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Abstract

Background and Objectives: Monks play an integral and important role in Thai society because
monks in Thailand serve as spiritual teachers, guardians of tradition (Buddhism), and provide
services to the community. The phenomenon of monks' integral and important roles in Thailand
is not only evident in the socio-cultural realities of society but also in contemporary media narratives,
namely Thai cinema. Monks in Thai film narratives appear in various narratives that are inseparable
from socio-cultural phenomena in society. Therefore, this study aimed to critically examine how
Thai films constructed the spiritual and social identities of monks, revealing the underlying tensions
between traditional monastic roles and contemporary societal expectations.

Methodology: This study employed a qualitative method, utilizing six Thai films that represented
Buddhist monks: The Holy Man (2005), Pee Mak (2013), Arbat (2015), The Forest (2016), Pee Nak (2019),
and The Medium (2021). The research data took the form of visual, narrative, and script elements,
all of which were relevant to the monk theme. At this stage, the researcher watched the film,
read the script in-depth, and interpreted the visual symbols contained in the Thai film. The data
analysis technique employed was the stages of identification, classification, reduction, exposition,
and validation.

Main Results: The results of this study showed that the representation of monks in Thai films
reflects three main dimensions. First, monks and exorcism rituals are presented as part of a complex
spiritual role, where monks not only perform exorcisms through religious ceremonies but also face
inner conflicts, social tensions, and serve as a bridge between the real and supernatural worlds.
Films such as Pee Mak (2013), Pee Nak (2019), and The Medium (2021) demonstrate that exorcism
rituals do not always succeed literally, but instead become symbols of human struggles against
fear and inner imbalance. Second, monks and self-enlightenment are depicted as a lengthy
process involving failure, moral transgressions, and profound reflection. The images of monks in
The Forest (2016), Arbat (2015), and The Holy Man (2005) do not achieve holiness immediately,
but rather through inner repentance, personal introspection, and taking social responsibility.
Enlightenment in this context is humane and contemplative, not always achieved through formal
rituals, but rather through awareness and the transformation of the heart. Third, monks and the

spread of Buddhism are presented in the form of loving preaching. The monks in The Holy Man (2005)
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and The Forest (2016) convey Buddhist teachings not only through sermons but also through real-life
actions, such as helping the community, the oppressed, and giving hope to those who are marginalized.
Involvement to Buddhadhamma: This research explored the application of Buddhism in contemporary
contexts (Thai Films), integrating modern scholarship with traditional Buddhist knowledge to
develop wisdom and morality through Buddhism. Through contemporary films, global audiences
can better understand and recognize Buddhist wisdom and morality from an aesthetic perspective.
Conclusions: The study concludes that Thai films represent the spiritual-anthropological journey
of monks, with three main findings: 1) Monks as exorcists; 2) Monks with self-enlightenment; and
3) Monks and the spread of Buddhism. All three represent the spiritual-anthropological journey
of monks in Thai films, with various obstacles that monks must face and overcome. The representation
of monks in Thai films is inseparable from the projection of monks in the real world. The world of film
and the world of reality are two entities.

Keywords: Monk, Spiritual-Anthropological Journey, Buddhism, Thai Contemporary Cinema

Introduction

Buddhism in Thailand is a religion that constitutes the majority of the population, plays a
significant role in society, and is supported by the government (McCargo, 2004); (Karimova, 2022);
(Sombatpoonsiri, 2022). Shatnataphat (2024) emphasizes that Buddhism in Thailand has
a profound impact on shaping culture, nationalism, government/politics, and spiritualism.
Interestingly, although Thailand is considered a pluralistic and secular country, it still pays
excellent attention to Buddhism there (Borchert, 2022). That is what makes Buddhism in
Thailand a religion that has grown and developed rapidly until now. In the context of Buddhism,
one figure who holds an important role is the monk. In Buddhism, monks are often regarded in
society as spiritual leaders, guardians of religious traditions, and community servants. In addition,
monks can also serve as psychics to exorcise spirits (Muecke, 1992) or to meet ancestral spirits,
which is a scholarly debate on the intersection of religion, media, and cultural identity.
The intersection of religion, media, and cultural identity in the context of Buddhism has become
a scholarly debate, offering an interesting interdisciplinary perspective that integrates Buddhism,
media (Film), and the cultural identity of contemporary society in the international sphere.

In the last five years, research on monks and films has been conducted by several
researchers, namely as follows. In a study by Zhou et al. (2025), it was found that the presence
of a celibate monk in a Tibetan Amdo family significantly reduced the risk of death by 69% in
older non-monk family members, indicating a positive impact of religious presence on the family
structure on health. Furthermore, research conducted by Bangert et al. (2015) highlighted how
European heritage films utilized religious figures such as monks to represent national identity
and collective memory in reconstructed historical narratives. Research by Ng (2025) highlighted
how the representation of monks in religious films created a distinctive ethical and ritual space,
showing how cinema shaped religious experiences that lay between piety and visual aesthetics.

Research by Kidpromma & Taylor (2024) showed that in Chiang Mai, monks were presented as
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symbols of alternative spiritual paths for transgender people who wanted to live a religious life
outside the rules of the traditional monastery. Finally, research by Zhang et al. (2021) noted that
the reduction of mythical and religious elements, such as monk figures in contemporary films,
affects audiences' perceptions of spiritual values, indicating a change in visual culture consumption
patterns.

These studies were fascinating because they revealed that monks also appeared in
global films, either as main characters or as supporting characters. Monks in films were also
shown as figures who provided Buddhist enlishtenment to society. Unfortunately, no research
has been conducted on monks associated with spiritualism in the context of Thai films. In this regard,
this study aimed to fill the gap in previous research by portraying monks as spiritual figures in
Thai films. Specifically, the researcher portrayed monks as anthropological spiritualists in Thai films.

The study of spirituality was initially included in the fields of philosophy (Steiner &
Bamford, 2003); (Wane, 2011); (Rousseau, 2019), religion (Maugans, 1996); (Sutcliffe & Gilhus, 2013),
psychology (Jung & Adler, 2023); (McNeill, 1998); (McQueen, 2019); (Yang et al., 2012),
anthropology (Cooper, 2015); (Davies, 2020), and literature (Holden-Kirwan, 1999); (Neary, 2011).
However, in its development, the study of spirituality has been incorporated into various
interdisciplinary scientific studies. Historically, the study of spiritualism was able to be traced
back through the writings of James (1902), Culpin (1920), and Lohuizen (2011), who initially
discussed the study of spiritualism in relation to philosophy, religion, anthropology, and psychology.
In this context, researchers focused on spiritual anthropology. Spiritual anthropology is a subfield
of anthropology that examines the spiritual context, including religion and beliefs,
within a cultural context in society. Parsania (2006) stated that spiritual anthropology focused
explicitly on the supernatural, mystical, and belief dimensions in society. Spiritual anthropology
intersects with the philosophy of anthropology.

However, spiritual anthropology is more focused on the spiritual context. In contrast,
the philosophy of anthropology is more concerned with the philosophical aspects (Ontological,
Axiological, Epistemological), which can sometimes be separate from the spiritual (Hindmarsh, 2021).
Dimensions in spiritual anthropology appear in three categories: 1) The spiritual dimension of
human anthropology concerning oneself; 2) The spiritual dimension of human anthropology
concerning society; and 3) The spiritual dimension of human anthropology concerning
God/something transcendental. In this study, spiritual anthropology is explored through the lens
of Buddhist monks who undertake spiritual anthropological journeys in Thai films.
Specifically, this spiritual anthropology focuses on the ideal spiritual context and also the
pedagogical-spiritual dimensions in films.

Objectives

This research aimed to critically examine how Thai films constructed the spiritual and
social identities of monks, revealing the underlying tensions between traditional monastic roles

and contemporary societal expectations.
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Methodology

This research method employed a qualitative-interpretative approach, where the
researcher narrated the data based on interpretation. The data sources used were selected
primary Thai films featuring monks (Table 1). The research data took the form of visual, narrative,
and script elements (Ellis, 1990); (Murtagh et al., 2009), all of which were relevant to the monk theme.
At this stage, the researcher watched the film, read the script in-depth, and interpreted the

visual symbols contained in the Thai film.

Table 1 Main Data of Thai Films Related to Monks

No. Film Year Duration
1. The Holy Man 2005 92 minutes
2. Pee Mak 2013 1,52 minutes
3. Arbat 2015 1,39 minutes
4. The Forest 2016 1,49 minutes
5. Pee Nak 2019 1,48 minutes
6. The Medium 2021 1,30 minutes

This study employed a qualitative-interpretative method. The data collection techniques were
documentary. The data analysis techniques were adapted from the views of Huberman & Miles (2002),
Creswell & Poth (2016), and Silverman (2016), namely data identification, data verification, data
classification, data exposure, and data validation. As for data coding, the researcher referred to
Neuman's (2014) view, namely open coding, at this stage the researcher looked for Thai film
themes related to Buddhism and groups them; Axial coding, at this stage the researcher
identified themes; And selective coding, at this stage the researcher identified the main themes
used as the primary data for the research. At the data validation stage, the researcher discussed

the research findings with experts in the field of humanities research.

Results and Discussion

Monks and Exorcism Rituals

The representation of monks and exorcism rituals in Thai films shows the complexity of
the relationship between Buddhist spirituality, popular culture, and the search for meaning in
contemporary society. In an analysis of six films, namely The Holy Man (Chernyim, 2005), Pee Mak
(Maligool, 2013), Arbat (Kwanyu, 2015), The Forest (Spurrier, 2016), Pee Nak (Chotkijsadarsopon, 2019),
and The Medium (Pisanthanakun, 2021), a narrative pattern can be traced that includes three
important stages in the relationship between humans, monks, and spirits, namely: The initial
stage of the emergence of ghosts; The stage of spiritual struggle or conflict; and The stage of
recovery or healing. In the early stages, the appearance of ghosts or supernatural disturbances
in films is often linked to spiritual issues or violations of religious teachings. In the film Pee Nak
(Chotkijsadarsopon, 2019), for example, the figure of a ghost appears because someone dies before
being ordained as a monk. This causes resentment because the character feels spiritually unrecognized.
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On the other hand, Arbat depicts the spiritual crisis of a young man who is ordained as a
monk without sincere intentions. He violates the rules of monk life, including having an illicit relationship,
thus giving rise to inner tension that is the center of the story. In The Forest, the character of
a monk who comes to the village fails in carrying out his duties as a teacher and spiritual leader.
He does not believe in the supernatural stories that are developing in the village, and ends up
getting involved in a relationship that makes him feel guilty. As a result, tensions arise in the
community that are not only social but also spiritual in nature. Research by Campoli (2015)
revealed that Thai horror films frequently employed supernatural imagery to convey Buddhist
teachings on impermanence and suffering. In this context, monks and religious rituals function
as a means to deal with and understand aspects of life that are difficult to explain rationally.
This aligns with the notion that horror films can serve as a medium for reflecting spiritual and

social values within society.

Figure 1 Exorcism Ritual in Pee Mak (Scene: 01:25:06)

The second stage in the storyline typically shows how the characters in the film attempt
to cope with or confront the disturbance. This is where the role of religious rituals and monks
becomes more apparent. In the film Pee Mak, the monk performs an exorcism ritual in a temple
with his equipment, starting from candles, holy water, holy rice, a (Holy) rope wrapped around
the mantra reader, and reciting exorcism mantras. To strengthen the spell, the spell is recited
together so that the ghost can be defeated/disappear. In the film The Medium, the exorcism
ritual is performed by a monk and a female shaman. The monk leads the chanting, uses holy water,
and performs various ceremonies aimed at purifying the possessed main character.
However, this ritual is not entirely successful, and it even ends in tragedy. This shows that some
Thai people not only rely on the official teachings of Buddhism, but also believe in spiritual
powers from outside religion, such as shamanism and other traditional beliefs. As explained by
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Tambiah (1970), Buddhism in Thailand does not stand alone, but coexists with spiritism and
local beliefs such as the cult of spirits and guardian deities.

Meanwhile, in Pee Nak, the monk is embroiled in an inner conflict with a spirit that seeks
to join the monastic community. Efforts to appease the spirit are carried out by symbolically
ordaining it, even though it is via video call due to emergency conditions. However, the spirit
itself refuses because it is aware that it is not human and is not worthy of being a monk.
This shows that in commmunity beliefs, exorcism is not always carried out through violence or coercion,
but can also be through a process of recognition and acceptance. The monk's rejection of the
spirit also reflects the precise boundaries in formal Theravada religious practice, as described in
a study by McDaniel (2011) on the relationship between images of monks, ghosts, and bodies in
Thai temples.

In the film Arbat, although no ghosts appear physically, a spiritual struggle occurs within
the main character, who is searching for direction in life. He questions religious teachings,
experiences conflict with senior monks, and finally chooses to be alone and reflect on his life.
This process is another form of "Exorcism", namely, freeing oneself from mental burdens and
past mistakes. This aligns with the concept in Theravada Buddhism, where repentance and
meditation are employed as means to cleanse the mind and attain enlightenment (Dockett &
North-Schulte, 2004). Thus, Arbat not only presents a story about violating monastic discipline
but also depicts the spiritual journey of an individual in facing and overcoming inner conflicts,
which ultimately leads to self-transformation and a deeper understanding of Buddhist teachings.

The endings in these films show various forms of resolution. In The Medium, despite
multiple rituals, the evil spirit is not completely exorcised, and the film's ending remains somber.
This shows that in real life, not all spiritual problems can be resolved through formal religious means.
Based on research (Mitchell, 1971), the current Theravada Buddhist approach emphasizes that
mindfulness and ethical awareness are more important than rituals, especially in addressing
inner conflicts and suffering that cannot be resolved externally. In The Forest, the monk who
feels like a failure finally chooses to leave the village with two children who have been
marginalized by society. He does not return to monastic life, but instead takes a new path to
atone for his mistakes, which becomes a form of personal healing. According to Valle-Lira &
Noguera-Solano (2024), compassion (Karuna) in Buddhist teachings is a force that can purify the

mind and free someone from suffering, even outside the context of formal rituals.

Table 2 The Narrative Pattern of The Monk's Exorcism

No. Session Activity

1. Beginning Search for the ghost, the cause of the ghost's appearance.

2. Exorcism Use of sacred objects: Water, rice, incense, candles, rope, and the recitation of mantras.
3. Battle A battle of strength between the monk and the ghost.

4. Ending The ghost is expelled/returned to the afterlife, and the ghost cannot be defeated.
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Table 2 In Pee Nak, resolution occurs when the spirit finally accepts the fact that he
cannot become a monk and chooses to release his anger. This shows that inner peace can be
achieved not through force, but through awareness and acceptance. In line with this, re search
(Dong et al., 2024) indicates that meditation practices based on loving-kindness and compassion
in Buddhism can help individuals resolve inner conflicts, foster self-acceptance, and cultivate
lasting inner peace. Unlike other films, The Holy Man presents a monk who brings about
significant change in society. He conveys the teachings of Buddhism in a simple and touching way,
helping to awaken people who have lost hope. He also manages to prevent suicide attempts
with just words of wisdom and empathy, without having to perform formal rituals. Here, healing
does not come from exorcism, but from love, care, and understanding of others. This is reinforced
by the findings in studies (Gilbert & Van Gordon, 2023), (Condon & Makransky, 2020), which emphasize
that spiritual healing in Buddhism does not depend on the power of rituals, but rather on genuine,
compassionate relationships between humans, which can touch the soul more deeply.

Monks and Self-Enlightenment

In some Thai films with spiritual and religious themes, the monk character is not always
depicted as a perfect and holy figure from the beginning. In fact, in several films, monks appear
as humans who have made mistakes, experience inner restlessness, and even violate norms,
then undergo a process of repentance and ultimately achieve enlishtenment. Through these plots,
these films present the human side of monastic life that often does not appear in formal
religious narratives. Analysis of the films The Holy Man (Chernyim, 2005), Arbat (Kwanyu, 2015),
and The Forest (Spurrier, 2016) shows that the spiritual experiences of the monk characters in
these films are not linear or simple, but rather complex and full of inner challenges. The Holy Man
(Chernyim, 2005) presents a different narrative, yet still explores themes of repentance and
enlishtenment. The main character is a former gangster who decides to repent and be ordained
as a monk. Unlike the characters in the previous film, this character's repentance occurs at the
beginning of the story and serves as the starting point for a major transformation in him.
Although not everyone initially believes in his sincerity, he proves through real actions that he
wants to change. He helps residents in trouble, defends the weak, and conveys Buddhist
teachings in a light and touching way.

In the film The Forest, a monk character arrives in a remote village to impart the teachings
of the Dharma. However, his spiritual journey is disrupted when he falls in love with a female
teacher in the village. The relationship they have violates the principles of monastic life, which should
be carried out with discipline and maintaining purity. Guilt begins to grow when he realizes that
his actions have not only damaged his image as a monk, but also damaged the trust of the
community that relies on him as a bringer of goodness. This regret does not immediately lead
him to enlightenment, but instead traps him in a profound moral dilemma. This is in line with
research showing that violating the principles of monasticism, such as having a romantic relationship,
can lead to internal conflict and a crisis of spiritual identity. Jory (2021) explains that Buddhist

ethics emphasize the importance of moral discipline as a basis for achieving enlightenment, and

Temple of Wang Tawan Tok
1343/5 Radchadamnern Rd., Meuang, Nakhon Si Thammarat, 80000 Thailand

Vol.10 No.3 July-September 2025 pp.340-356



Journal of Buddhist Anthropology JB

ISSN: 2985-086X (Online)
347

violations of this discipline can hinder an individual's spiritual development. In addition, Coombs
& Montanez (2025) highlight that sexual behavior that is not in accordance with Buddhist
teachings can damage a monk's moral integrity and the community's trust in him. Thus, the internal
conflict experienced by the monk in The Forest reflects the reality faced by Buddhist practitioners
when emotions and personal relationships test their spiritual principles. These studies confirm that
violations of monastic discipline affect not only individuals but also the communities that trust them
as moral role models.

In the process of repentance, the monk character in The Forest does not immediately
perform a purification ritual or repentance in public. Instead, he chooses another path, namely
by reflecting, withdrawing from his social role, and admitting his failures privately. One tangible
manifestation of this repentance process is when he resigns from his position as a teacher and
chooses to leave the village with two children, one of whom has special needs. The other is a
mysterious figure related to the supernatural world surrounding The Forest. This action illustrates
a form of repentance that is quieter and less symbolic, but still meaningful. He not only tries to
atone for his mistakes but also takes responsibility for protecting the two children who have
been neglected by society. This is a simple but powerful form of spiritual enlishtenment,
not because the monk returns to the temple or wears a robe again, but because he finally
chooses sincere goodness without being bound by formal religious roles. This aligns with research
indicating that in Buddhism, repentance is not always expressed through public rituals, but can be
achieved through personal reflection and genuine actions that demonstrate moral responsibility.
For example, in the study (Sun, 2024), it is explained that repentance in Buddhism can take the
form of "Formless" which emphasizes introspection and inner transformation without formal
ritual involvement. In addition, research by Ghimire (2025) highlights that Buddhist principles,
such as compassion (Karuna) and non-violence (Ahimsa), encourage individuals to take on social
responsibilities, including protecting children and vulnerable groups, as part of Buddhist ethical practice.

A similar scenario also appears in the film Arbat, where the main character, Sangkha, is a
young man who was ordained as a monk due to his father's wishes, rather than his own personal desires.
From the beginning, he exhibits a rebellious attitude and questions many aspects of monastic life.
He does not fully adhere to the rules, even engaging in a sexual relationship with a woman from
his past. This becomes a turning point in his life, leaving him feeling empty and confused, and
he did not know what to do. Interestingly, this film does not immediately punish him religiously,
but instead shows that humans, even monks, can fall and lose their way. Repentance in Arbat is
not achieved through sanctions or specific purification rituals, but rather through deep
contemplation. Sangkha chooses solitude, distancing himself from the crowd to confront his
inner self. This is where the process of enlightenment begins. He no longer argues with senior monks,
nor does he seek justification for his mistakes; Instead, he begins to accept that spiritual life is
indeed not an easy path. This film shows that enlishtenment can arise from adversity and that

guilt is not the end of everything. It is precisely through such failure that one can understand
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the true meaning of religious life, which is not merely as a matter of symbols and rules,
but as a sincere journey of continual self-discovery and self-improvement.

This aligns with research indicating that in Buddhist teachings, repentance is not always
expressed through formal rituals, but can be achieved through personal reflection and genuine
actions that demonstrate moral responsibility. For example, a study by Li (2023) explains that
repentance in Buddhism can take the form of deep gratitude and appreciation for the practices.
Additionally, research by Ghimire (2025) highlights that Buddhist principles, such as compassion
(Karuna) and non-violence (Ahimsa), encourage individuals to take social responsibility as part of
Buddhist ethical practice.

However, the film also shows that true repentance is not just about changing clothes
and social status. The character Sangkha loses society's trust when his past as a gangster is revealed.
However, instead of running away or denying it, he chooses to remain within society and
continues doing good. The acceptance of society again occurs not because he forces himself to
look holy, but because he shows consistency in living a better life. This is a form of enlightenment
that arises from genuine action, not from prolonged meditation or elaborate rituals. The film
aims to demonstrate that anyone can repent and that a life as a monk can begin with sincerity,
rather than holiness, and can lead to meaningful change. This aligns with research that suggests
spiritual transformation in Buddhism is not solely determined by one's origin or background,
but rather by commitment and genuine action in living a life characterized by love and wisdom.
For example, Keown (2016) emphasizes that Buddhist ethics stress the importance of moral
discipline (Sila) as the foundation for achieving enlightenment, and violations of this discipline
can be overcome through repentance and consistent behavioral change. Additionally, Ghimire's
(2025) research highlights that Buddhist principles, such as compassion (Karuna) and
non-violence (Ahimsa), encourage individuals to take social responsibility as part of their
Buddhist ethical practice.

03. Confession

Figure 2 Self-Enlightenment Stage
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The narrative and visualization of these films are as follows. First, awareness of mistakes
generally shows that the monk who makes a mistake is not depicted as a figure who must be
punished harshly, but rather as an ordinary human being who is given space to reflect, improve
himself, and learn from experience. Second, when they make mistakes, monks honestly admit
them and apologize to themselves, others, and society. Third, in the confession stage, the process
of repentance in these films is not always depicted formally through religious ceremonies or temple
punishments. However, it is more often shown through contemplative processes, symbolic actions,
and meaningful social interactions. Fourth, the enlishtenment stage, in this context, is also not
always identical to returning to being an obedient or perfect monk. In The Forest, enlightenment
occurs when the character relinquishes his monk status. In Arbat, enlishtenment comes after a
long period of mistakes and inner suffering. Meanwhile, in The Holy Man, enlightenment comes
through goodness that is consistently demonstrated, regardless of a dark past as illustrated in Figure 2.

Monks and the Spread of Buddhism

In Thai religious films, monks are depicted not only as individuals living a personal
spiritual life, but also as active agents in spreading Buddhism to the broader community.
Through stories in films such as The Holy Man (Chernyim, 2005) and The Forest (Spurrier, 2016),
it is clear how the spread of Buddhism has become an integral part of the lives of monks, both
through traditional means and more modern and contextual approaches. Each film offers a
distinct portrayal of how Buddhism is conveyed, the challenges that arise during the process,
and the changes that occur in society afterwards.

The Holy Man film centers on the figure of a monk as the main protagonist in the mission
to spread the teachings of Buddhism. What is interesting about this film is the approach to
preaching used by the main character, namely, a former gangster who repents and chooses the
path of monkhood. On his journey to a village, he not only carries a robe as a symbol of monkhood,
but also brings a new way of thinking that is more open and readily accepted by the general public.
The monk in this film conveys the Dharma in a humorous, light, and empathetic way, different
from the rigid or frightening style of preaching. He approaches the community with patience,
helps them directly, and understands the daily problems they face. This is a depiction of a
humanistic and down-to-earth preaching model.

One of the primary ways the monk in this film spreads Buddhism is by visiting people's homes,
introducing newly reactivated temples, and inviting residents to participate in religious activities.
He also does not hesitate to help resolve social conflicts in the community, such as when he
breaks up a fight between two groups (Marriage and Death), or when he prevents a resident from
committing suicide because he has lost gambling. It is done not only to show personal virtue,
but also to re-instill the values of Buddhism directly through tangible actions. However, the process
of spreading religion does not always run smoothly. In The Holy Man, challenges arise from
people who have lost faith in religion. Many residents believe more in shamans or mystical practices,
and there are even fake monks who use the name of religion to deceive. The monk character in
this film must face this distrust and work hard to rebuild the community's faith. When his past
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as a thug is revealed, he must also face a crisis of trust, both within himself and from those who
begin to doubt his sincerity. However, these challenges do not break his spirit. In fact, through
consistency and sincerity in his actions, he was able to change society's views gradually.

Meanwhile, in the film The Forest, the spread of Buddhism is presented in a more
contemplative and introspective manner. The monk character in this film travels to a remote
village to serve as a teacher and spiritual guide. He intends to introduce the Dharma to the
village community, particularly to the children. However, the challenges he faces are not easy.
In addition to dealing with people who believe in supernatural things and adhere to their local
belief systems, he also faces temptations and inner conflicts that compromise his image and
mission.

The spread of religion in The Forest does not occur on a large scale, but rather through
small efforts made by the monk in everyday life. He tries to teach discipline, the value of compassion,
and the importance of self-control. However, when he gets involved in a relationship that
violates the principles of the monk, everything he has built seems to collapse. The guilt that
arises finally makes him resign from his role as a teacher, and he chooses to leave the village.
Although it may seem like a failure, the decision to go with two children, especially the
mysterious boy in The Forest, who is believed to be a ghost and is not recognized by society,
reveals another form of moral success. He continues to spread Buddhist values through an
attitude of compassion and protection for those who are rejected and marginalized.

The two films offer distinct yet complementary portrayals of Buddhism's spread
throughout society. The Holy Man depicts the success of the monk's preaching, which is carried
out actively, openly, and directly touches the lives of the community. He is a model of a
modern monk who remains loyal to traditional religious values while adapting to contemporary society.
Meanwhile, The Forest portrays the challenges faced by a monk when confronted with complex
social realities and personal temptations. However, in the end, both monk characters in the film
continue to strive to embody the values of goodness that are at the core of Buddhist teachings.

It is concluded that the spread of Buddhism in Thai films is not depicted rigidly or formally.
Preaching does not only occur in temples or through lectures, but can also be done on the streets,
in homes, and even in stressful situations. The monks in the films are not always perfect,
but through their struggles and self-discovery, the spread of religion becomes more humane and
relevant to real life. These films demonstrate that Thai society views Buddhism not only as a
belief system but also as a guide to life that can be embodied through simple actions, the courage
to change, and a spirit of helping others. Thus, monks in films are not just religious symbols,
but also a reflection of the continuous effort to spread goodness amidst the challenges of the
times Based on this analysis, it can be concluded that the image of a monk in Thai films is not
only depicted as a sacred religious figure but also as an ordinary human being who has
weaknesses and faces various challenges. Exorcism rituals are not always the primary method for
overcoming spiritual disturbances. In some films, healing occurs through self-awareness, inner reflection,

and genuine relationships with others. Through these stories, the films not only present horror
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tension but also convey deep spiritual messages about the search for meaning, forgiveness,
and sincerity in living life.

This aligns with Wanarathana's (2022) research, which demonstrates that the Buddhist
monk community plays a crucial role in social development and community transformation.
The study by Wanarathana highlights the importance of Buddhist social work in promoting
community development and social justice, emphasizing that Buddhist teachings inspire
individuals to work for the welfare of society, including the poor and marginalized communities.
In addition, research by Kitanant et al. (2024) shows that monks can play a strategic role in
community development through their moral authority and community trust, as well as their
adaptation to community needs. Thus, the representation of monks in these films reflects their
role as active agents of social change, who spread Buddhist teachings not only through lectures

or rituals, but also through concrete actions and direct involvement in community life.

Originality and Body of Knowledge

This research identifies a new body of knowledge related to the spiritual-anthropological
journey of Buddhist monks, as follows. First, monks are figures who help those in need,
one of which is assisting with exorcisms so that their spirits return to the afterlife. Second,
the spiritual-anthropological journey of monks is related to self-enlightenment. The process
towards self-enlightenment is inseparable from a long journey, including challenges and trials.
Therefore, monks, as human beings, also commit ethical violations, but they recognize them,
apologize, make amends, and achieve self-enlightenment. Third, monks spread Buddhism to
various regions. Fourth, in the context of transformational studies, film media representation is
one strategy-a strategic medium-that can be used to spread/strengthen Buddhist spiritualism in

the atmosphere of international society as in Figure 3.

01 04

The spread

Spiritual of Buddhism

journey

Figure 3 The Cycle of Anthropological Spiritual Journey
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Conclusions and Recommendations

Based on the results of the analysis, the representation of monks in Thai films reflects
three main dimensions. First, monks and exorcism rituals are presented as part of a complex
spiritual role, where monks not only perform exorcisms through religious ceremonies but also
face inner conflicts, social tensions, and serve as a bridge between the real and supernatural worlds.
Films such as Pee Mak, Pee Nak, and The Medium demonstrate that exorcism rituals do not
always work literally, but rather become symbols of human struggles against fear and inner imbalance.
Second, monks and self-enligchtenment are depicted as a lengthy process involving failure,
moral transgressions, and profound reflection. The monks in The Holy Man, The Forest, and
Arbat do not achieve holiness immediately, but rather through inner conversion, personal
introspection, and taking on social responsibility. Enlightenment in this context is human and
contemplative, not always achieved through formal rituals, but rather through awareness and
the transformation of the heart. Third, monks and the spread of Buddhism are presented in the
form of loving preaching. The figures of monks in The Holy Man and The Forest convey Buddhist
teachings not only through lectures but also through real-life actions, such as helping the community,
protecting the oppressed, and giving hope to those who are marginalised. These films highlight
that the role of monks in Thai society extends beyond being a religious symbol to also serving
as an agent of social and spiritual change. Researchers recommend the following. First, the roles
of monks as exorcists, spiritual seekers, and preachers narrate and visualize key aspects of
Buddhist spiritual practice and help provide a more complete picture of how monks are
represented on screen. Besides that, the representation of monks in films can also be used as a
medium for spiritual education. As an anthropological-spiritual study of Buddhism using film,
this research is limited by the quantification of Thai films, which have not been fully explored in detail.
Second, this research also suffers from the Buddhist aspect, which only addresses Thai films.
For this reason, the researcher hopes that in the future, other researchers can conduct more
comprehensive research by examining international Buddhist films with a broader range of film topics.
Third, future research also includes conducting diachronic research on the time period from the
early days of Thai films to the present. This way, we can explore the role of Buddhism in a more
comprehensive spiritual context. This research challenges international film producers to
strengthen spirituality in films, both explicitly and implicitly. Policymakers can also use films as
an alternative spiritual education for millennials. In a multicultural society, audiences can
critically examine spirituality through films.

References

Bangert, A., Cooke, P. & Stone, R. (2015). Screening European Heritage: Negotiating Europe's Past
via the "Heritage Film". In Carlsten, J. M. & McGarry, F. (Eds.), Film, History and Memory
(pp. 32-47). London, United Kingdom: Palgrave Macmillan. https://doi.org/10.1057/978
1137468956 3.

Temple of Wang Tawan Tok
1343/5 Radchadamnern Rd., Meuang, Nakhon Si Thammarat, 80000 Thailand

Vol.10 No.3 July-September 2025 pp.340-356



Journal of Buddhist Anthropology JB A

ISSN: 2985-086X (Online)
353

Borchert, T. (2022). Monks, the State, and Monastic Governance in Contemporary Thailand.
Journal of the American Academy of Religion, 90(3), 654-673. https://doi.org/10.1093/
jaarel/\fac067.

Campoli, A. (2015). A Ghostly Feminine Melancholy: Representing Decay and Experiencing Loss in
Thai Horror Films. Plaridel, 12(2), 14-35. https://doi.org/10.52518/2015.12.2-02cmpli.

Chernyim, N. (Director). (2005). The Holy Man [Film]. Bangkok, Thailand: Phranakorn Films.

Chotkijsadarsopon, P. (Director). (2019). Pee Nak [Film]. Bangkok, Thailand: Five Star Productions.

Condon, P. & Makransky, J. (2020). Recovering the Relational Starting Point of Compassion Training:
A Foundation for Sustainable and Inclusive Care. Perspectives on Psychological Science,
15(6), 1346-1362. https://doi.org/10.1177/1745691620922200.

Coombs, E. & Montanez, S. R. (2025). Religious Doctrines Regarding Sexual Behavior. In Shackelford,
T. (Eds.), Encyclopedia of Religious Psychology and Behavior (pp. 1-12). Cham, Switzerland:
Springer. https://doi.org/10.1007/978-3-031-38971-9 1117-1.

Cooper, A. G. (2015). Spiritual Anthropology in Ambiguum 7. In Allen, P. & Neil, B. (Eds.), The Oxford
Handbook of Maximus the Confessor (pp. 360-377). New York, United States of America:
Oxford University Press.

Creswell, J. W. & Poth, C. N. (2016). Qualitative Inquiry & Research Design: Choosing among Five
Approaches. California, United States of America: SAGE Publications.

Culpin, M. (1920). Spiritualism and the New Psychology An Explanation of Spiritualist Phenomena
and Beliefs in Terms of Modern Knowledge. London, United Kingdom: Edward Arnold
Publishers Ltd.

Davies, D. (2020). Anthropology and Theology. London, United Kingdom: Routledge. https://doi.
0rg/10.4324/9781003084624.

Dockett, K. H. & North-Schulte, D. (2004). Transcending Self and Other. In Dockett, K. H., Dudley-
Grant, G. R. & Bankart, C. P. (Eds.), Psychology and Buddhism From Individual to Global
Community (pp. 215-238). Boston, United States of America: Springer. https://doi.org/10.
1007/0-306-47937-0 11.

Dong, H. B., Nguyen, N., Nguyen, T. T., Nguyen Hoang Le, G. & Trinh, E. (2024). The Buddha: Wisdom
from the East. In Geier, B. A. (Eds.), The Palgrave Handbook of Educational Thinkers (pp. 17-34).
Cham, Switzerland: Palgrave Macmillan. https://doi.org/10.1007/978-3-031-25134-4 3.

Ellis, J. (1990). What Does a Script Do? The Yearbook of English Studies, 20, 60-64. https://doi.
0org/10.2307/3507520.

Ghimire, S. (2025). Incorporating Buddhist Ethics and the Constitution of Nepal: Ensuring Child
Rights Protection. Lumbini Prabha, 10, 169-182. https://doi.org/10.3126/lumbinip.v10il.
78835.

Gilbert, P. & Van Gordon, W. (2023). Compassion as a Skill: A Comparison of Contemplative and
Evolution-Based Approaches. Mindfulness, 14, 2395-2416. https://doi.org/10.1007/s12671-
023-02173-w.

Temple of Wang Tawan Tok
1343/5 Radchadamnemn Rd., Meuang, Nakhon Si Thammarat, 80000 Thailand

Vol.10 No.3 July-September 2025 pp.340-356



\ B A Journal of Buddhist Anthropology

ISSN: 2985-086X (Online)
354

Hindmarsh, B. (2021). The Calculating Spirit: Theological Anthropology and the Measuring of
Spirituality. Journal of Spiritual Formation and Soul Care, 14(2), 162-177. https://doi.org/
10.1177/19397909211044661.

Holden-Kirwan, J. (1999). Contemplating Faith: Sylvia Plath's Spiritual Journey. Christianity & Literature,
48(3), 295-307. https://doi.org/10.1177/014833319904800306.

Huberman, M. & Miles, M. B. (2002). The Qualitative Researcher's Companion. California, United
States of America: SAGE Publications, Inc. https://doi.org/10.4135/9781412986274.

James, W. (1902). The varieties of religious experience: A study in human nature. London, United
Kingdom: Longmans, Green & Co. https://doi.org/10.1037/10004-000.

Jory, P. (2021). A history of manners and civility in Thailand. England, United Kingdom: Cambridge
University Press.

Jung, C. G. & Adler, G. (2023). The Collected Works of C. G. Jung Vol 11. Psychology and Religion:
West and East. (2nd ed.). New Jersey, United States of America: Routledge.

Karimova, N. E. (2022). From The History of Buddhism in Thailand. Builders of The Future, 2(2),
250-257. https://doi.org/10.37547/builders-v2-i2-38.

Keown, D. (2016). The Nature of Buddhist Ethics. New York, United States of America: Palgrave Macmillan.

Kidpromma, A. & Taylor, J. L. (2024). Transgenderism, Othering and Third Way Buddhist Monasticism
in Chiang Mai, Thailand. TRaNS: Trans- Regional and -National Studies of Southeast Asia, 12(2),
173-185. https://doi.org/10.1017/trn.2024.2.

Kitanant, T., Cain, P. M., Kaewhanam, K. & Kaewhanam, P. (2024). The Strategic Role of Monks in
Community Development: A Case Study of The Community Enterprises in The Nakhon Chai Burin
Province Cluster, Thailand. Journal of Buddhist Anthropology, 9(3), 188-200.

Kwanyu, K. (Director). (2015). Arbat [Film]. Bangkok, Thailand: Shareongkol Film International.

Li, P. J. (2023). Learning from Buddhist Teachings and Ethical Practices in Qualitative Research.
The Qualitative Report, 28(1), 285-300. https://doi.org/10.46743/2160-3715/2023.5772.

Lohuizen, W. (2011). A Psycho-Spiritual View on the Message of Jesus in the Gospels: Presence
and Transformation in Some Logia as a Sign of Mysticism. New York, United States of America:
Peter Lang Publishing, Inc.

Maligool, J. (Director). (2013). Pee Mak. Bangkok, Thailand: GMM Thai Hub.

Maugans, T. A. (1996). The SPIRITual history. Archives of Family Medicine, 5(1), 11-16. https://doi.
org/10.1001/archfami.5.1.11.

McCargo, D. (2004). Buddhism, democracy and identity in Thailand. Democratization, 11(4), 155-170.
https://doi.org/10.1080/1351034042000234576.

McDaniel, J. T. (2011). The agency between images: The relationships among ghosts, corpses, monks,
and deities at a buddhist monastery in thailand. Material Religion, 7(2), 242-267. https://
doi.org/10.2752/175183411X13070210372706.

McNeill, J. J. (1998). Psychotherapy and the Spiritual Journey. Journal of Religion and Health, 37,
333-344. https://doi.org/10.1023/A:1022983824613.

Temple of Wang Tawan Tok
1343/5 Radchadamnern Rd., Meuang, Nakhon Si Thammarat, 80000 Thailand

Vol.10 No.3 July-September 2025 pp.340-356



Journal of Buddhist Anthropology JB A

ISSN: 2985-086X (Online)
355

McQueen, T. (2019). Spiritual Psychology and the Hospice Death Journey: The Chaplain's Challenge.
Journal of Pastoral Care & Counseling, 73(1), 56-57. https://doi.org/10.1177/15423050
19836200.

Mitchell, D. W. (1971). Analysis in Theravada Buddhism. Philosophy East and West, 21(1), 23-31.
https://doi.org/10.2307/1397761.

Muecke, M. A. (1992). Monks and Mediums: Religious Syncretism in Northern Thailand. Journal of
The Siam Society, 80(2), 97-104.

Murtagh, F., Ganz, A. & McKie, S. (2009). The structure of narrative: The case of film scripts. Pattern
Recognition, 42(2), 302-312. https://doi.org/10.1016/j.patcog.2008.05.026.

Neary, J. (2011). Shadows and Illuminations: Literature as Spiritual Journey. Liverpool, United
Kingdom: Liverpool University Press.

Neuman, W. L. (2014). Social Research Methods: Qualitative and Quantitative Approaches. England,
United Kingdom: Pearson Education Limited.

Ng, T.-K. (2025). Spatial Trajectories, Theories, and Topoi in the Study of Religion and Film. In Kong, L.,
Woods, O. & Tse, J. K. (Eds.), Handbook of the Geographies of Religion (pp. 1233-1247). Cham,
Switzerland: Springer. https://doi.org/10.1007/978-3-031-64811-3 69.

Parsania, H. (2006). Existence and the Fall: Spiritual Anthropology of Islam. London, United Kingdom:
ICAS Press.

Pisanthanakun, B. (Director). (2021). The Medium [Film]. Bangkok, Thailand: Showbox.

Rousseau, D. (2019). Spirituality and Philosophy. In Zsolnai, L. & Flanagan, B. (Eds.), The Routledge
International Handbook of Spirituality in Society and the Professions (pp. 15-24). London,
United Kingdom: Routledge. https://doi.org/10.4324/9781315445489.

Shatnataphat, C. (2024). Buddhism and National Integration in Thailand. Journal of Buddhist Anthropology,
9(4), 270-281.

Silverman, D. (2016). Qualitative research. London, United Kingdom: SAGE Publications.

Sombatpoonsiri, J. (2022). Buddhist Majoritarian Nationalism in Thailand: Ideological Contestation,
Narratives, and Activism. Journal of Contemporary Asia, 53(3), 398-422. https://doi.org/10.
1080/00472336.2022.2036360.

Spurrier, P. (Director). (2016). The Forest [Film]. Bangkok, Thailand: Friese-Greene Vachon.

Steiner, R. & Bamford, C. (2003). How to Know Higher Worlds: The Classic Guide to the Spiritual Journey.
England, United Kingdom: Rudolf Steiner Press.

Sun, H. (2024). On Freedom from Remorse (Avipratisara/ Avippatisara): Its Place on the Well-
Trodden Path from Moral Discipline to Samadhi Meditation. Mindfulness, 15, 2082-2092.
https://doi.org/10.1007/512671-024-02354-1.

