in law, in religious casuistry, in medical
diagnosis, objects that are manifested in psithological descriptions,
objects that are circumscribed by medical codes, practices, treatment,
and care. Moreover, the unity of the discourses on madness would be the
interplay of the rules that define the transformations of these different
objects, their non-identity, through time, the break produced in them, the
internal discontinuity that suspends their permanence." (Foucault, 2004,
p. 25)
Similarly in Teerayut Bunmee's book Michel Foucault, madness is invented
because of statements that are written to give the meaning to madness. Thus, madness is
not true in nature but it depends on the given meaning of discourse (Teerayut, 2008, p.
60). Therefore, Lanna people are generally believed when they talk about their tradition
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"women not allowed", and this give them the authority to create women's patterns of
behaviors. In other words, they designed to prohibit all women to enter to the Pagoda in
northern Thailand. This power can insist on the tradition, which comes from the pride of
the Lanna people and their culture.
Third, Foucault's power in discourse creates a disciplined society. According to
Foucault's Discipline and Punish, he inquired into the modem reconfiguration of
knowledge. The form of power discipline was set in the context of practices of
discipline, surveillance, and constraint, which made possible new kinds of knowledge of
human being even as they created new forms of social control (quoted in Gutting, 2005,
p. 97). Foucault described the meaning of discipline:
"Discipline may be identified neither with an institution nor with an
apparatus; it is a type of power, a modality for its exercise, comprising a
whole set of instruments, techniques, procedures, levels of application,
targets; it is a 'physics' or an 'anatomy' of power, a technology."
(Foucault, 1995, p. 215)
According to the case study, De Beauvoir's women comply to be in the power
discipline of Lanna discourse. Thus, women in De Beauvoir's perspective choose to be
in the situation of otherness, and then women do not use their right to enter the Pagoda.
On the contrary, Foucault analyzed the power-knowledge

r~lations

that power and

knowledge directly imply one another; that there is no power relation without the
correlative constitution of a field of knowledge, nor ·any knowledge that does not
presuppose and constitute at the same time power relations (Foucault, 1995, p. 27). In
Foucault's perspective, all women are prohibited to enter the Pagoda that Foucault sees
that men have the power in Lanna discourse and women are cultivated to be in the
discourse of men that means women are in patriarchy. Thus, it is the power to stress
gender inequality to become women's duties to practice in the tradition "women not
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allowed" in Lanna culture. It is because of power discipline in Lanna discourse, make
women do not have the rights to enter to the Pagoda in northern Thailand. As Lanna
people use the sign "Lady no entry" in front of the Pagoda, this means that it bans all
women. Foucault's discipline produces the force of human body so that humans are
forced to be like a docile body. As he said:
"The human body was entering a machinery of power that explores it,
breaks it down and rearranges it. A 'political anatomy', which was also a
'mechanics of power', was being born; it defined how one may have a
hold over other's bodies, not only so that they may do what one wishes,
but so that they may operate as one wishes, with the techniques, the
speed and the efficiency that one determines. Thus discipline produces
subjected and practiced bodies, 'docile' bodies." (Foucault, 1995, p. 138)
In Foucault's perspective, all women practice to Lanna's tradition because they
do it because they think that it is the discipline of Lanna culture. Women are forced to
be in obedience to this tradition. Discipline creates women's bodies to be the docile
bodies not to violate Lanna's tradition. Thus, discipline makes all women practice in the
discourse of Lanna culture. As Foucault opined thus:
"The 'invention' of this new political anatomy must not be seen as a
sudden discovery. It is rather a multiplicity of often minor processes, of
different origin and scattered location, which overlap, repeat, or imitate
one another, support one another, distinguish themselves from one
another according to their domain of application, converge and gradually
produce the blueprint of a general method." (Foucault, 1995, p. 138)
For Foucault, discipline is the power to control the movement, the ability in
human beings' bodies for the objective to control movement in discourse continuously.
Discipline is not replaced to the form of power but discipline dominate and link with the
other form of power that lead the discourse to be more powerful and more efficient to
control society (Teerayut, 2008, pp. 163-164).
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Fourth, women are in the procedure of exclusion. As in the Foucault's The

Order of Discourse, Inaugural Lecture at the College de France, given 2 December
1970, he explained the procedure of exclusion. In this paper, the researcher only
describes on one procedure of Foucault's strategy of the prohibition. This is to quote
Foucault's expression thus:
"In a society like ours, the procedures of exclusion are well known. The
most obvious and familiar is the prohibition. We know quite well that we
do not have the right to say everything, that we cannot speak of just
anything in any circumstances whatever, and that not everyone has the
right to speak of anything whatever." (Foucault, 1981, p. 52)
According to the case study, Lanna people believe in Khued or Taboo in Lanna.
The meaning of Khued is that Lanna people are prohibited to do in some action that
may effect to their lives. Lanna people believe in the prophetic sign. Thus, Lanna people
will not do anything to violate the law of culture because they do not want to be faced
with bad luck (Suvarat, 1997, p. 4). Lanna people believe in Khued about the holy
place, such as, the temple and the Pagoda which has the buried Buddha's relic. Lanna
people pay respect to the Pagoda like sacred objects, and then they create their own
tradition so as to protect their holy object. Thus, Lanna people link with the mystic
power to create the taboo or Khued (Suvarat, 1997, p. 48). This tradition "women not
allowed" is also included in Khued. If some women violate Lanna tradition, that women
must get the bad luck from the belief of Khued in· Lanna culture. Khued is the
prohibition as Foucault mentioned, to govern women's behavior not to enter the
Pagoda.
According to De Beauvoir, she considered women's situation that referred to
women's historical and social contexts, to shape women's status in the society:
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"In truth a society is not a species, for it is in a society that the species
attains the status of existence-transcending itself towards the world and
towards the future. Its ways and customs cannot be deduced from
biology, for the individuals that compose the society are never
abandoned to the dictates of their nature; they are subject rather to that
second nature which is custom and in which are reflected the desires and
the fears that express their essential nature. It is not merely as a body, but
rather as a body subject to taboos, to laws, that the subject is conscious
of himself and attains fulfillment." (De Beauvoir, 1997, p. 68).
In De Beauvoir's perspective, women do not have the right to enter the Pagoda
because women's situation in Lanna culture determines women's right. Khued or Taboo
is the prohibition to interact us that should not do or talk about. On the contrary, the
researcher agrees with Foucault that the strategy of prohibition is used to control the
power of discourse. According to Foucault, there are three ways of prohibitions: the
taboo on the object of speech, the ritual and the privilege (Foucault, 1981, p. 49).
Foucault thinks that women do not have the right because of discourse operates by the
"rules of exclusion" concerning what is prohibited. All Thai women are also prohibited
to speak or ask the question that why women do not allow to enter to the pagoda.
Foucault's discourse is controlled in terms of objects (what can be spoken of), ritual
(where and how one may speak), and the privileged or exclusive right to speak of
certain subjects (who may speak).
For the case study, Khued or Taboo in Lanna culture that include the tradition of
"women not allowed" is the object in this procedure. The people in another part of
Thailand, is prohibited to call for women's right in entering to pay respect inside the
Pagoda in Lanna region. For the ritual with its surrounding circumstances, Lanna people
speak for their own tradition in the discourse of culture that get influence from
Brahmainism. In Brahmanical belief, Lanna people believe that menstrual blood can
have the power to destroy the Lanna Stupa. In other words, it is the ritual of discourse in

Chapter IV: Critical Analysis of Simone de Beauvoir's Women's Freedom in Existential
Feminism and The Case Study of Thai Women and Lanna Stupa
113

which the speaking subject is also the subject of the statement. As the privilege right to
speak, Lanna people are in the privilege to indicate their own culture. For Foucault,
these prohibitions interrelate, reinforce and complement each other, as he said that we
have the play of three types of prohibition which intersect (Foucault, 1981, p. 49).
Therefore, Khued or taboo is one procedure of exclusion to control women in Lanna
discourse because if Thai women do not practice in this tradition, they are lead to think
that they get bad luck.
Foucault's view is tenable in that the prohibition is the rule of exclusion to ban
women entering in Patriarchy discourse. For example, Thai women in another part of
Thailand are prohibited to ask about why women are not allowed to go into the Pagoda.
The researcher thinks that Foucault's procedure of exclusion is formed into the right
knowledge and to the exercise of power in declaring the Lanna discourse via the
institution like discipline and tradition (Wasinee, 2009, p. 11). Therefore, the situation
of women's oppression is not true, in other words, it is Lanna discourse, which produces
knowledge or the situation of women's oppression. Women are produced within Lanna
discourse and women cannot be outside discourse. All women are submitted to the rules
and tradition. Women can become the object through that power is relay. Women
cannot stand outside power-knowledge relation. The same as Foucault stated that
knowledge and power are integrated within one another. It is not possible for power to
be exercised without knowledge (Foucault, 1980, pp. 51-52).
4.3 Concluding Remarks

To summarize of the analysis of De Beauvoir's women's freedom in both The
Ethics of Ambiguity and The Second Sex, women's freedom is limited because of the

concept of moral freedom and the concept of women's situation. Although De Beauvoir
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tried to stimulate women to choose to be independent women, the independent women
in De Beauvoir's perspective are not free. De Beauvoir's independent women's freedom
is not clear to explain that women is free or not free, because De Beauvoir's
independent women, who choose to be economically dependent or not getting married
still have to live in patriarchal societies.
When the researcher links the meaning of De Beauvoir's concept of women's
freedom with Thai women, we can say that Thai women's freedom are also limited by
social construction and cultural determinism, such as Double Standard in Thai social
values. Men can have the right to do things that women are denied. For the case study
of Thai Women and Lanna Stupa, De Beauvoir's focus on the importance of the
"situation", unlike Sartre in Being and Nothingness, is ethical rather than ontological
that the researcher would agree with Sartre because Sartre's situation means that we do
not know how to choose the choice if we do not have the situation because all facts are
collected in situation. Women are parts of the situation without meaning. Therefore, the
researcher agrees with Sartre that Thai women are always free to choose in every
situation, including of the situation of Lanna culture. Thus, women have the right to
enter the Pagoda. Besides, the researcher agrees with Butler· as she did not accept De
Beauvoir's concept of gender because she did not accept that gender is constructed by
situation. If Thai women accept the meaning of gender in De Beauvoir's perspective,
Thai women have to accept the inequality in Thai society. Thai women are expected to
compromise with men that is the virtue of women and femininity. To accept that women
can use gender as femininity, is to refuse to have freedom. As Butler mentioned that
Thai women become men through the acts of gender that they perform. In other words,
gender is a performance; it is what women do at particular times, rather than a universal
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identity as women. Thus, Thai women have the right to enter to the Pagoda the same as
men because Thai women can do the masculine trait, predetermined by the society,
context within which women are situated.
In addition, the researcher thinks that the traditional beliefs of the Lanna people
in prohibiting women to go into the Pagoda to pay respect to Lanna Stupa in northern
Thailand because of the soiled and impure nature of women's menstruation is not a
Buddhist principle. An essence of Buddhism is that there are no gender differences;
both men and women are equal with their experiences of suffering, and they are equal
when it comes to birth, sickness, old age and death. The belief of gender inequality
originates from Brahmanism, which believes women and their menstruation to be
impure and those who professionally handle the garments stained by menstrual blood
are permanently impure. On the contrary, concerns for the power of Lanna discourse to
shape women's roles in society that lead women to misunderstand that women's
oppression is true. The researcher agrees with Foucault that the tradition "women not
allowed" are invented within Lanna discourse. Lanna culture is a special culture or
special norm for indicating women's role in Lanna society that is different from other
criteria. The Lanna people base their culture and beliefs on the teachings of both
Buddhism and Brahmanism. Lanna people are free to choose to believe that the sacred
Phratart, Buddha's relics contained in the Pagoda, should not be in close proximity to
women. This is an ancient belief with Lanna ancestors passing it on from generation to
generation. And thus the tradition has lasted for more than 600 years.
The researcher agrees with Foucault that women's discourses are constructed to
intersperse in all aspects of society. Thus, we should correct the meaning of De
Beauvoir's women as the others or the second sex by resisting knowledge and the
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power of discourse that make women to become the other. As De Beauvoir mentioned,
independent women can make themselves freer is not true for the case study because
Thai women are in the discourse of Lanna culture that prohibit women's right to enter to
pay respect the Lanna Stupa inside the Pagoda. Thus, the researcher thinks that Thai
women should resist the power of discourse that makes women become disparate with
men. For Foucault's perspective, Lanna discourse is given the meaning. When Lanna
people speak about Lanna tradition, this tradition becomes the discourse to influence
people's lives because the discourse indicates people's thinking and behaviors.
Therefore, the researcher agrees with many feminist scholars in Thailand who
came out to debate the issue of Thai women's freedom and Lanna Stupa in northern
Thailand because we should not be silent on issues of inequalities between men and
women. If the researcher has the opportunity to debate, the researcher would ask the
same question of many feminist scholars: "why are women not allowed to enter Lanna
Stupa's Pagoda in the north of Thailand?" The researcher agrees with Assoc. Prof. Dr.
Suwanna Satha-anan said traditions also include the reason, and not only the faith in
traditions. People have the right to ask questions plausibly. People in each society
should give the opportunity for others to argue with reason. ffthe traditions of a society
are not allowed to be questioned, the traditions will certainly decline. However, in
questioning any tradition, we must ask with mercy (The Women's Health Advocacy
Foundation, 2005, pp. 28-31). The researcher thinks that it is not wrong for Lanna
people to keep their own traditional cultures. On the contrary, the researcher and
probably many feminists who agree with De Beauvoir's feminist perspective would
want to challenge the traditional beliefs of the Lanna culture.