Sutcliffe, S. J. & Gilhus, I. S. (2013). New Age Spirituality Rethinking Religion. New York, United States
of America: Routledge.

Tambiah, S. J. (1970). Buddhism and the spirit cults in north-east Thailand. England, United Kingdom:

Cambridge University Press.

Temple of Wang Tawan Tok
1343/5 Radchadamnemn Rd., Meuang, Nakhon Si Thammarat, 80000 Thailand

Vol.10 No.3 July-September 2025 pp.340-356



JB A Journal of Buddhist Anthropology

ISSN: 2985-086X (Online)
356

Valle-Lira, M. D. C. & Noguera-Solano, R. (2024). Animal Suffering from a Buddhist Perspective:
A Reinterpretation of the Four Noble Truths and the Noble Eightfold Path. Journal of Dharma
Studies, 7, 229-256. https://doi.org/10.1007/s42240-024-00188-7.

Wanarathana, V. R. (2022). The Significance of Buddhist Social Work: A Study on its Impact on
Community Development and Social Justice. Journal of Language Studies: 6(2), 95-113.
https://doi.org/10.4038/jls.v6i2.11.

Wane, N. N. (2011). Spirituality: A Philosophy and A Research Tool. In Wane, N. N., Manyimo, E. L.
& Ritskes, E. J. (Eds.), Spirituality, Education & Society (pp. 67-82). Rotterdam, Netherlands:
Sense Publishers.

Yang, C. T., Narayanasamy, A. & Chang, S. L. (2012). Transcultural spirituality: The spiritual journey
of hospitalized patients with schizophrenia in Taiwan. Journal of Advanced Nursing, 68(2),
358-367. https://doi.org/10.1111/j.1365-2648.2011.05747 .x.

Zhang, P., Liu, M., Li, D. & Dong, Y. (2021). The Audience's Perspective: Decline of Mythical Elements
in Films. SAGE Open, 11(3), 1-13. https://doi.org/10.1177/21582440211040801.

Zhou, L., Chen, Y., Ge, E., Zhang, A., Zhang, Y., Du, J., Mace, R. & Zhan, Y. (2025). Having a monk
in the family and all-cause mortality: A seven-year prospective cohort study. Evolutionary
Human Sciences, 7(e8), 1-12. https://doi.org/10.1017/ehs.2025.1.

Temple of Wang Tawan Tok
1343/5 Radchadamnern Rd., Meuang, Nakhon Si Thammarat, 80000 Thailand

Vol.10 No.3 July-September 2025 pp.340-356




Journal of Buddhist Anthropology JB

ISSN: 2985-086X (Online)
357

Research Article

MAKING A LINE CHATBOT FOR RELIGIOUS TALK AND CONNECT:
A CASE STUDY OF TONCHUEAK TEMPLE IN THAILAND'S DIGITAL TIME

Paweena Chaiwanarom', Bovan Krourat®

'Faculty of Business Administration, Rajamangala University of Technology Rattanakosin,
Nakhon Pathom, Thailand

“Faculty of Architecture and Design, Rajamangala University of Technology Rattanakosin,
Nakhon Pathom, Thailand

“Corresponding author E-mail: bovon.kro@rmutr.ac.th

Received 5 June 2025; Revised 7 July 2025; Accepted 24 July 2025

Abstract

Background and Objectives: Tonchueak Temple, situated in Nonthaburi Province, Thailand, has actively
embraced digital transformation. Despite utilizing various digital platforms, the temple faced a
critical challenge: Effectively engaging its digitally-native lay followers. These conventional
methods lacked the real-time, personalized, and interactive capabilities essential for fostering
continuous connection and efficient information dissemination, thus creating a significant gap in
devotee engagement. To bridge this crucial gap, this study aimed to design and develop a LINE
chatbot to enhance communication and engagement between Buddhist devotees and the
Tonchueak Temple in Nonthaburi Province, Thailand, while assessing user satisfaction with the
implemented system. This innovative tool was specifically envisioned to not only strengthen the
temple's communication but also to foster deeper engagement among Buddhist lay followers,
intrinsically supporting the temple's faith-based community-building efforts and promoting more
effective and meaningful interaction. Additionally, the research sought to assess user satisfaction
with the implemented chatbot system.

Methodology: This study adopted a mixed-methods research design. The qualitative phase
involved in-depth interviews with five purposively selected key informants, comprising two
temple personnel from Tonchueak Temple, one software developer, and two lay users with prior
experience using the LINE chatbot. The quantitative phase employed a structured satisfaction
questionnaire administered to a sample of 215 individuals, selected through convenience sampling,
who had previously interacted with the chatbot. Descriptive statistical techniques, including
frequency distribution, mean, and standard deviation, were used to analyze the quantitative data
and assess overall user satisfaction with the system.

Main Results: The output of this study was the development of the Tonchueak Temple LINE chatbot,
featuring a user interface that included a rich menu comprising six primary visual options.
Users could interact with the system either by selecting commands via the rich menu or by

entering text in a conversational format within the LINE application. The chatbot was designed to
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process user inputs and provide responses in a variety of formats. Based on the evaluation results
from a sample group, the overall user satisfaction with the developed chatbot was rated at a high level,
with a mean score of 4.32 and a standard deviation of 0.71. The highest-rated item indicated that users
strongly agreed the chatbot effectively reflected Tonchueak Temple's adaptation to the digital era.
Involvement to Buddhadhamma: This article explored Applied Buddhism and its role in Buddhism
and globalization, specifically in the aspect of Buddhism and digital technology. This highlighted
how digital platforms could enhance religious communication and engagement in a globalized world.
The LINE chatbot developed for Tonchueak temple in this study played a significant role as a
supportive tool for facilitating access to religious activities and fostering participation in the
spiritual life of Buddhist devotees. It primarily functioned to disseminate information about the
temple's major religious events and also provided links to the temple's official communication
channels on other platforms, thereby enabling continuous and convenient access for the public.
This structural support aligned with Buddhist principles by promoting the right understanding
(Samma-ditthi) and encouraging the practical application of Dhamma in daily life. Moreover, the ethical
and contextually appropriate use of technology exemplified skillful means (Upaya-kosalla) in integrating
religion into the digital age.

Conclusions: This study developed a LINE chatbot to enhance communication and engagement
between Buddhist devotees and Tonchueak Temple, using LINE Messaging APl and Dialogflow.
User trials revealed a high level of satisfaction, especially with the system's ease of use, friendliness,
and the temple's proactive adaptation to digital transformation. Crucially, beyond merely facilitating
information exchange, this chatbot proved to be a viable tool for fostering spiritual growth by providing
accessible religious knowledge and supporting the formation of a cohesive digital Buddhist community.
While acknowledging existing limitations in natural language comprehension and human-like interaction,
which highlight the need for advanced natural language processing capabilities, the implemented
chatbot represents a promising prototype for religious institutions aiming to deepen faith-based
connections and cultivate digital groups in the evolving digital landscape.

Keywords: LINE Chatbot Development, Buddhist Laypeople, Dialogflow, Thai Religious Institution,

Digital Religious Engagement

Introduction

In the context of digital communication, where information and communication
technologies have become deeply embedded in people's daily lives, the use of communication
applications-particularly LINE-has emerged as a vital channel across all age groups. As of 2024,
Thailand recorded approximately 56 million monthly active users (MAUs) on the LINE application,
accounting for 78.2% of the total population and 85.7% of all internet users nationwide.
These statistics underscored the widespread adoption and popularity of LINE as one of the most
extensively used communication platforms in the country. The application has been integrated
across diverse domains, including personal communication, business operations, and access to

various digital services. Such pervasive use highlighted the central role of LINE in Thailand's digital
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infrastructure and its growing significance in shaping contemporary modes of social interaction
and service delivery. In this evolving landscape, these platforms have fundamentally transformed
how individuals connect and engage, extending their influence into religious practices and
community participation. Consequently, traditional communication methods often proved
insufficient in reaching younger, digitally-native audiences and maintaining their sustained
engagement in an increasingly digitalized society.

The LINE chatbot represented a pivotal element within the broader digital ecosystem of
the LINE application. It was engineered to function as an automated communication interface,
leveraging natural language processing (NLP) and machine learning algorithms to enable dynamic,
interactive engagement with users. Operating as virtual assistants, these chatbots facilitated two-way
communication, wherein user-generated queries or commands were processed and were met
with responses generated through pre-configured logical frameworks. LINE chatbots have demonstrated
considerable efficacy in enhancing the communicative capabilities of the LINE platform, particularly
with respect to information dissemination and fostering user engagement. Their application
spanned multiple sectors. In the business domain, chatbots were shown to significantly improve
customer experience and service satisfaction (Daza Vergaray et al.,, 2023). Within healthcare,
they were utilized to support telemedicine, patient interaction, and administrative coordination
(Laymouna et al., 2024). In education, chatbots play a constructive role in promoting personalized
learning, providing academic guidance, and supporting performance assessment (Okonkwo &
Ade-Ibijola, 2021). In the context of cultural tourism in Thailand, LINE chatbots were strategically
adopted to strengthen communication and enhance visitor engagement. For example,
Rothjanawan et al. (2024) developed a LINE-based chatbot tour guide to support cultural tourism
in Narathiwat Province, offering users curated content on local heritage sites, traditions, and events.
Similarly, Sookkhee & Chatree (2024) introduced "Nong Lamduan" a chatbot designed to
recommend tourist destinations within Sisaket Province. Collectively, these cases underscored
the technological potential of LINE chatbots to support tourism development grounded in
cultural capital within the Thai context.

Tonchueak Temple is a historically significant and long-established Buddhist temple
located in Bang Yai District, Nonthaburi Province, Thailand, in close proximity to the researcher's
residence and workplace. At the time of this study, the temple was engaged in the revitalization
of its cultural capital through the reconstruction of a new ordination hall, intended to replace
the previous structure that collapsed approximately a decade ago. This reconstruction effort had
been financially supported by contributions from devout donors through multiple channels, with the
objective of achieving timely and effective completion. In alignment with contemporary trends,
the temple had integrated digital technologies and modern media as strategic tools to enhance
its communication capabilities, disseminate information about religious activities, and facilitate
the collection of donations from Buddhist followers. Social media platforms, including Facebook
and TikTok, had been actively employed to extend the temple's informational reach to audiences
beyond the immediate local community. While these platforms had moderately increased public
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participation and engagement, they still faced limitations in providing the personalized, immediate,
and comprehensive interaction necessary to deeply connect with a digitally-native and often younger
demographic, a gap where traditional temple communication methods were largely ineffective.

In response to the increasing digital transformation and the need to strengthen communication
and engagement between Buddhist devotees and Tonchueak Temple, the researcher recognized
the importance of developing a LINE chatbot as an alternative channel for facilitating the
exchange of information between the temple and its lay community. This initiative was not only
intended to enhance the convenience of communication and expand the temple's social capital
but also to address an academic gap, as the application of chatbot technologies in religious
contexts remained relatively underexplored. Although Wongnasri & Promjuk (2024) proposed innovative
strategies for disseminating Buddhist teachings through modern information technologies-emphasizing
the formation of online Buddhist communities through discussion groups, workshops, retreats,
and seminars aimed at fostering engagement among practitioners in Surat Thani Province-such
approaches remained largely confined to the use of general social media platforms and did not
yet reflect a concrete integration of chatbot technologies for religious communication. Therefore,
the development of a LINE chatbot to support religious communication and engagement
represented a promising and scalable approach. The researcher anticipated that the outcomes of
this chatbot development would enable Tonchueak Temple to accumulate greater social capital
within digital spaces, aligning with the principle of Samma-ditthi (Right View or Right Understanding)
by fostering accurate and accessible information and demonstrating Upaya-kosalla (Skillful Means or
Skill in Means) in utilizing modern technology for spiritual benefit. This was expected to contribute
to the cultivation of long-term relationships with devoted followers and might subsequently
enhance the temple's economic capital, thereby providing a sustainable foundation for the
preservation and advancement of its cultural capital over time.

Objectives

This study aimed to design and develop a chatbot to enhance communication and
engagement between Buddhist devotees and Tonchueak Temple, located in Nonthaburi Province,

Thailand. Additionally, it sought to evaluate user satisfaction with the implemented chatbot system.

Methodology

The research was conducted using the following methodology.

Research Design

This study employed a Research and Development (R&D) approach, integrating both qualitative
and quantitative methodologies within a Mixed Methods Research paradigm. This mixed-methods
design was chosen for its suitability in addressing the multifaceted nature of developing and
evaluating a digital communication tool in a religious context. The qualitative phase provided in-depth
insights into current communication gaps and user needs, which were crucial for the foundational
design and iterative development of the chatbot. Subsequently, the quantitative phase allowed

for the systematic and empirical evaluation of user satisfaction with the developed system,
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ensuring a comprehensive assessment that qualitative methods alone could not provide.
Initially, the qualitative phase focused on collecting, analyzing, and synthesizing data concerning
existing communication patterns and frequently asked questions between Buddhist practitioners and
temple officiants. Insights derived from this phase directly informed the design and development
parameters of the LINE chatbot. Following this, the study transitioned to a quantitative phase aimed
at evaluating user satisfaction with the fully developed chatbot among a selected sample population.

Sample and Informants

For the qualitative research, key informants were selected using purposive sampling.
This intentional selection was based on their specific roles and experiences crucial for understanding
the temple's communication ecosystem and chatbot development: Two personnel from Tonchueak
Temple provided insights into temple operations and devotee needs; One software developer
offered expertise on technical feasibility and development challenges; And two general users
with prior LINE chatbot experience contributed perspectives on user interaction and expectations.
This deliberate choice of informants ensured comprehensive and diverse perspectives vital for
the initial needs analysis and design phase.

For the quantitative research, the sample comprised 215 general Buddhist practitioners
who had previously interacted with the LINE chatbot. The sample size was determined using
Cochran's formula (Cochran, 1953), with a 5% margin of error and a 95% confidence level, as the
exact population proportion was unknown. Convenience sampling was employed for participant
selection due to the specific nature of the study, where participants were drawn from the existing
pool of users who had already engaged with the newly developed LINE chatbot at Tonchueak Temple.
While it was acknowledged that the potential limitations regarding generalizability, this approach
was practical and appropriate for assessing satisfaction among the target user group within the
study's scope.

Research Tools

The research instruments employed in this study comprised the following:

1. Structured Interviews (Qualitative Phase): A comprehensive literature review of books,
academic texts, and online databases was conducted to identify key issues related to digital
communication in religious contexts. These insights were then synthesized to define the scope
and content of the interview questions, ensuring alignment with research objectives. The draft
interview guide was subsequently submitted to three experts for content validity assessment,
with revisions made based on their feedback prior to implementation.

2. LINE Chatbot Development: The LINE chatbot was developed iteratively based on key
findings from qualitative research, serving as foundational data for its design. The development
process commenced with a thorough needs analysis. This was followed by the design phase,
technical development, rigorous testing, and refinement cycles. LINE Messaging APl and Google
Dialogflow were specifically chosen due to their robust Natural Language Processing (NLP) capabilities,
ease of integration, and proven track record in handling a large volume of user interactions in the Thai
language context, thereby supporting complex conversational flows necessary for religious cormmunication.
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Feedback from three experts was incorporated at various stages to inform subsequent revisions,
which ensured both functional completeness and accuracy. The revised chatbot then underwent
a final expert review for validation.

3. Satisfaction Questionnaire (Quantitative Phase): A structured satisfaction questionnaire,
consisting of closed-ended items using a 5-point Likert rating scale, was developed. Its content validity
was assessed by a panel of three experts utilizing the Index of Item-Objective Congruence (I0Q).
ltems with 10C scores below 0.50 were revised, achieving final scores ranging between 0.61 and 1.00.
For reliability assessment, the finalized questionnaire was pilot-tested with 30 participants whose
characteristics closely resembled the actual study sample. The resulting data were analyzed using
statistical software to determine internal consistency, yielding a Cronbach's Alpha coefficient of 0.89,
indicating high reliability. The revised instrument was then re-evaluated by the same panel of
experts for final appropriateness and confirmed for administration to the actual study sample.

Data Collection

For qualitative data collection, the researcher employed several techniques with five key
informants, including direct observation of the temple environment, field note-taking, audio recording,
in-depth interviews, and focus group discussions. Upon completion of fieldwork, interview recordings
were transcribed and integrated with observational and written notes for data synthesis. The data
were then verified for accuracy, completeness, and credibility prior to being subjected to
analytical procedures. For quantitative data collection, the researcher first obtained formal
permission to survey 215 participants. Subsequently, the finalized LINE chatbot was introduced
to the sample group for practical trial use. Alongside the trial, a satisfaction questionnaire was
administered to assess user perceptions. The researcher provided further clarification on the
research project as needed and encouraged participants to raise any questions. Participants were
given sufficient time to complete the evaluation independently, and preliminary checks were
conducted to ensure completeness of responses before data analysis. All data collection adhered to
strict ethical protocols. Participants provided informed consent (Explicitly or Implied by Completion)
after being fully briefed on the study's purpose, their rights (Voluntary Participation, Withdrawal,
Confidentiality), and data privacy. Cultural sensitivity guided all interactions, aligning with Buddhist principles.

Data Analysis

Qualitative data analysis was conducted using thematic content analysis, a descriptive-analytical
approach. All raw data collected from interviews and observations were systematically categorized
and coded based on their relational attributes and emerging patterns. The content was then
analyzed in alignment with relevant theories and conceptual frameworks and organized into logical
thematic categories. Subsequently, the findings were presented in a descriptive narrative format.
These qualitative insights served as a foundational basis for designing the LINE chatbot within the
context of Tonchueak Temple. For quantitative data analysis, upon completion of data collection,
the researcher verified the completeness of responses in the assessment forms. The data were
then input into and analyzed using a statistical software package. The results were presented

using descriptive statistical measures, including frequency, mean, and standard deviation. These simple
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statistics provided a clear overview of the user satisfaction levels, identifying general trends and
key areas of approval or areas needing improvement within the chatbot system, thus facilitating
straightforward conclusions regarding its effectiveness. The results were displayed in tabular

format accompanied by explanatory narratives to ensure clarity of interpretation.

Results and Discussion

The research findings were presented in two main parts, aligning with the study's objectives.
Firstly, qualitative insights gathered from key informants were instrumental in shaping the design and
development of the LINE chatbot, ensuring its functionality addressed specific communication gaps and
user needs. Subsequently, the quantitative results provided a comprehensive evaluation of user
satisfaction with the implemented chatbot system. This integrated presentation allowed for a clear
understanding of both the development process informed by qualitative data and the empirical
assessment derived from quantitative findings, as follows.

1. The design and development of a LINE chatbot aimed to serve as a tool for strengthening
communication and enhancing the engagement of Buddhist laypeople with Tonchueak Temple
in Nonthaburi Province. Additionally, the chatbot functioned as a medium for disseminating
information and promoting the temple's activities. The user interface featured a rich menu
comprising six main options: Luang Pho Vihara, About Tonchueak Temple, Tonchueak Temple
Museum, LINE Stickers, Tonchueak Temple Map, and Contact Tonchueak Temple, as illustrated
in Figure 1(B). The development process was conducted in the following sequential steps:

Step 1: Requirements Analysis: This phase involved analyzing data obtained from the
qualitative research to gain a comprehensive understanding of the context of the temple and the
communication needs of both Tonchueak Temple and its Buddhist lay community.

Step 2: Chatbot Design: An interactive design approach was employed, comprising two
key components: Conversation flow design and user interface design. The conversation flow
design involved planning how the chatbot would respond to user inquiries, particularly when
users input varied and complex questions or commands. Keyword identification played a crucial
role in enabling the chatbot to accurately interpret user intentions. The conversational structure
was designed using flowcharts to map out the dialogue pathways and interaction patterns
between the chatbot and the users. This structure ensured that the chatbot could respond to
user inquiries in a systematic and content-aligned manner. Additionally, it facilitated the effective
handling of various scenarios, such as providing basic information about the temple or promoting
upcoming events. The user interface design incorporated a rich menu as the primary interactive
component, enabling users to conveniently select topics of interest through visually structured options.
This menu was designed to be visually appealing, user-friendly, and capable of facilitating quick
access to essential information. The chatbot's response formats were tailored to the nature of
the content, encompassing text messages, infographics, multimedia, or relevant links. Furthermore,

the chatbot's language style was carefully designed to be clear, comprehensible, and respectful,
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taking into account the religious context-striking a balance between approachability and reverence.
This approach aimed to ensure a smooth and engaging user experience.

Step 3: Chatbot Development: This phase employed the LINE Messaging API in conjunction
with Dialogflow, a natural language processing (NLP) platform that enabled the chatbot to comprehend
user queries and generate contextually appropriate responses. 1) Intents: These represented
predefined configurations that identified user intentions or desired queries, such as greetings,
information about the temple, temple activities, or contact details. 2) Keywords: These were
specific words or phrases entered by users to express greetings or request information, such as

non

"Hello," "History," "Activities," or "Contact." An example of how user keywords associated with
greeting intents were configured was illustrated in Figure 1(A). 3) Responses: These were the reply
messages that the chatbot delivered when user input matched a predefined keyword within an intent,
as shown in Figure 1(B). For instance, when a user typed "Hello," the chatbot utilized a Dialogflow
Agent to process the input, converted it into a corresponding intent, and routed it to the
appropriate response module that had been predefined for that intent. Each intent could
accommodate multiple variations of questions and responses, thereby enhancing the diversity
and naturalness of the chatbot's conversational capabilities. However, if a user posed a question
that did not match any predefined intents, the chatbot would default to a fallback response
(A Generic or Default Reply Indicating it Could not Understand the Query). Therefore, careful and
deliberate keyword definition was essential to ensure that the chatbot could accurately detect

and effectively process user queries.
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Step 4: Testing and Optimization: The process was conducted collaboratively by the development
team in consultation with three domain experts: A software development specialist, a content expert,
and a communication expert. The testing process focused on three key aspects: 1) Conversation Flow
Testing: This involved assessing whether the chatbot could accurately suide users through predefined
topics, such as temple information, upcoming activities, and contact details. It also evaluated the
chatbot's ability to correctly detect keywords and deliver appropriate responses as configured;
2) System Stability Testing: This included assessing the responsiveness of the system and its ability to
effectively transmit and receive data between the LINE Messaging APl and Dialogflow; and 3) Content and
Language Testing: This focused on evaluating the clarity and appropriateness of the chatbot's responses,
including the use of polite language, informational accuracy, and consistency with religious context.
The feedback provided by the experts was taken into consideration and used to refine the content
to ensure clarity, accuracy, and contextual appropriateness within the setting of Tonchueak Temple.
Keyword detection mechanisms were also optimized to enable the chatbot to interpret a broader
range of user input variations. Additionally, the user interface-including the rich menu-was refined to
enhance aesthetic appeal and improve usability. Following these enhancements, the chatbot was
rendered more complete and better aligned with user needs and expectations. An illustration of the

chatbot's responses to various user queries is presented in Figure 2.
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In light of the aforementioned chatbot design and development process, it could be
discussed that Dialogflow was predominantly employed as the core natural language processing
(NLP) engine for interpreting user queries in chatbot design and development. However, the design
of the user interface varied depending on the platform employed. For instance, certain studies
developed chatbots as applications or web-based systems, such as the tourism/temple chatbot
developed by Sreenivasulu et al. (2024). Their chatbot utilized Google Dialogflow to provide
information on historical sites in India, including temple histories, event schedules, and user inquiries,
through a conversational interface. The system focuses on enhancing the user experience through natural
and user-friendly interactions, accompanied by visual and textual content (Sreenivasulu et al., 2024).
In contrast, the Tonchueak Temple chatbot employed a Rich Menu, allowing users to immediately
select topics of interest, unlike Sreenivasulu et al. (2024) system, which required users to manually
type questions. Another example from a Catholic context was the chatbot developed by Sutono (2019),
which aggregated Mass schedules from church databases and delivered them through natural
language conversations with users in Indonesia (Sutono, 2019). This system shared key
characteristics with the Tonchueak Temple chatbot, as both utilized Dialogflow and NLP for
processing religiously contextualized natural language interactions. However, the Catholic chatbot
was implemented as an Android application that required users to first download the app to their
smartphones before typing messages or selecting menus. In contrast, the Tonchueak Temple
chatbot operated via the LINE social media platform, a widely used application in Thailand,
which users could access simply by adding the chatbot as a friend. The inclusion of a Rich Menu
further facilitated user interaction by reducing the need to manually input commands. Furthermore,
studies such as that of Chen & Tsai (2021) explored the use of the LINE Messaging APl in conjunction
with the Rich Menu in alternative contexts, providing a useful point of comparison. They developed
a LINE-based chatbot for managing public buildings, similar to the Tonchueak Temple chatbot,
enabling users to access various menu options without manually inputting commands. However,
Chen & Tsai's (2021) system emphasized the management of technical building data, necessitating
more complex testing procedures. In contrast, the Tonchueak Temple chatbot centered on religious
content within @ community context, emphasizing accessibility for the general Buddhist public.
In summary, a commonality across the Tonchueak Temple chatbot and the aforementioned
studies was the adoption of Dialogflow for natural language processing and flexible user interaction,
both of which contributed to delivering user-friendly information dissemination. Nevertheless,
differences existed in access channels and interface design; The Tonchueak Temple chatbot
prioritized the LINE Messaging APl and Rich Menu within the LINE application to align with its
widespread usage in Thailand. In contrast, other studies developed chatbots directly for web or
smartphone applications without employing the LINE platform or the Rich Menu feature.
Nonetheless, both approaches possessed distinct advantages tailored to their respective target

audiences and usage contexts.
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2. The results of the satisfaction assessment regarding the Tonchueak Temple LINE chatbot

were as follows.

Table 1 The sample satisfaction assessment result

Assessment ltems X S.D. Level

Content and Design Aspects

1. The content presented by the chatbot was accurate and reliable. 4.20 0.77 Satisfied
2. The chatbot was easy to use, required minimal learmning, and was 4.55 0.64 Very Satisfied
user-friendly.
3. The chatbot delivered information through a variety of formats, 4.43 0.73 Satisfied
including text, images, multimedia, and hyperlinks.
4. The information provided by the chatbot was clearly presented 4.25 0.76 Satisfied
and easy to understand.
5. The language used by the chatbot was polite, appropriate, and 4.30 0.75 Satisfied
aligned with the cultural and religious context of the temple.
6. The chatbot understood various phrasings of questions, 3.95 0.62 Satisfied
conveying the same user intent.
7. The color tones of the menu and accompanying visuals were 4.40 0.75 Satisfied
aesthetically harmonious and pleasing.

Overall Content and Design Aspects 4.30 0.72 Satisfied
Usefulness and Applicability Aspects

1. It facilitated convenient access to information about Tonchueak 4.26 0.75 Satisfied
Temple.

2. It enhanced the ease of communication with Tonchueak 4.44 0.73 Satisfied
Temple.

3. It felt like conversing with a human. 4.07 0.72 Satisfied

4. It reflected Tonchueak Temple's adaptation to the digital era. 4.58 0.54 Very Satisfied
5. It fostered a sense of connection and emotional engagement 4.31 0.73 Satisfied

with Tonchueak Temple.

6. It served as a practical and beneficial tool for users. 4.40 0.72 Satisfied
Overall Usefulness and Applicability Aspects 4.34 0.70 Satisfied
Overall Evaluation 4.32 0.71 Satisfied

Table 1 presents the satisfaction evaluation results of 215 participants regarding the developed
LINE chatbot, categorized into two aspects: Content and design, usefulness and application.
The assessment comprised 13 items in total, with an overall mean score of 4.32, indicating a high
level of satisfaction. In the content and design dimension, participants expressed a high level of satisfaction
(X =430, SD. = 0.72). The highest-rated item was "The Chatbot was Easy to Use, Required Minimal
Learning, and was User-Friendly," with a mean score of 4.55. This reflected that the chatbot's
conversational design was well-suited for general users, allowing access and usage without
requiring advanced technological knowledge. Additionally, it facilitated a positive user experience

and reduced barriers to accessing information about the temple. Conversely, the lowest-rated
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item in this category was "The Chatbot Understood Various Phrasings of Questions Conveying the
Same User Intent" (X = 3.95, S.D. = 0.62). This suggested that the chatbot still had limitations in
natural language processing, particularly in interpreting diverse linguistic expressions that convey
the same intent. Such limitations might affect user experience in scenarios requiring greater flexibility
in system responses. Regarding the usefulness and application dimension, participants reported a high
level of satisfaction (X = 4.34, S.D. = 0.70). The highest-rated item was "It Reflected Tonchueak
Temple's Adaptation to the Digital Era," with a mean score of 4.58. This indicated that participants
recognized and appreciated Tonchueak Temple's efforts to integrate contemporary technology in
enhancing communication with Buddhist followers, representing an organizational adaptation aligned
with current digital information access behaviors. The lowest-rated item in this dimension was "It Felt
Like Conversing with a Human" (X = 4.07, S.D. = 0.72). This finding implied that, although the
chatbot performed well in delivering basic information, it lacked the capability to engage in
naturally flowing or emotionally nuanced interactions akin to human conversation. This remained
a common limitation of chatbot technology, underscoring the need for further development in
emotional intelligence and contextual responsiveness.

In discussing the evaluation results regarding user satisfaction with the Tonchueak Temple
LINE chatbot, it was found that the highest level of satisfaction in terms of content and design stemmed
from the chatbot being easy to use, requiring minimal learning, and demonstrating user-friendliness
(X =4.55,S.D. = 0.64). This reflected a design approach that prioritizes simplicity and user-friendliness.
This factor aligned with several previous studies, which indicated that ease of use is a crucial
element influencing user satisfaction with chatbots. For instance, Casadei et al. (2023) found that
the complexity of tasks performed by a chatbot significantly affects user trust and satisfaction.
Specifically, when a chatbot is capable of dividing conversations into clear and manageable steps,
it helps reduce complexity and enhance user satisfaction. Additionally, Silva & Canedo (2023)
proposed that a chatbot conversation design that is simple, clear, and flexible can significantly
improve user satisfaction and engagement. In the context of chatbot deployment in the banking sector,
Alshibly (2024) reported that chatbot usability directly influences customer satisfaction. Overall,
it was concluded that the Tonchueak Temple chatbot, which targets general Buddhist users who
may not possess advanced technological skills, was accessible and immediately usable. This was
especially effective when deployed on the LINE application, a platform already familiar to Thai users, thus
further facilitating ease of use and high satisfaction. Similarly, in the aspect of usefulness and application,
the item receiving the highest satisfaction rating was that the chatbot demonstrated the temple's
adaptation to the digital age (X = 4.58, S.D. = 0.54). This reflected the capability of religious
institutions to adopt digital technology to enhance communication and religious services in
aliscnment with the community context and digital dynamics. Such innovative use of technology
exemplifies Upaya-kosalla (Skillful Means or Skill in Means), allowing the temple to effectively
promote Samma-ditthi (Right View or Right Understanding) by making Buddhist activities more
accessible in the digital era. This conclusion supports the policy recommendation by Ngamkom (2024),

which advocates for the integration of technology to empower temples and communities,
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thereby preserving peace and cooperation in the digital era. Furthermore, several other studies
also reflected such technological adaptation. For example, the study by Muller and Friemel (2024)
proposed a dynamic model for digital media use in religious communities, emphasizing that digital
media can complement religion's role in creating meaning and fostering social relationships.
Similarly, the research by Abiola et al. (2025), which examined the impact of Al-driven social
media strategies on religious evangelism and Christian commmunity engagement in Nigeria, found
that the use of Al tools such as chatbots and sentiment analysis significantly enhances the
participation of believers in digital communities.

Conversely, the aspect of content and design that received the lowest satisfaction from
participants was the chatbot's ability to comprehend the diversity of user queries. This finding was
consistent with the study by Portugal et al. (2024), which emphasized that intent classification
was a critical component in developing chatbots capable of effectively responding to user needs.
This was particularly pertinent in conversational recommender systems, where understanding user
intent enabled chatbots to deliver more relevant and personalized recommendations. However, the
same study by Portugal et al. (2024) also identified intent classification as an ongoing challenge.
This challenge arose from the linguistic variability in user communication and the complexity of intents,
which might involve multiple layers or ambiguous meanings within a single utterance. Such factors
might hinder the chatbot's ability to accurately and comprehensively interpret user intentions.
This might partly explain why participants using the Tonchueak Temple LINE chatbot perceived
the interaction as dissimilar to human conversation. Consequently, they rated this aspect of the chatbot
with the lowest satisfaction. This observation aligned with findings from Laymouna et al. (2024),
who reported that chatbots could enhance the quality and efficiency of healthcare services.
However, despite high user satisfaction, participants also noted persistent technological constraints,
particularly limitations in natural language comprehension and the chatbot's ability to emulate
truly human-like interaction. This aligned with broader research; For instance, Liu et al. (2024)
examined user perceptions regarding chatbots' capacity to exhibit empathy, finding that even
advanced chatbots powered by large language models (LLMs) like GPT-4, despite generating
high-quality dialogue, were perceived as lacking human-like empathy. This deficiency negatively
impacted the overall conversational experience and user satisfaction, further exacerbated by user
expectations (A Potential Bias) for sophisticated interaction from Al tools. Moreover, in the nuanced
context of religious communication, specific cultural factors, such as the importance of subtle
emotional connection, reverence, and interpersonal warmth in spiritual guidance, might inherently
influence user perceptions. The current technological limitations meant the chatbot could not
fully replicate these culturally valued aspects, thereby influencing its perceived effectiveness in

fostering deeper engagement beyond information dissemination.
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Originality and Body of Knowledge

This section presents the unique contributions and the established body of knowledge
stemming from the study's findings, as illustrated in Figure 3. This study identified key design and
development considerations for religious chatbots, which constituted a novel framework for
integrating digital technology into faith-based communication systems. This approach exemplified
Upaya-kosalla (Skillful Means or Skill in Means) by employing modern tools to foster Samma-ditthi
(Right View or Right Understanding) within the digital sphere. These considerations are articulated
through five interrelated components in the figure, each contributing to the scholarly and practical

advancement of chatbot applications in religious contexts:

Development Model

Role Expansion

Core Components for pEh atbot§ .o
Enhance Accessibility
FElRisShatte Rt - D, and Foster Greater Engagement
within Religious Communities.
? ?

Ve m

RELIGIOUS CHATBOTS

Figure 3 Key Design and Development Considerations for Religious Chatbots

Component 1: Development Model: This study proposed a development model for
religious chatbots based on a systems analysis approach, identifying five core components essential
for effective implementation: 1) Contextual analysis of the specific temple environment; 2) Conversation

design aligned with religious norms; 3) Strategic application of natural language processing (NLP)

Temple of Wang Tawan Tok
1343/5 Radchadamnern Rd., Meuang, Nakhon Si Thammarat, 80000 Thailand

Vol.10 No.3 July-September 2025 pp.357-374




Journal of Buddhist Anthropology JB

ISSN: 2985-086X (Online)
371

technologies; 4) Iterative testing and refinement with input from interdisciplinary experts; and
5) Evaluation based on real user feedback. This model could be further extended into a systems-based
conceptual framework for the development of chatbots in other religious institutions, emphasizing design
approaches that were effectively aligned with specific institutional contexts and religious principles.

Component 2: Innovative Design: This study introduced an innovative design approach
tailored to the religious context of Tonchueak Temple, utilizing the LINE Messaging APl in conjunction
with Dialogflow to develop an integrated system comyprising structured dialogue flows, rich menu interfaces,
and natural language processing modules. Unlike general-purpose chatbots, this design was intentionally
aligned with Thai religious ethics and cultural context, marking a significant advancement in faith-based
conversational technology.

Component 3: Role Expansion: The chatbot developed for Tonchueak Temple significantly
expanded the temple's role in the digital space by serving as a proactive communication tool that
facilitated "Immediate” and "Continuous" engagement with both local and remote followers.
This illustrated how religious institutions in Thailand were adapting to the digital age, fostering new forms
of social capital and participatory religious experience through technology.

Component 4: Community Building: This research served as a prototype for digital
religious community building by presenting an empirical case of cultivating religious engagement
through LINE, a widely used platform in Thai society. This approach provided a replicable model for
other temples and religious organizations seeking to establish sustainable online Buddhist communities,
effectively bridging traditional cultural practices with modern digital technologies.

Component 5: Technological Gaps: The study also highligshted critical technological limitations,
particularly in the chatbot's ability to accurately interpret varied expressions of identical user
intent and its lack of human-like responsiveness. These findings underscored the ongoing
challenge of achieving "Human-Like Communication" in chatbot design, pointing to a need for

further advancement in natural language understanding and empathetic interactions.

Conclusions and Recommendations

This study uniquely contributed to the digital transformation of religious institutions by
pioneering the design and evaluation of a LINE chatbot within a temple context. It filled a critical
gap in understanding how interactive Al tools could enhance faith-based communication and
community building. This study identified key design and development considerations for religious
chatbots, which constituted a novel framework for integrating digital technology into faith-based
communication systems. This innovative application of technology embodied Upaya-kosalla
(Skillful Means or Skill in Means) as a channel for engagement, thereby strengthening social capital
within the Buddhist community and supporting the development of Samma-ditthi (Right View or
Right Understanding) through accessible digital channels. This study yielded two key findings that
aligned with its objectives. The first finding concerned the design and development of a chatbot
as a tool to enhance communication and engagement between Buddhist laypeople and the

Tonchueak Temple in Nonthaburi Province. The resulting system allowed users to input data
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either by selecting commands from a rich menu or by typing conversational messages within the
LINE application. The chatbot was capable of processing queries and responding with various formats,
including text, images, multimedia, and relevant hyperlinks. This system was developed using the
LINE Messaging API in combination with Dialogflow. The second finding was derived from the
experimental deployment of the chatbot among a sample of 215 participants. The results showed
that overall user satisfaction was high, with a mean score of 4.32. The highest-rated aspect was
the chatbot's ease of use and user-friendliness. This reflected the success of a design approach
intended to facilitate inclusive participation across user demographics. Furthermore, participants
expressed high satisfaction with how the chatbot represented Tonchueak Temple's efforts to
adapt to the digital age. This was particularly due to its deployment on LINE, a platform deeply
embedded in everyday Thai communication. This development indicated that the chatbot thereby
extended the temple's communication channels from the local community to external audiences.
It also fostered both "Immediate" and "Continuous" engagement with younger Buddhist audiences
who prefer digital modes of interaction. Conversely, the lowest-rated aspect was the chatbot's
limited ability to understand semantically diverse questions that share a common intent.
Users also reported a lack of perceived human likeness in the chatbot's conversational experience.
These issues highligshted current limitations in the chatbot's natural language processing capabilities.
This challenge highlighted the need to improve intent recognition and to develop communication
models that more closely resemble natural human interaction. Based on these findings, it was
recommended that chatbot development prioritize the careful and comprehensive specification
of keywords, as this directly impacted the chatbot's processing and response capabilities.
The successful implementation at Tonchueak Temple highlighted this LINE chatbot as a valuable model,
demonstrating how religious organizations could effectively implement these findings to enhance
digital engagement. This model held significant potential for scaling or adapting to other religious
institutions and diverse cultural contexts, offering a blueprint for deepening faith-based
connections in the digital era. Despite these positive outcomes, this study had limitations,
including its specific geographical and religious context and the convenience sampling method
for quantitative data. Future research should explore broader applications across different
religious denominations and regions, investigate long-term user engagement and spiritual impact,

and address advanced NLP capabilities to overcome current interaction limitations.
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Abstract

Background and Objectives: Kalasin Province, located in northeastern Thailand, is rich in both tangible
and intangible cultural heritage, including ancient archaeological sites, revered Buddhist temples,
traditional Phu Thai and Pong Lang folk art, and longstanding commmunity rituals. However, in recent years,
the province has faced increasing challenges in preserving and managing this cultural wealth.
Rapid urbanization, youth migration to urban centers, and the commodification of cultural practices
for tourism have led to the dilution of traditional values and the erosion of authentic community
participation in heritage activities. Additionally, local stakeholders have expressed concerns about
the limited involvement of communities in tourism planning and the growing disconnect between
tourism development and Buddhist ethical principles. This research explores the strategic integration
of participatory cultural capital management in Kalasin Province with a particular emphasis on
Buddhist perspectives. The core objectives were: To develop a sustainable model of cultural
tourism rooted in Buddhist values and ethical responsibility, and to empower local communities
to actively engage in decision-making processes that preserve and celebrate cultural expressions
such as ceremonies, crafts, and indigenous knowledge. The study responds to the urgent need to
balance economic modernization with cultural preservation by proposing an inclusive, community-led
model of cultural tourism. It further addresses the threats of globalization by positioning Buddhist
ethical principles and spiritual values as guiding frameworks for a more resilient and culturally
grounded tourism strategy.

Methodology: This qualitative study followed a Participatory Action Research (PAR) design and
utilized participatory observation (n = 100), semi-structured interviews (n = 19), and a focus group
discussion (n = 7) involving local leaders, artisans, monks, tourism operators, and residents as
key informants. Data were analyzed using thematic analysis, guided by principles of cultural
capital theory and Buddhist ethical frameworks. The study focused on identifying participatory
mechanisms that enable community engagement in managing cultural resources and evaluating such

involvement's socio-cultural impacts.
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Main Results: Findings indicate that participatory management fosters a sense of ownership,
enhances cultural pride, and contributes to the preservation of both tangible assets (e.g., Heritage Sites)
and intangible practices (e.g., Rituals, Storytelling, Festivals). Local stakeholders actively engaged
in shaping tourism initiatives, co-designing experiences that reflect authentic community values
while appealing to visitors seeking meaningful cultural interactions. The research also found that
such approaches build stronger social cohesion, facilitate intergenerational knowledge transfer,
and promote adaptive strategies in response to globalization and modern influences. Educational
programs and community forums were identified as critical tools for reinforcing cultural literacy
and ensuring broad participation.