CHAPTERV
CONCLUSION

Although the Thai Constitution decrees that all Thai men and women have equal
rights, the realities of today's Thai society reflect great inequalities in the levels of
freedom enjoyed by Thai women compared to Thai men. In theory, the equality of
freedom between Thai men and Thai women should mean that Thai women's freedom is
not different from Thai men's freedom; such as all freedom since birth, freedom of
speech, and freedom of bodies. Nevertheless, Thai women's freedom is still not equal
to men's. We can clearly see the violations of Thai women's freedom because they live
in Patriarchal societies and are cultivated to be accustomed to the norms of freedom
inequality. Thus, Thai women who want to achieve freedom have to think and act with
respect to the feminist movement.
In this dissertation, the researcher has analyzed and criticized De Beauvoir's
concept of women's freedom and the Thai case study of Thai Women and Lanna Stupa.
The researcher began with De Beauvoir's concept of women's freedom in her books

The Ethics of Ambiguity and The Second Sex, and then analyzed the meanings of
freedom in the Thai case study of Thai Women and Lanna Stupa and whether women
have the right to enter the Pagoda to pay respect to Lanna Stupa.
As the first aim of this dissertation is to analyze De Beauvoir's concept of
women's freedom in her books The Ethics of Ambiguity and The Second Sex, the
researcher concluded that De Beauvoir's concept of women's freedom in The Ethics of

Ambiguity was presented in the framework of Existentialist ethics because it was
founded on women's freedom, as all women are free under Existentialism. Women's
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conditions are intrinsically ambiguous processes, and outcomes depend on relationships
with others for real meaning. Women are both subjects and objects, and the
contradiction is irreconcilable. Women are free and acted on by outside sources. Thus,
De Beauvoir saw all women as subjects and objects at the same time because De
Beauvoir focused on the relationships of people that are dependent on coexisting with
others. The "others" are the status of subjects similar to ourselves that we also share our
experiences in the same world. We are each a consciousness of the world, but we are
part of it and feel crushed by things. Although we are unique subject, we share this with
everyone else. Thus, both of men and women can be both subjects and objects. We can
see interdependent freedom between men and women in the same society, which De
Beauvoir called ethical freedom. Ethical freedom is to involve acknowledging the
freedom of others in order to be free. This also apllies to women's freedom as women
also need others to be free. In order to be fully free, according to De Beauvoir, women
must respect other's freedom and must take on certain responsibilities for themselves
and others.
The researcher concludes that De Beauvoir's concept of women's freedom in
The Second Sex is that De Beauvoir accepted the important role that biology plays in

one's identity; though she argued that it should not be used to determine one's destiny.
De Beauvoir cited that there is no reason to say that wo!llen's role in reproduction limit
women's capacity for freedom. On the contrary, De Beauvoir proclaimed in The Second
Sex that one is not born but becomes a woman; which means that women's situations

are the factors that limit women's freedom because women live in patriarchal societies,
their freedom should not depend on differentiating the relationship between sex and
gender. Consequently, De Beauvoir's concept of women's freedom is relegated to a
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secondary existence of dependency and passivity because they are defined in relative
positions to men rather than as autonomous subjects themselves. De Beauvoir stated
that the situation of woman that limits women's freedom or make women have less
freedom, such as the situation of married women who must take on the roles as wives
and mothers at the same time. Moreover, De Beauvoir stated that women are complicit
in their own oppression and consent of men to occupy the role of oppressors that lead
women to have less freedom than men. Even though De Beauvoir supported women to
choose to be independent women who refused to be both of wife and mother, De
Beauvoir's concept of independent women are not absolutely free because the societies
are still patriarchal and women have to live in these societies. At last, De Beauvoir
emphasized the struggle to maintain free reciprocal relations with others, so that her
ideas of women's freedom in The Second Sex are similar to her concept of ethical
freedom in The Ethics ofAmbiguity.
The second aim of this dissertation is to discuss De Beauvoir's concept of
women's freedom with the Thai case study of Thai Women and Lanna Stupa. As
mentioned in Chapter III, the researcher focused on the problem of Thai women's
freedom to enter the Pagoda to pay respect to Lanna Stupa, Buddha's relics, in northern
Thailand. In Chapter IV and V, the researcher answered the question of whether Thai
women have the right to enter the Pagoda in northern T~ailand.
According to De Beauvoir, women's rights are limited by social construction
which is exemplified in this case by the strongly traditional Lanna culture of northern
Thailand. De Beauvoir saw that women are seen as "other" while men are seen as
subject. From De Beauvoir's perspective, women do not have the right to enter the
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Pagoda in northern Thailand because of the gender inequality that exists in Lanna
culture.
On the contrary, the researcher concluded that Thai women do have the right to
enter the Pagodas in the north of Thailand based on the following:
First, Thai women are ontological freedom. The researcher agrees with Sartre's
ontology for humans and that existence precedes essence. According to the case study
of Thai women and Lanna Stupa, women must exist firstly in this world so as to
encounter themselves, surges up in the world and defines themselves afterwards. The
main point of women's existence is that women are prior to it essence or existence
precedes essence, which is generally taken to mean that there is no pre-defined essence
to women except that which women make for themselves. Therefore, women are free
to act, to choose, and to project meaningful goals. Sartre's ontological freedom is that
women can be existence precedes their essence. Sartre rejected all form of determinism,
including Lanna culture. Thai women are absolute freedom to enter to the Pagoda all the
time, as Sartre claimed that to be human is to be free, so man can not be sometimes
slave and sometimes free; he is wholly and forever free or he is not free at all.
In Sartre's perspective, Mrs. Rabiebrat is correct to argue that men and women
have equal rights in Section 30 of the Thai Constitution. To ban all women was unfair
for women because there are many Thai Pagodas where women could enter. Besides,
the tradition "women not allowed" was violating women's rights according to Section
30 of the Thai Constitution, which stated that women and men should have equal rights.
Sartre disagreed with De Beauvoir's acceptance of both ontological freedom and ethical
freedom because Sartre did not see women's situations in the same way as De
Beauvoir's concept of women's situations. For Sartre, the freedom of women is given in
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a world of givens. But at the same time, the world of givens and the situation of women
do not limit freedom. On the contrary, De Beauvoir emphasized situations in terms of
ethics rather than ontology. In Beauvoir's thinking, the "situation" refers to how a
human being's consciousness, as an individual, is engaged in the world with regard to
other people, to time, to space and to other products of his/her facticity. The researcher
thinks that it is unnecessary for us to care for other's freedom or to emphasize on
collaborative freedom as De Beauvoir mentioned.

Women must choose to be

independent women and to think in collaboration for their own liberty as in the case of
this case study. The reasoning is that all women are ontological freedom that is personal
freedom and not related to other's ontological freedom. If we accept the Lanna tradition
of "women not allowed", then women would be sacrificing themselves for Lanna
people and would forever give up the right to enter the Pagoda.
Second, the researcher agrees with Butler in that the female body is one of the
essential elements of her situation in the world, but it is not enough to define her as
woman's situation. As Butler radically argued that if a pure body cannot be found, if
what can be found is the situated body and a locus of cultural interpretation, then De
Beauvoir's theory seems to be implicitly asking whether sex was not gender all along.
The implication is that a certain sex does not necessitate a certain gender, even though
there are powerful social constraints. Females need not f!Spire to womanhood. Girls can
become women or men, or something else entirely. Thus, Bulter proposed in her theory
that gender is posited as an active process, more a verb than a noun. Thus, gender
emerges as performative, rather than expressive that as human beings we perform our
gender everyday. Women can perform their gender instead of just being their gender.
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In the case study of Thai women and Lanna Stupa, Butler would feel that Thai
women can have the right to enter the Pagoda. Butler would disagree with De Beauvoir
in defining the woman's body as her situation because women's situations seem to be a
thoroughly cultural affair. In Butler's perspective, if Thai women accept their biology to
become gender as in the Lanna culture, gender will become the criterion for judging
them and whether they have the right to enter the Pagoda. In Lanna culture, the women
have believed in the tradition of "Women not allowed" for 600 years.