Involvement to Buddhadhamma: This study applied core Buddhist principles to guide the
development of a participatory cultural tourism model in Kalasin Province. Grounded in Karuna
(Compassion), Paticcasamuppada (Interconnectedness), and Sotthi (Communal Well-Being),
these principles were integrated to promote ethical tourism practices rooted in cultural respect
and social equity. Buddhism served not only as a cultural reference but also as a practical framework
for fostering inclusion, dignity, and shared benefit among stakeholders. Within this model, cultural
tourism becomes an expression of Dhamma in action, supporting spiritual growth, mindful engagement,
and community harmony alongside economic sustainability.

Conclusions: This research concludes that participatory cultural capital management, when deeply
rooted in Buddhist ethical perspectives, can transform tourism into a sustainable and spiritually
enriching practice. By empowering local communities to co-create tourism experiences and manage
cultural resources, the proposed model strengthens social resilience, preserves cultural heritage,
and enhances mutual understanding between tourists and local residents. The findings advocate
for inclusive tourism strategies that are not only economically viable but also ethically aligned
and culturally respectful, ensuring that Kalasin's unique identity is preserved and celebrated.
This Buddhist-informed participatory model offers a transferable framework for culturally rich
regions aiming to balance traditional heritage with innovative tourism strategies rooted in ethical
and spiritual principles.

Keywords: Participatory Management, Cultural Tourism, Buddhist Perspectives, Kalasin Province

Introduction

A comprehensive understanding of participatory management within the context of cultural
tourism necessitates an examination of the underlying spiritual philosophies common to the region,
particularly given the deep influences of Buddhism in Thai culture. This foundational perspective
not only shapes the values and practices of local communities but also informs their approach
to managing cultural capital. In Kalasin Province, the intricate relationship between Buddhism and
community life provides a unique lens through which the potential of cultural tourism can be harmnessed.
Local traditions, rituals, and festivals often reflect Buddhist principles, emphasizing harmony,
sustainability, and collective well-being. By involving communities directly in the stewardship of

their cultural assets, a tourism model can be established that is both economically viable and
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ethically aligned with local spiritual values (Khuenkhaew, Phromlah, Chueasakhoo, & Singhapat, 2025).
Prior research related to participatory management, cultural tourism, and Buddhist ethics has
highligshted that participatory approaches can significantly enhance the preservation of cultural
heritage while promoting sustainable tourism practices (Dwivedi et al., 2023). Engaging local
stakeholders in tourism planning empowers communities, reinforces a sense of ownership, and
ensures that developments resonate with the authentic cultural identity of the area. Unlike
conventional tourism models that may impose external interpretations, participatory frameworks
enable a more cohesive integration of cultural capital. This is especially crucial for protecting
intangible heritage elements, such as storytelling, rituals, and community knowledge, which are
often vulnerable to neglect. The infusion of Buddhist teachings into participatory strategies ensures
that development initiatives remain respectful of the values cherished by the community.
Cultural capital in Kalasin includes both tangible heritage-such as historical sites and religious
landmarks-and intangible traditions like local craftsmanship and oral histories. These resources,
when enhanced through community-driven strategies, contribute not only to cultural preservation
but also to higher tourist engagement and satisfaction, leading to broader economic gains
(Braun et al., 2013); (Bennett et al., 2016). When communities-especially those deeply rooted in
Buddhist values of compassion and shared responsibility-are invited to co-create tourism experiences,
the resulting initiatives are more inclusive and culturally resonant. This collaborative model not
only supports the protection of cultural heritage but also nurtures a tourism sector that reflects
and upholds the spiritual and social values of the local population. Kalasin Province, situated in
northeastern Thailand, is a region rich in cultural heritage and spiritual traditions. Known for its
distinctive blend of prehistoric, ethnic, and Buddhist influences, Kalasin holds significant archaeological
and anthropological value. It is home to important historical sites such as Phu Kum Khao Dinosaur
Excavation Site, Wat Klang, and Phra That Yakhu, as well as the renowned Phrae Wa silk weaving
tradition preserved by the Phu Thai ethnic community. These tangible and intangible heritages
are deeply embedded in the province's socio-cultural identity and reflect a unique confluence of
Theravada Buddhist philosophy, animist rituals, and local wisdom (Wannakit, 2023). Spiritual practices
in Kalasin are closely interwoven with daily community life. Annual festivals, temple ceremonies,
and merit-making rituals are not only expressions of religious devotion but also reinforce communal
values such as interdependence, generational knowledge transfer, and harmony with nature-tenets
strongly aligned with Buddhist ethics. Temples serve as centers for both spiritual instruction and
cultural preservation, especially in rural areas where monks often assume leadership roles in local
development initiatives (Prasert, 2024). Despite Kalasin's rich cultural and spiritual landscape,
scholarly engagement with the province's participatory approaches to cultural tourism remains limited.
While several studies have addressed Isan regional identity, Buddhist influences on local governance,
and community-based tourism in northern and central Thailand, relatively few have examined
how Buddhist ethical frameworks are integrated into the participatory management of cultural

capital in Kalasin specifically. Moreover, existing literature often overlooks the agency of local actors,
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particularly artisans, women, and monastics, in shaping tourism models rooted in socio-spiritual
sustainability (Phathong et al., 2025).

Furthermore, most tourism research in Thailand prioritizes economic indicators and visitor
satisfaction, underexploring the moral, philosophical, and spiritual dimensions that underpin cultural
preservation and community empowerment. This gap becomes especially evident in the context
of global tourism trends, which increasingly call for ethical, equitable, and ecologically conscious
frameworks. This study addresses these gaps by examining Kalasin Province not merely as a site
of cultural consumption but as a living ecosystem of Buddhist-informed participatory governance,
where spirituality, identity, and tourism development are harmonized through community engagement.
By situating cultural tourism within a Buddhist ethical paradigm, this research offers a needed shift
from utilitarian tourism models toward a more inclusive and spiritually grounded perspective.

Culturally rich provinces like Kalasin present an ideal context for reimagining sustainable
tourism through the integration of spiritual and cultural dimensions. In particular, Buddhist perspectives
offer a compelling ethical and philosophical framework for guiding cultural tourism strategies that
are not only economically viable but also spiritually enriching and socially inclusive. Understanding
the local social fabric and deeply rooted spiritual beliefs is essential for designing tourism
initiatives that align with community values and foster long-term resilience (Daniel et al., 2012);
(Burkhard et al., 2009). In the face of increasing pressures from modernization and globalization,
such as commodification and cultural dilution, sustainable tourism in Kalasin must draw upon
community participation, traditional wisdom, and Buddhist ethical teachings-including mindfulness (Sati),
interconnectedness (Paticcasamuppada), and compassion (Karuna)-to cultivate ethical engagement
among both residents and visitors. This integrated approach resonates with global discourses on
spiritual ecology and cultural sustainability, which emphasize the preservation of intangible heritage
and the promotion of meaningful cultural interactions. By embedding local insights, spiritual values,
and community aspirations into the heart of tourism strategies, Kalasin can build a tourism system
that is resilient, inclusive, and ethically srounded. Such a model promotes stewardship, intergenerational
knowledge transfer, and equitable benefit-sharing, thereby preserving the province's unique
identity while contributing to the well-being of its people (Jamal et al., 2009); (Okazaki, 2008);
(R-Ting et al., 2021). In doing so, Kalasin emerges as a national exemplar of holistic, culturally sensitive,
and spiritually informed tourism development, reflecting a harmonious coexistence between
heritage preservation and economic transformation (Li et al., 2020); (Scheidel et al., 2020);
(Verschuuren et al., 2021).

Objectives

This research aimed to develop a sustainable model of cultural tourism in Kalasin Province
by promoting participatory management rooted in Buddhist values and to empower local communities
to actively engage in decision-making processes that preserve and celebrate cultural expressions
such as ceremonies, crafts, and local wisdom. The study emphasizes ethical and spiritual considerations
in tourism, aligning management strategies with the Buddhist principles that guide community life.

Additionally, it addresses the challenges of modemization and globalization by proposing innovative
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frameworks that support both cultural integrity and economic development. Ultimately, the objective
is to strengthen community identity, ensure social justice, and position cultural capital as a driver
for resilient and inclusive regional growth.

Methodology

This qualitative research employed participatory observation involving 100 participants,
semi-structured interviews with 19 key informants, and focus group discussions comprising 7 participants.
Key stakeholders included local leaders, artisans, monks, tourism operators, and residents.
Data were analyzed using thematic analysis, guided by principles of cultural capital theory and
Buddhist ethical frameworks. The study focused on identifying participatory mechanisms that
enable community engagement in managing cultural resources and on evaluating the socio-cultural
impacts of such involvement.

To ensure alignment with its objectives, this qualitative study strategically employed multiple
data collection methods, each contributing uniquely to the research aims. Participatory observation
involving 100 participants allowed researchers to witness firsthand the dynamic processes of
cultural expression and community engagement, thus revealing how participatory mechanisms
function in practice. Semi-structured interviews with 19 key informants-including monks, artisans,
and local leaders-provided in-depth insights into the socio-cultural impacts of tourism and the
integration of Buddhist ethical principles such as compassion (Karuna) and interdependence
(Paticcasamuppada). Focus group discussions comprising seven participants served as platforms
for collective reflection, validating emerging themes and enabling stakeholders to co-develop
sustainable strategies for cultural tourism management. These qualitative methods were analyzed
using thematic analysis, grounded in cultural capital theory and Buddhist ethical frameworks,
ensuring that findings were both contextually rich and philosophically coherent. Each method
thus contributed directly to the study's aims: Identifying participatory mechanisms, evaluating

socio-cultural impacts, and embedding Buddhist values into a model of sustainable tourism.

Results and Discussion

The development of a sustainable model of cultural tourism rooted in Buddhist values
and ethical responsibility (Objective 1)

The research found that grounding cultural tourism in Buddhist ethics provided a compelling
framework for sustainable development in Kalasin Province. Buddhist principles such as Karuna
(Compassion), Paticcasamuppada (Interdependence), and Sotthi (Communal Well-Being) were not
merely abstract values but active components of tourism strategy. Informants emphasized that
tourism became a form of merit-making and mindfulness when rooted in Dhamma. One local monk
remarked, "Tourism here is not for Entertainment but for Enlishtenment. We Offer Stories, not Shows."
This ethical positioning not only elevated the spiritual depth of tourist experiences but also
strengthened local pride and dignity in cultural expression. These findings echo Burkhard et al. (2009),

who argue that culturally grounded tourism systems enhance both authenticity and sustainability.
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Unlike conventional models that commodify culture, Kalasin's approach used Buddhist teachings
to guide participatory governance, ensuring that tourism remained respectful and harmonious with
community life (Jamal & Stronza, 2009); (Prasert, 2024).

The participatory framework also fostered new forms of collaboration and co-creation
between local communities and external stakeholders. The model emphasized inclusive dialogues
in temples, ethical training for tourism operators, and educational programs that integrated local
wisdom with Buddhist philosophy. As illustrated in Figure 1, stakeholders-such as monks, artisans,
and village leaders-were depicted as interconnected agents forming a holistic ecosystem.
These structural elements allowed community members to voice concerns and shape tourism
activities in line with their spiritual values. Compared to top-down tourism policies observed in
other provinces, this model cultivated a sense of collective ownership and moral obligation.
Previous studies (Bennett et al,, 2016) note the importance of community empowerment in
preserving intangible heritage, but this study advances the discourse by operationalizing Buddhist ethics
in the planning and execution stages. The result is a spiritually sustainable model that not only

supports local economies but also embodies the moral worldview of Kalasin's residents.

A SUSTAINABLE MODEL
OF CULTURAL TOURISM

Ethical

Spiritual

Figure 1 A Sustainable Model of Cultural Tourism
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As can be seen in the figure titled "A Sustainable Model of Cultural Tourism", it presents four
interrelated pillars-Economic, Ethical, Spiritual, and Communal-surrounding a central Buddha image,
symbolizing the guiding influence of Buddhist principles in shaping tourism practices in Kalasin Province.
Each segment reflects a key domain emphasized by informants during participatory action research.
The Economic aspect highlights how tourism has generated income for local artisans and small
businesses, with one shop owner noting, "When Tourists Come for the Silk Festival, My Sales Triple."
However, economic development was consciously tied to cultural preservation, as locals were
encouraged to share traditional knowledge with visitors. The Ethical domain, represented by the
scales of justice, underscores moral responsibility in tourism practices. Monks and community leaders
emphasized Sila (Moral Conduct) and right intention as essential values, ensuring that tourism
respects cultural norms and avoids exploitation. A monk stated, "If Tourism Brings Only Profit but
no Wisdom, then it will Damage our Roots," pointing to the need for ethically guided partnerships
and respectful tourist behavior.

The Spiritual and Communal dimensions reinforce the socio-cultural depth of the model.
The lotus flower in the Spiritual quadrant reflects the integration of meditation, merit-making, and
mindfulness into tourism experiences. Programs such as temple stays and Dhamma tours were not
only income-generating but spiritually transformative, as one guide shared, "Tourists Come Curious,
but they Leave Peaceful." The Communal seegment, depicted by group icons, represents active
community participation in decision-making. Informants noted that youth and women now lead
cultural events, reversing prior patterns of marginalization. One elder shared, "Now our Young
People are not Running Away-they are Leading Festivals and Telling our Stories." At the core of
the model, the Buddha figure ties all elements together through the Buddhist concept of
Paticcasamuppada (Interdependence), emphasizing that sustainable tourism emerges from the
balance of economic, ethical, spiritual, and communal forces. This model aligns with findings
by Jamal and Stronza (2009); Verschuuren et al. (2021), who advocate for spiritually informed,
participatory approaches to cultural heritage management.

To empower local communities to actively engage in decision-making processes that
preserve and celebrate cultural expressions such as ceremonies, crafts, and indigenous knowledge
(Objective 2)

The study revealed that commmunity empowerment in Kalasin was achieved by actively involving
diverse groups-women, youth, monks, and artisans-in decision-making regarding cultural tourism.
Unlike earlier practices where locals were treated as performers or passive beneficiaries, this model
positioned them as cultural curators. For instance, a female artisan shared, "Now We decide which
Crafts to Present and How We Want them to be Explained. It's no Longer Outsiders Telling our Story."
Through participatory action research, villagers contributed to event planning, cultural site interpretation,
and the integration of rituals such as Bun Bang Fai into tourism calendars. These findings align
with Okazaki's (2008) community-based tourism model but go further by foregrounding ethical
agency and cultural sovereignty. Interventions such as temple-based forums and local heritage
committees enhanced cultural literacy and encouraged dialogue between generations-allowing
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the youth to inherit both craft knowledge and a sense of civic responsibility (Canedoli et al., 2017);
(Li et al., 2020).

Moreover, the study emphasized the role of Buddhist ethical education in reinforcing
community participation. Local monks frequently led workshops on mindful consumption,
the meaning of merit-making, and the spiritual relevance of traditional ceremonies. These engagements
helped participants view tourism not as exploitation but as cultural exchange. One youth participant said,
" Used to See Weaving as Old-fashioned. Now | Teach it to Tourists and Feel Proud Doing So."
This shift in mindset reflects a deeper transformation in the perception of cultural identity.
Ethical tourism also countered the risks of commercialization, as villagers were empowered to
reject exploitative partnerships and instead form cooperatives based on trust, transparency, and
shared values (Braun et al., 2013); (Bennett et al., 2016). The result is a model where cultural expressions
such as Phrae Wa weaving and Buddhist rituals are not commodified but celebrated as living traditions.
By aligning Buddhist ethics with participatory gsovernance, Kalasin created a resilient and inclusive
tourism strategy that honors both the past and the agency of present communities (Verschuuren
et al,, 2021); (Mayer, 2018).

Originality and Body of Knowledge

What differentiates this study from previous research is its explicit integration of Buddhist ethical
principles into the participatory management of cultural tourism-a dimension largely overlooked in
existing literature. While prior studies have examined community-based tourism and cultural heritage
preservation, they often emphasize economic development or stakeholder collaboration without
deeply engaging with the spiritual and moral frameworks that shape local practices. This research fills
that gap by grounding its model in core Buddhist values such as Karuna (Compassion), Sati (Mindfulness),
and Paticcasamuppada (Interconnectedness), offering a culturally congruent and ethically guided
approach to tourism governance. In doing so, the study not only advances theoretical discourse
on ethical tourism and cultural capital management but also provides a replicable model rooted
in spiritual sustainability-positioning Kalasin Province as a case study in how Buddhist ethics can
serve as a foundation for inclusive, resilient, and culturally respectful tourism development.

This research presents a novel integration of participatory cultural capital management
and Buddhist ethical frameworks to promote sustainable cultural tourism in Kalasin Province, Thailand.
Its originality lies in reframing tourism development not only as an economic enterprise but as a
spiritually grounded, community-led endeavor that respects both tangible and intangible heritage.
Unlike conventional studies that often treat local traditions as marketable assets, this study
positions cultural expressions-such as rituals, festivals, and local craftsmanship-as intrinsic elements
of identity and collective memory, safeguarded through community engagement and Buddhist
principles such as particularly compassion (Karuna), interconnectedness (Paticcasamuppada), and
Communal Well-Being (Sotthi).
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Methodologically, the study contributes to academic advancement by employing a
mixed-methods approach anchored in Participatory Action Research (PAR), which positions local
stakeholders-not as passive respondents, but as active co-researchers-in the design, implementation,
and evaluation of tourism strategies. This approach enhances the validity, relevance, and contextual
sensitivity of the research, as it captures lived experiences, indigenous knowledge systems, and
culturally specific forms of agency. By integrating qualitative tools such as participatory observation,
semi-structured interviews, and focus group discussions, the study ensures a multidimensional
understanding of how cultural tourism operates within the socio-religious fabric of Kalasin Province.
The participatory model not only reinforces local ownership and fosters social learning, but it also
aligns with contemporary discourses on decolonizing research, ethical tourism, inclusive governance,
and bottom-up development. Most notably, the study's incorporation of Buddhist ethical
considerations-such as Sila (Moral Conduct), Karuna (Compassion), Sati (Mindfulness), and
Samma-Ditthi (Right View) into tourism management practices represent a novel methodological
innovation. This spiritual-ethical integration fills a significant void in tourism and heritage studies,
where moral and philosophical frameworks are often marginalized in favor of economic or
policy-centric perspectives. By embedding Buddhist ethics into both the research design and the
resulting tourism model, this study not only enhances its cultural resonance but also contributes
a unique perspective to the broader field of sustainable and community-led tourism scholarship.

In terms of the body of knowledge, this study significantly expands the theoretical
understanding of how cultural tourism can function as a vehicle for socio-economic development
while simultaneously preserving cultural integrity amid the forces of modernization and globalization.
By grounding its framework in Buddhist ethical principles and community-driven governance,
the study responds directly to global calls for more ethically gsrounded and culturally sensitive
models of sustainable tourism. It contributes to the evolving discourse on spiritual ecology, emphasizing
that tourism must not only be environmentally and economically sustainable but also spiritually
and morally attuned to the values of host communities. This is particularly relevant in the context
of ongoing international debates on the commodification of culture and the search for alternative
development paradigms that prioritize well-being over profit. Furthermore, the study aligns with
United Nations Sustainable Development Goals (SDGs), particularly SDG 11 (Sustainable Cities and
Communities), SDG 12 (Responsible Consumption and Production), and SDG 17 (Partnerships for
The Goals), by presenting a replicable, community-empowering model that values inclusive
participation, cultural continuity, and ethical partnerships. The findings offer an actionable framework
for policymakers, educators, and civil society actors in other culturally rich regions, contributing
to broader discussions on participatory governance, spiritual sustainability, and resilient cultural
economies. Ultimately, this study illustrates that integrating local wisdom and religious worldviews
into tourism planning not only safeguards heritage but also fosters empowered, cohesive commmunities

capable of navigating global change on their own terms. As illustrated in Figure 2
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Figure 2 Body of Knowledge

Conclusions and Recommendations

This research concludes that the participatory management of cultural capital, when guided
by Buddhist perspectives, offers a powerful and adaptable model for sustainable cultural tourism
development in Kalasin Province. By integrating local wisdom and Buddhist ethical principles-such
as compassion, interconnectedness, and collective responsibility-tourism initiatives are aligned
with community values and spiritual heritage. Active engagement of local stakeholders in planning,
decision-making, and implementation processes enhances cultural preservation, strengthens
social cohesion, and promotes inclusive economic benefits. The study confirms that both tangible
heritage (e.g., Historical Landmarks) and intangible heritage (e.g., Rituals and Crafts) are more
effectively maintained when communities possess ownership and agency. The inclusion of Buddhist
teachings fosters respectful, mindful, and socially responsible tourism practices, positioning Kalasin
Province as a cultural destination and a replicable model for spiritually informed, community-led
tourism development in Thailand and beyond. The study recommends several actions to further
advance this approach: 1) Institutionalizing participatory management through government policies;
2) Building community capacity with targeted training for artisans, youth, and women; 3) Integrating
Buddhist ethics into tourism codes of conduct and educational materials; 4) Designing immersive
educational tourism programs such as temple stays and craft workshops; 5) Establishing community-led

systems for monitoring tourism's social, economic, and environmental impacts; 6) Fostering Ethical
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partnerships among community groups, private sectors, and academia based on transparency and
mutual benefit; 7) Encouraging replication of this model in other culturally rich provinces, particularly
within the Mekong region; and 8) Launching public awareness campaigns to promote cultural
preservation and ethical engagement among both locals and tourists. In summary, the participatory
and Buddhist-informed approach demonstrated in Kalasin provides a valuable national and regional
benchmark, illustrating how tradition, spirituality, and economic development can harmoniously

coexist in advancing sustainable and culturally respectful tourism.
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Abstract

Background and Objectives: The mission of disseminating Buddhism was a principal endeavor
essential for upholding the religion's longevity amid the ever-changing society of that time.
The effectiveness of such initiatives depended on the systematic administration by the Sangha's
executive monks, who served as leaders in monastic governance. The objective of this research
was to study the efficiency of Sangha administration in propagating Buddhism by monastic
administrators in Sukhothai Province. It primarily aimed to examine the efficiency level and
challenges in the administration of Buddhist propagation activities. It also sought to identify the
factors that influenced the efficiency of monastic administration in this area and to propose guidelines
for enhancing such administrative efficiency among monastic leaders in Sukhothai Province.
Methodology: This study employed a mixed-methods research design that combined both
quantitative and qualitative approaches. The population of interest consisted of 331 monks,
from whom quantitative data were collected using questionnaires. The collected data were analyzed
using statistical methods, including descriptive statistics such as means and standard deviations,
as well as multiple linear regression analysis for inferential purposes. In addition, qualitative data
were obtained through in-depth interviews with 32 key informants, who were selected using
purposive sampling.

Main Results: The research findings revealed that: 1) The overall level of effectiveness and
challenges in the administration of Buddhist propagation by ecclesiastical leaders was rated at
the highest level (X = 4.85); 2) Three variables were found to significantly influence the
effectiveness of administration in Buddhist propagation activities (y), with statistical significance
at the .01 level. These variables, ranked in order of their impact, were: Dana (Generosity),
Samanattata (Equality or Impartiality), and Piyavaca (Kind Speech); and 3) Three key strategies
were identified for enhancing the effectiveness of the administration of Buddhist propagation:

Public accessibility, public participation, and the development of public knowledge.

Temple of Wang Tawan Tok
1343/5 Radchadamnemn Rd., Meuang, Nakhon Si Thammarat, 80000 Thailand

Vol.10 No.3 July-September 2025 pp.387-401


mailto:phrasurachai5546@gmail.com

JB A Journal of Buddhist Anthropology

ISSN: 2985-086X (Online)
388

Involvement to Buddhadhamma: This finding was consistent with the framework of the Applied
Buddhism Group, which emphasizes integrating Buddhist teachings with contemporary knowledge
and employing research on religious principles from new perspectives. In particular, the emphasis
on applying the Four Principles of Sangahavatthu (Bases of Social Solidarity) to enhance Sangha
administration is well-founded. These principles, taught by the Buddha, are essential for fostering harmony,
cooperation, and effective leadership within the monastic community and beyond. Ecclesiastical
leaders can implement each principle to maximize administrative effectiveness as follows:
1) Dana (Generosity) - Material and Spiritual Sharing: In addition to material support, Sangha
leaders should provide Dhamma guidance, education, and mentorship to junior monastics and
lay devotees. Resource Management: Equitable distribution of resources (Food, Robes, Shelter,
and Educational Materials) ensures no member is neglected. Selflessness in Service: Leaders
should prioritize the welfare of the Sangha over personal interests, embodying the spirit of Danaparami
(Perfection of Giving); and 2) Piyavaca (Kind Speech) - Encouraging and Harmonious Communication:
Leaders should employ gentle, respectful, and uplifting words to resolve conflicts and inspire unity.
Constructive Feedback: Instead of harsh criticism, wise and compassionate counsel helps monastics
correct mistakes without resentment. Dhamma-Based Motivation: Regularly sharing inspiring teachings
reinforces communal purpose and moral discipline (Vinaya).

Conclusions: The administration of Buddhist propagation activities in Sukhothai should consistently
apply the PDCA (Plan-Do-Check-Act) cycle, emphasizing public accessibility and participation, as well
as the development of moral and ethical knowledge among the people. This aligns with the "Baworn"
model, which highlights the integrated roles of temples, communities, and schools in promoting a
virtuous and moral society.

Keywords: Effectiveness, Sangha Administration, Ecclesiastical Leaders, Sukhothai

Introduction

Thailand is a predominantly Buddhist nation, with Buddhism deeply rooted in its culture
since ancient times. Historical records and enduring traditions highlight this religious legacy.
Monks, central to Thai society, spread Buddhist teachings, gsuide moral practices, and maintain
religious institutions. Highly revered, they play a key role in community life. As monastic
numbers grew, effective Sangha administration became crucial. Formalized under King
Chulalongkorn (Rama V), it strengthened Buddhism's role in Thai society. This began with the
promulgation of the Sangha Administration Act of R.S. 121 (1902), which laid the foundation for
structured ecclesiastical governance (Phrabaidika Katavoot Kavasakatammo, 2020). The organization
of the Sangha is considered a core aspect of ecclesiastical administration. It must be carried out
in accordance with the Dhamma-Vinaya, the directives of the Sangha Supreme Council, formal
regulations, and resolutions, royal commands issued by the Supreme Patriarch, or orders from
higher-ranking ecclesiastical authorities. This includes conflict resolution, appeals, and decisions

on appointments and removals. Ecclesiastical administrators (Sangha Officials) are responsible
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for ensuring that such administration aligns with the ethical and disciplinary codes governing
Buddhist monks and novices (Bodeerat et al., 2013).

Modern administrative and managerial advancements should be integrated into Sangha
operations to improve monastic governance. While some areas may adopt bureaucratic or
private-sector models, others must adhere strictly to the Dhamma and Vinaya. The Vinaya
remains the core framework for monastic administration, defining duties, behavior, and unity.
It ensures order, personal growth, and a structured society. Without it, the Sangha would lose its unique,
disciplined nature, distinct from secular life. (Phrakhru Photikittikhun, 2018).

The administration of the Sangha is a critical factor within the broader religious
governance system in Thailand. It is primarily regulated by the Thai Sangha Act, which provides
the legal framework for organizing monastic affairs. Effective administration of the Sangha is thus
regarded as central to sustaining and advancing Buddhism in a contemporary society
characterized by rapid social transformation. In this context, Buddhist monks are increasingly
required to understand and respond to these societal changes. Without such awareness,
they may fail to fulfill the true social function envisioned by the Buddha and risk being
marginalized by the very society they seek to serve. If the Sangha becomes disconnected from
the evolving needs and conditions of society, the dignity, relevance, and potential of Buddhism
may erode. As such, there is an urgent need for the monastic institution to adapt itself to social
change without compromising the essence of Dhamma-based living. However, in the eyes of
many lay Buddhists today, the Sangha has seen a decline in credibility and moral authority
(Rattanachai, 2022). This situation reflects deeper challenges in the ecclesiastical administrative
system faced by monastic leaders at all levels. Common problems include increasing violations
of monastic discipline by monks and novices, tensions between monks and local communities,
and inappropriate behaviors that reflect a lack of restraint and contentment. These issues not
only tarnish the image of the Sangha but also contribute to a broader crisis of faith among the
Buddhist public. Therefore, the administration of the Sangha must be grounded in the principles
of the Vinaya (Phramaha Charoen Katapanno et al., 2021). At the same time, it is imperative that
modern monastic leaders adopt and integrate contemporary management knowledge and
innovations into their governance strategies. Strengthening the Sangha's administrative capacity
requires appropriate methods of supervising subordinates, maintaining discipline, and ensuring
moral conduct within the monastic community. Effective Sangha governance must not only
preserve the spiritual integrity of the institution but also foster operational efficiency and long-term
sustainability. In this regard, administrators should rely on Dhamma-based leadership principles
as a foundational framework for decision-making, both for the benefit of the Sangha and for
broader social harmony (Phramaha Nethikit Rungkool et al., 2020).

The administrative structure of the Thai Sangha is firmly rooted in the principles of the Vinaya,
which govern the conduct of Buddhist monks, as well as in the legal framework provided by the
Thai Sangha Act and other related statutes. Monks are required to adhere strictly to both sets of
regulations. Violations of the Vinaya incur penalties as prescribed by the Buddha himself,
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while transgressions of secular laws-such as those found in the Sangha Act, regulations of the
Supreme Sangha Council, and associated administrative guidelines-are subject to penalties as
specified in those legal provisions. However, in cases where certain actions are committed in the
absence of applicable laws, or where laws are enacted retroactively, those laws cannot be
applied ex post facto to impose or increase penalties (Dokthaisong & Lertpairaud, 2019).
According to the current Sangha Act, the administration of monastic affairs encompasses six core
domains that every monk is obligated to uphold: 1) Ecclesiastical governance; 2) Religious
education; 3) Educational support; 4) Propagation of Buddhism; 5) Public welfare (Sanghopakaraka);
and 6) Charitable services (Sanghasamakka) (Phra Udomsitthinayok et al., 2024). These six areas
reflect the comprehensive responsibilities of the Sangha in both religious and social contexts.
This study focuses specifically on the effectiveness of Sangha administration in the domain of
Buddhist propagation, which is one of the core responsibilities outlined in the Act. The purpose
of this research is to analyze current trends and propose practical strategies for enhancing the
administrative performance of ecclesiastical leaders (Phra Sangkhathikan) in Sukhothai Province.
The ultimate goal is to contribute to the overall development and improvement of Sangha
administration in Sukhothai.

Objectives

The objective of this research was to study the efficiency of Sangha administration in
propagating Buddhism by monastic administrators in Sukhothai Province. It primarily aimed to
examine the efficiency level and challenges in the administration of Buddhist propagation activities.
It also sought to identify the factors influencing the efficiency of monastic administration in this
area and to propose guidelines for enhancing such administrative efficiency among monastic

leaders in Sukhothai Province.

Methodology

This study on the efficiency of Sangha administration in the propagation of Buddhism by
ecclesiastical administrators in Sukhothai Province employed a mixed-methods research design,
combining both qualitative and quantitative approaches. For the qualitative research, in-depth
interviews served as the primary method of data collection. A purposive sampling method was
employed to select 32 key informants, including 1 Provincial Ecclesiastical Governor of Sukhothai,
2 Deputy Provincial Ecclesiastical Governors, 2 Advisors to the Provincial Ecclesiastical Governor,
9 District Ecclesiastical Governors, and 18 Sub-district Ecclesiastical Governors. For the
quantitative research, the study utilized a structured questionnaire administered to a sample
group of 331 monks. The quantitative component followed a survey research design.
The questionnaire was developed based on variables identified through a review of relevant
literature and previous research. It aimed to examine the relationship between independent and
dependent variables. In addition to explaining the research findings, the qualitative method also
contributed to the analysis of phenomena by offering deeper insights into the contextual

realities of the ecclesiastical administration and its challenges in Buddhist propagation.
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Data Collection and Research Instruments in Quantitative Research

1. Primary Data: Primary data were collected through the distribution of questionnaires
to a sample group of monks participating in the research study.

2. Secondary Data: Secondary data were obtained through the review and compilation
of information from articles, academic journals, documents, books, websites, and related
research studies. These sources, identified within the scope of the study, were instrumental in
the development of the research instruments, data analysis, and formulation of research conclusions.

3. Population: The population of this study consisted of monks from the Mahanikaya
sect under the ecclesiastical administration of Sukhothai Province, covering all 9 districts.

The total population included 2,397 monks, as shown in Table 1 below.

Table 1 Number of Monks under the Ecclesiastical Jurisdiction of Sukhothai Province

Ecclesiastical Jurisdiction Number of Monks
1. Sukhothai Mueang District Sangha Administration 409
2. Sawankhalok District Sangha Administration 387
3. Si Satchanalai District Sangha Administration 378
4. Kong Krailat District Sangha Administration 310
5. Thung Saliam District Sangha Administration 136
6. Si Samrong District Sangha Administration 238
7. Khiri Mat District Sangha Administration 230
8. Ban Dan Lan Hoi District Sangha Administration 207
9. Si Nakhon District Sangha Administration 102
Total 2,397

4. Sample Group: The sample group consisted of monks under the jurisdiction of the
Sukhothai Provincial Sangha Administration. The sample size was determined using Yamane (1973),
resulting in a total of 331 monks. In accordance with statistical research principles, the sample was
proportionately selected from monks across the districts under the Sukhothai Sangha Administration.
The researcher employed quota sampling to ensure proportional representation from each district,
thereby allowing equal opportunity for all districts to be included in the sample.

5. Research Instrument: The instrument used in this study was a questionnaire developed
by the researcher based on a review of relevant concepts, theories, and previous research.
The questionnaire consisted of four parts:

Part 1: Questions related to the personal background of the monks, including:
1) Number of years in monkhood; 2) Level of Dhamma education; 3) Level of secular education;
4) Continuous food supply (Nitthayaphat); and 5) Responsibilities and official duties.

Part 2: Questions assessing the level of efficiency and challenges in the administration
of Buddhist propagation by Sangha administrators in Sukhothai Province, covering four areas:

1) Planning, 2) Implementation; 3) Monitoring; and 4) Improvement.
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Part 3: Questions addressing the factors affecting the efficiency of Buddhist
propagation administration by Sangha administrators in Sukhothai Province, based on the Four
Sangha-Friendly Principles: 1) Dana (Generosity); 2) Piyavaca (Kind Speech); 3) Atthacariya
(Helpful Conduct); and 4) Samanattata (Equality or Impartiality).

Part 4: Questions regarding strategies to enhance the efficiency of Buddhist
propagation administration by Sangha administrators in Sukhothai Province.

6. Validation of the Questionnaire: The draft questionnaire was submitted to the thesis
advisor for evaluation regarding format, accuracy, content coverage, and language appropriateness.
Revisions were made according to the advisor's suggestions.

7. Content Validity Check: The questionnaire was reviewed by five experts to assess
content validity. The Index of Item-Objective Congruence (I0C) was calculated, with all items
scoring between 0.50 and 1.00. The questionnaire was revised based on expert feedback and
resubmitted to the thesis advisor for final review.

8. Try-Out Test: A pilot test was conducted with 30 monks and Sangha administrators in
Phitsanulok Province who were not part of the main study sample. The reliability of the
questionnaire was tested using Cronbach (1970), resulting in an overall alpha value of 0.997,
indicating excellent internal consistency.

9. Data Collection: Data were collected through the distribution of questionnaires. An
official request was issued by the Faculty of Social Sciences and Local Development,
Pibulsongkram Rajabhat University, to seek cooperation in collecting data from the sample.
The questionnaires were distributed and collected in person from respondents in Sukhothai
District, Sukhothai. All returned questionnaires were reviewed for completeness before being
analyzed using statistical software.

Data Collection and Research Instruments in Qualitative Research

1. The researcher selected key informants who are involved in the efficiency of the
administration of the Sangha affairs related to the propagation of Buddhism by the ecclesiastical
authorities in Sukhothai Province. A total of 32 key informants were chosen based on the
following criteria: 1) One Provincial Sangha Chief of Sukhothai; 2) Two Deputy Provincial Sangha Chiefs;
3) Two Advisors to the Provincial Sangha Chief; 4) Nine District Sangha Chiefs within Sukhothai Province;
and 5) Eighteen Sub-district Sangha Chiefs within Sukhothai Province.

2. The research instrument used was an in-depth interview guide developed from a
review and synthesis of relevant theories, concepts, and prior studies regarding the efficiency of
Sangha administration in Buddhist propagation by ecclesiastical authorities in Sukhothai.
This framework led to the construction of a structured interview guide, which was then
submitted to the thesis advisor and revised accordingly to ensure comprehensive coverage of
the research issues. The in-depth interview guide consisted of three parts:

Part 1: Examining the current efficiency and problems in how Sangha affairs are

managed regarding Buddhist propagation by ecclesiastical authorities in Sukhothai.
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Part 2: Investigating factors affecting the efficiency of Sangha administration
related to Buddhist propagation in Sukhothai.

Part 3: Exploring strategies to promote the efficiency of Sangha administration in
Buddhist propagation in Sukhothai.

3. The interview process followed a structured format with a predetermined scope and
questions aligned with the research objectives. Confidentiality was assured, and permission to
audio-record the interviews was obtained. The interviews delved deeply into the specified topics.

4. Data collection was conducted through face-to-face interviews by the researcher to
ensure accuracy and academic rigor, aligning with the conceptual framework. The interview
sessions fostered an atmosphere of open discussion, and all responses were audio-recorded for

subsequent analysis.

Results and Discussion

The study on the efficiency of the administration of Sangha affairs related to the
propagation of Buddhism by ecclesiastical authorities in Sukhothai Province presents the
research findings as follows:

1. The analysis results of the efficiency level and problems in the administration of Sangha
affairs concerning the propagation of Buddhism by ecclesiastical authorities in Sukhothai Province,

both overall and categorized by specific aspects, are shown in Table 2 as follows:

Table 2 Mean and Standard Deviation (S.D.) of Efficiency Levels in Sangha Administration
Related to Buddhist Propagation by Ecclesiastical Authorities in Sukhothai Province, Overall and
by Specific Aspects

The Efficiency of Ecclesiastical Authorities in

n =331 Level of
Sangha Administration Related to Buddhist Propagation in
. . Efficiency
Sukhothai Province x S.D.

Planning Aspect a.73 .55 Highest
Implementation of the Plan Aspect 4.89 27 Highest
Monitoring and Evaluation Aspect 4.92 .30 Highest
Improvement and Correction Aspect 4.85 .29 Highest
Total 4.85 .33 Highest

According to Table 2, the analysis results of the overall efficiency level of the
administrative management of the Sangha affairs in the propagation of Buddhism by the
ecclesiastical authorities in Sukhothai Province are at the highest level (Mean = 4.85).
When analyzed by specific aspects, the efficiency of administrative management in the
propagation of Buddhism by the ecclesiastical authorities in Sukhothai Province is also at the

highest level across all four aspects, namely: Monitoring and Evaluation Aspect (Mean = 4.92),

Temple of Wang Tawan Tok
1343/5 Radchadamnemn Rd., Meuang, Nakhon Si Thammarat, 80000 Thailand

Vol.10 No.3 July-September 2025 pp.387-401



| JB A Journal of Buddhist Anthropology

ISSN: 2985-086X (Online)
394

Implementation of the Plan Aspect (Mean = 4.89), Improvement and Correction Aspect (Mean = 4.85),
and Planning Aspect (Mean = 4.73).

2. The analysis results of the factors influencing the efficiency of the administrative
management of the Sangha affairs in the propagation of Buddhism by the ecclesiastical

authorities in Sukhothai Province are presented in Table 3 as follows:

Table 3 Analysis Results of Factors Affecting the Efficiency of Administrative Management of
Sangha Affairs in the Propagation of Buddhism by Ecclesiastical Authorities in Sukhothai Province
(Dependent Variable: y)

Independent Variables B S.E. Beta t Sig.
A Constant 332 067 4.994 .000
X1 Dana 272 025 351 10.982 .000
X2 Piyavaca 261 .046 273 5.631 .000
X3 Atthacariya .084 .060 079 1.403 162
X4 Samanattata 315 .050 .302 6.305 .000

R =.985R’*=.970

Table 3 presents the results of the analysis of factors affecting the administrative
efficiency of the Sangha affairs in the propagation of Buddhism by the ecclesiastical officers in
Sukhothai Province (y), using the Enter method (All Independent Variables Entered into the
Regression Equation) as follows:

1. The four independent variables studied have a multiple correlation coefficient
of 0.985 (R = .985) with the administrative efficiency of the Sangha affairs in Buddhist propagation
by ecclesiastical officers in Sukhothai Province (y). This indicates a very high combined
correlation between the independent variables and the dependent variable (y).

2. The four independent variables account for 97.0% of the variance in the
administrative efficiency of the Sangha affairs in Buddhist propagation by ecclesiastical officers in
Sukhothai Province (y), as indicated by the coefficient of determination, R2 = .970. This suggests
that the independent variables collectively explain a substantial proportion of the variance in
the dependent variable.

3. Three independent variables have a statistically significant effect on the
administrative efficiency of the Sangha affairs in Buddhist propagation (y) at the .01 level.
These findings are consistent with the research hypotheses. The variables are ranked by their
standardized beta coefficients in descending order of influence on the dependent variable as follows:

3.1 Dana (Generosity) (X1, B = .351)
3.2 Samanattata (Equality or Impartiality) (X4, B = .302)
3.3 Piyavaca (Kind Speech) (X2, B = .273)

4. The analysis of recommendations for enhancing the administrative efficiency of

the Sangha affairs in Buddhist propagation by ecclesiastical officers in Sukhothai Province can be

summarized as follows:
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4.1 Accessibility to the public: It is recommended to promote the
adaptation of Buddhist propagation methods to be appropriate for contemporary times and
aligned with the lifestyles of the populace. This includes developing modern, engaging,
and easily accessible propagation approaches while strictly adhering to Buddhist principles.
Furthermore, increasing the diversity and number of propagation channels will facilitate easier
public access.