They also

maintain their beliefs that women are unclean as constructed in the legend of Her
Majesty Jammathaeweewong. Thus, if Thai women accept to be gender because of sex,
then Thai women would not have the right to enter the Pagoda. Butler argued that the
meaning of De Beauvoir's gender hinders the exercise of gender freedom.
Butler believed that women have the freedom to enter the Pagoda without being
oppressed. Thus, women are not really a sex, but beyond sex. As conveyed in Butler's
interview in the Journal of Radical Philosophy, there is no sex but only gender; and
gender is performative. If gender is performative, it must be radically free. Eventhough
Thai women are prohibited from entering the Pagoda because of the belief of the power
of menstruation, Thai women can become men through the acts of gender that they
perform. In other words, gender is a performance, and it is what women do at particular
times rather than a universal of what women are. It does not mean that Thai women
should dress as men in order to enter the Pagoda. The researcher agrees with Butler that
Thai women must not display traits generally considered feminine. On the other hand,
Thai women have to express the masculine trait or Thai women can be "masculine"
females in the context of masculinity. Butler wanted to dismantle the sex/gender
distinction so as to argue that there is no sex or no natural body that pre-exists its
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cultural inscription. Gender is not something that women are, but it is something that
women do, and it is defined by the act or sequence of acts. Gender is doing more than
just being. Therefore, in Butler's perspective, women have the right to go into the
Pagoda.
Third, the researcher agrees with Foucault in that discourse can explain the
inequality of men and women in Lanna society. It is formulated and constructed by set of
discourse so as to delude human being's perception. Thus, women's oppression in De
Beauvoir's perspective is the statement that is formulated into discourse. For the case
study, the statement that "women not allowed" can be mentioned as discourse of Lanna
tradition with relation to the power to ban all women due to the believed impure nature of
their menstrual blood.
Foucault's power and knowledge regarding menstrual blood produces Lanna
discourse. The given meaning of menstrual blood in Lanna discourse is to become the
discipline for women to do in this tradition. In othe words, menstrual blood becomes the
power/knowledge that makes all women accept it. In fact, menopausal women are also
banned from the Pagoda in northern Thailand. Women are subjugated in the tradition
"women not allowed" and not permitted any reflections on this characteristic of Lanna
culture. Therefore, women are excluded from the equality of rights to enter the Pagoda.
The researcher disagrees with De Beauvoir _that the situation of women's
oppression is invented by a set of discourse. In other words, the disparity of rights to enter
the Pagoda between men and women is invented by the power of Lanna discourse. It puts
women in a powerless position and unable to fight for their rights in Lanna discourse.
Women's oppression in Lanna discourse is not true because it is specific to Lanna
discourse. We can see that Thai women have the right to enter the Pagodas in other parts
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of Thailand, such as the Pagodas in southern, central, and northeastern parts of the
country. These Pagodas have always allowed women to pay respect to Lanna Stupa in
close proximity. Thus, women's oppression in Lanna discourse is not universal discourse
but is produced only in Lanna discourse. The Lanna discourse is that women cannot go
into the Pagoda in the north is not due to Buddhist beliefs but rather because of the
influence of Brahmanical beliefs. According to Buddhist teachings, the Buddha
admitted that women were as capable as men of leading a contemplative life and
entering the path of liberation. Besides, human beings' actions define human beings'
worth, rather than birth into particular caste. When Buddhism was introduced into
Thailand from the Sukhothai period to the Ayudhya period, Buddhist monks involved
themselves with the study of the Vedas, often at the expense of Buddhist studies. Then,
Brahmanical beliefs were absorbed into Thai religion and culture during this time. The
merging of Brahmanism into Thai Buddhism brought back women's suppression into
Thai society. The Lanna people also accepted Brahmanical ideas that the Buddha's
sacred relics contained in the Pagoda can be harmed by women's menstruation when
women wear traditional Thai skirts and come too close to it. Thus, Lanna discourse is
clearly influenced by the beliefs of Brahmanism.
On the other hand, the researcher thinks that Lanna discourse should be changed
to be the discourse of Buddhism. Dr. Suwanna Satha-anan of Chulalongkom
University's Philosophy Department said that most Brahmins in Buddha's time believed
they were homed from the mouth of Brahma, the Creator, but the Buddha argued that
everyone was born of a human mother. Buddhism is a religion of wisdom and reason.
The researcher thinks that Lanna discourse is backwards today because we can prove
that menstrual blood is a natural process of women's bodies and has no effect on sacred
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powers. Lanna ancestors have faith in this belief and have passed it on from generation
to generation which has since become a tradition. This tradition did not come from
Buddhist teachings but was derived from Brahmanism. Therefore, the researcher agrees
with Dr. Suwanna Satha-anan to state that we should ask the Lanna people the question
of why women are not allowed to go into the Pagoda to pay respect to Lanna Stupa like
their male counterparts. If we let this point pass without confronting Lanna traditions, it
will become a fossil in a society that's always changing. Therefore, traditions should be
integrated with new ideas in society.
Finally, the discourse of the tradition "women not allowed" can be changed
because Lanna discourse came from the repetition of power/knowledge of the past.
Today, however, we have more scientific knowledge. The researcher agrees with
Foucault's discourse that women's oppression is only one set of statements that mix with
another set of statements, such as Patriarchy. In addition, the researcher rejects De
Beauvoir's women's oppression in regards to subject case study. Women can create a
new discourse of Lanna that is clearly neither feminine nor masculine. One that can be
firmly fixed so that women would get the equality and rights they desserve and the
tradition of "women not allowed" would disappear. When women's oppression is given
meaning in Lanna discourse to make it undesirable, Lanna culture will allow women to
enter the Pagoda.

REFERENCES

A. Primary Sources:

Butler, Judth. (1999). Gender Trouble: Feminism and the Subversion ofIdentity.
New York: Routledge.
De Beauvoir, Simone. (1948). The Ethics ofAmbiguity. Frechtman, Bernard. (Trans).
New York : Citadel Press.
_ _ _ _ _ _ _. (1997). The Second Sex. Parshley, H.M. (Trans). London: Vintage.
________. (1993). The Autobiography ofSimone de Beauvoir :

All Said and Done. O'Brian, Patrick. (Trans). New York: Paragon House.
Foucault, Michel. (1978). The History of Sexuality, Volume I: An Introduction.
Hurley, Robert. (Trans). New York: Pantheon Books.
Foucault, Michel. (1980). POWER/KNOWLEDGE, Selected Interviews and Other

Writings 1972-1977. Gordon, Colin & Marshall, Leo & Mepham, John & Soper,
Kate. (Trans). Gordon, Colin (Ed.). New York: Pantheon Books.
Foucault, Michel. (1995). Discipline and Punish, The Birth of the Prison.
Sheridan, Alan. (Trans). New York : Vintage Books ..
Foucault, Michel. (2004). The Archeology of Knowledge. Gallimard, Editions. (Trans).
London : Routledge.
Sartre, Jean-Paul. (1956). Being and Nothingness : A phenomenological essay on

Ontology. Harzel E. Barnes. (Trans). Unviersity of Colorado.
USA : Washington Square Press.
Sartre, Jean-Paul. (2001). The Wisdom ofSartre. Harzel E. Barnes. (Trans). New York:
Citadel Press, Kensington Publishing Corp.

127

B. Other Sources:
Amara Pongsapich. (2005). Feminism and Women's movement: The Movement of

International social networks and The New Social movements. Nonthaburi:
Society and Health Institute.
Amara Pongsapich. (2005). Gender and Sexuality in Thai Society. Bangkok :
Chulalongkorn University Press.
Amara Pongsapich & Wimolsiri Jamnarnwej. (1998). Sociolegal Status of Women

in Thailand. Bangkok: National Commission on Women's Affairs.
Andersen, L. Margaret. (1988). Thinking about Women: Sociological Perspectives

on Sex and Gender. New York: Macmillan Publishing company.
Arp, Kristana. (2001). The bonds offreedom: Simone De Beauvoir's existentialist

ethics. Illinois : Open Court
Ascher, Carol. (1981). Simone de Beauvoir: A Life of Freedom. Boston:
Beacon Press.
Bair, Deirdre. (1990). Simone de Beauvoir :A Biography. New York: Touchstone.
Barash, P. David. (1998). Ideas of Human Nature : From the·Bhagavad Gita to

Sociobiology. New Jersey : Prentice Hall.
Baskin, Wade. (1966). Jean-Paul Sartre: OfHuman Freedom. New York:
Philosophical Library Inc.
Birke, Lynda. (2000). Feminism and the Biological Body. New Jersey : Rutgers
University Press.
Boonyong Kettate. (1989). The Status of Thai Women. Bangkok: 0. S Printing House.

128

Borchert, M. Donald. (2006). Encyclopedia ofPhilosophy Vol.1 (2rd edition).
Detroit : Thomson Gale.
Borchert, M. Donald. (2006). Encyclopedia ofPhilosophy Vol.3 (2rd edition).
Detroit : Thomson Gale.
Buytendijk, F.J.J. (1968). Woman A Contemporary View. Translated by
Barrett, J. Denis. New York: Newman Press.
Card, Claudia. (Ed.). (2003). The Cambridge Companion to Simone De Beauvoir.
Cambridge: Cambridge University Press.
Chalerm Chunpathompong & Songwit Kaeosi & Patong Paoji & Wantanee Thaiposri
& Intira Boonyatorn. (1977). Thai History. Bangkok:

Sathirathai Printing.
Chanter, Tina. (2006).Gender: Key Concepts in Philosophy. London:
Continuum International Publishing Group.
Chayan Vaddhanaphuti. (2002). Kheud: The Prohibition ofLanna. Chiangmai:
Graphic & Screen.
Code, Lorraine. (2000). Encyclopedia of Feminist Theories. London : Routledge.
Craig, Edward. (1998). Routledge Encyclopedia ofPhilosophy Vol. 3. London and
New York: Routledge.
Craig, Edward. (1998). Routledge Encyclopedia ofPhilosophy Vol.4. London and
New York: Routledge.
Craig, Edward. (1998). Routled Encyclopedia ofPhilosophy Vol. 7. London and
New York: Routledge.

129

Craig, Edward. (1998). Routled Encyclopedia ofPhilosophy Vol.8. London and
New York: Routledge.
Danai Chaiyotha. (2003). Thai History: Pre-History to the end of the Kingdom of
Sukhothai. Bangkok: 0. S Printing House.

Dhammananda, K. Sri. (1987). What Buddhists Believe (Expanded & Revised edition).
Kuala Lumpur: Buddhist Missionary Society.
Fallaize, Elizabeth. (1998). Simone De Beauvoir: A critical Reader. London :
Routledge.
Fullbrook, Kate & Fullbrook, Edward. (1993). Simone de Beauvoir and Jean-Paul
Sartre :The Remaking ofa Twentieth-Century Legend. London:

Harvester Wheatsheaf.
Gombrich, F. Richard. (1994). Theravada Buddhism: A Social History From Ancient
Benares to Modern Colombo. London: Routledge.

Hawkins, K. Bradley. (1999). Buddhism .London: Routledge.
Gutting, Gary. (Ed.). (2005). The Cambridge Companion to Foucault, Second Edition
Cambridge: Cambridge University Press.
Johnson, Altenbemd Patricia. (2000). On Wollstonecraft. California: Wadsworth.
Kamber, Richard. (2000). On Sartre. Belmont: Wadsworth.
Kanchana Keawthep & Parisara Saaekuay. (2004). Sexuality: Yesterday, Today and
Tomorrow that is not the same. Chiang Mai: Women's Studies Centre,

Chiangmai University.

130

Kearney, Richard. (Ed.). (1994). Routledge History of Philosophy Volume VIII:
Twentieth-Century Continental Philosophy. London: Routledge.

Kirti Bunchua. (1979). Existentialism. Bangkok: Thaiwattanapanit Printing.
Koon Dokhandha. (2002). Buddhism, Society and Thai Culture. Bangkok :
O.S Printing House.
Kornwipha Bunsii. (1995). Women's Development Models and Gender Analysis :
A Review. Marayat Intharathat. (Trans). Bangkok: Women's Studies Master's

Program, Thammasat University.
Lafarge, Rene. (1970). Jean-Paul Sartre : His philosophy.
Smyth-Kok, Marina. (Trans).Indiana: Gill and Macmillan Ltd.
Lawhead, F. William. (2000). The Philosophical Journey: An Interactive Approach.
Mountain View : Mayfield Publishing.
Leighton, Jean. (1975). Simone De Beauvoir on Woman. Foreword by Henri Peyre.
New Jersey: Associated University Press.
Mahon, Joseph. (1997). Existentialism, Feminism and Simone de Beauvoir. New York:
Palgrave.
Manich Jumsai. (1971). Understanding Thai Buddhism. Bangkok: Salermnit Press.
Maytinee Bhongsvej. (1994). Women Acting for Change : Towards an Equitable
Society. Bangkok: Gender and Development Research Institute.

McLean, F. George. (2000). Freedom, Cultural Traditions and Progress.
Washington D.C: The council for research in values and philosophy.
Mills, Sara. (2003). Michel Foucault: Routledge Critical Thinkers .. London: Routledge

131

Moore, Noel. Brooke & Bruder, Kenneth. (2002). Philosophy : The Power of Ideas
(5th edition). Boston : McGraw-Hill.

Nicholson, Linda. (1997). The Second Wave: A Reader in Feminist Theory.
New York and London : Routledge.
Niramon Pruetthathom. (1993). Woman is human. Bangkok : Gender Press.
Nithi Eoseewong. (1995). Loincloth, Sarong, underwear and etc: With tradition,

changing and stories. Bangkok: Mathichon Printing.
Nye, Andrea. (1988). Feminist Theory And The Philosophies ofMan . New York :
Routledge.
Oaklander, L. Nathan. (1992). Existentialist Philosophy: An Introduction.
Englewood Cliffs, NJ: Prentice Hall.
Oksala, Johanna. (2007). How to read Foucault. New York: W.W.Norton & company.
Payutto, P.A. (The Ven. Phra Dhammapitaka) (1999). Socially Engaged Buddhism for

the New Millennium. Bangkok: Sathirakoses-Nagapradipa Foundation &
Foundation For Children.
Priest, Stephen. (2001). Jean-Paul Sartre: Basic Writings. London: Routledge.
Rahula, Sri. Walpola. (1983). What the Buddha Taught (Revised edition).
New York: Grove Press, Inc.
Raymond, Diane Barsoum. (1991 ). Existentialism and the Philosophical Tradition.
New Jersey : Prentice-Hall.
Rodrigues, Hillary. (2006). Introducing Hinduism. New York: Routledge.
Roy, C. Kartik & Tisdell, A. Clement & Blomqvist, C. Hans (1996). Economic