4.2 Public participation: It is suggested to encourage opening spaces that
allow greater public involvement in various aspects of Sangha affairs. This includes raising public
awareness and appreciation of Buddhism, fostering a sense of stewardship and readiness to
preserve Buddhist values, and promoting temples as community centers and focal points for
the spiritual and social unity of the people.

4.3 Knowledge development of the populace: It is advised to enhance the
role of temples in conjunction with other community institutions based on the "Baworn" principle,
which focuses on the development of morality and virtue within the community. Temples and
monks should evolve beyond serving solely as venues for religious rites and ceremonies,
becoming centers of learning for the benefit of both individuals and the community.
Additionally, temples should be developed as learning centers that complement Buddhist
teachings and align with the local context and lifestyles.

Quantitative Research Results

1. Efficiency Levels and Problems in the Administration of Sangha Affairs in the
Propagation of Buddhism by Ecclesiastical Leaders in Sukhothai Province: The study found that
the overall efficiency and challenges in administering Sangha affairs related to Buddhist
propagation by ecclesiastical leaders in Sukhothai Province were at the highest level (X = 4.85).
When analyzed by specific aspects, the administrative efficiency was also at the highest level
across all four dimensions: Work inspection (X = 4.92), adherence to plans (X = 4.89),
improvement and rectification (X = 4.85), and planning (X = 4.73). These findings align with
those who investigated the administration of Sangha affairs based on the Brahmavihara
principles by ecclesiastical leaders in Chang Klang District, Nakhon Si Thammarat Province.
Their research revealed that: 1) The administration of Sangha affairs according to Brahmavihara
principles was overall at the highest level, with mean scores descending in order as follows:
Work inspection adherence to plans improvement and rectification and planning; and
2) The recommended approaches to promoting the administration of Sangha affairs included:
2.1) Governance-ecclesiastical leaders should study the rules, regulations, and operational
guidelines clearly to implement them effectively; 2.2) Religious education-there should be
structured educational management for the monastic canon (Pali and General Studies) as well
as encouragement for monks and novices to study diverse canonical texts; 2.3) Educational
welfare-providing adequate support to youth and the public to access education appropriate to
their potential and capacity; 2.4) Propagation-organizing sermons, meditation training,

and Dharma lectures; 2.5) Public utilities-actively promoting the construction and restoration of
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religious artifacts and places of worship continuously; and 2.6) Public welfare-assessing needs
and providing assistance to monks accordingly (Phrapalad Teerawat Siriphattharathiwat et al., 2023).

2. Factors Affecting the Efficiency of Sangha Affairs Administration in the Propagation of
Buddhism by Ecclesiastical Leaders in Sukhothai Province: The study identified three statistically
significant predictive variables at the 0.01 level influencing the efficiency of Sangha affairs
administration in Buddhist propagation: Dana (Generosity), Samanattata (Equality or Impartiality),
and Piyavaca (Kind Speech). This may be attributed to ecclesiastical leader's compassion and
desire for other's happiness and liberation from suffering through the propagation of Dhamma
(Dhamma Dana). They exhibit generosity in sharing knowledge and guidance with kindness and goodwill.
Ecclesiastical leaders act as benefactors and contributors, willing to support material resources
and other necessities that benefit the propagation of Buddhism (Amisa Dana). They consistently
forgive mistakes and interpersonal offenses (Abhaya Dana) and serve as exemplary figures by
sacrificing personal interests for the collective good, thereby gaining respect and faith from the
Sangha and Buddhist followers. These results correspond with those who studied the application
of the Four Social Principles (Sangahavatthu) in the administration of Sangha affairs in Mueang
Nong Khai District, Nong Khai Province. These findings aligned with Natsabut's findings were as follows:
1) The administration framework encompassed six areas: Governance, education, educational
welfare, propagation, public utilities, and public welfare; 2) The Four Social Principles are ethical
guidelines promoting generosity, kind speech, helpful conduct, and equality or impartiality,
to facilitate effective administration; and 3) The application of the Four Social Principles in
Sangha affairs administration involved: 3.1) Dana-giving what is beneficial and non-harmful to
society, self-sacrifice in strength, personal happiness, and wisdom including both material and
Dhamma giving; 3.2) Piyavaca-coordinating through polite, sincere, harmonious, and constructive speech;
3.3) Atthacariya-practicing beneficial conduct by diligently assisting and caring for others; and
|3.4) Samanattata-maintaining consistency and appropriateness over time to minimize
discontinuity and enhance administrative efficiency. Particularly, Atthacariya and Samanattata
contributed to improving the six administrative domains, reducing processing time, assigning
appropriate personnel, and increasing work effectiveness toward achieving objectives (Natsabut, 2023).

Qualitative Research Findings

1. The Efficiency Level and Problems in the Administration of Sangha Affairs in the
Propagation of Buddhism by the Sangha Officials in Sukhothai Province: The study found that
the scope of Sangha administration, which is the responsibility of the Sangha officials,
involves governing the Sangha to ensure orderliness and compliance with the Vinaya
(Buddhist Disciplinary Code), laws, and regulations of the Sangha Council, rules, orders,
resolutions, announcements, and royal commands issued by the Supreme Patriarch. Additionally,
Sangha officials are tasked with supervising monks and novices within their jurisdiction, resolving
disciplinary issues (Matters Monks must Abstain from), adjudicating penalties, reviewing appeals
of orders, or providing guidance and recommendations to subordinates to ensure orderly conduct.

They also conduct inspections and hold meetings with Sangha officials within their administrative zone.
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The scope of Sangha administration comprises six key areas, especially in Buddhist propagation,
which can be explained through management principles as follows:

1.1 Planning (Plan): The findings show that effective administration requires
specialized knowledge, expertise, and training in management. It is widely acknowledged that
efficient management necessitates that Sangha officials possess a high level of knowledge and
skill in the administration, planning, and management of the Sangha and temples.

1.2 Implementation (Do): The administration of Sangha affairs in Buddhist propagation
is conducted through various activities such as organizing religious propagation events, Dhamma
propagation, meditation retreats, and Vipassana practice sessions. These activities aim to help
interested individuals understand Buddhist teachings and practice correctly for genuine happiness.

1.3 Monitoring and Evaluation (Check): Sangha officials play a role in governing
and overseeing the Sangha within their jurisdiction in accordance with the Vinaya, laws,
the Sangha Council regulations, rules, orders, resolutions, announcements, and royal commands
of the Supreme Patriarch. Their duties include supervising monks and novices and maintaining
order within the temples.

1.4 Improvement and Correction (Act): The improvement of Sangha the
administration depends on the quality of management. Sangha administrators must assess their
roles, review, and analyze to improve and develop management, resource allocation,
and managerial skills to ensure that Sangha operations achieve planned objectives.
These findings align with those who studied the efficiency of Sangha affairs administration in six
areas within the Sangha jurisdiction of Sadao District. Their findings revealed: In the administration
of Sangha affairs, the six aspects were summarized as follows: Governance: Administrative monks
possess appropriate qualifications and effectively instruct monks and novices; Religious Education:
Support is provided for all monks and novices to receive efficient Dhamma education; Social Education:
Administrative monks support secular education; Buddhist Propagation: Moral and ethical training
activities are organized for youth, and Public Utilities: Adequate public utilities are provided,
and Social Welfare: Donations of necessities occur regularly and in collaboration with
government and private sectors. Recommendations on improving efficiency in Sangha affairs
management include: 1) Training monks and novices to adhere strictly to the Vinaya; 2) Developing
personnel to become teachers of Dhamma and Pali; 3) Inspiring monks, novices, and youth to
engage in learning; 4) Encouraging Sangha officials to embrace modern knowledge and
technology in Buddhist propagation; 5) Establishing assembly halls for community activities;
and 6) Creating funds to assist disaster victims (Phrakru Bowonchaiwat et al., 2024).

2. Factors Influencing the Efficiency of Sangha Affairs Administration in Buddhist
Propagation by Sangha Officials in Sukhothai Province: The study found that the factors affecting
the efficiency of Sangha affairs administration in Buddhist propagation by Sangha officials in
Sukhothai Province are based on the Four Principles of Social Harmony (Sangahavatthu: 4), which

are fundamental Buddhist virtues promoting unity, participation, and cooperation, as follows:
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2.1 Dana (Generosity): Sangha officials consistently share and synthesize resources
between the Sangha and the community, including material goods and beneficial knowledge.
This generosity fosters goodwill, mutual support, and positive relationships among temples,
monks, communities, and the public.

2.2 Piyavaca (Kind Speech): Sangha officials speak politely, respectfully, and
truthfully, avoiding slander and coarse language. The application of Piyavaca contributes to
creating a comforting atmosphere and engenders trust and respect.

2.3 Atthacariya (Beneficial Conduct): Sangha officials serve as exemplary models
by acting beneficially with correctness, employing physical effort, heartfelt intention, and wisdom.
Such conduct expresses goodwill and builds lasting bonds.

2.4 Samanattata (Equality or Impartiality): Sangha officials maintain consistent
impartiality and treat others equally without arrogance or bias. Adherence to Samanattata
promotes acceptance and respect, leading to unity and cooperation.

Thus, the Four Principles of Social Harmony (Sangahavatthu 4) are essential for managing
Sangha affairs according to core Buddhist teachings, fostering unity, harmony, and connectedness
within the Sangha community and society at large. These findings correspond with a study on
participatory educational management based on Sangahavatthu 4. The study revealed the following:
Dana (Generosity): Allocation of scholarships, lunch subsidies, and educational materials for
underprivileged students; Support for research and teaching development grants for teachers;
Awarding scholarships for high-performing and well-behaved students; Piyavaca (Kind Speech):
Administrators and teachers speak politely, listen to opinions of students and staff, and create a warm,
safe, and comfortable school atmosphere; Atthacariya (Beneficial Conduct): Administrators and
teachers demonstrate honesty, transparency, and accountability; Students exhibit honesty,
respect for rules, and responsibility toward self and society; And Samanattata (Equality or Impartiality):
Administrators treat students and staff fairly and equally; Teachers recognize and foster each student's
potential to support their physical, emotional, social, and intellectual development holistically
(Pandi, 2024).

Originality and Body of Knowledge

According to the study, it was found that Sukhothai Sangha administrators can effectively
apply the PDCA (Plan-Do-Check-Act) model to enhance the administration of monastic affairs
and elevate their operations to achieve progress and sustainability, as follows:

In Figure 1. Planning (Plan): Formulate detailed plans and activities, assign responsibilities,
allocate budgets, and set timelines. Emphasize innovative methods, especially online channels,
to attract students and youth to study the Dhamma; Implementation (Do): Execute the plans to
assess monastic administration, particularly in propagating Buddhism. Sangha leaders drive
operations toward clear goals, with success depending on collaboration and community involvement;
Monitoring and Evaluation (Check): Systematically review results by comparing actual outcomes

with planned goals. If objectives are unmet, identify causes for correction, and Improvement (Act):
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Use evaluation insights to refine operations. Adjustments feed into the next planning phase,
creating a continuous PDCA cycle that supports sustainable development.
The benefits of implementing the PDCA model in the administration of monastic affairs
include the following:
1. It establishes a systematic approach to Sangha administration, providing clear
direction and structured operations.
2. It facilitates effective problem-solving by enabling step-by-step and targeted
interventions.
3. It promotes continuous learning and improvement, allowing the Sangha to
evolve in accordance with contemporary changes.
4. It enhances the efficiency and value of resource utilization.
5. It strengthens collaboration and participation between the Sangha and lay
Buddhist communities.
Through the consistent application of the PDCA framework, Sangha administrators can
lead the monastic organization toward prosperity and become a lasting spiritual refuge for

Buddhists and the general public alike.

The Sukhothai Sangha administrator

The Sukhothai Sangha administrators made
emphasis should be placed on supporting

here feed back into the next “Plan” phase,

geeiyiias N activities that promote the dissemination
thereby initiating a new PDCA cycle. This,
< 3 s of Buddhism through online platforms or
continuous and iterative process fosters = 2 o X 4 3
ongoing and sustainable development. y<creatinginew and);ensasingiictiannels.

These innovations aim to attract the
interest of students and the younger
generation in studying the Dhamma.

The Sukhothai Sangha administrat The Sukhothai Sangha administrators play a
e Sukhothai Sangha administrators
collecting and analyzingg data from the “Do” key role as organizational leaders in driving
phase; comparing the actual results to'the operations toward clearly defined goals with
is ' stablished during the “Plan” ph. both efficiency and effectiveness. Success at
goals e ished during the “Plan” phase, i A X -

and assessing whether the objectives have thisi stage; elies:iheavilyon collaboration
among all stakeholders and active

community participation.

been met. If the goals are not achieved, the
causes should be identified for further

Figure 1 Efficiency Model of Sangha Administration

Conclusions and Recommendations
To improve Sangha administration efficiency in Buddhist propagation by ecclesiastical
leaders in Sukhothai Province, the P-D-C-A principle should be consistently applied. A people-centric

approach is key, ensuring easy access to Buddhism and encouraging public participation
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in monastic activities. Knowledge development should align with community institutions
(Temple, School, Home) under the "Baworn" principle, fostering morality. This study offers
practical recommendations, including regular monitoring and evaluation by Sukhothai's
ecclesiastical administrators to ensure policy continuity and sustainable development.
Government and religious agencies should adopt these guidelines in the long-term.

Comparative studies with other regions are also advised to enhance the future Sangha administration.
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Abstract

Background and Objectives: Urban development across the Global South, particularly in Thailand,
was increasingly shaped by economic optimization and administrative efficiency. However, these
paradigms often overlook the ethical, cultural, and spiritual dimensions of space. This paper aimed
to propose a Buddhist ethical framework for urban design, drawing on the training principles of Sia,
Samadhi, and Panfa as an alternative model of civic development. The central objective was to
reframe city-making as a moral process that emphasized the cultivation of inner ethical consciousness
as foundational to spatial justice and civic sustainability.

Methodology: The study adopted a qualitative, interpretive-reflective case study approach.
It drew on Buddhist hermeneutics and spatial ethics to analyze urban conditions in Chiang Mai
through the lens of the Threefold Training. Data sources included textual analysis of the Handbook
for Mankind, planning documents, and observational evidence from urban sites in Chiang Mai.
To ensure trustworthiness, triangulation was applied by cross-checking textual interpretation,
field observation, and literature. Urban phenomena such as traffic congestion, PM2.5 pollution,
gentrification, and sacred space encroachment were interpreted as ethical dilemmas rather than
technical issues. The methodology emphasized thick description and reflexive interpretation rather
than empirical generalization.

Main Results: Findings revealed that Chiang Mai's urban transformation embodied multiple
ethical tensions. The city's increasing congestion and air pollution violated the principle of Sila by
contributing to collective harm. Gentrification in Nimmanhaemin reflected craving, undermining
social equity and mindfulness. In the old city area, sacred zones faced profanation due to tourism,
diluting reverence and relational ethics. In response, spatial interventions, such as quiet lanes,
breathable transit nodes with air-quality displays, heritage-sensitive zoning, and inter-being markets,
were proposed to operationalize the Threefold Training. These interventions aimed to reduce
harm (Sila), stabilize attention and rhythm (Samadhi), and cultivate insight into interdependence
and impermanence (Panna). Such proposals demonstrated how Buddhist ethics could guide

practical design choices in zoning, mobility, and community spaces.
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Involvement to Buddhadhamma: This study contributed to the field of Applied Buddhism,
with a focus on Buddhism and sustainable development and Buddhist innovations. Our research
was deeply grounded in the principles of Traditional Buddhism, specifically the Threefold Training
(Tisikkha) as taught by Buddhadasa Bhikkhu in Handbook for Mankind. By drawing from the
Buddhadhamma, the article provided a comprehensive moral ecology for evaluating urban spaces
and reframing spatial decisions as ethical acts. We argued that urban design, often treated as a
technical field, could be a form of Buddhist innovation. The research further connected with Buddhist
anthropology by asserting that urban space was never value-neutral but a karmic field that either
supported or obstructed inner liberation (Buddhism and the Development of Wisdom and Morality).
This perspective demonstrated how applying Buddhist teachings could lead to the development
of wisdom and morality for individuals and society. The Handbook for Mankind became a foundational
text for a new method development that used urban design to cultivate ethical awareness and
foster social and moral awakening.

Conclusions: This study contributed to ethical urbanism by proposing a Buddhist-informed design
framework that bridged personal transformation and spatial justice. It argued that sustainable
urban order had to be rooted in "Inner Order" a cultivated ethical awareness among planners, residents,
and institutions. The findings highlighted potential contributions to urban policy, community engagement,
and cross-cultural discussions of urban ethics. While the results were context-specific to Chiang Mai,
the framework held broader implications for how spiritual traditions could inform urban ethics.
Future research should explore comparative religious perspectives and integrate plural ontologies
into the ethical urban design discourse. Ultimately, the city became not only a material infrastructure
but a moral landscape, where every design act carried karmic weight and ethical potential.

Keywords: Inner Order, Urban Order, Buddhist, Anthropology, Ethical Cities

Introduction

As urban environments across Thailand and the broader Global South experienced intensified
pressures of growth, inequality, and infrastructural transformation, prevailing paradigms of planning
continued to prioritize administrative efficiency, spatial control, and economic optimization. While these
priorities had shaped the development of civic infrastructures-such as sovernment centers, transit hubs,
and public spaces-they often lacked consideration for ethical values, cultural identity, and human
well-being (Harvey, 2000); (Relph, 1976). Secular urban ethics frameworks typically focus on distributive
justice, sustainability, and procedural faimness, yet they rarely integrate inner cultivation or spiritual
awareness as foundational to spatial justice.

This gap was especially visible in Chiang Mai, where rapid urban growth had produced traffic
congestion, gentrification, and the erosion of sacred spaces. Existing planning frameworks provided
limited tools for addressing these challenges in ways that were both ethical and culturally resonant.

This article proposed an alternative framework of Buddhist Urbanism, which reframed the
production of urban space not merely as a technical or bureaucratic task, but as an ethical

undertaking rooted in inner awareness, compassion, and collective mindfulness. Drawing upon
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the triadic disciplines (Sila-Moral Conduct, Samadhi-Mental Concentration, Panna-Wisdom), a foundational
schema in Buddhist ethics, the study explored how urban design could be informed by a spiritual
anthropology that centered moral development and cognitive clarity as prerequisites for just and
sustainable civic environments (Buddhadasa Bhikkhu, 1996); (Harvey, 2000). Unlike most secular models,
which emphasized external structures and rational planning, this approach situated ethical
awareness within the individual and community as the starting point for sustainable urban order.

Rather than seeking control through visual order or functional zoning alone, this approach
considered how spatial decisions could reinforce or undermine the conditions for ethical life.
The article engaged in a reflective analysis that integrated Buddhist thought, spatial justice theory,
and humanistic planning traditions to question dominant planning logics and foreground moral
intentionality in design. In contrast to prior studies on ethical urbanism that emphasized legal
frameworks or technocratic policies, this article advanced a Buddhist-informed model that treated
the city as a karmic field, where spatial form both reflected and shaped inner ethical consciousness.

The central argument advanced was that urban order had to arise from inner order the
cultivated moral awareness of planners, citizens, and institutions. Without such inner grounding,
external structures risked becoming alienating, authoritarian, or spiritually hollow (Norberg-Schulz, 1979);
(Sandercock, 2003). Accordingly, this study offered a Buddhist-informed urban ethic that aligned the
transformation of space with the cultivation of self, proposing a design framework where built form,
moral imagination, and spiritual presence converged.

Objective

This paper aimed to propose a Buddhist ethical framework for urban design, drawing on
the training principles of Sila, Samadhi, and Paffia as an alternative model of civic development.
The central objective was to reframe city- making as a moral process that emphasized the

cultivation of inner ethical consciousness as foundational to spatial justice and civic sustainability.

Methodology
This study adopted a qualitative, interpretive-reflective research design, rooted in anthropological
and Buddhist philosophical frameworks. The research central aim was to explore how Buddhadasa
Bhikkhu's (1996) Handbook for Mankind-a seminal Buddhist text intended for laypeople-could serve
as a moral-ethical lens for understanding and shaping urban space. Specifically, the research
sought to construct a Buddhist-informed perspective on "Ethical Cities" by interpreting urban form,
behavior, and spatial values through the training principles (Harvey, 2000), (Buddhadasa Bhikkhu, 1996).
Theoretical Framework: Buddhist Urbanism and Urban Form
1. Urban Form, Spatial Ethics, and the Threefold Training
1.1 Defining Urban Form
Urban form refers to the physical and spatial configuration of a city, shaped by building
patterns, densities, transport networks, and public spaces (Carmona et al., 2010). Beyond its
physicality, urban form embodied values such as identity, livability, and social equity (Relph, 1976);

(Norberg-Schulz, 1979). Challenges such as sprawl, segregation, and car dependency showed that form
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was never neutral-it reflected choices with ethical consequences for equity, dignity, and environmental
well-being (Sandercock, 2003); (Low & Lawrence-ZUuniga, 2012).
1.2 Understanding Spatial Ethics
Spatial ethics examined the moral dimensions of urban organization, including equity,
sustainability, and participation (Soja, 2010); (Sandercock, 2003). Justice implied equal access to
housing, education, and clean environments; Sustainability called for resilience across generations;
Participation ensured inclusivity in shaping the city (Throgmorton, 1996). Because trade-offs were
unavoidable, spatial ethics was best seen as an ongoing process of critical reasoning, requiring
pluralistic values, integrity, and long-term vision. This flexibility made it compatible with religious
frameworks such as Buddhism.
1.3 The Threefold Training as Ethical Framework
The triadic disciplines offered a lens for spatial decision-making (Harvey, 2000);
(Buddhadasa Bhikkhu, 1996).
1.3.1 Slla (Ethics/Moral Conduct): Non-harm in land use, fairmess in distribution,
and environmental stewardship.
1.3.2 Samadhi (Concentration/Mental Discipline): Mental clarity for planning,
disciplined use of resources, and unbiased judgment.
1.3.3 Panna (Wisdom/Insight): Insight into interdependence, long-term vision,
and cultural sensitivity.
These three were mutually reinforcing: Sila provided ethical foundations,
Samadhi ensured disciplined process, and Pafifia gave foresight and depth. Neglecting one weakened
the whole. Together, they formed a moral ecology of urbanism, guiding cities toward justice,
resilience, and spiritual attunement (Relph, 1976); (Norberg-Schulz, 1979).

2. From Inner to Urban Order: A Buddhist Ethical Perspective on Spatial Organization

The phrase "From Inner to Urban Order" proposed a paradigmatic shift in how cities and
civic environments were conceptualized and designed. Rather than treating urban order as merely
a matter of physical regulation, zoning, or visual coherence, this concept emphasized the primacy
of ethical consciousness and inner cultivation as the foundation of meaningful and sustainable
spatial design (Harvey, 2000); (Sandercock, 2003).

Rooted in the Buddhist understanding of the mind as the source of all actions (Manopubbahgama
Dhamma), this approach asserted that the ethical quality of urban space had to emerge from the
ethical quality of those who designed, inhabited, and governed it (Buddhadasa Bhikkhu, 1996).
In this sense, urban order was not imposed, but composed-as a reflection of inner clarity, restraint,
and wisdom (Cook, 2010).

This view resonated with the training principles, wherein ethical conduct generated
relational harmony, mental discipline fostered attentiveness and calm, and wisdom dissolved
attachment and delusion (Harvey, 2000). Applied to urbanism, this triadic framework suggested
that just as the mind had to be trained to be free and compassionate, so too had the city to be
designed to support freedom from suffering, cultivated mindfulness, and embodied compassion.
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Table 1 Conceptual Components

Inner Order (Mind) Urban Order (Space) Corresponding Value
Ethical Intention (Sila) Zoning that promoted equity, safety, and dignity Non-harm (Ahimsa)
Mental Clarity (Samadhi) Spatial rhythm, access to quiet, and Mindfulness (Sati)

contemplative zones
Insightful Awareness (Pafnna) Design for impermanence, humility, and Wisdom (Pafna)
adaptability

This framework challenged the assumption that order emerged solely from top-down authority
or structural rationalism. Instead, it advocated for an inside-out process, where the cultivation of ethical
selves preceded the formation of ethical cities (Throgmorton, 1996); (Low & Lawrence- ZUniga, 2012).
In doing so, it aligned urban development with anthropolosical, spiritual, and cultural dimensions, rather
than purely technical or economic logics.

By grounding civic planning in inner moral development, the "From Inner to Urban Order"
model provided a non-dualistic, ethical framework that bridged personal transformation and
collective spatial justice. It suggested that the future of city-making-especially in culturally
Buddhist contexts such as Thailand-required not just smart governance or efficient infrastructure,
but mindful presence, moral clarity, and cultural resonance (Relph, 1976); (Spiro, 1970).

3. Supporting Theories and Conceptual Frameworks

3.1 Buddhist Anthropology

Buddhist anthropology investigated the ways in which Buddhist worldviews, ethical
practices, and conceptions of personhood shaped human behavior, social institutions, and built
environments (Cook, 2010); (Spiro, 1970). Unlike classical anthropology that often focused on external
rituals and cultural forms, Buddhist anthropology emphasized the interiority of experience-how
suffering (Dukkha), attachment, and liberation were understood and acted upon through social
and spatial practices (Tambiah, 1976). In the context of urban planning, this framework allowed
us to read cities not merely as functional spaces but as arenas of karmic interaction, ethical cultivation,
and existential meaning. Scholars such as Cook (2010) and Spiro (1970) had examined how
Buddhist values influenced everyday life, while Thai thinkers such as Buddhadasa Bhikkhu (1996)
had called for Dhammic Society (Dhammanuraga) a community guided by moral responsibility
rather than materialism or state control. In this view, a city was not neutral or secular but was
ethically charged, and its design either supported or obstructed the conditions for inner growth.

3.2 Humanistic Planning

Humanistic planning emerged from critiques of technocratic and top-down planning
paradigms that prioritized efficiency, economy, and control over human well-being, emotional life,
and cultural identity (Sandercock, 2003). Grounded in humanist philosophy and often inspired by
phenomenology-particularly the work of Relph (1976) and Norberg-Schulz (1979) it emphasized that

space was not abstract, but lived, perceived, and experienced through the human body and spirit.
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Hunanistic planning aligned closely with Buddhist ethics include: 1) Valuing subjectivity
and inner life in public space; 2) Encouraging environments that foster dignity, reflection, and
compassion; and 3) Opposing alienation caused by overly rational or mechanistic urban forms.

This approach supported the idea that ethical and emotional intelligence should
inform how we plan, zone, and structure the city, echoing the core Buddhist aim of ending suffering
through mindful action (Harvey, 2000).

3.3 Sacred Space Theory

Sacred space theory explored how certain environments became imbued with symbolic,
spiritual, or ritual significance. While traditionally applied to temples, shrines, or pilgrimage routes,
contemporary interpretations expanded the notion to include spaces of reflection, transcendence,
or existential anchoring even within secular urban settings (Tuan, 1977); (Barrie, 2010).

Key thinkers such as Eliade (1959) argued that sacred space was created through
repetition, orientation, and symbolic alignment, while others like Tuan (1977) and Barrie (2010)
had emphasized experience and perception as central to sacrality.

In a Buddhist context, space became sacred not necessarily by religious designation
but through the quality of presence it fostered-stillness, mindfulness, humility (Buddhadasa Bhikkhu,
1996). Thus, a civic plaza or government center designed with ethical intention, natural harmony,
and cultural resonance might function as a "New Kind of Sacred Space," supporting collective
awareness and moral life.

4. Conceptual Framework: From Inner Order to Urban Ethics

This article proposed a Buddhist-informed conceptual framework for ethical urban planning,
grounded in the interplay between urban form, spatial ethics, and the Threefold Training. The model
was built upon the understanding that urban space was not value-neutral, but rather a moral
field shaped by the intentions, consciousness, and cultural values of those who designed, inhabited,
and governed it. This framework was composed of three interlinked domains:

4.1 Urban Form as Moral Medium

Urban form was understood as both a physical configuration and a carrier of ethical values.
The arrangement of streets, buildings, public spaces, and infrastructure did more than shape
physical movement-it reflected societal priorities, political decisions, and cultural narratives
(Carmona et al., 2010). Patterns of inclusion or exclusion, walkability, access to green space, and
zoning practices carried moral weight and had direct implications for social equity, well-being,
and environmental sustainability (Soja, 2010); (Sandercock, 2003).

In this framework, urban form was not merely a design outcome, but a platform
for ethical engagement, serving as the material context in which justice, dignity, and human
flourishing either emerged or were constrained (Low & Lawrence-ZUniga, 2012); (Relph, 1976).

4.2 Spatial Ethics as Normative Lens

Spatial ethics was introduced as a normative lens for evaluating the moral dimensions
of spatial decisions. They integrated concerns such as: 1) Equity and justice in the distribution of
resources and public goods; 2) Sustainability in balancing present needs with future resilience;
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3) Participation as a foundation for procedural justice; and 4) Responsiveness to ecological and
cultural context.
Ethical spatial planning was not simply about codifying principles but required
moral reasoning, interdisciplinary awareness, and sensitivity to pluralistic values (Throgmorton, 1996).
The integration of spatial ethics into design processes foregrounded human dignity, ecological care,
and intergenerational responsibility (Norberg-Schulz, 1979); (Harvey, 2000).
4.3 Threefold Training as Applied Ethical Practice
The core innovation of this framework was the integration of the Threefold Training
as a structured ethical guide for spatial decision-making (Harvey, 2000); (Buddhadasa Bhikkhu, 1996):
4.3.1 Sila (Moral Conduct): Anchored urban design in non-harm (Ahimsa),
fairness, and environmental stewardship. Supported planning principles that protected vulnerable
communities and ecological integrity.
4.3.2 Samadhi (Concentration): Embodied mental clarity and attentiveness
in governance. Encouraged transparency, disciplined planning, and mindful allocation of resources.
4.3.3 Panna (Wisdom): Promoted long-term vision, systems thinking, and cultural
awareness. Helped planners discern the deeper causes of spatial suffering and avoid superficial
or short-term fixes.
Together, these three dimensions created a moral ecology for urbanism,
one that cultivated ethical consciousness in both individual planners and institutional systems.

5. Ethical Foundations in Handbook for Mankind

To ground this ethical framework in a culturally resonant and philosophically rigorous source,
this study drew on Handbook for Mankind (Buddhadasa Bhikkhu, 1996) a widely circulated text in the
Thai Theravada tradition, written for laypeople seeking to apply Buddhist principles in everyday life.
The book outlined the three disciplines as the foundation of ethical living and spiritual liberation.
Rather than presenting these as abstract doctrines, Buddhadasa emphasized their relevance to
concrete situations of social interaction, environmental responsibility, and mental well-being.

By interpreting urban planning and spatial design through the ethical logic, this study
repositioned the city as a karmic field of ethical cultivation, where spatial arrangements were both
shaped by and shaped human consciousness. The text offered a moral compass for navigating tensions
between economic development and spiritual integrity, highlighting how harm, distraction, and
ignorance in the built environment mirrored deeper pattemns of craving (Tanha) and delusion (Moha).
Conversely, spatial forms that embodied restraint, mindfulness, and wisdom could serve as
vehicles for individual and collective transformation. In this way, Handbook for Mankind was not
merely a religious guide but an applied ethical framework that aligned inner development with
civic responsibility, making it a vital lens for theorizing ethical urbanism in the Buddhist context.

Research Design: Interpretive-Reflective Case Study

The study adopted a qualitative, interpretive-reflective case study design, appropriate for

examining meaning, values, and lived experience, particularly when grounded in religious or
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philosophical traditions (Geertz, 1973); (Flyvbjerg, 2001). This approach was selected because the
research sought to interpret ethical dimensions of urbanism rather than produce generalizable models.
Data Collection Methods
Data were drawn from four main sources:
1. Primary textual analysis of Buddhadasa Bhikkhu's Handbook for Mankind (Thai and
English Editions).
2. Urban planning documents and master plans, especially those related to Chiang
Mai's development.
3. Site observations, focusing on areas of congestion, heritage commaodification,
and temple-related public spaces.
4. Secondary academic literature on Buddhist ethics, urban anthropology, and
urban design.
Case Selection Criteria
Chiang Mai was chosen because it was both a historically Buddhist city and a rapidly
urbanizing regional hub. This dual character made it a pertinent case for testing how the Threefold
Training could inform contemporary urban dilemmas.
Validity and Trustworthiness
To ensure rigor, the study employed triangulation across multiple data sources:
1. Textual exegesis of Buddhadasa Bhikkhu's Handbook for Mankind (1996).
2. Planning documents and media reports on traffic, air quality, and infrastructure
upgrades.
3. Field observations, compiled between January and May 2025.
This triangulation aligned with qualitative case study best practices, privileging thick

description and reflexive interpretation (Geertz, 1973); (Flyvbjerg, 2001).

Results and Discussion
The research findings were presented in two sections. First, the case study of Chiang Mai
was reflectively interpreted. Second, the framework for ethical urban design was proposed.
1. Case Study: Chiang Mai through the Lens of Handbook for Mankind
1.1 Situating Chiang Mai as a Buddhist Urban Landscape
Chiang Mai, capital of the former Lanna Kingdom and now Thailand's second-largest
municipality, offered a rare blend of dense Buddhist heritage and accelerated neoliberal urbanism
(Askew, 2002); (Shatkin, 2017). Its moat-and-wall old city still anchors more than 300 active
temples (Wat), while ring roads, shopping malls, and condominium towers have proliferated
in the peri-urban belt over the past two decades. The city thus functioned simultaneously as a
pilerimage site, a creative hub for digital nomads, and an expanding regional service center
(Van Esterik, 2000). For this reason, Chiang Mai constituted a pertinent "Moral Laboratory" in which
to test how the Threefold Training could diagnose and re-orient contemporary urban dilemmas
(Buddhadasa Bhikkhu, 1996); (Harvey, 2000). Moreover, the city's multi-faith demography, Buddhist,
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Muslim, Christian, animist, and secular communities, required that ethical design principles be
articulated in inclusive, non-confessional terms.
1.2 Ethical Diagnostics (Sila): Three Manifest Urban Tensions

1.2.1 Mobility, Congestion, and Atmospheric Karma

TomTom's (2025) Traffic Index ranked Chiang Mai 79th globally, with an
average congestion level of 37 percent and a 23-minute travel time for every 10 km, 4 percent
worse than 2023 figures. Drivers collectively wasted 72 idle hours last year, the equivalent of
three full days in stationary vehicles. This vehicular "Dukkha of Delay" intersected with a seasonal
public-health crisis: February-April haze events regularly pushed PM2.5 concentrations above 90 pg/m?,
rendering the air "Unhealthy" or worse (Pothisiri et al., 2020).

Buddhadasa Bhikkhu framed morality (Sila) as refraining from harm to self
and others; By that standard, both excessive private-car use and routine biomass burning
constituted structural breaches of communal precepts (Buddhadasa Bhikkhu, 1996). The city's
present mobility regime perpetuated Akusala-kamma (Unwholesome Action) by externalizing
respiratory risks onto vulnerable groups-children, the elderly, and tourists seeking "Wellness"
retreats-while privileging speed and private convenience (Harvey, 2000); (Cook, 2010).

1.2.2 Commodification and Gentrification in Nimmanhaemin

Nimmanhaemin, a once-sleepy university corridor, had morphed into an
"Unapologetic Bubble" of specialty cafés, coworking lofts, and boutique condominiums catering
to high-spending expatriates and domestic elites (Shatkin, 2017). Rising rents had displaced
long-standing family shop-houses and informal street vendors, intensified socio-spatial stratification
and diminishing affordability for lower-income residents (Askew, 2002).

In Buddhadasa's ethical terms, the neighborhood embodied Tanha (Craving)
and Mana (Conceit): Craving for commodified lifestyle aesthetics and conceit in branding itself as
a "Global" quarter detached from local interdependence (Buddhadasa Bhikkhu, 1996); (Swearer, 2010).
Observational transects conducted on weekday evenings (19:00-22:00) recorded averaged decibel
levels of 72 dB, well above the 50 dB threshold recommended for residential zones (World Health
Organization, 2009), due to amplified music and traffic. Such sensory overload eroded opportunities
for mindful dwelling and communal interaction, directly contradicting the moral imperative of
reducing harm embedded in Sila and spatial ethics (Harvey, 2000); (Relph, 1976).

1.2.3 Sacral-Profane Friction at the Old City Moat

Within the 1.6 km? walled core of Chiang Mai, daily rituals, such as almsgiving
at dawn, evening chanting, and forest-like temple gardens, still punctuated urban rhythms
(Van Esterik, 2000). Yet the narrow lanes around Tha Phae Gate doubled as congested tourism arteries,
lined with massage parlors, hostels, and liquor bars (Askew, 2002). Field notes documented monks
navigating human "Traffic Funnels," their begging bowls jostled by selfie sticks-an image of sacral
space strained by commodified spectacle (Cohen, 2008).

Here, the transgression was subtler: A dilution of Hiri-ottappa (Moral Shame

and Moral Dread) that once governed respectful spatial etiquette between laypeople and clergy
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(Harvey, 2000). Slla, in spatial terms, asked not merely "Are We Following Rules?" But "Does the
Built Environment Cultivate Wholesome Dispositions?" (Buddhadasa Bhikkhu, 1996). Current
patterns suggested an erosion of place-based compassion as economic imperatives crowded out
contemplative atmospheres-illustrating Eliade's (1959) warning that sacred topographies could be
destabilized when profane functions dominated.

1.3 Cultivating Concentration (Samadhi): Mindful Spatial Rhythms

If morality (Sila) diagnosed harm, then concentration (Samadhi) offered the
therapeutic regimen: Designing urban milieus that stabilized attention and calmed sensory
turbulence (Buddhadasa Bhikkhu, 1996); (Harvey, 2000). This aligned with urban design theories
that emphasized the importance of rhythm, quietude, and sensory legibility in creating livable
and mindful environments (Norberg-Schulz, 1979); (Relph, 1976).

Three spatial prototypes emerged from on-site mapping and stakeholder charrettes:

1.3.1 Quiet Lanes

Selected lanes within the moat zone were designated as pedestrian-priority
corridors during morning and evening hours (06:00-09:00 and 17:00-21:00). Temporary bamboo gates,
modeled on temple entryways, close streets to motorized traffic, enabling walking meditation
loops and morning markets. Sound measurements during a two-week pilot dropped to 48 dB,
fostering conditions conducive to mindfulness practice (World Health Organization, 2009).

1.3.2 Shade-and-Stillness Pocket Parks

Underutilized temple forecourts were re-landscaped with native teak hardwood
and reflective water basins. The design drew on Buddhadasa's emphasis on natural dharma
(Thammachat) as a tutor of calm abiding, cultivating spatial qualities that invited stillness and
interiority (Buddhadasa Bhikkhu, 1996); (Swearer, 2010).

1.3.3 Breathable Transit Nodes

Bus stops were retrofitted with permeable lattice screens and micro-green
walls to filter PM2.5. Though modest in scope, real-time air-quality displays invited commuters to
practice awareness of breathing (Anapanasati) while waiting, converting idle moments into contemplative
opportunities (Ashton, 2018).

These interventions demonstrated how Samadhi could serve as both
design ethos and planning criterion, countering overstimulation and distraction through forms that
anchored attention and embodied presence.

1.4 Designing for Wisdom (Pafna): Urban Insight and Interdependence

Wisdom, in Buddhadasa Bhikkhu's schema, was the ability to see through the illusion
of separateness and recognize the profound interdependence of all phenomena (Buddhadasa Bhikkhu,
1996). Applied to urban design, Paiha became the lens through which invisible connections, ecological,

social, temporal, were made visually and experientially legible (Swearer, 2010); (Cook, 2010).
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Urban interventions that encouraged insight included:
1.4.1 Haze Season Installations
LED light masts along Suthep Road depicted hourly PM2.5 data in color-coded
gradients. These visual cues allowed pedestrians to witness how agricultural fires 200 km away
manifested as localized suffering, provoking reflection on shared responsibility and the ripple
effects of human action (Pothisiri et al., 2020); (Harvey, 2000).
1.4.2 Impermanence Walks
Temporary exhibitions curated by local art students mapped flood markers,
demolished houses, and changing land prices onto the existing streetscape. These walks helped
residents experience impermanence (Anicca) not as an abstract doctrine but as embodied urban
memory, encouraging awareness of temporal fragility and historical transformation (Tuan, 1977);
(Norberg-Schulz, 1979).
1.4.3 Inter-being Markets
Monthly night markets designed on an "Alms-like" model, where vendors
committed to donating 10 percent of profits to temple-run community kitchens. The spatial layout
followed a clockwise circumambulation, echoing ritual paths around a chedi, and reinforcing the idea
of commerce as circular generosity rather than linear extraction (Eliade, 1959); (Barrie, 2010).
Such design strategies cultivated reflective awareness and moral imagination,
aligning physical space with Buddhist insights into interdependence, non-attachment, and communal
care-core components of PanfAa as ethical urban wisdom.
1.5 Integration with Emerging Transport Infrastructure
The Mass Rapid Transit Authority's proposed three-line Light Rail network (35 km,
slated for operation in 2027) was touted as the backbone for a low-carbon Chiang Mai (Bangkok
Post, 2025). However, a Buddhist-ethical reading demanded that such mega-projects served more
than congestion relief: They had to actively redistribute mobility benefits and minimize spatial
resentment (Harvey, 2000); (Buddhadasa Bhikkhu, 1996).
Workshop scenarios modeled station precincts as "Wisdom Hubs", integrating:
1.5.1 First and last mile minibus shuttles subsidized for low-income residents.
1.5.2 Meditation pavilions inspired by northern Sala typologies (Barrie, 2010).
1.5.3 Community noticeboards promoted local farm-to-city produce exchanges.
In effect, the rail system became an "Urban Circulatory System" that not only transported
bodies but also circulated compassion and local knowledge, mirroring the Handbook for Mankind's
call for a society "Moving Together Toward Emancipation" (Buddhadasa Bhikkhu, 1996).
1.6 Synthesis: From Diagnosis to Prototyping
Table 2 summarizes how key urban tensions in Chiang Mai are mapped onto the
training principles and how these ethical lenses inform spatial interventions with corresponding
moral aims. The table reflected the teacher's view that urban life, like monastic life, should be a field
for ethical cultivation and liberation-oriented practice (Buddhadasa Bhikkhu, 1996); (Swearer, 2010).
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In this sense, design became not merely aesthetic or functional but ethical praxis, a medium for

shaping karmic flows through deliberate spatial arrangement (Harvey, 2000).

Table 2 The Ethical Lenses and Spatial Interventions

Ethical Observed
Spatial Intervention Anticipated Moral Outcome
Lens Problem
Sila Congestion & haze  Low-emission transit + vehicle quotas  Reduced harm to community health
Sila Nimman Affordable retail kiosks in "Inter- Economic equity, restraint of craving
gentrification being Markets"
Samadhi  Sensory overload Quiet lanes & shade parks Cultivation of mindfulness
Panna Sacred-profane Impermanence walks & LED haze Insight into interdependence &
dilution displays impermanence

This framework underscored that urban form was never merely a technical arrangement
of streets, buildings, or infrastructures. Instead, it represented an ethical medium that both
reflected and shaped human consciousness. Relph (1976) emphasized that place was imbued
with meaning through lived experience, while Norberg-Schulz (1979) argued that architecture
provided orientation and identity by mediating between human beings and their environment.
These classical insights remained relevant but risk becoming historically bound if not supplemented
by contemporary perspectives. More recent scholarship has extended this dialogue, showing how
sacred architecture and public space created interfaces of ethical and communal life (Silva Leite
et al., 2024). Such work demonstrated that spiritual values and civic design continued to intersect
in ways that fostered belonging, relational harmony, and cultural resilience. When integrated with
Buddhadasa Bhikkhu's (1996) teachings on the three disciplines, these perspectives illustrated
that built form was not static but dynamic: Shaping moral awareness, sustaining communal identity,
and aligning physical planning with spiritual liberation.

1.7 Reflexive Limitations

This case study consciously privileged the researchers' positionality as both
observer and participant within Chiang Mai's civic and academic networks, offering deep
contextual insight but also risking a tilt toward reformist optimism (Clifford & Marcus, 1986);
(Cook, 2010). The interpretive-reflective method, while rich in narrative and ethical inference,
carried inherent subjectivity-particularly when applying religious texts to urban systems that were
technically, politically, and culturally hybrid (Joas, 2001).

Moreover, quantitative data-such as longitudinal reductions in PM2.5 levels, mobility
mode-shifts, or behavioral change outcomes-remained provisional. Many of the proposed design
interventions (e.g., "Quiet Lanes," "Wisdom Hubs") were in pilot or concept stages, and their long-term
moral efficacy required multi-year monitoring and cross-agency coordination (Pothisiri et al., 2020).

Finally, while Handbook for Mankind offered a compelling and universalist
Buddhist ethic, it did not fully account for the plural ontologies that shaped everyday spatial

practice in northern Thailand. Animist-Lanna cosmologies, spirit-house geomancy, and secular

.
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planning frameworks continued to mediate how space was made meaningful on the ground
(McDaniel, 2011); (Keyes & Tanabe, 2016). Future research should explicitly integrate these
multiple worldviews to refine and localize the ethical city model, ensuring it resonates with
vernacular lifeworlds as well as normative philosophical ideals.

2. Toward a Framework for Ethical Urban Design

Building upon the empirical insights and Buddhist hermeneutics discussed in the preceding
case study, this section synthesized a conceptual framework for ethical urban design grounded
in Buddhadasa Bhikkhu's Threefold Training. The intention was not to impose a rigid doctrinal
model but to propose a reflective toolset-a moral compass-for urban designers, planners, and
policymakers who sought to humanize the city through ethical orientation.

2.1 From Buddhist Anthropology to Design Praxis

In Buddhist anthropology, space was never value-neutral. Urban form was interpreted
not only through its physical configuration, but also through its capacity to influence behavior,
cognition, and moral development (Spiro, 1993); (Cook, 2010). This approach aligned with
Buddhadasa Bhikkhu's assertion in Handbook for Mankind that the ethical cultivation of laypeople
had to be firmly rooted in everyday life-in the spaces of work, movement, rest, and interaction
(Buddhadasa Bhikkhu, 1996); (Swearer, 2010).

The city, in this reading, became a moral training ground a Dhammasala that either
supported or obstructed human liberation (Vimutti). Thus, urban space was karmically potent:
It carried consequences beyond aesthetics or utility, actively shaping mental states, ethical intentions,
and relational dynamics (Harvey, 2000).

Urban design, therefore, became a form of karmic architecture, in which spatial
arrangements not only emerged from intention but also reconfigured intention in return. Each
built element-walkway, plaza, transit stop-functioned as an opportunity for mindfulness, restraint,
generosity, or their opposites. Ethical urbanism, then, was not simply about "Livability" as commonly
conceived in Western planning discourse, but about enabling beings to live with awareness,
attuned to interdependence, impermanence, and the reduction of suffering (Norberg-Schulz, 1979);
(Relph, 1976).

In this way, the shift from Buddhist anthropology to design praxis called for a
spatial ethics of liberation, where planning and architecture served not as neutral tools of
statecraft or commerce, but as active Dhammic agents in the collective pursuit of well-being.

2.2 Principles of the Ethical Urban Design Framework

Based on the Chiang Mai case and interpretive readings of Handbook for Mankind,
the following core principles were proposed:

2.2.1 Slla (Ethical Restraint and Compassion in Form)

Ethical urban design began with minimizing harm-both direct and structural
(Harvey, 2000). This involved cultivating urban forms. Buddhadasa emphasized Sila as the foundation
for reducing egoism; In spatial terms this meant resisting design choices that privileged consumerism,

privatization, or visual dominance over collective well-being (Buddhadasa Bhikkhu, 1996).
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2.2.2 Samadhi (Stabilization of Attention through Spatial Rhythm)

Modern urbanism often fragments attention through overstimulation,
excessive signage, and accelerated sensory environments (Relph, 1976). Ethical design under Samadhi
centered on mindfulness in motion. Buddhadasa often referred to "Natural Dharma" (Thammachat)
as a teacher of concentration; Ethical urbanism should emulate natural rhythms-sunlight, wind,
seasonal cycles-rather than imposed abruptness or speed (Buddhadasa Bhikkhu, 1996).

2.2.3 Panna (Wisdom and Design for Inter-being)

The highest aim was to awaken insight: Seeing self as embedded in ecological,
temporal, and karmic interdependence (Swearer, 2010). Urban space could serve as pedagogy.
Narrative environments, such as signage, public art, and spatial storytelling, made impermanence
and causality visible (Tuan, 1977). Designs for mutual support, such as housing and economic zones,
enabled circular economies, resource sharing, and ethical trade (Barrie, 2010). Built interdependence by
integrating temples, schools, markets, and gardens in proximity could reinforce the inter-being of
roles and spaces (Low & Lawrence-Zuhiga, 2012). In Buddhadasa's thought, wisdom (PaAna) arose
from direct perception of reality; Ethical urban design should therefore have invited insight rather
than enforced control (Buddhadasa Bhikkhu, 1996); (Harvey, 2000).

2.3 Spatial Strategies across Scales

To make these principles actionable, the framework proposed intervention
strategies at three interrelated scales: The body, the neighborhood, and the city-each aligsned with a
dimension of the Threefold Training. This multiscalar lens drew from humanistic and Buddhist planning
traditions that treated space as lived, relational, and ethically charged (Relph, 1976), (Cook, 2010);
(Swearer, 2010).

Table 3 Spatial Strategies Across Scales

Scale Focus Strategy Ethical Effect

Body Sensory Quiet zones, seating under trees, Supported mindfulness and reduced
experience and breathable pathways sensory aggression (Samadhi)

Neighborhood  Social Community centers, shared Encouraged compassion, reciprocity
relations markets, and child-friendly (Sila)

walkways

City Systemic Transit justice, air-quality Enabled awareness of interdependence

patterns transparency, and green corridors  and karmic causality (Panna)

This multiscalar perspective enabled urban designers and planners to tailor interventions
without reducing ethics to formal aesthetics or symbolic gestures (Norberg-Schulz, 1979); (Low &
Lawrence-ZUniga, 2012). It acknowledged that ethical spatial practice had to operate simultaneously
at personal, communal, and systemic levels, allowing the Tisikkha to be embedded as a living ethic
across scales of the built environment.
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2.4 Application in Pluralistic Contexts

While this framework drew from Theravada Buddhist sources, its practical applications
were not restricted to Buddhist-majority regions. The ethical dimensions-non-harming, attentiveness,
and interdependence-resonated across spiritual and secular traditions (Harvey, 2000); (Swearer, 2010).
However, localized adaptation was essential. In cities with Muslim, Christian, or animist traditions,
ethical goals could be reframed in terms of compassion, stewardship, or sacred reciprocity (Tuan, 1977);
(Low & Lawrence-Zuniga, 2012). The framework should thus be viewed as contextually grounded
yet spiritually portable.

In secular contexts, the emphasis on mindfulness, sensory well-being, and relational
design aligned with trauma-informed urbanism, care ethics, and insights from environmental
psychology (Davidson & McEwen, 2012); (Carmona et al., 2010). Buddhadasa's contribution lay in
reorienting the urban conversation from material adequacy to spiritual clarity-an intervention that
did not require metaphysical assent but instead invited ethical reflection through lived experience.

In implementation, co-design workshops would include monks and lay Buddhists
alongside Muslim, Christian, animist, and secular community representatives, with pilot activities
hosted not only in temple precincts but also in mosques, churches, spirit-house courtyards, and neutral
civic venues (e.g., Schools, Health Clinics, Transit Nodes) to ensure cultural resonance and equal access.

To safeguard religious neutrality in publicly funded spaces, the framework avoided
doctrinal iconography and instead emphasized universally legible qualities-shade, quiet, clear wayfinding,
and transparent environmental information-so that benefits remained inclusive for non-Buddhist
residents and visitors. Design deliberations would translate the ethical aims, in Table 4, into shared
values (e.g., Non-harming — Public Health; attentiveness — Sensory Comfort; Interdependence

—> Community Care and Stewardship), enabling value-equivalent articulation across belief systems.

Table 4 Translating ethical aims into shared values

Ethical Aims Shared Values
Sila Public health, safety, and dignity
Samadhi Calm, sensory comfort, and focused wayfinding
Panna Stewardship, reciprocity, and social cohesion

2.5 Ethical Design as a Path, not a Product

Lastly, the framework reframed ethical urbanism not as a one-time deliverable but
as a continuous path (Magga) toward collective flourishing (Harvey, 2000). Urban designers, like
practitioners of Dhamma, were co-travelers in a shared karmic field, not omniscient architects of
fixed perfection. Ethical clarity, in this view, was iterative and relational-emerging through cycles
of reflection, action, and feedback (Throgmorton, 1996); (Sandercock, 2003). The city was thus not a
finished object but a living process of mutual awakening (Relph, 1976); (Norberg-Schulz, 1979).

Urban ethics had to therefore be cultivated: In how designers engaged communities,

revised assumptions, and welcomed critique-not merely in the final physical output. Buddhadasa's
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reminder that "True Morality is the Heart Trained to Let Go" underscored that an ethical city was
not simply one with clean parks or low emissions; It was a city where egocentrism was softened
and beings remembered they were not alone.

2.6 From Handbook to Blueprint

By interpreting Handbook for Mankind as an ethical map and Chiang Mai as a
reflective mirror, this paper proposed a framework that bridged inner training and outer form.
The Threefold Training became, in this view, not only a moral path for individuals but also a
design ethic for shared environments. Urban design, in Buddhadasa's vision, was not separate
from the path to liberation-it was one of its most urgent expressions in the modern world. While
the framework was derived from Theravada sources, its implementation plan included multi-faith
co-design and neutral public-space cues, which we expected to enhance inclusivity and applicability
beyond Buddhist audiences.

Originality and Body of Knowledge

This study proposed a Buddhist ethical framework for urban design (Figure 1), grounded in
Buddhadasa Bhikkhu's Handbook for Mankind and anthropological interpretations of spatial ethics.
Using the Threefold Training as a guiding structure, the research reimagined urban development
not as a purely technical endeavor but as a moral process rooted in inner transformation.
By situating this framework within urban studies, the study underscored how spatial form shaped
justice, equity, and belonging. At the same time, it engaged religious studies, showing how Buddhist
ethics articulated relational responsibility and non-harm in everyday life. Finally, it connected with
ethical philosophy, aligning with debates on virtue ethics and moral responsibility in contemporary
civic life. Through a case study of Chiang Mai, the study thus positioned urban planning as an
interdisciplinary field, where design was simultaneously spatial, cultural, and moral.

Through a case study of Chiang Mai, the essay critiqued dominant planning paradigms
focused on efficiency and control, instead framing urban challenges like congestion and inequality
as manifestations of collective ethical failings such as craving and delusion. It introduced design
interventions like quiet lanes, inter-being markets, and breathable transit nodes as spatial
embodiments of Buddhist values.

The study ultimately portrayed urban design as a form of Buddhist praxis, where the city
was a moral landscape capable of either reinforcing suffering or enabling ethical living. Designing
the city, therefore, became a karmic act, shaping not just space but the spiritual well-being of

current and future generations.
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Figure 1 Body of Knowledge: Linking Buddhist Praxis, Urban Design, and Ethical Self
in Chiang Mai Planning

Conclusions and Recommendations

This study proposed a Buddhist ethical framework for urban design by synthesizing insights
from Buddhadasa Bhikkhu's Handbook for Mankind, anthropological interpretations of spatial ethics,
and a case analysis of Chiang Mai. Grounding the analysis in the Threefold Training. The research
presented an alternative model of civic development that began not with technical or institutional
priorities, but with the cultivation of inner ethical consciousness. The core argument advanced
throughout the paper was that meaningful and sustainable urban order had to be rooted in
"Inner Order" the moral, cognitive, and spiritual development of individuals and communities.
In contrast to dominant planning paradigms that emphasized administrative efficiency, visual control,
or economic optimization, the Buddhist-informed framework reframed urbanism as a karmic
process in which spatial forms both shaped and reflected moral conditions. Urban congestion,
environmental degradation, and socio-spatial inequality-often treated as logistical or managerial
problems-were re-interpreted here as expressions of collective craving (Tanha), delusion (Moha),
and ethical neglect. As demonstrated through the Chiang Mai study, ethical diagnostics revealed
how everyday urban phenomena-from traffic systems to sacred-space encroachments-embodied
deeper tensions between self-interest and communal well-being. The proposed design responses-quiet
lanes and inter-being markets-illustrated how spatial strategies could operationalize Buddhist
ethical principles. The framework was neither utopian nor prescriptive; Rather, it offered a moral

compass for navigating the pluralistic and often contradictory terrains of urban development.
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By structuring interventions across body, neighborhood, and city scales, the framework recognized
the interdependence of interior and exterior conditions and encouraged design that cultivated
mindfulness, compassion, and long-term vision. One key contribution of this study was its articulation
of urban design as Buddhist praxis: The city became a living ethical field where liberation from
suffering could be supported-or obstructed-by built form. In this light, the act of design was itself
a moral act, with karmic consequences that rippled across generations. Regarding measurable
indicators for the long-term ethical impact to complement the conceptual contribution, we specified
a light-touch evaluation suite mapped to Sila - Samadhi - Parina. Sila (Harm Reduction) could be
achieved from peak/off-peak dB on quiet lanes, heat-stress proxies (Shade/UTCls), and injury rates
on pilot streets; Samadhi (Attention & Calm) could be attained from pedestrian/bicycle counts,
public-transport boardings, 10 km travel-time reliability, and brief intercept surveys on perceived
calm/safety/belonging; Panna (Interdependence & Equity) could be obtained from an access
within 10 minutes to green/quiet spaces, participation rates in co-design, and distributional checks
for low-income groups (e.g., Fare Burden, Market Stall Affordability). Data collection was staged
(Pre-pilot, 3-Month, 12-Month) and reported on public dashboards to foster civic learing rather
than narrow compliance metrics. Regarding comparative insights beyond Buddhist contexts to
broaden applicability, the framework was translated into value-equivalents recognizable across
traditions: "Non-harming" on par with public health/stewardship (Islamic Amanah/lhsan, Christian
Caritas/Creation Care), "Attentiveness" comparable to sensory comfort/quiet enjoyment (Secular
Environmental Psychology), and 'Interdependence" equivalent to reciprocity/common good
(Animist Sacred Reciprocity, Civic Care Ethics). Future comparative pilots in mixed-faith districts
and secular precincts will use the same indicators to test resonance, with iconography minimized
in public settings and universal design cues (Shade, Quiet, Legible Wayfinding, Transparent Environmental
Information) emphasized. Regarding the roadmap for policy adoption, local governments could
operationalize the framework through: 1) Planning instruments-comprehensive-plan policies that
recognized "Quiet/Clean Access" as essential services; Overlay zones for temple-adjacent calm corridors;
and Development-control standards for maximum facade noise, greening ratios, and breathable
stops; 2) Design guidance-municipal streetscape manuals that included "Samadhi Sequences"
(Busy-Buffer-Quiet), pocket-park typologies, and air-quality display protocols; 3) Budgeting &
procurement-small-pilot line items, outcome-based contracts tied to the indicators above, and
vendor specs for low-noise/low-emission materials; 4) Governance-an inter-departmental ethics
and environment taskforce (Planning, Transport, Health, Culture, Religion) plus neighborhood
co-design councils; and 5) Monitoring-open dashboards and annual "Ethical City" reports aligning
with SDG 3/11/13 to institutionalize learning. However, several limitations remained. The framework
was interpretive and context-specific, developed through Thai Theravada sources and applied in
a single regional city. Future research should explore how the Threefold Training can be adapted
within Mahayana or Vajrayana contexts, or dialogued with indigenous or Islamic planning ethics.
Comparative studies across cities with different religious ecologies would deepen understanding
of how spatial ethics manifest in diverse urban imaginaries. In conclusion, From Inner Order to
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Urban Order did not call for more "Buddhist Cities" per se, but for more ethical cities, where urban
form became a vehicle for moral cultivation and spiritual presence. As cities across Asia and beyond
faced rising complexity and fragmentation, the Buddhist-anthropological perspective offered a timely

reminder that the path to just, livable, and compassionate urban futures began within.
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Abstract

Background and Objectives: In Thailand, spirit mediumship represents a complex interplay of
cultural tradition, local religiosity, and the contemporary faith economy. Rooted in community
practices rather than canonical Theravada Buddhism, which prohibits monks from engaging in
such activities, mediumship occupies a culturally significant yet doctrinally peripheral space.
While many mediums serve meaningful roles within their communities, others exploit their
spiritual authority for personal gain, engaging in deceptive practices that harm individuals and
erode social trust. This study aimed to investigate the motives, methods, and impacts of deceptive
spirit mediums in Thailand's faith economy, and to explore how Buddhadhamma could support
ethical accountability and reform. By situating deceptive practices within both cultural and
doctrinal contexts, the research sought to provide insights that contribute to peacebuilding,
ethical reform, and community resilience.

Methodology: A qualitative design was employed to capture the complexity of lived experiences.
Semi-structured, in-depth interviews were conducted with 15 purposively selected informants
from Krabi, Thailand, including victims, former followers, and reformed mediums. Data were
analyzed through qualitative content analysis with thematic coding, chosen for its suitability in
identifying recurring patterns, psychological drivers, and ethical dimensions within narratives.
This interpretive approach provided an in-depth understanding of deception and its broader social
consequences.

Main Results: Results revealed that financial profit, social status, and power were the primary
motivations for deception. Mediums used staged paranormal phenomena, fabricated messages,
and ritual performances to exploit emotional vulnerabilities and consolidate authority. The consequences
unfolded on three levels: 1) Economic harm, as victims faced financial exploitation; 2) Emotional
harm, including trauma, disillusionment, and betrayal;, and 3) Social Harm, marked by the erosion of
trust and weakening of community cohesion. This hierarchy underscores the urgent and far-reaching
nature of the problem.

Involvement to Buddhadhamma: This study reflected the principles of applied Buddhism
within the context of globalization, integrating Buddhist ethics with contemporary concerns and

demonstrating how Buddhadhamma could support ethical accountability and reform. The Brahmajala
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Sutta explicitly prohibits bhikkhus from engaging in wrong livelihoods such as fortune-telling,
divination, charms, spirit mediumship, and exorcism, highlighting the incompatibility of these
practices with Buddhist discipline. While spirit mediumship lies outside canonical Buddhism,
the ethical teachings of Buddhadhamma particularly Sila (Ethical Conduct), Sati (Mindfulness),
Karuna (Compassion), and karmic accountability, emerge as culturally resonant resources for reform.
The study identifies both the strengths (Cultural Relevance, Moral Grounding, Community Accountability
Through the Sangha) and limitations (Selective or Superficial Application of Buddhist Ethics) of relying
on religious principles for reform. Integrating Buddhist ethics could enhance spiritual integrity and
mitigate manipulative practices in local contexts.

Conclusions: The findings demonstrated that spiritual deception poses significant risks not only
to individuals but also to community trust, cultural integrity, and policy credibility. This research
illuminated the psychological, cultural, and structural factors that sustain such practices,
highlighting the urgent need for ethical reform. A multi-pronged approach is recommended,
combining regulatory oversight, public education, and the establishment of clear ethical standards
for spiritual practitioners. Importantly, integrating culturally embedded ethical frameworks,
particularly those rooted in Buddhadhamma, can facilitate moral transformation, strengthen
community resilience, and promote sustainable, trustworthy spiritual practices. Such integration
can foster moral transformation, advance peacebuilding efforts, strengthen community resilience,
and promote sustainable spiritual practices. Failure to act risks entrenching exploitation and
eroding the social fabric, whereas proactive reform offers the potential for transformative change
guided by Buddhist ethics.

Keywords: Deceptive Practices, Spirit Mediums, Krabi in Thailand, Faith Economy, Buddhadhamma

Introduction

In recent years, "Faith" has transcended the boundaries of religion and rituals in Thailand.
The "Faith Economy" refers to the economic activity generated by religious institutions, organizations,
and individuals, encompassing a wide range of goods, services, and financial transactions. It includes
activities like donations to religious organizations, consumption of religious goods and services,
and the operation of faith-based businesses (DiMaggio, 2018). Over recent decades, there has been
a notable increase in both public and academic interest in the practices of spirit mediums, driven
by their profound cultural, psychological, and spiritual implications. This surge in attention reflects
a broader fascination with how these practitioners serve as intermediaries between the physical
and the spiritual realms, offering guidance and comfort to their followers. Spirit mediumship, deeply
entrenched in diverse cultures across the globe, plays a pivotal role in many religious and spiritual
traditions, revered for its ability to connect the living with the spiritual world. However, this veneration
also presents vulnerabilities. Within the community of legitimate spirit mediums, there is a
clandestine subset engaged in deceptive practices, exploiting these revered spiritual channels for
personal gain. The operations of these fraudulent mediums not only betray the trust of their

followers but also have far-reaching consequences, undermining individual financial security,
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psychological health, and spiritual well-being. The impact of their deception stretches beyond
individual victims, affecting families and communities and eroding trust in legitimate spiritual practices
(Kalvig, 2016); (Johnston & Johnston, 2024).

In Thailand, spirit mediums, known as "Rang Song" or "Mar Song," occupy a significant position
within the nation's spiritual and cultural fabric. Believed to channel spirits, deities, or ancestral souls
through trance states induced by music, chanting, and dance, they function as intermediaries
between the spiritual and physical realms. Their practices reflect a syncretic blend of Buddhism
and animist traditions, emblematic of Thai religiosity; However, spirit mediumship is associated
with local practices rather than scholarly Theravada Buddhism, which prohibits monks from engaging
in such practices. Beyond ritual performances, spirit mediums serve as community healers, counsellors,
and guardians, particularly in rural contexts where they play important roles in conflict resolution,
life-cycle events, and social cohesion. However, perceptions of their legitimacy vary: While many
revere their functions, urban and younger demographics often view them as superstitious or outdated.
The commercialization of their practices, especially fee-based services, has also invited scepticism
and criticism. Despite these tensions, spirit mediums remain a compelling element of Thai cultural
heritage, illustrating how tradition adapts within modernity and offering insight into the dynamic
interplay of religion, culture, and societal change (Baird, 2014), (White, 2017); (Pinnukul et al.,
2020); (Limwongse & Makoto, 2023).

The phenomenon of spirit mediums, who claim the ability to communicate with the
non-physical realm, is widespread across cultures and historically embedded in religious traditions
where such figures often occupy positions of reverence and authority (Kitiarsa, 2005); (Patamajorn,
2008); (Yee & Chai, 2021). Yet, this influential status inevitably raises concerns about the
authenticity of their claims and the potential for deception. In Thailand, this dynamic can be
understood as a conflict between trust and exploitation: While many followers seek guidance,
healing, and communal support, others encounter manipulation that undermines confidence in
spiritual practices. The principle of compassion (Karuna), central to Buddhadhamma, provides a
culturally grounded approach to conflict resolution by fostering empathy, accountability, and the
restoration of social trust. Crucially, spirit mediumship is a folk religious practice, shaped by animist
and Brahmanic traditions and later intertwined with popular Buddhism, rather than a feature of
canonical Theravada doctrine, which emphasizes ethical conduct (Sila), mindfulness (Sati), and
wisdom (Pafina). The case of Rang Song thus offers rich insights into the intersections of religion,
culture, psychology, and social change in contemporary Thai society. While global scholarship has
examined spiritual and religious practices extensively, research specifically addressing deceptive
practices in spirit mediumship remains limited. Existing studies highlight cultural, religious, and
psychological dimensions but often overlook the integration of psychological drivers and tactical
mechanisms of fraud. This study addresses that gap by examining how cultural, psychological,
and socio-economic factors interact to enable deception among spirit mediums, and by considering

the wider implications for belief systems, community structures, and resource distribution.
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Buddhadhamma and Spirit Mediumship

The relationship between Buddhadhamma and spirit mediumship is complex, shaped by
diverse interpretations across doctrinal traditions and cultural settings. Classical Buddhism emphasizes
liberation through ethical conduct (Sila), mental discipline (Samadhi), And wisdom (Paffia), focusing
on impermanence, suffering, and non-self. This framework discourages reliance on rituals or supernatural
intermediaries for salvation or material gain. Although Buddhist texts recognize spiritual beings and
psychic powers, such elements are peripheral rather than central to enlishtenment. Nonetheless, spirit
mediumship remains widespread in many Buddhist societies, particularly in Southeast and East Asia,
where Buddhism has merged with pre-Buddhist animistic traditions. In these contexts, mediums serve
roles in healing, guidance, communication with the dead, and communal rituals, often legitimized
through syncretic blends of Brahmanic and Buddhist practices. Certain traditions, such as Tibetan
Buddhism, integrate ritual engagement with spirits, usually for protection rather than personal benefit.
Scholars have distinguished between "Dharmic Buddhism," aligned with canonical teachings, and
"Karmic Buddhism," which incorporates popular practices involving merit-making and supernatural
forces. Consequently, while spirit mediumship lies outside the doctrinal core of Buddhadhamma,
its persistence reflects the dynamic interplay between Buddhist orthodoxy and local spiritual needs
(Kitiarsa, 2005); (Patamajorn, 2008); (Sirisawad, 2016); (Cohen, 2020).

Psychological Motivations

Psychological research has long examined the drivers of deceptive behaviour, identifying
factors such as personal gain, societal pressures, and personality traits like Machiavellianism. The latter,
defined by manipulativeness, exploitation, and deceit in pursuit of self-interest, is especially
salient in contexts where strategic manipulation produces tangible benefits. Within the sphere of
spirit mediumship, these psychological predispositions manifest in distinctive ways. Mediums may
exploit follower's spiritual beliefs and the trust vested in them to secure financial or social rewards,
often through calculated fabrications of supernatural experiences or messages to bolster credibility
and authority. This deception extends beyond opportunism, reflecting a deliberate manipulation
of religious and cultural sentiments. Moreover, socio-cultural conditions, such as economic
instability or collective uncertainty, intensify these dynamics, providing fertile ground for mediums
to offer illusory solutions and comfort while reinforcing their influence. Thus, the motivations
underpinning deceptive practices in spirit mediumship emerge from a convergence of individual
psychological traits and broader social pressures, forming a complex interplay that sustains such
behaviours. Understanding these intertwined drivers is essential to grasping the full spectrum of
deceptive practices within this spiritual domain (Deci & Richard, 2012); (Samacari, 2017); (Mulyadi
et al., 2023); (Seda, 2023).

Methodologies of Deception

The methodologies employed by deceptive spirit mediums are diverse and strategically
designed to manipulate the beliefs of their followers. Research identifies several recurrent tactics,
including the fabrication of supernatural phenomena through staged events or physical effects.
Such performances may involve the use of technology, sleight of hand, or audiovisual manipulations
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to create convincing illusions of paranormal activity. Equally prevalent is the delivery of fraudulent
messages, wherein mediums claim to transmit communications from deceased relatives or
spiritual beings. This practice not only enhances their perceived authority but also exploits the
emotional vulnerabilities of individuals seeking solace or closure. These methods reflect a
sophisticated grasp of psychological mechanisms, as deceptive mediums skillfully read audience
reactions, adapt their performances accordingly, and capitalize on cognitive biases that predispose
belief in the supernatural. The integration of technological devices with psychological manipulation
strengthens the credibility of these deceptions while simultaneously complicating their exposure
or refutation. Consequently, understanding mediumistic deception requires attention to both its
technical execution and its psychological underpinnings (Hodges, 2005); (Patamajorn, 2008);
(Willard & Norenzayan, 2013); (Earnest, 2024).

Impacts on Followers

The consequences of deception in spirit mediumship are profound and multifaceted,
affecting individuals, communities, and broader cultural-religious systems. At the individual level,
followers who trust in the purported abilities of mediums may experience financial exploitation,
often investing significant resources in services promising spiritual or worldly benefits.
Psychological harm is also prevalent, including emotional distress, disillusionment, and a sense
of betrayal when spiritual interventions fail or deceptions are revealed. On a communal scale,
such practices erode social trust by violating shared spiritual norms, fostering skepticism, and
undermining confidence in legitimate practitioners, which can contribute to social discord and
diminished cohesion. At a broader cultural and religious level, exposure of fraudulent mediumship
can devalue authentic spiritual experiences, challenge traditional institutions, and alter the cultural
landscape by prompting the abandonment or heavy scrutiny of historically significant practices.
Collectively, these outcomes demonstrate that deception in spirit mediumship undermines both
interpersonal trust and the integrity of spiritual traditions, emphasizing the need for vigilant
oversight and the enforcement of ethical standards to protect followers and preserve the
authenticity of communal and cultural spiritual life (Walach et al., 2009); (Boynton et al., 2013);
(Yee & Chai, 2021); (Kassem, 2024).

Objectives

This study aimed to investigate the motives, methods, and impacts of deceptive spirit
mediums in Thailand's faith economy, and to explore how Buddhadhamma could support ethical

accountability and reform.

Methodology

This research utilised a qualitative design to delve deeply into the motivations and methods
employed by spirit mediums in their deceptive practices. Such a design facilitates a comprehensive
exploration of the intricate psychological motivations and interpersonal dynamics at play. Data were
collected through semi-structured, in-depth interviews. These interviews were structured around

a series of open-ended questions crafted to probe into the participant's personal experiences,

Temple of Wang Tawan Tok
1343/5 Radchadamnern Rd., Meuang, Nakhon Si Thammarat, 80000 Thailand

Vol.10 No.3 July-September 2025 pp.422-440



Journal of Buddhist Anthropology JB

ISSN: 2985-086X (Online)
427

perceptions, and responses to the deceptive practices encountered. This approach was intended
to elicit rich, detailed narratives that provide insight into the complex phenomena under study.
To ensure clarity and appropriateness of the interview questions for the main study, a pilot test
was conducted with a select group of participants. This preliminary phase involved presenting the
devised questions to the group and soliciting their feedback regarding the clarity, relevance, and
overall suitability of the questions. The participants were encouraged to openly share their
perspectives, providing insights into any potential ambiguities or aspects of the questions that
might lead to misunderstandings. The feedback obtained from this pilot test proved invaluable,
highlighting areas where modifications were necessary to enhance the clarity and effectiveness of
the interview questions. Adjustments were subsequently made to refine the wording and structure of
the questions based on this input. Moreover, the pilot test served as a crucial opportunity to assess
the comfort level of the participants with the interview process. Ensuring that participants felt at
ease during the interviews was paramount, as this would likely influence the authenticity and
depth of their responses during the actual study.

This study involved 15 purposively selected key informants, chosen for their direct and
meaningful experiences with spirit mediums. The sample included former followers, victims of
deceptive practices, and reformed spirit mediums willing to candidly discuss their past engagements.
Participants met strict inclusion criteria: 1) Aged 18 or older to ensure informed consent; 2) Thai nationals
residing in Krabi province, maintaining cultural and geographical consistency; and 3) Direct experience
with spirit mediums as victims or witnesses. These carefully defined criteria ensured that participant's
accounts accurately reflected the phenomena under investigation, enhancing the validity of
the findings. To further strengthen trustworthiness, the researcher engaged in reflexivity, critically
examining their positionality and potential biases throughout data collection and analysis.
This involved maintaining reflective notes, questioning assumptions, and continuously considering
how personal perspectives might shape interpretation, ensuring a rigorous and balanced analysis
of participant's experiences. Data were collected in April 2024, with procedures designed to
capture in-depth insights.

The interviews conducted as part of this study were meticulously audio-recorded and
subsequently transcribed to enable comprehensive content analysis. This study employed qualitative
content analysis, a systematic technique for reducing data into distinct categories or themes.
This method relies heavily on the researcher's capacity for inductive reasoning, allowing for the
extraction of valid inferences directly from the data. Throughout the analysis, the data were
rigorously examined and continuously compared, enabling the derivation of themes and
categories directly from the content. In alignment with the qualitative research methodology,
the responses from the participants were processed and analysed using Taguette, a specialised
software application designed for qualitative data analysis. Taguette supports a diverse array of
data types, including interview transcripts, survey responses, and responses to open-ended questions.
The software aids in the encoding of text segments, simplifying the process of identifying patterns
or themes within the data. This process involves highlighting relevant text segments and assigning
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them tags or codes, with the flexibility to introduce new tags as the analysis evolves. Taguette further
allows for multiple tags per text segment to accommodate the encapsulation of multiple ideas.
Following the initial tagging, the data were exported to a Microsoft Word document for more
detailed analysis. This subsequent phase involved a cognitive process of associating similar codes
and grouping them into overarching themes. A word frequency analysis was conducted to
augment the efficiency of data management and analysis. This analysis highlichted the most
frequently occurring words within the data, aiding in the identification of key themes and concepts.
The utilisation of a word cloud provided a visual representation of these frequencies, facilitating
a more structured and in-depth exploration of the collected data and enabling a more precise
navigation through its complexities.

Therefore, in this study, content analysis combined with the use of Taguette served as the
primary methodological approach for analysing the interview transcripts. This approach facilitated a
systematic categorization and interpretation of the data, enabling the extraction of meaningful insights.
The themes identified through this rigorous analytical process were instrumental in addressing the
study's objectives and deepening the understanding of the deceptive practices of spirit mediums.
A word cloud was incorporated into the data analysis phase to augment the analysis of the
interview transcripts. This visual tool proved especially beneficial for rapidly identifying and
displaying the most frequently occurring words within the dataset. The use of a word cloud allows
for an immediate visual representation of prevalent themes and concepts, providing a clear and
impactful overview at a glance. Such visual tools are pivotal in enhancing the comprehensibility
and accessibility of complex data, thereby aiding in the more effective communication of key
findings and insights.

Results and Discussion

Through a systematic analysis of participant's responses, several prominent themes
were identified. The study's results provided significant insights into the motivations and methods
utilised by deceptive spirit mediums, substantiating the research objectives with detailed findings.
The data collected and analysed revealed a complex interplay of psychological, social, and tactical
dynamics that facilitated fraudulent activities in the realm of spirit mediumship. Furthermore, to
enhance comprehension of the findings, a word frequency query was generated, yielding a visually
represented word cloud (Figure 1). This word cloud prominently displayed the most frequently
used words during the interviews, providing immediate insight into the main themes.

The word cloud, as shown in Figure 1, effectively synthesised key themes from a text that
scrutinised unethical behaviours in spirit mediumship. This visualisation tool highlishted the frequency
and relevance of terms within the document, with larger and more prominent words indicating major
topics of discussion. Central themes such as "Deception" and "Practices" dominated the visual field,
emphasising the core focus on the manipulative tactics employed by spirit mediums. The word cloud
also brought attention to the primary motivators behind these unethical behaviours, with terms

non

like "Financial," "Personal Gain," and "Power" suggesting significant drivers. Additionally, it outlined
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the methods used by mediums, including "Fabrication" and "Audiovisual Effects," to create

convincing illusions of supernatural phenomena. In addition, the psychological and social impacts

non non

of these deceptions were represented by terms such as "Trust," "Community," "Emotional," and
"Betrayal," highlighting the profound effects on individuals and their communities. Ethical considerations
were also a focal point, with references to "Machiavellianism," "Unethical," and "Morality" underscoring
the moral dilemmas faced by practitioners. Lastly, words like "Reflecting” and "Ethical Grounds"
suggested a narrative of introspection and potential ethical reform within the practice. This word
cloud served not only as a visual summary of the study's content but also as an analytical tool
that offered insights into the dominant discussions about deceptive practices in spirit mediumship,
encapsulating the complex interplay between personal motives, employed methods, and their

broader impacts.
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Figure 1 Word Cloud: Deceptive Practices in Spirit Mediumship

Motivations Behind Deception

The study identified key psychological factors that motivate spirit mediums to engage
in deceptive practices. It was found that the primary motivation for engaging in deceptive practices
was personal gain. This included financial benefits, social status enhancement, and power over
others. Spirit mediums were observed to exploit the vulnerabilities of their clients, leveraging
their authority and the trust placed in them to extract monetary and non-monetary benefits.
Furthermore, the influence of societal expectations and pressures also emerged as a significant factor.
Some mediums felt compelled to maintain their status within their communities by meeting the
expectations for miraculous results, leading them to fabricate experiences to preserve their
reputation and community standing. Moreover, traits associated with Machiavellianism, such as
deceitfulness, cynicism, and a disregard for morality, were prevalent among the media studied.
These traits facilitated manipulative behaviours and justified unethical practices under the guise

of spiritual authority.
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"It is true that personal gain, financial benefits, enhanced social status, and power are
significant motivators that can be tempting. In my early days, the financial aspect was certainly a
driving force. This is not just a spiritual role; It is also a livelihood. The better | performed, the
more my services were in demand, which naturally improved my financial situation" (Personal
Interview 1, 2024).

"Honestly, it is complicated. Yes, the financial aspect is significant because this is my livelihood.
There is a pressure to maintain a certain level of success, and sometimes that means ensuring
the clients leave satisfied, which can lead to embellishing things slightly" (Personal Interview 2,
2024).

"Yes, definitely. There is an expectation for spectacular results, sometimes the community's
standing relies on this. To preserve my reputation and meet these expectations, | have, at times,
fabricated experiences. It is not something | am proud of, but it felt necessary to maintain my
position and authority in the community” (Personal Interview 6, 2024).

"My clients come to me seeking comfort or answers, and the trust they place in me is
immense. When | use their vulnerabilities to meet community or personal expectations, | justify
it by believing that the comfort they receive is real, even if some of the experiences | convey are not"
(Personal Interview 7, 2024).

"Being persuasive and sometimes manipulative is part of the role, especially when
managing expectations and delivering what the clients seek. These traits help in navigating the
complex dynamics of spiritual and community leadership" (Personal Interview 11, 2024).

Methodologies of Deception

The study further dissected the specific tactics employed by deceptive spirit mediums.
A common method involved the fabrication of spiritual manifestations, where mediums used a
variety of techniques, from simple sleight of hand to high-tech audiovisual effects, to create
illusions of paranormal activity. The dissemination of fraudulent messages purportedly from the
spiritual realm was another tactic used to cement the media claimed abilities and authority.
These messages often promised followers personal benefits such as improved health, wealth,
or resolutions to personal dilemmas, which significantly influenced the followers' continued belief
and investment in the mediums' services.

"Some of the techniques | am familiar with, well, | have seen a range from simple tricks
like sleight of hand, where objects are subtly moved to suggest a spiritual presence, to more
sophisticated methods involving audiovisual technology that simulate ghostly apparitions or voices"
(Personal Interview 3, 2024).

"As a medium, one might claim to receive messages directly from the spiritual realm.
These messages often promise the client relief from personal problems or assurances of
prosperity and health, playing on their desires and vulnerabilities" (Personal Interview 8, 2024).

"Well, these tactics are designed to reinforce the medium's perceived abilities and authority.
When followers see or hear something they believe to be supernatural, it significantly strengthens

their belief in the medium's powers. This often results in continued reliance on the medium's
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services, and substantial financial and emotional investments from the followers" (Personal
Interview 9, 2024).