132

Development and Women in thee World Community. London: Praeger.
Salih, Sara. (2002). Judith Butler. New York : Routledge.
Sandford, Stella. (2007). How to read Beauvoir. New York:
W.W.Norton & company.
Scarth, Fredrika. (2004). The other within: ethics, politics, and the body in
Simone de Beauvoir. Maryland: Rowman & Littlefield Publishers.
Schneir, Miriam. (Ed.). (1994). Feminism in Our Time: The Essential Writings, World
War II to the Present. New York: Vintage Books.
Scholz, J. Sally. (2000). On De Beauvoir. California :Wadsworth.
Simons, A. Margaret. (1995). Feminist Interpretation ofSimone De Beauvoir.
Pennsylvania : The Pennsylvania State University Press.
Simons, A. Margaret. (2006). The Philosophy of Simone de Beauvoir: Critical Essays.
Bloomington : Indiana University Press.
Solomon , C. Robert & Sherman, David. (2003). The Blackwell Guide to Continental
Philosophy. Oxford : Blackwell Publishing.
Solomon, C. Robert. (2005). Introducing Philosophy a text with Integrated
Readings (g-d edition). New York: Oxford University Press.
Spargo, Tamsin. (2000). Postmodern Encounters : Foucault and Queer Theory. New
York : Totem Books.
Tanzer, Mark. (2008). On Existentialism. Belmont: Thomson Wadsworth.
Teerayut Bunmee. (2008). Michel Foucault. Bangkok : Viphasa.

133

The Women's Health Advocacy Foundation, Bangkok. (2004). In No Entry for Women
:Tradition and Belief that Need Explanation. Bangkok: PNP Group.

Tidd, Ursula. (2004). Simone De Beauvoir: Routledge Critical Thinkers. New York:
Routledge.
Tobias, Sheila. (1997). Faces of Feminism : An Activist's reflections on The
Women's Movement. Colorado: Westview Press.

Tong, Rosemarie. (1989). Feminist Thought: A Comprehensive Introduction.
London : Routledge.
Urban Development Institute Foundation. (2004). Woman and Phratart. Chiang Mai:
Sangsilp.
Varunee Purisinsit. (2002). Feminism: Movement and Ideology of the 201h
Century. Bangkok: Kobfai Publishing Project.

Vuntanee Vasikasin & Sunee Haemaprasith. (2002). How is the expectation of Thai
society toward Thai women. Bangkok: Thammasat University.

Vuntanee Vasikasin. (2003). Social Work Feminism: Feminist theory and Practice.
Bangkok: Thammasat University.
Walshe, Maurice. (1995). Teachings ofThe Buddha: The Long Discourses of the
Buddha, A Translation of the Digha Nikaya. Boston: Wisdom Publications.

Wenzel, Vivienne Helene. (1986). Yale French Study: Simone De Beauvoir: Witness
to a Century. Connecticut: Yale University Press.

Williams, H. Juanita. (1983). Psychology of Women: Behavior in a biosocial context
(ih edition). New York: W.WNorton&Company.

134

Whisnant, Clayton (2003). Foucault & Discourse, A Handout for HIS389:
Retrieved from:
http://webs.wofford.edu/whisnantcj/his389/foucault discourse.pdf
Html. On 23.11.2010
C. Articles and Essays:

Amara Pongsapich. (1996). Feminism Theories and Praxis: Women's Social
Movement in Thailand. In Virada Somsawasdi & Sally Theobald. (Eds.).

Women, Gender Relations and Development in Thai Society. Chiang Mai:
Women's Studies Centre, Chiangmai University, pp. 3-44.
Andrew, S. Barbara. (1999). Care, Freedom, and Reciprocity in The Ethics of Simone
de Beauvoir. Journal of Philosophy Today. Vol.2, No.1, March, pp.290-300.
Avasadanond, Bruce. (2003). Empowering Women: From Local to Global
Collaboration. In International Women's Studies Conference: Creating

Women's Knowledge in Asia. Women and Youth Studies Program & Graduate
Volunteer Centre, Thammasat University, pp.1-18.
Bhikkhuni Dhammananda. (2004). Women in Buddhism.
In Virada Somsawasdi (Ed.). Bhikkhuni: The Reflection of Gender in Thai

society. Women's Studies Center, Faculty of Social Science, Chiangmai
University, pp. 45-60.
Braddock, Matthew. (2007). A Critique of Simone De Beauvoir's Existential Ethics.

Journal ofPhilosophy Today. Vol.51, pp.303-311.

135

Butler, Judith. (1986). Sex and Gender in Simone de Beauvoir's Second Sex.
In Wenzel, Vivienne Helene (Ed.). Yale French Study: Simone De Beauvoir:

Witness to a Century. Connecticut: Yale University Press, pp. 35-49.
Chatsuman Kabilsingh. (2002). Buddhist Texts From A Feminist Perspective.
In Virada Somsawasdi & Alycia Nicholas. (Eds.). A Collation ofArticles on

Thai Women and Buddhism. Women's Studies Center, Faculty of Social
Science, Chiangmai University, pp. 9-23.
Chatsuman Kabilsingh. (1998). Women in Buddhism.
In Sr. Mary John Mananzan, OSB. (Ed). Women and Religion:a collection of

essays and personal histories (3 1h edition). The Institute of Women's Studies,
St. Scholastica's College, Manila, Raintree Publishing Inc., pp. 104-138.
Chiralak Jongsathitman. (1992). The Image of North Women with the Prostitution.
In The document ofwomen's studies Il Women's Studies Centre, Chiangmai
University, pp. 33-40.
Foucault, Michel. (1981 ). The Order of Discourse: Untying the Text.
In A Post-structuralist Reader, Young, Robert (Ed.). Boston: Routledge, pp. 48-78.
Jiranuch Sopa. (1999). The Record of Women's Writing in Thai History.
In Women and Knowledge. Women and Youth Studies Program,
Thammasat University, pp.1-14.
Kritaya Archavanitkul & Kanokwan Tharawan. (2005).
Sexual Politics and Women's Bodies: AIDS, Abortion, Violence and Lesbian.
In Amara Pongsapich (Ed.), Gender and Sexuality in Thai Society. Chula Press,
pp. 269-326.

136

Kruks, Sonia. (1995). Simone de Beauvoir: Teaching Sartre About Freedom.
In Simons, A. Margaret (Ed.). Feminist Interpretation ofSimone De Beauvoir.
Pennsylvania: The Pennsylvania State University Press, pp. 79-95.
Laddawan Tamafu. (2006). Nun: Women's World is Forgotten.

In Journal ofSocial Science. Chiangmai University, pp.104-128.
Mann, Bonnie. (2008). Beauvoir and the Question of a Woman's Point of View.

Journal of Philosophy Today. Vol.52, No.2, Summer, pp.136-146.
Napacharee Numbenchapol. (1997). Status of Women in Theravada Buddhism.

Journal of The University of The Thai Chamber of Commerce. Vol.17, No.2,
May-August, pp. 96-100.
Osborne, Peter & Segal, Lynne. (1994). Gender as Performance: An Interview with
Judth Butler. Journal of Radical Philosophy. No.67, Summer 1994, pp.32-39.
Pakdeekul Ratana. (2001 ). The Image of Lanna women: The period of King Rama V to
B.E. 2475. In Women and Knowledge Ill Women's Studies Master's Program,
Thammasat University, pp. 1-20.
Patamapom Bootsapathumrong. (2003). New Move of Thai Women : Feminism
and Social Policies. In Sinith Sittirak (Ed.). Women and Knowledge I Vol. 2,
Women's Studies Master's Program, Thammasat University, pp.23-43.
Scholz, J. Sally. (2001). Writing for Liberation: Simone de Beauvoir and Woman's
Writing. Journal of Philosophy Today. Vol.45, No: 4-5, Winter, pp.335-348.
Shabot, Cohen Sara & Menschenfreund, Yaki. (2008). Is Existentialist Authenticity
Unethical? De Beauvoir on Ethics, Authenticity, and Embodiment. Journal of

Philosophy Today. Vol.52, No.2, Summer, pp.150-155.

137

Sulak Sivaraksa. (2002). Buddhist Women-Past and Present.
In Virada Somsawasdi & Alycia Nicholas. (Eds.). A Collation ofArticles on
Thai Women and Buddhism. Women's Studies Center, Faculty of Social
Science, Chiangmai University, pp. 1-8.
Supakwadee Amatayakul. (1999). Reinterpreting the 'Body' in The Second Sex.
Manusya: Journal of Humanities. Vol.2, No.I, March, pp.1-12.
Virada Somsawasdi. (2004). No Entry for Women :Tradition and Belief that Need
Explanation. In No Entry for Women :Tradition and Belief that Need
Explanation. The Women's Health Advocacy Foundation, Bangkok:
PNP Group, pp. 156-158.
D. Unpublished research
Kulavir Prapapompipat. (2005). An Analytical Study of Beliefofsexuality and
Prathat in Lanna Thai Buddhism. Unpublished Research. Chiang Mai:
Women's Studies Center, Faculty of Social Sciences, Chiang Mai University.
E. Unpublished master's thesis
Prapapom Chinwong. (2003). Pretty Boy: A Phenomena ofMasculinities in
Thai Society. Unpublished Master's thesis. Graduate School of faculty of
Sociology and Anthropology, Thammasat University, Bangkok, Thailand.
Acharapon Junsawang. (2005). A Study of Women's Status in Lanna Ancient Law.
Unpublished Master's thesis. Graduate School of faculty of Arts,
Chiangmai University, Chiangmai, Thailand.

138

Sakchai Niruntawee. (1977). Development of The Problem of Freedom and
Responsibility in Sartre's Philosophy. Unpublished Master's thesis. Graduate

School of Department of Philosophy, Chulalongkom University, Bangkok,
Thailand.
Supakwadee Amatayakul. (2003). The History of Philosophy Through a Feminist
Magnijj;ing Glass: Distortion or Clarification?

Unpublished Doctor's

dissertation. Graduate faculty of Philosophy, Claremont Graduate University,
California, the United States of America.
Suvarat Laesanklang. (1997). A Philosophical Study of Khued [Taboos} in Lanna.
Unpublished Master's thesis. Philosophy and Religion Department, Chiangmai
University, Chiangmai, Thailand.
Wasinee Sutiwipakom. (2009). Michel Foucault's discourse on Thai Women's Status
and Roles as represented in Khunying Wimol Siripaiboon's Novels. Unpublished

Master's thesis. Philosophy and Religion Department, Chiangmai University,
Chiangmai, Thailand.

139

AUTOBIOGRAPHY

Ms. Thanuda

Thongon was born in Bangkok,Thailand. She completed her

primary and secondary education at Khema Siri Memorial School in Bangkok. She
earned a Bachelor of Arts in Communication Arts from Bangkok University, and a
Master of Arts in Language and Communication at the National Institute of
Development Administration in Bangkok.
Ms. Thongon's professional experience includes a position at the Research and
Development Department (R & D) at the Electricity Generating Authority of Thailand
(EGAT) since 1998. Her department supports the R & D activities for the exploration
and development of new technologies and innovations, as well as efforts for the
improvement of existing technologies.

The department's objective is to improve

EGAT's overall efficiency. These R & D projects will also help to reduce the
importation of energy related technologies from foreign manufacturers, and therefore
minimizing investment costs and improving the country's overall competitiveness. This
is especially true in the area of renewable energy technology where advances will
contribute significantly to benefit communities and the environment in the long run. Ms.
Thongon promotes the resulting successful R & D projects to the end users within
EGAT, where they are expected to be fully utilized. .

THE ASSUMPTION UNIVERSITY LIBRARY