"In many cases, it is a mix of financial incentive and the pressure to meet client expectations.
If a medium has once claimed to produce paranormal evidence, they might feel compelled to
continue to deliver these experiences to maintain their reputation and income" (Personal
Interview 12, 2024).

"Reflecting on these practices, it is challenging. Personally, | reached a point where | had
to reconsider the ethical implications of my actions. It led me to move away from such practices.
Now, | focus on providing comfort and advice based on realistic and ethical grounds" (Personal
Interview 13, 2024).

Impacts on Followers and Communities

The consequences of these deceptive practices on followers were profound. Financial
exploitation was widespread, with many followers spending substantial sums of money on regular
consultations and rituals that promised spiritual or material rewards. Psychologically, the deception
led to significant harm, including emotional distress and a pervasive sense of betrayal once the
fraudulent activities were exposed. The erosion of social trust was another critical impact, with
communities experiencing diminished trust not only in other spiritual practices but also in broader
social institutions. This erosion of trust often led to increased scepticism and a general wariness
of spiritual or religious engagements, altering the social and cultural fabric of the affected communities.

"I was introduced to the medium through a friend during a particularly tough period in my life.
| was seeking some guidance, and it seemed like a good fit at the time. It started small, just a few
baths for a reading here and there. But as my involvement grew, so did the costs. | was soon
paying substantial amounts for special rituals that promised to bring more direct results, like
healing or financial fortune. Over time, | must have spent thousands" (Personal Interview 4, 2024).

"Over a couple of years, | spent thousands of baths on various rituals and consultations.
Each session promised some form of spiritual or material gain, which, in hindsight, never materialised
in any meaningful way. | know that sounds quite burdensome financially" (Personal Interview 5,
2024).

"Yes, it is not just me. Many in my community who had similar experiences share this
deep-seated mistrust now. We have seen a noticeable decline in participation in not only spiritual
activities but also community events that were once vibrant and full of trust. It feels like the
social fabric of our community has been altered" (Personal Interview 10, 2024).

"In light of these challenges, | would like to see some changes implemented to prevent
such deceptive practices in the future. There needs to be more stringent oversight and regulation.
People who engage in these practices should be held accountable. Beyond that, there should
be more public awareness campaigns to educate people about potential signs of fraud and how
to report them" (Personal Interview 14, 2024).

"The psychological impact was severe. Initially, there was a lot of emotional investment
because | genuinely believed in the medium's abilities. When | finally realised it was all a deception,
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the sense of betrayal was overwhelming. It wasn't just about the money; It felt like a personal violation.
| have become very sceptical of any spiritual practices. This experience has made it hard for me
to trust not just other mediums but even institutions and systems that are supposed to oversee
and regulate these practices" (Personal Interview 15, 2024).

Through a detailed examination of the motivations, methodologies, and impacts of
deceptive practices among spirit mediums, this study provides a comprehensive understanding of
the mechanisms of deception utilised by these individuals. The findings underscore the complex
interplay of personal, psychological, and societal factors that drive such practices and highlight
the significant consequences for individuals and communities ensnared by such deceptions.
These insights are vital for developing strategies to mitigate these harmful practices and for
informing policy and community guidance on the management and oversight of spiritual and
religious practices.

Furthermore, the study's findings revealed a nuanced role for Buddhadhamma in guiding
ethical reform within the realm of spirit mediumship in Thailand. Despite not being central to
scholarly Buddhist teachings, spirit mediumship was embedded in local Buddhist-influenced cultures,
often blending animistic and Brahmanic elements with popular Buddhist practices. Participants
acknowledged that Buddhist principles, particularly mindfulness (Sati), ethical conduct (Sila),
compassion (Karuna), and the law of karma, served as crucial moral reference points. These principles
were cited as potential safeguards against the proliferation of deceit, encouraging reflection and
moral accountability among the media. Several reformed spirit mediums interviewed expressed
that their transformation toward ethical practice was significantly influenced by Buddhist teachings,
especially the awareness of karmic consequences and the aspiration to cultivate wholesome action.
Furthermore, the concept of Sangha (Spiritual Community) was identified as a valuable communal
structure that could be leveraged to promote ethical regulation and peer accountability. Thus, the
integration of Buddhadhamma not only offered a spiritual counterbalance to deceptive practices but
also provided a culturally resonant ethical framework for both individual and collective transformation.

Discussion

The research elucidated several crucial aspects of deceptive practices among spirit mediums,
revealing a complex interplay of psychological motivations, sophisticated deception methodologies,
and profound community impacts. Furthermore, the study also revealed that while spirit mediumship
is not central to canonical Buddhism, its deep integration into Thai spiritual culture invites ethical
concerns, particularly regarding deception. Buddhadhamma offers a meaningful framework to address
these issues through principles such as Sila (Ethical Conduct), Sati (Mindfulness), and Karuna (Compassion).
Reformed mediums in the study cited Buddhist teachings, especially the concept of karma, as
influential in their moral re-evaluation and decision to abandon deceptive practices. Additionally,
the Sangha (Spiritual Community) was recognized as a potential mechanism for fostering ethical
accountability and community-based oversight. Thus, integrating Buddhadhamma into spiritual

practices may serve as both a deterrent to misconduct and a path to ethical reform.
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A key implication of these findings lay in the role of compassionate, ethics-driven
community engagement as a counterforce to deception. When communities actively embraced
values of empathy, accountability, and inclusivity, they created spaces where individuals felt
supported without needing to resort to manipulative practices. This aligned closely with the
principle of karuna in Buddhadhamma, which emphasized the alleviation of suffering through
genuine care for others. By cultivating trust through compassion, communities could dismantle
the conditions that allowed deceptive practices to thrive. In line with Adabanya et al. (2023) and
Berardi et al. (2020), communities characterized by trust were more likely to identify and challenge
harmful or deceitful behaviors, as their members were invested in the collective good.

Furthermore, the application of Buddhadhamma principles, Sila, Sati, and awareness of karma,
extended beyond individual moral reform to collective peacebuilding. When community structures
were guided by these principles, they fostered a culture of transparency, forgiveness, and restorative
justice rather than cycles of mistrust or retribution. The Sangha, understood as a spiritual and social
community, became a vehicle for peer accountability and ethical reinforcement, anchoring spiritual
practices in shared responsibility. Framing the issue within a holistic peace-oriented paradigm
highlishted that addressing deception was not only about curbing individual misconduct but also
about nurturing social harmony. By grounding responses in Buddhadhamma ethics, communities
transformed deception into opportunities for reconciliation, thereby contributing to a more resilient
moral fabric.

The study prominently highlighted personal gain, financial benefits, enhanced social status,
and increased power, as the primary motivator for spirit mediums to engage in deceptive practices.
The medium's exploitation of their client's vulnerabilities was particularly concerning, as it leveraged
the trust and authority bestowed upon them, tuming it into a tool for personal enrichment.
This manipulation was often justified through Machiavellian traits such as deceitfulness and cynicism,
revealing a deep-seated moral disengagement that enabled such unethical behaviour. These findings
suggested a need for a rigorous ethical framework within which spirit mediums operated, potentially
guided by both community standards and legal regulations to curb exploitation (Bereczkei, 2017).

The adoption of diverse technigues, from sleight of hand to advanced audiovisual technologies,
illustrated the lengths to which deceptive mediums went to fabricate spiritual manifestations.
The dissemination of fraudulent messages promising personal benefits like health, wealth, or
fortune further entrenched client's dependency on their services. This manipulation not only
underscored the calculated precision of the deception but also highlighted the vulnerability of
clients who, often in desperate circumstances, sought solace in spiritual guidance. Educating the
public about these tactics could have empowered potential victims to recognize and prevent
fraudulent practices, in accordance with Lev et al. (2022) and Junger et al. (2023).

The consequences of deceptive practices extended beyond individual victims, affecting entire
communities. Financial exploitation led to significant economic burdens, while the psychological
impacts, ranging from emotional distress to a pervasive sense of betrayal, undermined mental health
and well-being. Furthermore, the erosion of social trust had broader societal implications,
Temple of Wang Tawan Tok
1343/5 Radchadamnemn Rd., Meuang, Nakhon Si Thammarat, 80000 Thailand

Vol.10 No.3 July-September 2025 pp.422-440



‘ B A Journal of Buddhist Anthropology

ISSN: 2985-086X (Online)
434

diminishing community cohesion and participation in spiritual and communal activities.
This degradation of social fabric called for community-led initiatives to foster transparency and
accountability in spiritual practices (Hategan, 2021); (Ozcan et al., 2021); (Siridharo et al., 2021).
Community engagement guided by compassion and shared ethical values offered a powerful
response to these challenges. By prioritizing empathy, honesty, and mutual care, communities
created inclusive spaces where individuals felt supported and protected from exploitation.
Compassionate engagement encouraged active listening, collective responsibility, and the prioritization
of well-being over personal gain, thereby reducing the appeal and effectiveness of manipulative
practices. Shared ethical values, rooted in principles such as fairness, accountability, and respect,
strengthened communal bonds and rebuilt trust among members. When these values were
embedded in local initiatives, such as peer oversight, participatory decision-making, and transparent
spiritual practices, they fostered resilience against deception. Such efforts not only mitigated the
harms caused by fraudulent mediums but also re-established trust as the foundation of social life,
ensuring that spiritual and communal activities contributed positively to both individual flourishing
and collective harmony.

Originality and Body of Knowledge

This study reflected the principles of applied Buddhism within the context of globalization,
integrating Buddhist principles with contemporary concerns and highlighting how Buddhadhamma
could support ethical accountability and reform. It situated Buddhism within a globalized framework
by demonstrating how traditional ethical principles could address contemporary challenges that
extended beyond local or national boundaries. Globalization had intensified exposure to diverse
cultural practices, economic pressures, and technological innovations, which shaped spiritual
practices such as spirit mediumship. These modern dynamics often amplify ethical dilemmas,
including fraudulent or manipulative practices, which were less common or manifested differently
in traditional contexts.

The Brahmajala Sutta explicitly prohibited bhikkhus from engaging in wrongful livelihoods
such as fortune-telling, divination, charms, spirit mediumship, and exorcism, highlighting the
incompatibility of these practices with Buddhist discipline. By integrating Buddhadhamma,
particularly principles such as sila (Moral Discipline), sati (Mindfulness), karuna (Compassion), and
karma, the study demonstrated how these enduring ethical frameworks could provide culturally
resonant solutions to maintain moral integrity in an increasingly interconnected and rapidly
changing world. Furthermore, the study highligshted how the Sangha, as a community of practice,
acted as a regulatory and ethical anchor, reinforcing accountability not only locally but also in a
globalized context where traditional spiritual authority was challenged by external influences.
In doing so, the study bridged local Thai practices with global ethical concerns, showing that

Buddhist principles remained relevant and adaptable for addressing moral challenges arising from
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cross-cultural interactions, technological mediation, and broader social transformations associated

with globalization.
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Figure 2 Ethical Reform Framework Based on Buddhadhamma in Spirit Mediumship

Figure 2 presents a conceptual framework illustrating how the integration of Buddhadhamma
could serve as a pathway toward ethical reform among spirit mediums engaged in deceptive practices.
The model began by identifying the key dimensions of deception, motivations such as personal
gain and social pressure, methodologies involving fabricated rituals and fraudulent messages, and
their negative impacts on individuals and communities. These deceptive elements often led to a
stage of moral conflict or awareness among some media, creating an opportunity for reflection
and transformation. The framework posited that the application of Buddhadhamma could foster
moral introspection and behavioral change. Awareness of karma further reinforced the importance
of accountability and integrity. The role of the Sangha (Community) was also emphasized as a

collective mechanism for ethical guidance and peer oversight. This culturally resonant model
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led to a "Culturally Informed Ethical Transformation Pathway," offering a sustainable and
community-supported strategy for mitigating fraudulent practices in spirit mediumship.

Furthermore, a key strength of this framework lies in its complementarity to formal
regulatory and legal approaches. While legal measures, such as licensing, penalties, and oversight,
were effective in enforcing compliance and deterring fraudulent practices, they often operated in
a top-down manner and faced limitations in cultural acceptance or enforcement capacity at the
community level. By contrast, a Buddhadhamma-informed model worked from within the cultural
and spiritual fabric of Thai society, emphasizing moral self-regulation, compassion-driven accountability,
and restorative practices. This bottom-up approach fostered community trust and long-term ethical
transformation in ways that purely legal mechanisms could not easily achieve. When combined,
these approaches formed a more comprehensive strategy: Legal and regulatory systems provided
structural safeguards and external accountability, while the Buddhadhamma-based framework
embedded ethical consciousness and peacebuilding values directly into spiritual practice.
This dual model enhanced the practical relevance of the study, offering both policymakers and
communities a balanced pathway to counter deception while preserving the cultural integrity of
spiritual traditions.

As such, the findings contributed to an emerging interdisciplinary discourse that blended
religious studies, moral psychology, cultural ethics, and governance. The proposed framework
demonstrated that sustainable reform required not only legal enforcement but also culturally
resonant ethical engagement, making this study significant for both academic inquiry and policy

development aimed at restoring ethical integrity in spiritual practices.

Conclusions and Recommendations

This research explored deceptive practices within spirit mediumship in Thailand, examining
the motivations, methods, and consequences of such practices while considering how Buddhadhamma
could support ethical accountability and reform. Guided by the central question of what drives
deceptive practices, how they are enacted, and their impacts on individuals and communities,
the study found that personal gain, manifested as financial profit, elevated social status, and the
exercise of authority, constituted the primary motivation, often reinforced by Machiavellian traits
and social pressures to deliver miraculous results. Mediums employed sophisticated strategies,
including staged paranormal phenomena and fabricated spiritual messages, deliberately
exploiting follower's emotional vulnerabilities to foster dependency and consolidate authority,
ensuring a steady flow of social and financial rewards. The consequences extended beyond
individual victims, who experienced economic hardship, psychological distress, and betrayal,
to communities, where trust erosion weakened social cohesion, reduced participation in cultural
and spiritual activities, and undermined confidence in legitimate practices and institutions. Addressing
these challenges, the study proposed applying Buddhadhamma principles, Sila (Ethical Conduct),
Sati (Mindfulness), Karuna (Compassion), and karmic awareness, as a culturally embedded ethical

framework for reform, supported by the Sangha for peer accountability and complemented by
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formal legal oversight, forming a holistic approach to mitigating deception and restoring trust.
The findings highlighted the urgency of proactive ethical reform, emphasizing the risks of
continued deception, including further harm to individuals, erosion of community trust, and
undermining of spiritual and policy legitimacy. Contributions of the study include advancing
scholarly discourse in moral psychology, cultural ethics, and religious studies, while providing
practical guidance for policy and community interventions through legal oversight, community
initiatives, educational campaigns, and victim support systems. Nevertheless, the study faced
limitations, including a small qualitative sample of 15 key informants from Krabi province, reliance
on self-reported data subject to social desirability and recall bias, and a narrow geographic focus,
which may limit generalizability. Future research should expand sample size and diversity, incorporate
unaffected community perspectives, employ mixed-method approaches to reduce biases, explore
the role of digital technology in perpetuating or mitigating deceptive practices, and adopt interdisciplinary
perspectives from psychology, sociology, anthropology, and religious studies to deepen understanding
and support the development of effective strategies for fostering ethical and trustworthy spiritual

environments.
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Abstract

Background and Objectives: Historically, fabric has been one of the four essential necessities,
serving not only domestic purposes but also as a cultural medium reflecting belief systems and
local wisdom. In Rayong Province, Khmer-Thai communities had preserved traditional weaving
through the Ta Samuk cloth, a distinctive textile featuring grid-like patterns that symbolized
perseverance, order, and the Middle Way in Buddhism. More than just clothing, it had been used
in rituals as an offering and symbol of merit-making, expressing devotion, ancestral respect, and
cultural identity. The weaving process itself had been seen as a meditative act that nurtured
mindfulness and moral discipline, sustaining both spiritual and cultural heritage across generations.
The objectives of this study were to study the motto of woven fabrics in Buddhist scriptures and to
study the pattern of pearl weaving cloth (Ta Samuk) used in Buddhism by the people of Rayong Province.
Methodology: A qualitative approach was adopted, combining documentary analysis with
ethnographic fieldwork. Data collection included in-depth interviews with fifteen key informants:
Five local master weavers, five Buddhist monks and novices, and five ritual leaders (Maccanaiyok).
These interviews were conducted in Ban Phe Subdistrict, Mueang Rayong District, a community
where Ta Samuk weaving is still actively practiced. Additional data were drawn from traditional
textile pattern analysis, primary Buddhist texts (e.g., the Tripitaka), and relevant secondary literature,
including scholarly articles and ethnographic records.

Main Results: The findings revealed that textiles mentioned in Buddhist scriptures and traditionally
used in Khmer-Thai communities fell into five main functional categories: Garments for the Buddha,
symbolic items representing the Dharma, robes for the Sangha, sacred offerings, and ritual-related
fabrics. In Rayong, Ta Samuk weaving followed this classification. A unique textile known as the
"Pearl-Eyed Fabric" featured geometric grid patterns symbolizing order, harmony, and the Middle Way.
Weaving itself was interpreted as a meditative act that fostered mindfulness and spiritual focus.
Specific fabric colors carried symbolic meaning: White represented purity, gold denoted wisdom
and enlightenment, red symbolized compassion, and black reminded of impermanence. This color
codes closely align with moral values emphasized in Buddhist teachings.

Involvement to Buddhadhamma: The study highlighted that textile offerings extended beyond
material generosity. They embodied core Buddhist principles such as Dana (Giving), gratitude to
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ancestors, and Puinanumodana (Transfer of Merit). The weaving process served as a spiritual
discipline promoting moral cultivation and communal cohesion. These practices were deeply
integrated into the Khmer-Thai cultural-religious framework and have been adapted to modern
contexts by combining traditional Buddhist knowledge with contemporary academic perspectives,
supporting both ethical development and intellectual growth.

Conclusions: To protect and revitalize this endangered cultural practice, the study proposed four
key strategies: 1) Documenting and exhibiting traditional woven fabrics in museums and cultural
centers; 2) Integrating Ta Samuk weaving into school curricula, especially in Khmer-Thai commmunities;
3) Creating multimedia materials to raise public awareness of the spiritual and cultural significance
of the textiles; and 4) Promoting Buddhist teachings that emphasize the symbolic and ethical
dimensions of weaving and ritual offerings. These initiatives were deemed essential for ensuring
the continuity of traditional textile arts, reinforcing Buddhist identity, and preserving the intangible
cultural heritage that connects generations through faith, craftsmanship, and shared values.
Keywords: Ta Samuk (Ta Khamuk), Handwoven Textiles, Buddhist Practices, People in Rayong Province,
Khmer-Thai Group

Introduction

Fabric was historically recognized as one of the four fundamental human necessities.
Beyond its domestic function, it served as a cultural artifact-an artistic expression of emotion
and a historical record, particularly from the perspective of women weavers. Woven textiles
communicated stories of the past and reflected ways of life, beliefs, values, and local philosophies
encoded within their vertical threads.

According to The Great Journey in the Midst of Religion and Commerce (Gillow & Sentence,
1999); (Thongchoen, 2003); (Thongchun, 2015), although traditional weaving declined in many regions
of Thailand, communities in the East, North, and Northeast continued to preserve this practice
(Panitchpan, 2014). In Rayong Province, Thai people of Khmer descent retained much of their
weaving identity (Prangwattanakul, 2008). While some Khmer-Thai communities adapted their
weaving customs or ceased weaving altogether, such adaptations were insufficient to preserve
traditional knowledge (Hintow, 2014). As a result, ancient fabrics deteriorated over time, and
tangible evidence of weaving traditions became increasingly rare. This underscored the imminent
risk of losing intangible cultural heritage, especially weaving practices deeply connected to local
beliefs and Buddhist rituals (Klomklumnum et al., 2024).

One of the most significant traditional textiles was the Pearl-Eye fabric, also known as
Ta Khamuk or Ta Samuk. This textile, traditionally woven by the Khmer-Thai people in eastern Thailand,
particularly in Rayong Province, reflected both aesthetic sophistication and profound symbolic meaning.
The Khmer Thais, an ethnic group descended from ancient Khmer populations, preserved their
cultural identity through language, religious practice, and textile arts. Pearl-Eye fabric featured a

distinctive grid pattern that symbolized perseverance, order, and the Middle Way in Buddhist thought.
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From a Buddhist perspective, the fabric was more than a garment-it was a symbolic expression of
the Dharma.

In ritual contexts, Pearl-Eye fabric was used as an offering to the Buddha and as a medium
of merit-making (Pufina), expressing gratitude toward ancestors and reinforcing community cohesion.
Weaving itself was viewed as a meditative practice aligned with the development of mindfulness
and moral discipline. The repeated patterns and structure of the fabric echoed Buddhist paths of
concentration and balance. In Rayong's Khmer-Thai communities, the integration of these textiles
into religious ceremonies, merit transfer rituals (Punfanumodana), and temple offerings exemplified
how woven cloth embodied spiritual devotion and cultural continuity.

Given the decline of traditional weaving knowledge and its entanglement with religious
and ethnic identity, this study aimed to examine the role of Ta Samuk woven fabric in Buddhist
rituals among Khmer-Thai communities in Rayong Province. The research sought to understand
how textile traditions functioned as both religious instruments and cultural symbols. In doing so,
the study contributed to broader efforts to preserve endangered forms of intangible heritage and
to revitalize local identity through the lens of Buddhist practice and textile art.

Objectives

The objectives of this study were to study the motto of woven fabrics in Buddhist scriptures
and to study the pattern of pearl weaving cloth (Ta Samuk) used in Buddhism by the people of
Rayong Province.

Methodology

This research combines documentary and qualitative research. The research method is
divided into two main phases, as follows:

1. Documentary Research

This phase focuses on tracing the historical origins and significance of woven fabric motifs
in  Buddhist scriptures.  Primary sources include the Thai version of the Tripitaka
(Mahachulalongkornrajavidyalaya University, 1996). Secondary sources include books, articles,
academic papers, research reports, theses (Both in Thai and English), and electronic media. The scope
of content covers two main areas:

1.1 The physical characteristics of fabric, including its shape, size, color, materials,
equipment used, and visible patterns.

1.2 Functional uses of fabric within the context of Buddhism.

This stage also investigates references to traditional cloth in Theravada Buddhist texts,
local temple records, and national cultural heritage registers to understand how these fabrics are
preserved or mentioned under religious and legal frameworks.

2. Qualitative Research
This phase investigates the cultural significance and contemporary usage of woven fabrics
in Buddhist practices among Thai people of Khmer descent living in Rayong province. In-depth interviews

were conducted with key local informants, including five novice monks and five elders (Deacons)
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from Ban Phe Subdistrict, Mueang Rayong District-an area where Pearl-Eye weaving traditions are
still actively practiced.

The selection of participants was purposive, based on their role in community religious life and
textile knowledge. Attention was given to generational differences, weaving knowledge transmission,
and the socioeconomic challenges currently faced by weaving households, including youth
disengagement, market competition, and modernization pressures.

The study was guided by a cultural materialism framework, incorporating concepts from
material religion and symbolic anthropology to understand cloth as both a religious object and a
vessel of cultural identity.

Data Analysis

The content analysis method was used to summarize the symbolic meaning and role of
pearl-woven fabric (Pearl-Eye) used in Buddhist practices among the people of Rayong Province.
Textual data from interviews and documents were coded and categorized based on recurring
themes such as merit-making, ancestral reverence, religious aesthetics, and identity expression.
Special focus was given to how fabric is used as a material link between cultural memory and
Theravada Buddhist values.

Results and Discussion

Findings

1. The Motto of Woven Fabrics in Buddhist Scriptures

There are 5 types of woven fabrics mentioned in the Tripitaka. The first type refers to
cloth which shows the type of material used in weaving, such as Gochao cloth and Khoma cloth.
The second includes woven fabrics that indicate the place of origin, such as Ka Si woven fabrics.
The third type refers to cloth used for monks' robes, such as the cloth of the trijivara. The fourth
includes the cloth used for monks' personal items, such as bedding. The fifth type consists of offerings,
such as ceiling and flag cloths, with only limited descriptions of fabric patterns and details.
These details are usually found in extended footnotes or quoted in commentaries from the
scriptures (Mahachulalongkornrajavidyalaya University, 1996).

As for the motto of offering clothes to the Buddha or his disciples, it appears only in the
Vinaya Pitak and Suttan Tapitak, and is mostly connected to acts of devotion in which a person
listened to the sermon and then offered cloth woven by themselves. In some cases, they purchased
the cloth or even gave up their own garments to offer as alms. In most instances, the type of
cloth is not specified. Exceptions appear in the sutras, particularly theKuttaka Nikaya, including
the Vimanavatthu and Petavatthu, which emphasize the consequences of wholesome and
unwholesome deeds, especially through stories of heavenly abodes and the suffering of spirits.
These texts highlight the importance of dana (Acts of Giving) in accumulating merit, which clearly
describe the causes and effects of such offerings. These texts mention two levels of Anisong
(Merit): Worldly rewards and spiritual rewards. Most of the donors are said to be reborn as celestial

beings in heavenly realms. Some are reborn as aristocrats. In the Upalana scriptures, it is stated
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that they first attain divine treasures in the heavenly world, and then, when reborn as humans,
they become people of high status. Many are born into noble families, become educated, and
rise to positions such as monarchs, kings, or even emperors. However, these blessings do not arise
solely from offering clothes. As is made clear in many stories, these noble individuals performed
countless good deeds beyond almsgiving, including observing precepts and engaging in prayer.

For fabrics and textiles made for use in Buddhism in Thailand, they may be divided into
two main categories: Those used as monastic articles (Samnabrikarn) or monk's utensils, such as
the trijivara, alms bowl cover (Yam), prostration cloth, scripture wrapper (Talapatra), mattress, pillow,
and others. Although some of these fabrics have declined in popularity, such as the scripture wrapper,
others have been revived, like the rebel cloth, and some have been reimagined using modern technology,
such as garlands and Bai Sri arrangements. These fabrics have been adapted and developed
through modern textile innovations to suit today's economic and social conditions.

In the study of the woven fabric style used in Buddhism today. It was found that they can
be divided into five types according to their use. The first type includes woven fabrics for Buddhas,
such as the God's blanket, thatched cloth, and relic blanket. The second type consists of woven
fabrics for the Dharma, including wrapping cloths for scriptures and cloth coverings for the Dharma-hall.
The third type is woven cloth for monks, which includes satirical cloths used by monks that come
from two sources: Cloth obtained through traditional offerings, such as yam, bandages, sitting cloths,
and Sangha bags, and cloth obtained from the kitchen (Thai Dham), most of which appear as
small wipes or handkerchiefs. The fourth type includes woven cloths offered as sacrifices, which
generally have no specific function but are mostly used to decorate temples, such as Tung cloth
(Munjana Cloth). Finally, the fifth type comprises other fabrics, such as the cloth of the face of
the Lord (Mahachulalongkornrajavidyalaya University, 1996).

2. The Pattern of Pearl-Eye Weaving Cloth Used in Buddhism of the People of Rayong Province

2.1 Pearl-Eye Woven Fabric Pattern Used in Buddhism

The woven fabric patterns in Buddhism of the Thai Khmer people living in Rayong
province reflect a strong connection to the practice of giving alms, which is believed to create
and accumulate merit. This belief also extends to the dedication of handwoven and sewn fabrics
for deceased relatives, often made using factory-produced materials. Most of these practices are
rooted in monastic traditions and local village Buddhism, which still strongly influence the community.
This section provides detailed explanations about the stable traditions of Thai Khmer people in
Rayong province, as seen through their many traditional fabric offerings, including the origins, uses,
and historical changes of various woven fabrics according to collective memory. The characteristic
patterns of woven fabrics used in Buddhism among the Thai Khmer remain unigque in many ways.
Although some fabrics have evolved in material due to changing times, they retain traditional forms
and characteristics, such as Tung fabrics, thatched fabrics, and Noi wipes. The most original forms and
appearances are preserved in handwoven works made with folk threads, which continue to be

popular offerings to this day.
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In addition, due to the motto, strong belief, and faith in Buddhism among the
Khmer Thais living in Rayong province, especially as seen during traditional events like the
Songkran New Year, it is clear that Khmer Thais still hold firmly to the Triple Gem (Rattanatrai).
Although this was not explicitly mentioned in interviews, it is reflected in the various offerings
made to worship the Buddha, the Dharma, and the Sangha, as seen in many types of woven
fabrics used in Buddhist ceremonies and rituals. Furthermore, the practice of hanging these fabrics
throughout the temple continues to reflect a strong cultural belief: That Tung cloths can help
lead the donor from suffering in hell to rebirth in a better realm or paradise. This belief still has
a powerful influence on the hearts and minds of the Thai people of Khmer descent living in
Rayong province.

Nevertheless, in the past, the Pearl-Eye woven fabric (Ta Samuk) of the Khmer Thai
people living in Rayong province has undergone changes in its roles and functions. Some of its
uniqueness has been altered to suit commercial demands, to the extent that much traditional
wisdom has not been passed down, based on the belief that "It is Difficult, Time-Consuming,
and not Worth the Income." Consumers also no longer desire traditional woven fabrics, viewing
them as old-fashioned, especially when better, more beautiful, and cheaper fabrics can be bought
in the market. When the weavers do not value the craft, and the buyers do not appreciate it,
it becomes very difficult to promote Ta Samuk folk weaving. Despite the efforts of local leaders,
no matter how much funding is provided, it has been found that the impact is only temporary.
The Khmer Thais living in Rayong province still have a deep and enduring faith in Buddhism.
Therefore, the role of woven fabrics in Buddhist practices, closely tied to the traditional weaving
of the Thai Khmer people, should not be overlooked. The restoration of woven fabrics and
Pearl-Eye designs for Buddhist use is still possible, unless the Khmer Thais in Rayong Province
eventually "Lose Faith in Buddhism."

Indigenous textiles are an important symbol of the culture and lifestyle of different
communities. In Thailand, Rayong province in the eastern region has a distinctive cultural identity,
namely the Pearl-Eye woven fabric, also known as Pearl-Eye cloth. This is a hand-woven textile with
geometric grid patterns that reflect the local wisdom and beliefs of the Thai people of Khmer descent.
In the context of Buddhism, the use of Pearl-Eye cloth holds both cultural and spiritual significance.
Traditional textiles in Thailand often feature regional patterns and techniques that have been
passed down through generations (Hongyon & Saiduang, 2017). Moreover, the use of cloth in
Buddhist rituals is considered an expression of faith and reverence for the Triple Gem (Leksuit,
2018)

2.1.1 Characteristics of Pearl-Eye Woven Fabric

The characteristics of the Pearl-Eye fabric are woven into small square patterns
woven using silk or dark cotton threads such as red, brown, and purple, which contrast with the
white lines of the ¢rid arranged in an orderly manner. The hand weaving reflects the skill and

dedication of the weavers in the community.
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2.1.2 Cultural Meaning

The grid pattern conveys stability, harmony, and order in the community.
It also reflects the strong relationships among family members within the community. It also shows
the connection between the past, present, and future, which form the core of the folklore in the area.

2.1.3 Use in Buddhism

Pearl-eye cloth is used in various rituals such as offering forest cloth, covering
Buddha statues, and in ordination and funeral ceremonies. The use of this cloth represents faith and
respect for the Triple Gem, a symbol of purity and faith. In addition, weaving is considered a Dharma
practice that requires perseverance and concentration.

2.1.4 The Cultural Meaning of Pearl-Eye Woven Fabric (Pearl-Eye)

The grid pattern (Square Pattern or Small Canvas) is the main design of
Pearl-Eye fabric, conveying order, stability, and community harmony. It can be compared to a
simple but patterned human life, which also reflects the social harmony where community
members share responsibilities and support one another.

The vertical and horizontal lines (Grid Outlines) represent the "Path of Life"
or "Path of Ancestors" that descendants continue to follow.

The fabric's colors with the base tones such as red, brown, and dark purple
often reflect. The white color of the grid represents purity, faith, and virtue. The contrast of dark
and light colors symbolizes the balance between the material world and dharma.

Hand weaving represents local wisdom and the role of women in the community.
Therefore, woven fabrics used in various religious and merit-making ceremonies carry their own sacredness.

2.1.5 Pearl-Eye Woven Fabric (Pearl-Eye) and Buddhism

Grid = Consistency and Consistency

The pattern is orderly and consistent, comparable to the principle of the
Middle Way (Majjhima Patipada). The grid, equal in all sections, conveys a stable and centered mind,
not inclined toward extremes or worldly distractions.

Weaving = Prayer and Perseverance

Weaving is an activity that requires concentration, patience, and a firm mind,
just like prayer in Buddhism. Fine and orderly weaving is comparable to a mind that has been
disciplined through morality, concentration, and wisdom.

The Color of the Cloth = The Dharma in Tangible Form

Dark colors (e.g., Red, Purple, Brown) can be compared to endurance,
calmness, and spiritual awakening. The combination of contrasting colors serves as a reminder
that Dharma arises from balance rather than extremity.

The Role of Cloth in Rituals

Pearl-Eye cloth is often used in meritorious ceremonies such as offering to monks,
covering pavilions, altar tables, and coffins as a way of showing respect for the Triple Gem and

expressing gratitude and reverence.
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Passing on Woven Fabrics = Inheritance of the Dharma

Weaving and passing down cloth to children and grandchildren, or using it
in merit-making activities, is a symbol of transmitting the Dharma and spiritual values from generation
to generation.

2.1.6 The use of pearl cloth in Buddhism

Offering to Monks (Forest Robes/Kathin Robes)

Pearl-Eye cloth is often used as an offering cloth in merit-making events,
such as weaving forest robes or presenting Kathin robes, symbolizing the act of giving up material
wealth to create merit.

Covering the Altar Table or the Monk's Seat

Pearl-Eye cloth is used to cover Buddha statues, altar tables, or monk's
seats during merit-making events or ceremonies held at home. This practice is a tangible offering,
representing devotion and spiritual generosity, similar to offering the highest gift to a king. It also
reflects perseverance and deep faith.

Usein Ordination Ceremonies

In some areas, pearl cloth is used to cover the monk's seat or wrap ceremonial
items such as shoes during ordination. It symbolizes purity, humility, and entering the monkhood
with sincere faith, following ancestral traditions.

Rituals Related to Ancestors

It is used to cover the coffins or urns during funerals and in ceremonies
held to make merit and dedicate good deeds to the deceased. This practice shows gratitude to
ancestors and encourages the living to embrace the Dharma with a compassionate heart.

Religious Premises

It is used as a decorative cloth in temples, pavilions, or ceremonial halls,
especially during events to honor the King. This reflects simple, local beauty and expresses reverence
for sacred spaces.

Therefore, the use of pearl cloth in Buddhism is a form of Dharma-based almsgiving
and faith practice that reflects the integration of local culture and Buddhist values. Pearl-Eye
cloth is not just a "Cloth," but a symbol of faith, perseverance, and ancestral gratitude passed
down through generations.

2.2 In-depth Interviews with Three Sample Groups about Pearl-Eye Woven Fabric
Used in Buddhism

These informants were selected using purposive sampling, based on their expertise
in religious practices and cultural knowledge. The weaving experts are among the last remaining
practitioners of Pearl-Eye weaving in Ban Phe Subdistrict, Mueang Rayong District, where the
tradition remains active. The monks and deacons were chosen for their roles in maintaining

Buddhist rituals and transmitting traditional cloth practices.
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The study site represents a unique Khmer-Thai community in Eastern Thailand
where cultural identity and Theravada Buddhist beliefs are deeply intertwined. The population is
composed of multiple generations, and the community faces challenges such as reduced youth
engagement in weaving, a lack of local textile education, and competition from modern fabrics.
These contextual factors were taken into account when selecting participants to ensure a comprehensive
view of both the tangible and intangible aspects of cloth tradition. The interview process followed
semi-structured formats, developed based on a review of literature and verified by three experts
in Buddhist studies and cultural anthropology for content validity. Informed consent was obtained,
and triangulation was applied by comparing responses across groups. Interview themes were
pre-coded based on symbolic use, ritual functions, and cultural meaning of the textiles.

2.2.1 Results of the Interview with the Pearl Woven Fabric Expert

Experts said that Pearl-Eye cloth is a distinctive handwoven fabric with
a square grid pattern that conveys stability and social order within the community. The weaving
process uses traditional methods that require both skill and precision. This type of cloth is often
used in significant religious ceremonies, especially merit making events and forest robe offerings,
which express faith and reverence for the Triple Gem. Weaving is also considered a form of
Dharma practice, as it requires concentration, discipline, and perseverance.

2.2.2 Results of Interviews with Novice Monks

The monks and novices stated that Pearl-Eye cloth plays an important role
in Buddhist rituals, such as covering Buddha statues and offering cloth during various merit-making
events. This fabric carries symbolic meanings of purity, simplicity, and reverence for the Triple Gem.
The monks view the act of receiving pearl-woven cloth from the community as a reflection of
the villagers' faith and strong connection to Buddhism. This type of woven fabric also helps enhance
the atmosphere of the rituals, adding a sense of sacredness and tranquility to the ceremony.

2.2.3 Results of the Interview with the Grandfathers (Deacons)

The deacons, who oversee ceremonies and religious activities in the community,
said that Pearl-Eye cloth is a part of tradition passed down through generations. The use of this
woven fabric in merit-making, ordination, and funeral ceremonies is an expression of gratitude
and faith in both Buddhism and ancestral heritage. The deacons emphasized that preserving
traditional weaving practices and the use of ritual fabrics help to maintain community identity
and strengthen religious connections. Pearl-Eye cloth is more than just a woven material;
It represents the spirit, faith, and perseverance of the community.

Overall, all three groups agreed that Pearl-Eye woven fabric (Tasamuk) is a
traditional textile that plays an important role in Buddhism and has a profound cultural and
spiritual meaning. Weaving is seen as an act of faith and perseverance. Its ritual use promotes
relationships and bonds in the community, as well as a symbol of respect and gratitude toward

the Buddha and ancestors.
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Therefore, Pearl-Eye cloth in Rayong province is important in both cultural
and religious contexts. This study helps to understand the role of indigenous textiles in Buddhist
rituals and demonstrates the connection between local culture and the spiritual life of the community.

Discussion

The style of woven fabrics used in Buddhism by Thai people of Khmer descent living in
Rayong province today is primarily handwoven with additional yarn or decorative materials during
the weaving process. Some fabrics are entirely handwoven, while others are partially embellished
with Pearl-Eye woven patterns. These textiles aim to maintain connections to traditional styles
and symbolic meanings. Regarding the Buddhist textiles of the Khmer Thai, it can be seen that
the fabrics used by the Khmer Thai people in Rayong province today. This is consistent with the
findings of Kusupolon (2015), who studied the weaving practices of a group of housewives in Ban
That Sobwan, Chiang Kham District, Phayao Province. Her research found that they used natural
materials, including cotton and plant-based dyes, highlighting a similar emphasis on traditional
techniques and materials.

However, while Kusupolon's study emphasizes raw materials and dyeing techniques,
the present study expands further by connecting the woven patterns with Buddhist symbolic thought,
particularly the Middle Path, merit-making, and gratitude to ancestors. For instance, the grid
pattern of Pearl-Eye weaving is interpreted by informants as symbolizing balance and order,
which aligns with the Buddhist concept of Right View (Samma Ditthi). The process of weaving itself is
seen as a spiritual act, reflecting mindfulness (Samma Sati) through steady rhythm and intention.

Additionally, the fabrics are not only considered beautiful or traditional but are also
regarded as sacred media in religious offerings. This spiritual value enhances their role in ritual life,
particularly in ceremonies where cloth is given as a form of dana (Generosity). Elders in the
community emphasized that these woven fabrics carry accumulated merit across generations,
reinforcing the importance of passing on the tradition.

The research also finds that while traditional practices persist, younger generations are
increasingly disengaged due to economic constraints and lifestyle changes. This highligshts a gap
in cultural transmission that requires urgent attention. Compared to earlier studies, the present
research not only documents technique but also reflects the lived religious and cultural
experiences embedded in cloth, offering a deeper, more integrated understanding of textile
heritage in a Buddhist Khmer-Thai context.

Originality and Body of Knowledge

The use of pearl tarpaulin in Buddhism is an example of a harmonious blend of local
culture and religion. Woven fabrics with unique patterns serve not only as clothing but also as
spiritual and social symbols that reflect the beliefs and values of the community. The Pearl-Eyed
fabric of the people of Rayong province plays an important role in both cultural and religious life.
The study of this type of woven fabric provides a deep understanding of the lifestyles, beliefs,

and Buddhist practices. Its use illustrates how Buddhism and cultural tradition are interwoven in
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meaningful ways. These woven fabrics are more than garments or decorations; They are symbols
of dharma and faith, created through a weaving process that requires patience, dedication,
and mindfulness, qualities that align closely with core Buddhist principles such as morality,
meditation, and wisdom.

This reflects not only the functional role of fabric but also its symbolic and spiritual dimensions,
forming what can be conceptualized as a cultural-religious model consisting of four interrelated
components: 1) Symbol- Visual elements such as the grid pattern reflecting the Middle Way and
order in Buddhist cosmology; 2) Process- The weaving itself as meditative action fostering mindfulness
(Samma-sati); 3) Function- Its role in rituals and communal merit-making; and 4) Transmission-
Intergenerational teaching that maintains the continuity of Khmer-Thai Buddhist identity.

The use of pearl cloth in Buddhism includes several important functions. First, it is used
as an offering to monks and monastics, such as forest robes or Kathin robes, which are often
presented during merit-making events. These include handwoven forest cloths or Kathin offerings,
symbolizing renunciation and acts of charity. The traditional colors and patterns reflect respect
and simplicity, aligning with the monastic way of life. Second, pearl cloth is used for covering altar
tables or monk's blankets, often placed over a Buddha statue, altar, or monk's seat during
ceremonies at temples or even at home. This practice serves as a concrete act of offering,
representing the presentation of a valuable gift, similar in meaning to royal offerings. Third, in
some regions, pearl cloth is used during ordination ceremonies, where it may cover the monk's
seat or be placed under shoes worn at the event. Fourth, pearl cloth is used in rituals related to
honoring ancestors, such as covering coffins or urns at funerals, or in ceremonies that dedicate
merit to the deceased. Finally, pearl cloth serves as religious decoration, adorning temples, pavilions,
or halls of honor, where it displays beauty in a simple, local style and functions as a respectful
tribute to sacred spaces.

Across these roles, pearl cloth becomes a vehicle for conveying Buddhist teachings in a
tangible form. Its presence in merit-making, funeral rites, and daily rituals embodies the Buddhist
values of compassion, gratitude, and the impermanence of life.

Therefore, the use of pearl cloth in Buddhism is a form of dharma-based almsgiving and
a practice of faith that reflects the connection between local culture and Buddhist principles.
Therefore, pearl eye cloth is not merely a piece of "Cloth," but a symbol of devotion, perseverance,
and gratitude, passed down through generations as a cherished cultural and spiritual heritage from
the ancestors. Such understanding can support cultural preservation policies, intergenerational
education, and curriculum development on intangible heritage, enabling communities to sustain
traditional weaving while promoting its religious and ethical significance in contemporary life.

(In Figure 1)
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Figure 1 Cultural-Religious Fabric Symbolism Model

Conclusions and Recommendations

The study of Ta Khamuk or (Ta Samuk) woven fabric used in Buddhism by the people of
Rayong province reveals that textiles mentioned in Buddhist scriptures play a significant role not only
as monastic requisites for monks, but also as offerings made by laypeople to express their reverence
toward the Triple Gem. These woven textiles can be categorized into five types based on their usage:
Textiles for the Buddha, the Dhamma (Buddhist Teachings), the Sangha (Monastic Community),
sacred offerings, and other ritual-related fabrics. Ta Khamuk fabric, traditionally used in Buddhist
contexts by the people of Rayong, reflects local wisdom, beliefs, and religious faith through its patterns,
colors, and weaving processes. These five types of cloth are not merely categorized by usage,
but each holds symbolic connections to core Buddhist values: Offerings to the Buddha signify
enlishtenment and devotion; Cloths for the Dhamma represent transmission of knowledge;
Cloths for the Sangha embody communal harmony; Sacred offerings express Punna (Merit);
And ritual fabrics mark the integration of spiritual life into cultural practice. Symbolically,
the checkered patterns represent consistency and the Middle Way; The act of weaving is likened
to meditative practice; The fabric's colors convey moral and spiritual virtues; The use of the fabric
in rituals signifies generosity and reverence; And the act of passing down the fabric represents the
transmission of Dhamma across generations. These meanings align directly with Buddhist teachings

on impermanence (Anicca), mindfulness (Sati), and communal merit-making (Sangha-Dana), reinforcin ,

Temple of Wang Tawan Tok
1343/5 Radchadamnern Rd., Meuang, Nakhon Si Thammarat, 80000 Thailand

Vol.10 No.3 July-September 2025 pp.441-454



Journal of Buddhist Anthropology JB A

ISSN: 2985-086X (Online)
453

the sacred nature of cloth as both object and medium for spiritual cultivation. From these findings,
three key areas of knowledge emerge: 1) Symbolic significance of grid patterns as visual metaphors
for Buddhist cosmology; 2) The cloth as a communicative tool for transmitting Dhamma across
generations and rituals; and 3) The act of weaving itself as a lived expression of Buddhist practice,
embodying patience, mindfulness, and discipline. Therefore, the preservation and promotion of
Buddhist woven textiles should be encouraged through initiatives such as collecting and conserving
fabrics in cultural centers, preaching about the merits of offering cloth in Buddhism, developing
textile weaving curricula for youth, and publishing educational materials about Ta Khamuk fabric
in its cultural and religious contexts. These recommendations can be implemented by local temples,
community learning centers, and educational institutions through workshops, exhibitions, intergenerational
craft programs, and collaborations with the Ministry of Culture. In terms of future research,
scholars may consider comparative studies of Buddhist textile practices in other ethnic
communities, long-term studies on intergenerational transmission of weaving knowledge, or digital
archiving of patterns and oral histories to ensure sustainability and broader public access.
These efforts aim to safeguard the intellectual and artistic heritage of Thai people of Khmer

descent in Rayong province and to foster pride in their local identity.
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Abstract

Background and Objectives: Nakhon Si Thammarat has a rich tradition of crafting Buddha images,
particularly the silver repousse Phra Lak, which plays a central role in rituals and the Chak Phra procession.
However, due to a shortage of artisans, the craft is in decline and faces the risk of disappearing if
not preserved. The objectives of this study are to gather, organize, and examine knowledge
concerning Phra Lak (Dragged Buddha Images) in Southern Thailand, with a focus on the artisan
traditions of Nakhon Si Thammarat. The study also aims to apply this knowledge to the processes
production and the creation of works within local artisan lineage, ensuring its transmission to
future generations and promoting wider recognition of the tradition.

Methodology: This study was conducted using qualitative research combined with practical exercises.
The study involved practical implementation through the actual creation of Phra Lak images and
the training of new artisans. Data collection techniques included general and in-depth interviews,
focus group discussions, field observations, and both primary and secondary document analysis.
These methods produced practical applications and reflective outcomes.

Main Results: The findings reveal that: 1) The Phra Lak images created by artisans of the Nakhon
Si Thammarat are predominantly made of silver in the "Alms-Holding" posture. These images are
crafted through a distinctive process involving carved wood covered with embossed silver sheets,
decorated with gold and alloyed copper (Naak), and designed to be disassembled like traditional puppets.
This meticulous and complex technique requires high expertise in both woodworking and metalwork.
Today, such images can still be found in temples like Wat Chantharam, Wat Phra Mahathat
Woramahawihan, and the Phutthasihing Hall, though very few original artisans remain; 2) The creative
application of Phra Lak knowledge resulted in three innovative art products, a table, a tray, and
a wall installation, which demonstrated how traditional techniques could contribute to creative
economic development and provide income-generating opportunities for artisans; 3) A training

program successfully transferred knowledge to seven new artisans, contributing to the continuity
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of this unique cultural heritage; and 4) Public dissemination was achieved through research exhibitions,
displays of Phra Lak artworks, revival events of traditional Phra Lak ceremonies, and media publications.
Involvement to Buddhadhamma: This research falls under the category of applied Buddhism,
promoting understanding of Buddhism, particularly through the transmission of the traditional
Phra Lak creation techniques from the Nakhon Si Thammarat artisan lineage to younger generations.
Promoting the Buddhist principles of compassion, understanding, and interdependence exemplifies
cultural revitalization while nurturing harmony among religions and the development of Buddhist
innovations that offer socio-economic solutions and generate communal value.

Conclusions: Buddhist art can sustain cultural identity, foster community pride, and create
practical income opportunities through local wisdom, and foster interdependence, serving as a model
for cultural revival and interfaith harmony. The Phra Lak craftsmanship of Nakhon Si Thammarat,
which has long been admired for its intricate silver and gold artistry, now survives through the work
of only a few remaining artisans. This research underscores the urgency of preserving the tradition.
Strong support from both government and local communities, in funding, education, and policy,
is essential for improving artisans' livelihoods, nurturing future generations, and ensuring the lasting
continuity of this cultural heritage.

Keywords: Phra Lak, Nakhon Si Thammarat, Artisan Lineage, Artisans Craftsmanship Creative

Economy

Introduction

Thai society has long been intertwined with Buddhism, which has become a foundational
element of the nation's culture, ethics, and way of life (Supap, 1998). Local art across various
regions in Thailand is deeply connected to Buddhist beliefs, resulting in the creation of artistic
works that reflect religious values, faith, and spiritual aesthetics (Paijitsakong, 2004). Promoting peace
and unity through shared cultural heritage, exemplified by Buddhist and Muslim artisans, fosters
harmony, mutual respect, and non-violent social cohesion. These works, whether sculptures,
paintings, or architectural structures such as Buddha statues, mural paintings, ordination halls (Ubosot),
viharas, stupas, and chedis, are regarded as invaluable cultural heritage. Historically, such strong
religious and artistic traditions led to the emergence of highly skilled artisan groups throughout
the country.

Nakhon Si Thammarat, a province with strong historical ties to Theravada Buddhism,
played a crucial role in the dissemination of Buddhist teachings in Thailand. Influenced by Indian and
Sri Lankan Buddhism (Mosalinon, 2011), the province is home to Phra Borommathat Chedi,
a prototype of Lankan-style stupas. It also boasts the highest number of temples in Southern Thailand,
totaling 636 (National Statistical Office, 2022), and a long-standing tradition of crafting Buddha images.
This artistic heritage reflects both the region's cultural prosperity and its profound devotion to
Buddhism (Eoseewong, 2000). Evidence of this craftsmanship can be seen in unique bronze Buddha
images housed in the Nakhon Si Thammarat National Museum and at Wat Phra Mahathat Woramahawihan.

Notably, historical records indicate that the province's Buddha image production developed significantly
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during the Ayutthaya period and has evolved into various forms such as silver-sheet Buddhas, gold-leaf
Buddhas, and amulets.

The Phra Lak images of Nakhon Si Thammarat are silver-sheet Buddha statues created as
objects of worship, lineage representations, and ceremonial icons for the Chak Phra festival,
held on the first waning moon of the eleventh lunar month to mark the end of the Buddhist Lent
(Sarem and Kaewsakul, 2022). These statues symbolize the Buddha's descent from Tavatimsa Heaven.
In Southern provinces such as Nakhon Si Thammarat, as well as in the Songkhla Lake Basin,
Pak Phanang River Basin, and Tapee River Basin, the Chak Phra tradition involves elaborate
processions that allow devotees to pay homage and participate in merit-making ceremonies
(Phra Maha Thitiphong Chuchit, 2018).

The artisan tradition of Nakhon Si Thammarat is especially renowned for its excellence in
creating Buddha statues and Phra Lak figures. The traditional method of crafting Phra Lak in this region
is highly distinctive and complex, involving unique techniques passed down through generations.
However, the original methods have largely vanished over the past fifty years. This research seeks to
revive and preserve the ancient techniques of the Phra Lak creation specific to the Nakhon Si Thammarat
artisan lineage. The goal is to recognize this local artistic legacy as a valuable cultural asset that
deserves conservation and revitalization, while also ensuring its transmission to younger generations.
Traditional techniques are urgent, and the risks are if preservation is not achieved. This would help
strengthen the significance of the study.

The researchers recognize the importance of systematically collecting and documenting
the body of knowledge related to the lineage of Phra Lak artisans in Nakhon Si Thammarat. It is
essential to revive and transmit traditional techniques of Phra Lak craftsmanship to new
generations of artisans in concrete and practical ways. Furthermore, cultural innovations should
be developed by building upon local wisdom to create new value for traditional craftsmanship,
while also enhancing sustainable career opportunities for young artisans and related communities.
This process will help promote the local creative economy by adding value to the knowledge
and products of Phra Lak craftsmanship, revitalizing Phra Lak as a prominent cultural symbol and
unique identity of Nakhon Si Thammarat.

Objectives

The objectives of this study are to gather, organize, and examine knowledge concerning
Phra Lak (Dragged Buddha Images) in Southern Thailand, with special attention to the artisan
traditions of Nakhon Si Thammarat. The study also aims to apply this knowledge to the creation
of artworks rooted in the local artisan lineage, ensuring its transmission to future generations and

promoting wider recognition of the tradition.

Methodology
This study employed qualitative and documentary approaches, along with participatory

action research. The methodology consisted of the following components:
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1. Documentary Research: This phase involved the analysis and review of existing documents
and literature related to Phra Lak and the traditional craftsmanship of Nakhon Si Thammarat.

2. Qualitative Research: Semi-structured interviews were conducted with key informants
selected according to the research objectives, categorized as follows:

2.1 Collection, database development, and analysis of knowledge regarding Phra
Lak in Southern Thailand and the Nakhon Si Thammarat artisan lineage:

Primary informants: Local master artisans from Ten Essential Traditional Craftsmanship
in Nakhon Si Thammarat, including: 1) Sculptors, 2) Wood smoothing artisan, 3) Wood carvers, 4) Turners
and wood decorators, 5) Furniture makers, 6) Metal engraving and embossing artisan, 7) Goldsmiths,
8) Blacksmiths, 9) Silversmiths, and 10) General woodworkers 11 individuals in total. Additionally,
4 community sages (Phra Lak Artisans), heirs of the traditional Nakhon Si Thammarat craftsmanship
lineage, were interviewed.

Secondary informants: 2 cultural custodians, 4 local abbots/monks, representatives
from 2 temples, 3 committee members, and 10 local administrators.

2.2 For the application of traditional knowledge to the production and creative
design of Phra Lak artworks:

Primary informants: 2 creative designers and 5 community sages with in-depth
artisanal knowledsge.

Secondary informants: 1 representative from the Nakhon Si Thammarat Provincial
Commerce Office 1 hotel businessman, 2 representatives from community product development
organizations.

2.3 Focus Group Discussions: A panel of 6 participants, including academics,
traditional Buddha image artisans, and creative designers, was formed to provide feedback and
insights on the research findings and practical implications.

3. Practical training: This phase involved hands-on activities including the actual creation
of Phra Lak images, training workshops, and skill development sessions. These were organized for
knowledge transmission to a new generation of artisans, seven apprentices in total, through
practical engagement and guided mentorship.

Research Instruments

The study employed a variety of data collection tools to ensure comprehensive coverage
of the research objectives. These included both general and in-depth interviews, using structured
and unstructured formats, small group discussions, knowledge exchange forums, participant
observation, and hands-on training workshops.

Data Collection Procedures

To obtain data aligned with the research objectives, the data collection process was
divided into seven phases: 1) The first phase involved a research team meeting, which served as
the initial stage for planning and coordination among the research team members; 2) Field Study
and Field Survey = Site visits and data exploration in relevant local communities. By coordinating

with community leaders and related parties to provide information; 3) Target Selection and Artisan
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Lineage Mapping = Identification and compilation of artisan lineages in Nakhon Si Thammarat
based on field data; 4) Artisan Mobilization for Buddha Image Creation = Collaborative activities
involving local craftsmen to recreate Phra Lak images; 5) Creative Product Design = Development
of artistic prototypes inspired by Phra Lak traditions; 6) Handson Training Workshops = Skill-based
training for the younger generation of artisans from the Nakhon Si Thammarat lineage in traditional
Buddhist art techniques; and 7) Academic Seminar and Cultural Exhibition = A scholarly forum on
Phra Lak, knowledge exchange sessions, an exhibition, and a traditional celebration featuring Phra
Lak art and performance. During the research process, local artisans contribute by creating the Buddha
image, passing on their skills to the younger generation, and helping to organize discussion forums.
At the same time, community leaders, local scholars, monks, and others share their ideas and
suggestions for the creative design of the Buddha image or Phra Lak.

Data Analysis and Presentation

The data obtained from documents, interviews, focus group discussions, knowledge
exchange forums, observations, and practical workshops, both primary and secondary sources,
were organized and categorized based on the research objectives. The phenomena were interpreted
and verified for credibility, completeness, and accuracy using data triangulation techniques.
Verification from multiple sources, such as different individuals, times, and locations, as well as
cross-examination by multiple researchers to ensure the credibility and reliability of the findings.
Relationships among data sets were identified and conclusions were drawn. The research findings
were presented through descriptive analysis, structured according to the research objectives, and

supported by visual materials to enhance understanding.

Results and Discussion

Knowledge of Phra Lak and Nakhon Si Thammarat Artisan Lineage

The Nakhon Si Thammarat artisanal lineage is renowned for its expertise in crafting Phra Lak,
a type of Buddha image that has long held cultural and spiritual significance in the region.
The crafting of Phra Lak reflects the community's deep-rooted Buddhist beliefs and is regarded
as an important form of local art. Nakhon Si Thammarat is one of the earliest cities in Thailand
to adopt and disseminate Buddhism (Sukkarakanchan, 2021), and its Buddha images bear
similarities to the elegant and intricate styles of the Ayutthaya period. The Phra Lak typically
depicts the Buddha in the alms-holding posture (Phra Pang Umpat) and other postures, such as
the Subduing Mara Posture, meditation Buddha, and is commonly found in nearly every temple
in the province because of its use in the Buddha-pulling or Chak Phra. These images are
ceremonially paraded during the annual Chak Phra (Buddha-Pulling) festival held at the end of
the Buddhist Lent. Historically, the ruling sovernors of Nakhon Si Thammarat have played a key
role in sustaining and commissioning high-quality Phra Lak statues, a tradition that continued up to the
last royal governor. In Southern Thailand, Phra Lak statues have been created using various materials,
including wood, gold, silver, and bronze. A distinctive technique involves covering the carved

wooden figures with precious materials such as gold leaf and silver sheets, an artistic hallmark of
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the Nakhon Si Thammarat artisan lineage. These figures are often adorned with intricate headpieces
(Therd) and decorative garments (Phra Phusa) that emphasize their sacred status. The creation of
Phra Lak requires the collaborative efforts of highly skilled artisans from the "Chang Sip Mu," particularly
the Chang Khreuang Thom (Niello Ware Artisans), who are prominent in Nakhon Si Thammarat.
Today, traditional Phra Lak statues crafted with these ancient techniques can still be found in several

temples throughout the region, serving as tangible evidence of this enduring cultural heritage.

Figure 1 An Ancient Silver-Sheathed Phra Lak Housed at Wat Phra Mahathat Woramahawihan,

Nakhon Si Thammarat Province

In Nakhon Si Thammarat, Phra Lak statues are regarded with a reverence comparable to
that of the revered Phra Phuttha Sihing image. According to the survey conducted in this study,
several ancient Phra Lak statues are currently enshrined in temples within Mueang District, Nakhon
Si Thammarat Province, as shown in Figure 1. Wat Phra Mahathat Woramahawihan houses the
largest number, with six Phra Lak statues. This is followed by Wat Chantharam, which houses five.
Other temples, including Wat Buranaram, Wat Sritawi, Wat Wang Tawangtok, and Wat Hua It,
typically possess one or two statues each. Additionally, the Nakhon Si Thammarat National
Museum also preserves several Phra Lak figures, with a total count of no fewer than twenty
statues across the province.

The creation of Phra Lak statues serves three primary purposes: As an offering of devotion
to the Buddha (Buddha-Pija), as a sacred representation of a familial or artisan lineage, and as a
central figure for installation on royal barges during the annual Chak Phra festival. Each statue
requires several months to complete, highlighting the craftsmanship and religious devotion
involved in the process.

The Chak Phra tradition, held on the first waning moon of the eleventh lunar month
(The Day After the End of Buddhist Lent), features the ceremonial dragging of these statues
through communities with great joy and festivity. As the statues are pulled, chants of "E-sa-la-
pha! He-lo! He-l0!" fill the air, creating an atmosphere of unity and celebration. This vibrant
tradition not only pays homage to the Buddha but also serves to strengthen communal bonds
and express social harmony.
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Through the investigation into the artisan lineages involved in the creation of Phra Lak
statues in Nakhon Si Thammarat Province, it was found that only one living descendant of the
traditional Phra Lak craftsman lineage remains in the Wat Chantharam community. This individual is
Mr. Sakchai Sinthurong (Known Locally as Chang Odd), a 69-year-old artisan who traces his heritage
back to the "Sinthurong" lineage of craftsmanship. This lineage can be traced through multiple
generations, beginning with his great-grandfather.

Although Mr. Sakchai still retains a high level of artisanal skill, he has not engaged in the
crafting of Phra Lak statues for many years. The Sinthurong lineage is historically recognized as
one of the prominent traditional artisan families in Nakhon Si Thammarat, based in the community
surrounding Wat Chantharam in Mueang District. Their craftsmanship represents a valuable cultural
legacy that is now on the verge of disappearing, underscoring the urgency of preservation and
knowledge transmission efforts.

It was found that there were 11 individuals belonging to artisan lineages in Mueang District,
Nakhon Si Thammarat (In the Year 2022), consisting of:

Table 1 Ten Essential Traditional Craftsmanship of Nakhon Si Thammarat

Ten Essential Traditional Craftsmanship
. Name-Surname/Age
of Nakhon Si Thammarat

1. Decorative Arts Artisan Mr. Sakchai Sinthurong (Chang Odd), age 69
2. Buddhist Art Designer Mr. Yodkrai Kanchanachai (Chang Boom), age 30
3. Prototype Sculpture Artisan Mr. Yodkrai Kanchanachai (Chang Boom), age 30
4. Wood Smoothing Artisan Mr. Santi Damkaew (Chang Ti), age 47

Mr. Charoenrat Meelert (Chang Thum), age 29
5. Wood Carving Artisan Mr. Pornchai Wattanawikkit (Chang Piak), age 67
6. Wood Turning and Decoration Artisan Mr. Suchart Jamnonglak (Chang Bangchat), age 80
7. Metal Sheet Silver Rolling Artisan Mr. Chanthip Thipyut (Chang Thip), age 56
(Machine-Assisted)
8. Metal Forming Artisan and Assistant Mr. Nopparuj Nukul (Chang Bangleem), age 66

Police Lieutenant Colonel Kornchat Thonglim (Chang
Charoen), age 61

9. Metal Engraving and Embossing Artisan ~ Mr. Nikom Nokaksorn (Chang Nikom), age 72
Mr. Nopparuj Nukul (Chang Bangleem), age 66

10. Goldsmith Mr. Wirat Amrit (Chang Wirat), age 65

The Traditional Process of Creating Phra Lak

The traditional method of creating Phra Lak by the Nakhon Si Thammarat artisan lineage
has been neglected and left without continuation for more than 50 years. As a result, there are
currently almost no artisans skilled in this traditional art form. The research team, therefore,

investigated the lineage of Phra Lak artisans to revive this distinctive local art.
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The creation of Phra Lak requires two main types of artisans: Woodworkers and metalworkers,
using precious materials such as silver, gold, and naak (A Gold-Copper Alloy), in a delicate and
refined production process as follows:

1. Buddha Image Design
The design process begins with the study of the physical characteristics (Phutthalakkhana)
of Phra Lak images from various sources in Nakhon Si Thammarat. These references are used to sketch

the full-scale physical structure and create a prototype sculpture as shown in Figures 2 and 3.

Figure 3 Prototype Sculpture Cast in Plate

2. Woodwork Process
The woodwork stage involves crafting the Buddha image before it is overlaid with
silver and other materials.
2.1 Wood Selection
Golden jackfruit wood is commonly chosen because it is a softwood that
is easy to carve and is also regarded as auspicious. The selected tree should have a diameter of
approximately 50 centimeters.
2.2 Wood Smoothing and Turning
Wood smoothing refers to shaping the wood to the desired dimensions,
typically resulting in a height of around 150 centimeters. Wood turning is the process of refining
the smoothed wood by sanding and shaping it to achieve a balanced and symmetrical form.
The limbs, arms, hands, legs, and feet, are turned separately. The head, face, and torso require
additional care and craftsmanship.
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2.3 Wood Carving

In this stage, a skilled woodcarver sculpts the prototype from the smoothed
wood form, focusing specifically on the head, face, and torso. This carving process demands a
high level of skill and precision, using specialized tools and techniques, as can be seen from

Figures 4-5.

Figures 4 Figures 5

Figures 4-5 Carving Golden Jackfruit Wood to Form the Buddha Image

3. Metalwork

Metalwork is a delicate process used to overlay the carved wooden core of the
Buddha image. The primary metal used in the overlay is silver, which is ordered in sheet form.
These silver sheets are measured and sectioned appropriately, then polished to smooth the
edges before applying them to the figure.

Steps in the Metalworking Process

Metalwork is applied after the woodwork has been completed, beginning with the lower
part of the Buddha image. The fingers and toes are delicate details that require the highest level
of craftsmanship, as they are intricate and refined. In Buddhist art, based on the characteristics of a
great being, the fingers are long and evenly shaped. It is believed that if the fingers and toes are
crafted perfectly, they bring auspiciousness and enhance the beauty of the entire Buddha image.
The process includes the following components:

1. Thighs and Feet (Phra Phela and Phra Bat):

Sheets of silver are rolled into cylindrical forms and wrapped around the carved
wooden parts.

2. Upper Arms, Arms, and Hands (Phra Paha, Phra Kon, and Phra Hat):

Silver is also used to cover the upper arms, arms, and hands. The length from the
fingertips to the wrists is wrapped with cylindrical silver sheets approximately 1 centimeter in diameter.
The thumb (Phra Angkuth) is slightly larger than the other fingers. The arms (Phra Paha) are bent
forward in the alms-holding posture (Phra Pang Umpat), and thus consist of two separate parts:
From the upper arm to the elbow, and from the elbow to the fingertips. All parts are joined

together using heat.
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3. Robe and Sash (Jiwon and Ratprakhot):

The robe at the back and front of the figure is overlaid with silver, while the sash,
made of gold, wraps around the waist. The contrast between the gold sash and silver robe
enhances the visual appeal.

4. Torso (Phra Worakaya):

The entire torso is covered with silver sheets both in front and back. Silver rivets,
cast like nails, are used to securely attach the sheets to the inner wood, requiring great precision.

5. Neck (Phra So):

The neck is made of a 2-inch-wide silver sheet, forming the connection between
the neck and the face.

6. Face (Phra Phak):

This is the most complex part. A pre-modeled facial mold is used to create a cast
from a mixture of three metals: Silver, gold, and naak (A Gold-Copper Alloy), known as Sam Kasat
(Three Kings), which gives the face a brighter and more refined appearance than silver alone.
The hot metal is hammered into a mold to shape the face. The lips (Phra Oth) are given a slightly
reddish hue based on the prototype and the preference of the commissioning patron.

7. Crown Cover and Hair (Phra Seun/Phra Sok):

Silver is used to cover the carved wooden head. Hair details (Phra Sok) are created
by repoussé artisans using small round-headed chisels to emboss patterns from the inside of the
silver cover.

8. Flame Crest (Phra Ketumala):

This pointed flame-like crest at the top of the head is crafted from a blend of
three metals: Silver, gold, and naak forming what is called the Sam Kasat Ketumala, symbolizing
the radiant aura above the Buddha's head.

9. Ears (Phra Kan):

Two repoussé silver sheets are used, with the front side embossed with grooves
to define the ear structure, while the back remains plain. The two pieces are joined to form the
ear shape in accordance with traditional Buddhist iconography.

10. Eyes (Phra Net):

This is a final decorative step after completing the face. The eyes consist of a white
part made from mother-of-pearl and a black part made from onyx. A gemstone-setting technique
is used to inlay the materials directly into the eye sockets on the silver surface.

In the metalworking process of Phra Lak creation, as can be seen from Figures 6-13,
the use of "Chan" (Traditional Resin) is essential. This reflects ancient artisanal wisdom used to
bond metal to wood. The method is known as "Kan-at Chan" (Resin Pressing Technique). Chan is made
from the liver of stingrays, which is boiled down until it becomes a thick, viscous substance. Once the
resin's consistency is confirmed to be suitable, it is used as an adhesive between the wooden core and

the metal sheets, as well as at various seams, to ensure a firm and seamless attachment.
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Figure 10 Figure 11 Figure 12 Figure 13

Figures 6-13 The Process of Creating Phra Lak by the Artisan Lineage

of Nakhon Si Thammarat Province

One unique identity in the Phra Lak creation process by the artisan lineage of Nakhon Si
Thammarat is the noticeable red color of the Buddha's lips (Phra Oth). This characteristic has
raised questions as to why certain Phra Lak images feature red lips and whether these statues are
specially crafted or possess a specific symbolic meaning.

According to the study, this feature is believed to derive from the concept of depicting
the Buddha in a female form, a notion that likely originated from the fusion of Buddhist and
Brahmanical traditions. Three underlying interpretations have been proposed:

1. As a gesture of reverence: The red lips symbolize the highest form of respect
and veneration for female ancestors or matriarchs, reflecting the value of filial piety.

2. As a substitute for female ordination: Since women are not permitted to be
ordained as monks in the Theravada Buddhist tradition, the creation of a Buddha image in a
feminine form serves as a symbolic alternative.

3. As a reflection of merit-making roles: Historically, women were more likely than
men to attend temple ceremonies and listen to Dhamma teachings regularly. They also frequently
acted as sponsors or patrons (Yom Uppathak) in the commissioning of Buddha images. Thus, the
resulting statues often bore facial features reminiscent of women, including red-colored lips.

In some cases, the Buddha image may even be named after its female patron.
For example, at Wat Chantharam, there exists a statue known as Phra Lak Mae Phring (Mother
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Phring's Phra Lak). Furthermore, the facial features of each statue vary depending on the artisan’s skill,
belief system, and the sponsor's faith and intention.
The Process of Creating Phra Lak-Inspired Artworks from the Nakhon Si Thammarat
Artisan Lineage
The creative process involved developing contemporary and functional art pieces by
adapting distinctive elements from the traditional Phra Lak to produce works of both aesthetic
and practical value. These pieces were designed for contemporary artistic and commercial purposes
based on conceptual sketches and were presented for review by a joint committee.
The creative team held meetings to evaluate and select three initial prototype designs for
further development. The selected works include:
Wall Art-decorative wall panel (As Shown in Figure 14)
Side Table-functional table (As Shown in Figure 15)
Tray-serving tray (As Shown in Figure 16).
The process began with design work, drawing inspiration from specific parts of the Phra Lak statues.
This was followed by field surveys and the selection of appropriate materials such as wood, metal,
and other components. The next steps included designing, planning, and executing the productions,
such as metal joining and wood smoothing. Throughout the process, the team periodically reviewed

and evaluated the progress of the artwork.

Figure 14 Wall Art Piece Figure 15 Side Table Piece Figure 16 Tray

Transmitting Knowledge of Phra Lak from the Nakhon Si Thammarat Artisan Lineage
to a New Generation of Artisans

As part of this initiative, knowledge related to Phra Lak was transferred by the Nakhon Si Thammarat
artisan lineage at the Local Artisan Hall (Hor Chang Sin Thin Nakhon), Wat Chantharam, Tha Wang
Subdistrict, Mueang Nakhon Si Thammarat District, Nakhon Si Thammarat Province. The program
targeted interested individuals who participated in a hands-on training workshop titled "Phra Lak
Artisan Training", which aimed to teach the fundamental processes and techniques for creating
Phra Lak in the traditional style of the Nakhon Si Thammarat artisan.
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The training course lasted 8 days, totaling no fewer than 48 hours, and consisted of the
following modules:
1. Introductory Training-6 hours, (3 Hours on Foundational Knowledge of Phra Lak
and Its Proportions and Forms, and 3 Hours on Materials and Tools Used in Traditional Craftsmanship)
2. Basic Design and Line Engraving Practice-6 hours
3. Repoussé (Metal Embossing) Practice-18 hours
4. Mold Assembly and Metal Joining Practice-18 hours (9 Hours on Metal Joining

Techniques, and 9 Hours on Assembly Techniques)

Figure 17 Figure 18 Figure 19 Figure 20

Figures 17-20 Training Workshop Atmosphere

From Figures 17-20, it can be seen that this hands-on training workshop was organized to
revive the traditional art of Phra Lak creation in accordance with ancient methods. The program
began with a teacher-honoring ceremony (Wai Khru) to invoke auspiciousness, followed by
theoretical instruction and practical training in various artisan skills, such as pattern drawing,
repoussé (Metal Embossing), welding, and component assembly. Participants were given the
opportunity to present their work and exchange knowledge with one another. As a result, seven
new artisans gained knowledge and understanding of Phra Lak craftsmanship, as illustrated in
Figure 21. This outcome marks a significant step toward the sustainable preservation and

continuation of traditional artisanal wisdom in Nakhon Si Thammarat.
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Figure 21 New-Generation Artisans who Completed the Training Program
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Dissemination of Knowledge about Phra Lak from the Nakhon Si Thammarat Artisan
Lineage to the Public

The dissemination of knowledge about Phra Lak from the Nakhon Si Thammarat artisan
lineage to the public was carried out through an exhibition titled "Phra Lak of Nakhon City."
The exhibition included a presentation of research findings, a display of the Phra Lak Mae Yupa statue,
and a ceremonial Phra Lak consecration to revive the traditional ritual. It also featured three
creative artworks inspired by Phra Lak designs. An 8-minute documentary titled "Phra Lak of
Nakhon City" was produced and published on social media via the Facebook pages of the Ministry
of Higher Education, Science, Research and Innovation, and Chang Sin Thin Nakhon (Local Artisan
of Nakhon). An academic panel discussion titled "Local Artisans of Nakhon: Creative Economy
Based on the Buddhist Way" was held alongside various cultural and creative economy activities
to promote temple fair tourism in the new normal era. The event was called "The Wat Jan Temple
Fair Festival" and took place at Wat Chantharam, Tha Wang Subdistrict, Mueang Nakhon Si
Thammarat District, from June 16 to 20, 2022. Additionally, an e-book titled "Phra Lak: The Nakhon
Si Thammarat Artisan Lineage" Published to the public through online platforms, such as Matichon
Online Facebook page: Ministry of Higher Education, Science, Research and Innovation and various
other channels was produced and published for public access.

The artisan lineage of Nakhon Si Thammarat has produced artistic works passed down
through generations, rooted in deep Buddhist faith. Among these, the creation of Buddha images,
particularly Phra Lak, holds significant cultural value for the province. Phra Lak figures are
distinguished by unique craftsmanship, such as carving from golden jackfruit wood and decorating
with silver, gold, and naak (A Gold-Copper Alloy). These statues are constructed in a puppet-like
form with detachable parts. Such works not only reflect the artistic excellence of master artisans
but also serve as a powerful source of inspiration for younger generations to carry on the tradition.
Moreover, Phra Lak functions as a cultural medium connecting artisans across religious backgrounds,
including Muslim craftsmen who play important roles in the production process. This collaboration
demonstrates communal harmony, unity, and shared spiritual devotion, enhancing the identity
and cultural landscape of Nakhon Si Thammarat in terms of Buddhist art and local tradition, as
noted by Parinyokul (2024). The production and artistic adaptation of Phra Lak-inspired works
have resulted in three functional and contemporary pieces: A table, a tray, and wall art. These
works represent a practical application of traditional techniques in modern and commercial contexts.
They show potential for further development into sustainable economic opportunities, enabling
new generations of artisans to earn a livelihood through ancient techniques such as repousse
(Metal Embossing), silver overlay, and wood carving. These techniques can be applied to
decorative items for buildings, tourist sites, wall installations, jewelry, and functional art.
This research also contributed to the public dissemination of Phra Lak-related knowledge.
A research exhibition was held to present findings, showcase Phra Lak artworks, and revive traditional
Phra Lak consecration ceremonies. Knowledge was further distributed through various media, including

an e-book, documentary video, and Facebook pages, making it accessible to a wide audience.
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The creation of traditional Phra Lak statues in the style of the Nakhon Si Thammarat artisan lineage
represents an art form that has been preserved and continuously developed since ancient times.
It reflects a deep reservoir of artisanal wisdom, closely aligned with historical evidence and rich
cultural narratives. According to Kophattha (2013), Buddha images from the Nakhon Si Thammarat
artisan lineage exhibit artistic characteristics that highlight the connection between Nakhon Si
Thammarat and the Ayutthaya Kingdom during the 22nd-23rd Buddhist centuries and the early
Rattanakosin period. This also aligns with Sriaram (2021), who stated that Buddha images are
important, valuable, and have an influence on Thai society. According to Intharathep et al. (2017),
this body of knowledge and craftsmanship, however, often resides solely in individuals and has not
yet been systematically recorded or archived, placing it at risk of gradual disappearance over time.
Therefore, it is crucial to actively promote the learning, transmission, celebration, and advancement
of this local Buddhist artistic heritage, transforming it into a sustainable cultural foundation, a source
of community pride, and a valuable form of cultural capital. This is in line with the needs of the
Department of Cultural Promotion, Ministry of Culture (2019). The creation of Phra Lak is thus not
merely the production of religious art but also holds potential as a key mechanism for driving the
creative economy and local economic development in Nakhon Si Thammarat Province.

At present, there are very few remaining artisan lineages involved in Buddha image creation
in Nakhon Si Thammarat. However, when tracing back through the historical roots, it becomes evident
that the Buddhist art traditions of the province were largely grounded in metalworking, particularly
in silversmithing and niello craftsmanship, both of which are cultural hallmarks of Nakhon Si Thammarat.
These artisans played a crucial role in the creation of Phra Lak, which stands as a highly valuable
cultural and artistic heritage. Such an approach aligns with the SECI Model proposed by Nonaka and
Takeuchi (1995), which outlines a process for knowledge creation. In this case, the deeply embedded
tacit knowledge of master artisans and the explicit knowledge of techniques and processes are passed
on to younger generations through socialization. This is followed by externalization, whereby the
internal knowledge of the older artisans is articulated and documented. The process continues
with combination, wherein new models and creative innovations are developed, and finally internalization,
in which the new generation absorbs and applies this knowledge, leading to the continuation and
evolution of Buddhist artistic practices. This ensures that traditional craftsmanship becomes more widely
recognized and applicable to contemporary artistic expressions. This concept is in accordance with
Inpakdee and Suphakorn, (2016), who found that applying traditional Phra Lak patterns and techniques
to product design helps meet modern consumer demands. By selecting appropriate materials and
adapting patterns to suit practical use, artisans are able to enhance product value, create cultural
significance, and generate income. It also corresponds with the findings of Thosata et al. (2020),
who emphasized that the transmission of local wisdom involves transferring knowledge in a way that
learners can understand and apply. This process often occurs naturally, outside of formal academic
institutions, relying instead on intuitive social learning through imitation, observation, and generational

inheritance within families and communities.
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Therefore, the aforementioned process and techniques of Phra Lak creation can be further
developed to generate sustainable economic income, enabling the younger generation to earn a living.
This aligns with the work of Klangrit et al. (2025), which advocates for empowering youth to advance
in their careers while achieving work-life balance. The use of traditional Buddhist artisan techniques,
such as repoussé (Metal Embossing), silver overlay, and wood carving, can be creatively adapted
into handcrafted works, decorative items for architectural spaces and tourist sites, including wall
decorations (e.g., Wallpaper), jewelry, and utilitarian crafts. If a communication platform or intermediary
were established to connect artisans with hotel and tourism businesses for pre-orders or commmercial
distribution, it could provide a viable source of income for local Buddhist artisans. These artisans,
in turn, would likely be willing to carry on their local heritage. This perspective corresponds with
the insights of Phra Maha Pongtharathit Kongsiang, & Buarapa (2015), who argued that Buddhism
can play a vital role in economic development. This idea can also be analyzed through the Social
Return on Investment (SROI) framewaork, which evaluates the social value generated from an investment.
The Phra Lak creation process requires time and the transmission of artisanal wisdom from master craftsmen.
By developing derivative handcrafted products from traditional Phra Lak designs, local communities can
foster new economic opportunities. Young artisans gain income from their craftsmanship, while
contributing to the preservation and revival of indigenous knowledge and building pride in their
cultural roots. Currently, the scarcity of traditional craftsmen in Nakhon Si Thammarat poses a challenge
in properly restoring cultural artifacts such as antique tools and ornaments passed down through
family lineages. If these skills are passed on to the next generation, they would prove invaluable in
conserving and restoring traditional heritage to its original beauty. This would support the growth
of a creative economy that relies on intergenerational cooperation for the revival of Buddhist art,
bridging local economy, aesthetics, and civilization with both local and global histories. Such a
movement could be likened to a Renaissance, a revival of art and knowledge, positioning Nakhon

Si Thammarat as a future cultural beacon of Thai civilization.

Originality and Body of Knowledge

The creation of Phra Lak in Nakhon Si Thammarat is not merely a means of preserving
ancient art but a foundation for developing a creative economy, shared cultural identity, and
a modern system of knowledge transmission. It has the potential to elevate local artisanship,
generate careers for the younger generation, and project the city's unique identity onto national
and international stages. The key contributions of this study are as follows:

1. Revival and Development of Knowledge about Phra Lak as a Form of Buddhist Heritage

Phra Lak is not only a form of craftsmanship but also a religious medium that embodies
continuous faith-based creativity in Nakhon Si Thammarat.

2. Integration of Local Wisdom with Modern Disciplines to Create Contemporary Products

Traditional techniques, such as repoussé (Metal Embossing), silver overlay, and wood carving,
were reimagined into modern designs, including tables, trays, and wall art. These traditional skills can

be extended into the creative industry, with applications in hotel décor, tourist attractions, and
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handmade products. This transforms Phra Lak from a niche religious artifact into a commercially
viable product in the creative economy.

3. Interfaith Participation in Buddhist Art

It was discovered that local Muslim artisans also contribute to the creation of Phra Lak,
and are recognized as "Master Craftsmen." This reflects the concept of "Art as a Path to Peace"
and highlights the interconnection between art and a culture of peace.

4. Dissemination and Awareness through Contemporary Media

Modern communication technologies have enabled wider outreach and engagement
across diverse audiences, enhancing the accessibility and visibility of Phra Lak-related knowledge.

5. A Community-Based Model for Creative Economic Development Rooted in Culture

The findings demonstrate the potential of local Buddhist art as cultural capital, capable

of generating sustainable employment for younger generations as shown in Figure 22.

Development of Knowledge about

"Phra Lak"

as a Form of Buddhist Heritage

« Local Wisdom Integration of

« Contemporary Products Local Wisdom

Participation of Muslim
Promoting Peace
Artisans in Buddhist Art

Dissemination through

Modern Media

« Creating New Careers Creating ~" "

« Creative Economy Commercial Value

Figure 22 Framework for Developing "Phra Lak" into a Commercial Venture
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Conclusions and Recommendations

The Nakhon Si Thammarat artisan lineage has long been renowned for its refined artistic
techniques, particularly in the creation of Buddha images and Phra Lak figures. These images are
characterized by their exquisite silver overlay, decorated with gold and other precious materials.
However, due to the highly specialized and intricate nature of the production process, only a few
skilled artisans remain today. This research emphasizes the preservation and advancement of
Phra Lak craftsmanship through documentation, artistic innovation, practical training, and public
dissemination via exhibitions, cultural ceremonies, and digital platforms. The government has an
important role in sharing knowledge and supporting local handicrafts, helping them grow into
products that can generate income, while also promoting the skills and status of the next
generation of artisans. Funding should also be directed toward improving artisans' quality of life,
nurturing young talent, and establishing centers for ongoing art and cultural learning. On top of that,
research can play a role in finding ways to enhance artisans' livelihoods further, develop effective
marketing strategies, and expand creative techniques into diverse designs that meet the needs of
both consumers and entrepreneurs. If society, especially leaders at the community, provincial,
and national levels, recognizes the significance and value of this traditional knowledge and
collaborates to formulate policies and strategies for its revival, development, and innovation, it can
pave the way toward sustainable preservation. Establishing public platforms such as craft exhibitions
and artisan showcases would allow for the dissemination of local wisdom and provide opportunities

for younger generations to learn the methods and creative processes of this artistic tradition.
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Abstract

Background and Objectives: In the context of accelerating globalization, digital disruption, and
socio-political transformation, Thailand faces an increasing demand for governance models that
are both ethically grounded and culturally responsive. As a predominantly Buddhist country,
Thailand possesses a longstanding tradition of intertwining spiritual leadership with communal
and civic functions. Thai Buddhist monks (Phra Song), once regarded primarily as spiritual guides,
were now repositioning themselves as active agents in public affairs. This study aimed to
investigate the evolving roles of Thai Buddhist monks in public administration, examined how
Buddhist moral principles were integrated into policy and service delivery, and identified
institutional opportunities and challenges in fostering monk-state collaboration toward ethical
and community-centered governance.

Methodology: A qualitative research design was employed, utilizing in-depth semi-structured
interviews and document analysis over a one-year period (2023-2024). Thirty key informants
were purposively selected from three stakeholder groups: Senior monks involved in community
development, government officials overseeing religious and social affairs, and lay scholars or local
leaders familiar with both Buddhism and policy processes. Interviews were conducted in-person
and virtually, recorded with consent, and analyzed using thematic coding. Documentary sources
included state policies, Buddhist canonical texts, and relevant academic literature. Triangulation was
used to validate findings across different data types and perspectives.

Main Results: The study revealed a significant shift in the role of Thai monks from primarily ceremonial
and spiritual duties to active involvement in diverse public functions such as health promotion,
environmental sustainability, youth development, and social welfare. This change was particularly
evident in rural areas with limited state capacity, and monks served as informal administrators and
moral leaders. Although formal state systems remain largely secular, there was a growing appreciation
of the potential for Buddhist principles to enhance governance outcomes. Core values such as
Karuna (Compassion), Sangahavatthu (Social Harmony), and the Majjhima Patipada (Middle Path)

were being applied both formally and informally in public service initiatives, especially where
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state and temple collaboration exists. However, significant barriers remain, including fragmented
communication channels, a lack of formal institutional linkages between the Sangha and state agencies,
and a general underutilization of monks' civic potential.

Involvement to Buddhadhamma: The research showed that the integration of Buddhadhamma
into public administration goes beyond symbolic references. Buddhist ethical frameworks offer
concrete guidance for promoting participatory governance, conflict resolution, and equitable
service provision. The study highlights how monks' involvement was not simply a religious duty
but a form of moral public service, rooted in the Dhamma's emphasis on compassion, mindfulness,
interdependence, and ethical leadership. These teachings serve as soft infrastructure to cultivate
trust, legitimacy, and moral accountability in local governance. Moreover, monks trained in both
spiritual and administrative competencies were found to be more effective collaborators with
governmental and civil society actors, suggesting a new generation of hybrid civic leaders.
Conclusions: This study contributed original empirical and conceptual insights to the emerging field
of religion-informed governance. It showed that Buddhist monks can function as co-governors
in ethical, community-responsive, and culturally legitimate ways. Policy recommendations include
establishing formal coordination mechanisms between the Sangha and state, developing integrated
training programs that bridge Buddhist ethics and administrative skills, and institutionalizing
participatory governance models that recognize monks as partners in public service. In a time of
rapid societal change, such integrative approaches offer Thailand a culturally grounded pathway
toward sustainable and ethical public administration.

Keywords: National Office of Buddhism, Monastic Adaptation, Global Social Transformations

Introduction

For centuries, Buddhism has played a central role in shaping Thai society's ethical and
spiritual life. Traditionally, Buddhist monks were not just religious figures; They also acted
as teachers, community advisors, and even mediators in local conflicts. With temples located at
the heart of most villages, the Sangha (Monastic Community) was deeply tied to daily life, supported
by close kinship-based communities and a relatively stable social structure (Buaban, 2021).
The Sangha's administration was historically centralized under the Supreme Sangha Council
(Mahathera Samakhom), mainly focusing on scriptural studies, discipline, and moral education in
schools (Phrakru Siridhammapirat et al., 2024). This model worked well in a slower-changing world,
one mostly untouched by Western thinking, globalization, or digital technologies. However,
in recent decades, Thailand has undergone a significant transformation. Globalization, digital media,
and shifting cultural norms have started to pull apart the traditional societal framework,
especially in cities. Nowadays, many young Thais, especially those in urban areas, increasingly
turn to science and secular worldviews, rather than religion. As a result, monks no longer played
the central role in everyday life they once did (Berger, 1967); (Norris & Inglehart, 2004). As Berger

pointed out, religious institutions in modern societies often become more private and less public.
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That is what we are seeing in many parts of Thailand today traditional preaching no longer
resonates strongly with younger audiences like it used to.

This shift was further compounded by the lack of institutional support for monks to
adapt to today's challenges. The National Office of Buddhism (NOB) oversees religious affairs.
However, it focuses mostly on maintaining ceremonies and rituals rather than equipping monks
with skills for the modern world (Thaisuntad, 2023). Training programs in areas like digital tools,
communication, or sustainable development were still rare and often not well organized.
On top of that, there was a disconnect between national-level religious policies and the realities
faced by local temples. This created a patchy approach to reform, where some areas make
progress while others fall behind Phrarat Sittivetee et al. (2023) It is worth noting that religious
institutions do not have to become irrelevant. Casanova (1994) argued that they can still have a
positive role in social development if there's real collaboration across sectors, including policy,
academia, and civil society. Similarly, Satasut (2019) pointed out that any successful Buddhist
reform would need cooperation between the state, the Sangha, and civic groups.

Interestingly, Keyes (1989) discussed how Buddhism has historically had the power to
influence Thai politics and society, especially during times of change. That potential still exists today,
but the NOB must take a more strategic role to harness it. This project looks at how the NOB
actually helped the Sangha adapt to today's fast-changing world. It's not just about giving monks
new skills; It's also about bridging religious life with the real-life struggles people face now.
The research also tries to find down-to-earth, long-term ways to make that more effective.
At the heart of it, this isn't only about preserving Buddhist traditions. It's about making sure that
Buddhism can still guide people morally in a world that's constantly shifting.

Objectives

This study aimed to investigate the evolving roles of Thai Buddhist monks in public
administration, examined how Buddhist moral principles were integrated into policy and service delivery,
and identified institutional opportunities and challenges in fostering monk-state collaboration

toward ethical and community-centered governance.

Methodology

Stakeholder Engagement:

This study adopted a qualitative research design to explore how the National Office of
Buddhism (NOB) in Thailand supported Buddhist monks in adapting to ongoing global social
transformations. To gain a broad yet detailed understanding, key stakeholders were purposively
selected (Charmaz, 2014). Participants were drawn from three core groups: 1) Senior officers and
policymakers at the NOB (5 Participants); 2) Monks actively engaged in digital outreach and social
initiatives across urban and rural communities (10 Participants); and 3) Academics, policy experts,
and laypeople with close interactions with the monastic community (5 Participants). The diverse
composition of stakeholders allowed the research to reflect a wide spectrum of experiences,

expectations, and insights related to monastic adaptation in a rapidly evolving socio-cultural context.
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Implementation Process:

The research was conducted between June 2023 and May 2024, covering both central
administrative locations and community-based temples. Instruments for data collection included
semi-structured interviews, focus group discussions, and documentary analysis. These tools were
validated by experts in Buddhist studies, public policy, and governance to ensure relevance
and reliability. The semi-structured interview guide focused on themes such as institutional
strategy, leadership roles, digital engagement, and policy implementation processes. The research
also made use of digital communication platforms, like LINE and Zoom, which proved especially
helpful when geographic constraints limited in-person interaction.

Data Collection:

Three main data collection methods were used: First, semi-structured interviews were
conducted with key informants across policy and practitioner levels. The flexibility of this format
allowed participants to expand on their views, particularly in areas relating to policy design,
challenges in religious adaptation, and their personal or institutional experiences with digital and
community initiatives; Second, focus group discussions were held with monks and laypeople
who regularly interact, allowing for rich, interactive dialogue about the evolving role of
monastics in the digital era. These sessions surfaced key concerns and hopes about the
sustainability of monastic roles in contemporary society; And third, documentary research was
used to examine policy texts, internal reports from the NOB, strategic frameworks, and academic
work related to religious governance and adaptation strategies. Digital tools were essential
throughout the data collection phase. Online interviews via Google Meet and Zoom provided
flexibility and a more relaxed environment, which often led to more open and detailed responses.
Informal communication through messaging apps also allowed for follow-up and clarification
without disrupting the daily routines of the participants.

Data Analysis:

Qualitative data were analyzed using content analysis and thematic analysis (Braun &
Clarke, 2006), supported by elements of narrative analysis to capture contextual nuances.
Audio recordings from interviews and focus groups were transcribed and reviewed to identify
recurring patterns, ideas, and themes such as policy gaps, technology integration, and public
expectations of the monkhood. Codes were grouped into broader themes reflecting both the
challenges and strategic opportunities faced by the NOB. Throughout the analysis, triangulation
was employed to ensure credibility, comparing findings across sources and methods. An audit
trail was maintained to document decisions and analytical steps, supporting transparency and
dependability (Morse & Richards, 2002). This approach aimed to produce actionable insights and
policy recommendations that align with the lived realities of Thai monks and the structural role
of the NOB in shaping religious life in a changing world.

This study employs a qualitative research design to explore the roles and adaptations of
Thai Buddhist monks within the evolving landscape of Buddhist public service amidst global
socio-political transformations. Conducted over a one-year period (2023-2024; B.E. 2566-2567),
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the research adopts a dual-method approach: In-depth interviews and documentary analysis.
This methodology aligns with Creswell and Poth's (2018) advocacy for context-sensitive, exploratory
inquiry into complex human phenomena, particularly within spiritual and value-laden domains.
Furthermore, the study draws on Phramaha Pongthep Papakro (Loprsoet) (2021) interpretive
framework, which emphasizes religious agency and the performative dimensions of Buddhist
civic engagement as essential to understanding public religiosity.

Stakeholder Engagement:

To ensure a multidimensional perspective, the research identifies and engages three key
stakeholder groups: 1) Senior monks actively involved in commmunity development and social service;
2) Government officials responsible for religious affairs and administrative oversight; and 3) Academics
and community leaders with expertise in Buddhist ethics and socio-cultural transformation.
A total of 30 participants (10 From Each Stakeholder Group) were selected through purposive
sampling, based on their expertise, experience, and relevance to the research objectives. This was a
deliberate sampling strategy supported by triangulation of perspectives, enhancing the credibility of
the findings, and was consistent with Creswell and Poth's (2018) principles of rigorous participant
selection in qualitative research.

Implementation Process:

The research commenced with an extensive literature review focused on Buddhist principles
of governance, moral leadership, and public service delivery. Insights from this review informed
the development of the interview protocol and guided the thematic framing of the study.
Following institutional ethical approval, participants were contacted and provided with
clear information about the research purpose, confidentiality, and their rights as informants.
Interviews were conducted in both face-to-face and virtual formats, depending on participant
availability and geographic location. Each interview lasted approximately 15-30 minutes and was
audio-recorded with informed consent, then transcribed verbatim for subsequent analysis.
Concurrently, the study undertook document analysis, reviewing policy papers, canonical
Buddhist texts, state administrative guidelines, and recent academic literature relevant to
Buddhist public administration. The analytical procedures adhered to accepted standards for
documentary analysis in qualitative research.

Data Collection and Data Analysis:

Data were collected through semi-structured interviews and systematic document analysis.
The study applied thematic analysis to identify recurring patterns, discursive themes, and
institutional tensions. Coding was conducted manually using an iterative process, with findings
regularly validated through peer debriefings and analytical memos to enhance inter-coder reliability
and confirmability. Methodological triangulation, the integration of interview data with documentary
sources, was employed to strengthen the validity of the findings and ensure data convergence.
This was a comprehensive analytical strategy that enabled the construction of an empirically

grounded understanding of how Thai Buddhist monks contributed to public administration,
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particularly within a Buddhist moral framework that was increasingly shaped by ¢lobalization,

digitalization, and shifting societal values (Creswell & Poth, 2018), as shown in Figure 1.

1. Stakeholder
Engagement

3. Data Collection

Document Analysis
Government Officials .
Interviews
Senior Monks

» >

2. Implementation

4. Data Analysis

Process Thematic Analysis Data

Ethical Approval Triangulation

Interview Methods

Figure 1 Analysis of the Roles of Thai Monks in Public Administration

Results and Discussion

Findings Related to Objective 1: The Evolving Roles of Thai Buddhist Monks in Public
Administration Amidst Global Social Transformation. The findings related to the first research objective
revealed a significant transition in the functional roles of Thai Buddhist monks, from traditional religious
and ceremonial responsibilities to more diverse and engaged roles in contemporary public affairs.
The study showed that monks were increasingly involved in community development,
conflict mediation, social welfare, and environmental stewardship, marking a paradigmatic shift
from purely spiritual figures to quasi-public actors within the broader governance framework.
This transformation was deeply influenced by forces such as globalization, changing socio-cultural
dynamics, and the evolving relationship between religious institutions and the state. As Larsson (2018)
emphasizes, the Thai Sangha should not be viewed as a monolithic religious entity but as an
institutionally governed body integrated into the apparatus of the modern Thai state. This institutional
structure has led monks to assume dual roles: As moral-religious leaders and as informal agents
of public administration. Monks were frequently called upon to serve as intermediaries between state
agencies and grassroots communities, to offer moral legitimacy in policy discourse, and to safeguard
cultural continuity amid external disruptions. This aligns with Phrakru Arunsutalangkarn (2023)
argument that effective monastic leadership in the context of globalization requires a
redefinition of temple governance incorporating principles from modern public administration,
such as participatory decision-making, transparency, and responsiveness. Interview data
reinforces these theoretical insights. Senior monks recounted their involvement in village
planning committees, youth education programs, and public health campaigns. Community members
also acknowledged the monks' moral authority and their ability to influence local decision-making

processes in ways that elected officials often cannot. One informant noted that "The abbot was
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the only person that everyone listened to during village meetings, even the local council."
Thus, the evolving role of Thai Buddhist monks reflects not merely a passive response to global
pressures but a strategic adaptation to the demands of contemporary governance and socio-cultural
transformation. By leveraging traditional Buddhist values within modern governance frameworks,
monks were increasingly positioned as hybrid actors merging spiritual legitimacy with civic
functionality to support ethical, inclusive, and community-based public service delivery.
Findings Related to Objective 2: The Integration of Buddhist Principles into Public
Administration and Policy Implementation in Thailand. In addressing the second objective,
the study uncovers a nuanced yet evolving interface between Buddhist moral philosophy and
contemporary administrative practices in Thailand. The analysis of interview data from monks,
government officials, and community leaders revealed a growing acknowledgment of the
relevance and utility of Buddhist ethical principles in supporting good governance, participatory
policymaking, and social cohesion despite the predominantly secular framework of formal
public institutions. While state administrative systems continue to rely on legal-rational norms
and standardized procedures, stakeholders increasingly recognize the value of Buddhist
teachings in addressing governance challenges such as conflict resolution, inclusive service
delivery, and community empowerment. Notably, senior monks and village leaders
consistently referred to core Buddhist concepts such as sanghavatthu (Principles of
Harmonious Social Relations), karuna (Compassion), and Majjhima patipada (The Middle Path)
as guiding values for ethical leadership and public integrity. These moral tenets, according to
several respondents, can serve as normative frameworks that enhance public administration
by promoting moral discretion, deliberative consensus, and social equity. For example,
participants cited cases where local temples cooperated with subdistrict administrative
organizations (SAOs) to co-produce public services ranging from health education and poverty
alleviation to environmental sustainability projects. Such initiatives reflect an emergent form
of faith-based collaborative governance rooted in local Buddhist traditions. These findings
align with Subrahmanyan (2018) conceptualization of Thai Buddhism as engaged in a "Worldly
Deal," a strategic blending of spiritual values with state-led development and regulatory
regimes. Moreover, the work of Phra Somdet Phra Buddhaghosacariya (P. A. Payutto) (2009)
reinforces the view that enduring social transformation must be grounded in moral cultivation
and spiritual consciousness, rather than being solely dependent on technocratic reform or
institutional restructuring. The data suggest that Buddhist moral frameworks, if appropriately
integrated, can enhance the soft infrastructure of public governance in Thailand by embedding
a culture of mindfulness, ethical responsiveness, and communal responsibility. While this
integration remains informal and uneven, particularly more prominent in rural areas, it shows
clear potential for supporting localized, culturally embedded, and ethically grounded
approaches to public administration. To sum up, the incorporation of Buddhist thought into
Thai public administration represents both a promising and feasible trajectory. It offers

contextually appropriate alternatives to enhance institutional legitimacy, social trust, and
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participatory governance, especially amid the broader uncertainties of global political and
economic transformation.

Findings Related to Objective 3: Challenges and Opportunities for Enhancing
Collaboration Between the Sangha and State Institutions in Ethical and Community-Centered
Governance. In examining the third research objective, the study identified a complex interplay
of structural and cultural factors that shape the degree and quality of collaboration between
the Buddhist monastic community (The Sangha) and formal state institutions in advancing
ethical, community-oriented governance. While there were notable initiatives that showed
successful partnerships, significant challenges remain, particularly in terms of institutional
coordination, communication, and mutual legitimacy. A primary obstacle revealed through
stakeholder interviews was the lack of institutionalized communication channels and the
absence of formal coordination mechanisms between the Sangha and state administrative
bodies. Many monastic respondents expressed concern that key policies related to moral
education, social development, and community welfare were often crafted and implemented
by secular authorities without substantive consultation with religious leaders. This was
disconnected, resulting in fragmented efforts, missed synergies, and, in some cases, conflicting
interventions. These findings resonate with Jones (2008) who argue that while Buddhism in
Thailand retains a significant cultural authority, its involvement in state-led reform processes
was frequently symbolic or tokenistic, rather than integrated in a meaningful or operational
capacity. This was institutional marginalization that limited the capacity of monks to contribute
to normative policy discourse and value-based program design, despite their historical role as
community leaders. Conversely, the study also highlights several promising opportunities for
functional collaboration. Notably, decentralized Sangha networks have independently initiated
programs that address urgent social needs, particularly in rural and underserved communities.
These include health education campaigns, environmental preservation efforts, and youth
rehabilitation programs. Such activities underscore the potential of monastic leadership as an
embedded local governance actor, particularly in areas where state presence was minimal.
The work of Phra Krawibulkijsunthorn (2011) supported this perspective, emphasizing that
effective Sangha governance anchored in collective planning, participatory leadership, and
spiritual ethics can serve as a foundation for morality-driven local governance. Furthermore,
the study found that monks who have received formal training in public administration,
development studies, or social work exhibit greater confidence and capacity to engage with
government agencies, non-governmental organizations, and cross-sector stakeholders. This
points to a critical policy lever: The development of integrated capacity-building programs
that blend Buddhist moral teachings with modern governance competencies. Joint training
initiatives facilitated by academic institutions, state agencies, and the Sangha Supreme Council
could foster shared knowledge systems, administrative fluency, and collaborative problem-
solving across institutional divides. To sum up, the pathway toward enhanced monk-state
collaboration lies in the National Office of Buddhism (NOB) erization of dialogue, mutual
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capacity enhancement, and the recognition of monks not merely as religious fisures but as co-
governors in ethical, culturally resonant, and community-driven development. Such an
approach would strengthen Thailand's pursuit of holistic governance models that were both

normatively grounded and practically inclusive.

Originality and Body of Knowledge

This study provides a significant and original contribution to the interdisciplinary
discourse on religion and public administration by highlighting the dynamic and evolving role
of Thai Buddhist monks within contemporary governance frameworks. In contrast to earlier
scholarship that has often portrayed the Sangha as a static or insulated religious institution,
this research presents empirical evidence of the gradual transformation of monastic roles in
response to globalization, state decentralization, and emerging community needs. Through a
triangulated qualitative approach involving in-depth interviews with monastic leaders, state
officials, and lay scholars, the study offers rare and context-rich insights into how monks
function as both spiritual custodians and civic actors. This dual role not only redefines
traditional religious authority but also positions the Sangha as an active stakeholder in public
policy processes, community development, and ethical governance. The research expands the
body of knowledge by demonstrating how core Buddhist moral principles, including Karuna
(Compassion), Sahgahavatthu (Social Cohesion), and the Majjhima Patipada (Middle Path),
were being operationalized within public administration and policy implementation in
Thailand. These findings provide concrete examples of value-based leadership practices
rooted in Buddhist teachings, particularly in domains such as social welfare, environmental
stewardship, and conflict mediation. Moreover, the study contributed a novel perspective by
critically examining the National Office of Buddhism (NOB) interface between the Sangha and
state actors. It identifies key limitations such as fragmented communication, lack of formal
collaborative frameworks, and policy disjunctions while also highlighting emergent best
practices and avenues for institutional innovation. Of particular note was the proposal to
develop integrated training programs that combine Buddhist ethical foundations with
contemporary administrative competencies, thereby creating hybrid leadership models suited
to culturally embedded and ethically conscious governance. The study bridges a critical gap
between normative Buddhist philosophy and the practical mechanics of public sector
governance. It offers a culture-informed alternative governance paradigm that was especially
relevant for societies undergoing rapid transformation yet seeking to preserve spiritual
continuity and moral coherence. In doing so, the research advances both theoretical and
applied understandings of religion-informed governance, and positions the Thai Sangha as a
viable contributor to the future of participatory, ethical, and community-centered public

administration in Southeast Asia and beyond, as shown in Figure 2.
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Monks as Spiritual Leaders

Monks as spiritual leaders in Thai society.

Monks as Civic Leaders

Monks as active agents of civic leadership.

Application of Buddhist Principles

=L Thai monks' evolving roles in

Buddhist principles applied in public
é contemporary governances.

administration.
i

Institutional Interface

Interface between Sangha and state agencies.

Policy Recommendations

Policy recommendations for integrated

training programs.

Figure 2 The Multifaceted Roles of Thai Buddhist Monks

Conclusions and Recommendations

Thai Buddhist monks were increasingly stepping beyond their traditional spiritual roles and
becoming more involved in public service, especially in rural areas where government presence
was limited. Global socio-political changes and evolving ties between religion and the state partly
influenced this shift. Today, monks play active roles in areas like community development,
policy advising, and leading social initiatives. Their approach brings together Buddhist moral
values like Karuna (Compassion), Sahgahavatthu (Social Cohesion), and Majjhima Patipada
(The Middle Path) with modern public administration, creating a hybrid form of governance that
emphasizes fairness, transparency, and citizen-centered service. However, this growing
engagement faces challenges, particularly the lack of formal systems that allow smooth cooperation
between the Sangha and government bodies. Without clear communication and collaboration,
policy impact remains limited. To move forward, the study suggests a few key steps: Set up formal
collaboration platforms at local and provincial levels; Create joint training programs that mix
Buddhist ethics with public administration skills; And promote inclusive governance models that

recognize monks as ethical guides in community decision-making. These recommendations aimed
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to connect spiritual and administrative leadership better, helping Thailand build a governance

system that balances moral values with effective service delivery in a rapidly changing society.
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Abstract

Background and Objectives: Phra Borommathat Chedi, Nakhon Si Thammarat, is a prominent
religious tourism destination and a key center for cultural and educational enrichment,
both nationally and within the ASEAN region. Moreover, it serves as a center for Buddhist tourism
and an important, well-established religious learning site, capable of meeting the demands of
Buddhist tourism and impressing both domestic and international visitors. The site also preserves
cultural heritage and safeguards the environmental integrity of the local community,
which actively engages in the sustainable management of Buddhist tourism. This participatory
approach strengthens the site's capacity to respond to the evolving needs of tourists amidst
changing environmental and societal conditions. In this context, the researcher has focused on
examining policy frameworks for promoting pilgrimage tourism, with the aim of reinforcing
Buddhist tourism at Phra Borommathat Chedi in Nakhon Si Thammarat Province. The overarching
goal is to contribute to the preservation of the site's rich historical and cultural legacy.
The specific objectives of the study are: To analyze policies relevant to promoting pilgrimage
tourism as a means of supporting Buddhist tourism; To enhance pilgrimage activities that
contribute to Buddhist tourism development at Phra Borommathat Chedi; and To establish a
collaborative pilgrimage tourism network that strengthens Buddhist tourism in Nakhon Si
Thammarat Province.

Methodology: This study employed a qualitative research approach, combining document
analysis with in-depth interviews of 25 key informants. A knowledge package was developed and
implemented with a target group of 30 participants, and the outcomes were assessed through
informal observation, Data were further collected via a focused group discussion with involving

10 experts.
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Main Results: 1) A policy promoting pilgrimage tourism focuses on the development of religious
sites through cross-sectoral collaboration, aiming to integrate community, economic, and cultural
development. 2) Pilgrimage promotion at Phra Borommmathat Chedi, Nakhon Si Thammarat, seeks to
position the site as a leading religious destination in ASEAN and 3) Establishing a pilgrimage
tourism network in Nakhon Si Thammarat is a strategic initiative that adopted participatory
approaches to ensure sustainable economic, social, and cultural growth, while enhancing the
province's image as a premier religious tourism hub.

Involvement to Buddhadhamma: This research is grounded in the concept of applied Buddhism,
wherein the policy to promote pilgrimage tourism at Phra Borommathat Chedi is rooted in the core
teachings of Buddhism, particularly the virtues of Khanti (Patience), Samadhi (Mental concentration),
and Panna (Wisdom). These values are the moral foundation for personal development,
social advancement, and effective policy implementation. This approach serves as a vital
mechanism for meeting the expectations of modern tourists while preserving cultural values.
It also underscores the importance of active community participation in managing tourism
spaces and activities, ensuring inclusivity and long-term sustainability.

Conclusions: Promoting pilgrimage through policy dimensions enhances the potential of religious
tourism and serves as a means to preserve culture, improve the quality of life of local communities,
and establish a new image of the province as a national and international Buddhist tourism destination.
This image reflects the balanced integration of religion, culture, and economy. Achieving this
vision requires systematic and continuous collaboration among government agencies, the private
sector, and civil society to ensure sustainability and generate the greatest benefits for society.

Keywords: Policy, Pilgrimage, Phra Borommathat Chedi, Buddhist Tourism, Nakhon Si Thammarat
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Abstract

Background and Objectives: In the digital era, Information and Communication Technology (ICT)
plays a crucial role in all aspects of educational management, particularly in higher education.
Universities must adapt to support modern and effective teaching, learning, and assessment systems.
Mahachulalongkornrajavidyalaya University recognizes the importance of integrating Information
and Communication Technology ICT with Buddhist principles to preserve the institution's identity
and values while sustainably enhancing educational quality. This study aims to investigate the
current state of the university's digital assessment platform, develop a Buddhist principles-based
assessment platform, pilot the developed platform, and evaluate its effectiveness and user satisfaction.
To make the evaluation of education inside the university flexible and modern, and to promote
ethics simultaneously.

Methodology: This research employed a Research and Development (R&D) approach, comprising
four main phases: 1) Investigating and analyzing the current digital assessment system through
interviews and content analysis; 2) Designing and developing a prototype platform using the Four
Noble Truths (Ariyasacca 4) of Buddhism as the conceptual framework; 3) Piloting the platform
with 215 stakeholders including administrators, faculty members, experts, staff, and students;
and 4) Evaluating the platform's performance and user satisfaction using interviews, efficiency
assessments, and both quantitative and qualitative surveys.

Main Results: The developed platform consists of six core modules: Content management, instructor
management, learner management, course processing, course structure, and learning activities.
This platform effectively integrates a Learning Management System (LMS) for students and a
Content Management System (CMS) for instructors. Evaluation results demonstrated a very high
overall system efficiency (X = 4.55, S.D. = 0.50), particularly in functionality (X = 4.58, S.D. = 0.49)
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and ease of use (X = 4.55, S.D. = 0.50). User satisfaction was also very high (X = 4.51, S.D. = 0.63),
especially regarding the platform's flexibility in course structuring and its alignment with learning activities.
Involvement to Buddhadhamma: A key feature of this study is the application of the Four Noble
Truths (Ariyasacca 4): Suffering (Dukkha), Origin of Suffering (Samudaya), Cessation of Suffering (Nirodha),
and Path to the Cessation of Suffering (Magga) as the guiding framework throughout platform development.
Starting from identifying problems in the existing assessment system (Dukkha), analyzing causes
(Samudaya), setting goals for development addressing both technological and ethical aspects
(Nirodha), and defining the development path to promote a balance between wisdom and morality
(Magga), the platform successfully integrates digital technology with Buddhist ethical principles.
This synthesis not only meets technical requirements but also effectively fosters learner's moral
and intellectual growth, aligning well with the context of a Buddhist university in the 21st century.
Conclusions: This research successfully developed a digital assessment platform that harmonizes
advanced technology with Buddhist teachings. The platform demonstrates high effectiveness and
user satisfaction. It is suitable for modern Buddhist universities, helping improve the quality of
teaching and assessment that is flexible, modern, and ethical. Furthermore, this study provides a
valuable reference for other educational institutions seeking to incorporate technology and
spiritual values within their assessment systems.

Keywords: Educational Innovation, Educational Assessment, Digital Platform, Buddhist Principles,
Four Noble Truths
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Table 1 Comparison of Results Before and After Using the Platform

Indicator Before Using the Platform (X)  After Using the Platform (X)
Ability to Analyze Learning Outcomes 3.10 4.52
Ease of System Use 3.15 4.55
Overall Satisfaction 3.20 4.51
Accuracy in Assessment 3.05 a4.57
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Table 2 The Four Noble Truths as a Developmental Process for Digital Educational Assessment

Platforms
Process Stage Buddhist Principle Educational System Context
Stage 1: Problem Analysis Dukkha Identification of key issues in the existing
(Suffering/Problem) assessment system, such as obsolescence,
rigidity, or inefficiency.
Stage 2: Cause Analysis Samudaya Investigation of the root causes e.s.
(Origin of Suffering) disconnected data, tools that do not meet user
needs, or lack of interoperability.
Stage 3: Goal Setting Nirodha Setting clear targets for the platform: User-Centric
(Cessation of Suffering) (UX), flexibility, reliability, security, and alignment
with core values.
Stage 4: Development & Magga Building, piloting, and iteratively improving the
Implementation (Path to the Cessation of  platform based on real user needs, with continuous

Suffering) feedback and evaluation.
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Figure 1 Integrated Buddhist Digital Education Assessment Model: IBDEA Model
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Abstract

Background: Vegetarianism occupies a central position in both historical and contemporary
debates on ethical living, particularly within religious traditions that emphasize compassion and
non-violence. In Buddhism, vegetarianism is closely linked to the principle of Ahimsa (Non-harming),
a moral injunction and central element of spiritual cultivation. Despite its recognition in Buddhist ethics,
understanding how these teachings are interpreted and practiced in modern contexts remains limited.
Scholarship often treats Buddhist vegetarianism as homogeneous, whereas its application varies
across regions, schools, and communities. Questions persist regarding how Buddhists negotiate
traditional ethical imperatives alongside contemporary concerns for health, ecological sustainability,
and social responsibility. To address this, the study aimed to explore how Ahimsa shaped vegetarian
practices in Theravada and Mahayana contexts and their health and ecological implications.
A qualitative approach was adopted, combining textual analysis of canonical scriptures and
modern literature, enabling exploration of how ethical principles were expressed and aligned with
scientific and environmental discourses.

Involvement to Buddhadhamma: Findings revealed that Buddhist vegetarianism could not be
understood as a monolithic practice but must be situated within doctrinal, cultural, and historical contexts.
In Mahayana traditions of China, Taiwan, Korea, and Vietnam, vegetarianism was strongly emphasized
and texts such as the Lankavatara and the Mahaparinirvana Sutras explicitly discouraged meat
consumption as incompatible with bodhisattva compassion. Accordingly, many monastic communities
and lay practitioners adopted strict vegetarian diets, viewing abstention from meat as an expression
of Karuna and the vow to save sentient beings. By contrast, Theravada Buddhism, predominant in
South and Southeast Asia, allowed monks to consume meat that was not killed specifically for them,
emphasizing intentionality over consumption. Many Theravada practitioners, both monastic and lay,
voluntarily adopted vegetarian diets, promoting plant-based foods during religious observances as an
expression of merit-making, compassion, and ethical responsibility. Beyond doctrinal interpretation,

Buddhist vegetarianism engaged with modern science and sustainability discourse: Plant-based
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diets reduced risks of cardiovascular disease, diabetes, certain cancers, and gallstones, while
supporting bone health, glycemic control, and mental well-being. Ecologically, vegetarianism
reduces greenhouse gas emissions, land and water use, and eases pressure on global food systems.
These findings resonated with Buddhist ethical imperatives and illustrated the application of Buddhist
principles to contemporary challenges, especially in promoting sustainable development across
economic, social, and environmental dimensions, highlishting Dhamma's relevance beyond
monastic contexts. The data highlighted that vegetarianism in Buddhism functioned not merely
as a religious ideal but as a multidimensional practice integrating ethical, spiritual, health, ecolosical,
and sustainability considerations, demonstrating how Buddhadhamma guided contemporary lifestyle
choices and decisions in accordance with the principle of Ahimsa.

Conclusions: The study concluded that Buddhist vegetarianism represented a dynamic interplay
between doctrinal teachings, cultural contexts, and ethical debates. While Mahayana often mandated
abstention from meat and Theravada emphasized intention, both shared a concern with compassion
and non-harming shaping practice in diverse contexts. Buddhist principles were embodied in monastic
and lay practices, linking ethical ideals to contemporary health and sustainability concerns.
Thus, Ahimsa retained relevance, guiding dietary practices that reflected compassion, promoted
health, and supported ecological balance, and addressed social responsibility, thereby clarifying how
ancient ethical commitments intersected with modern scientific insishts and shaped ethical
consumption and sustainable living.

Keywords: Buddhist Vegetarianism, Buddhist Ahimsa, Plant-Based Nutrition, Environmental Sustainability,
Theravada and Mahayana Buddhism

Introduction

Food and nutrition are fundamental to human health, growth, and well-being. A well-balanced
diet ensures physical development, supports healthy aging, and enhances resistance to disease.
Key nutrients, including carbohydrates, proteins, fats, vitamins, minerals, dietary fiber, and water,
must be consumed in appropriate proportions to meet physiological needs and maintain energy
for daily functioning (Ohlhorst et al., 2013); (Murkovic, 2021). While these considerations are crucial,
dietary choices are also shaped by cultural, ethical, and religious values that provide moral guidance
and social responsibility.

Vegetarianism has gained popularity as a lifestyle choice influenced by concerns about
animal welfare, weight management, religious beliefs, and the ecological footprint of animal
agriculture (Leitzmann, 2014). Understanding how ethical frameworks inform dietary decisions is
essential to appreciating the broader significance of vegetarian diets. Buddhism, in particular, offers
a compelling ethical and philosophical foundation for vegetarianism. Its principles of Ahimsa
(Non-harming) and (Compassion) guide practitioners in making mindful dietary choices that extend
beyond personal health to encompass ethical conduct, spiritual cultivation, and environmental
sustainability (Sevmis & Tengiz, 2020); (Harvey, 2000); (Barstow, 2019).
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Sustaining a vegetarian lifestyle typically depends on personal conviction, social support,
and access to suitable food options (Ruby, 2012). While Mahayana traditions often mandate
vegetarianism and Theravada traditions emphasize intention, both share a foundational concern
with compassion and non-harming. These principles continue to shape contemporary practices,
influencing health behaviors, ecological awareness, and ethical consumption. Exploring this
interplay between traditional teachings and modern challenges is particularly relevant today as
plant-based diets gain global attention for their benefits to health, society, and the environment.

From the above, this article argues that Buddhist ethical principles, particularly Ahimsa,
provide a foundational framework for understanding contemporary vegetarian practices. The paper
examines vegetarianism in Buddhist perspectives, compares Theravada and Mahayana approaches,
and discusses the types, advantages, disadvantages, and nutritional considerations of vegetarian diets.
Dietary guidelines for vegetarian and vegan practices are also presented, highlighting the aligsnment
of ethical, health, and environmental concerns. Finally, the article emphasizes its originality and
contribution to the body of knowledge, offering a systematic and detailed academic exploration

of the subject.

Vegetarianism in Buddhist Perspectives

Vegetarianism in Buddhism is primarily grounded in the ethical principle of Ahimsa
(Non-violence) which underpins the First Precept (Panatipata Veramani), prohibiting the taking of life.
This principle, combined with the cultivation of Karuna (Compassion) toward all sentient beings,
forms a moral foundation for many Buddhists who choose to abstain from meat (Harvey, 2000).
While vegetarianism is not a uniform requirement, it is often regarded as an extension of the
commitment to reduce suffering and promote spiritual purity.

In Mahayana Buddhism, especially in East Asian countries such as China, Taiwan, and Vietnam,
vegetarianism is both doctrinally supported and widely practiced. Canonical texts like the Lankavatara
Sutra and the Mahaparinirvana Sutra denounce meat consumption, associating it with karmic
defilement and a lack of compassion (Hiep & Mahatthanadull, 2019). The bodhisattva ideal, central
to Mahayana thought, emphasizes the aspiration to alleviate the suffering of all beings, a goal
that aligns closely with vegetarian ethics. As such, many Mahayana monastics follow strict
vegetarian rules, and the lay community often participates in these practices during religious
observances or as a daily commitment.

In contrast, Theravada Buddhism, prevalent in countries such as Sri Lanka, Thailand, Laos,
Cambodia and Myanmar, approaches vegetarianism more pragmatically. The Pali Vinaya permits
the consumption of meat under specific conditions: If the monk has not seen, heard, or suspected
that the animal was killed expressly for them (Mahanarongchai & Marranca, 2015). This guideline shifts
the ethical focus to intention rather than action, reflecting a nuanced interpretation of Ahimsa.
While Theravada monastics typically rely on alms and may not have control over their meals, many

choose to follow a vegetarian diet based on personal ethical reasoning.
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The diversity of interpretations across Buddhist traditions underscores the adaptability of
Buddhist ethics to cultural and historical contexts. Though Mahayana and Theravada perspectives
differ in their application, both recognize the moral implications of dietary choices. In modern times,
these traditional values have found renewed relevance amid global conversations on sustainability,
animal welfare, and health. As Barstow (2019) notes, contemporary Buddhist communities often
promote vegetarianism not only as a spiritual discipline but also as a form of socially engaged ethics.

Ultimately, vegetarianism in Buddhism illustrates a confluence of spiritual practice, ethical
reflection, and ecological awareness. It offers a dynamic framework in which ancient teachings
respond to modern challenges, reaffirming the role of diet as a vehicle for moral and environmental
responsibility. Building on the ethical foundation of Ahimsa and compassion, it is essential to consider
how these principles intersect with nutritional science to ensure that a vegetarian diet supports both

moral and physical well-being.

Types of Vegetarian Diets

Vegetarianism is broadly defined as a dietary practice that excludes the consumption
of meat, poultry, and seafood. However, within this general category, several subtypes exist,
differentiated by the inclusion or exclusion of various animal-derived products. Understanding
these distinctions is essential in nutritional science, public health, ethics, and cultural studies.

The primary types of vegetarians are outlined below (Table 1).

Table 1 Types of Vegetarian Diets (Orzel et al., 2024)

Classification of Vegetarian Diet Description of Dietary Pattern

Lacto-ovo-vegetarianism All forms of animal flesh are excluded from the diet.
Dairy and egg products are included in the diet.
Lacto-vegetarianism Excludes all items containing flesh meat, eggs, or ingredients
derived from eggs.
Dairy products are included in the diet.
Ovo-vegetarianism Excludes all items containing flesh meat and dairy-derived ingredients.
Eggs are included in the diet.
Fruitarianism All animal-derived foods are excluded from the diet.
The diet consists primarily of fresh and dried fruits, with the
possible inclusion of nuts, seeds, and select vegetables.

Pescatarian or Excludes all forms of meat, including wild game and poultry.

Pesco-vegetarianism Includes fish and potentially other types of seafood, along with
optional inclusion of dairy products and eges.

Veganism All animal-derived foods are excluded from the diet.

Flexitarian The diet emphasizes plant-based foods, with occasional inclusion

of meat or other animal-derived products.

The spectrum of vegetarian diets reflects a diverse and evolving set of dietary choices

motivated by ethical, health-related, and environmental concerns. Understanding these typologies is
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essential for nutrition professionals, researchers, and policymakers seeking to engage with plant-based
dietary patterns and their implications for health and sustainability.

Buddhist ethical principles, particularly the concept of Ahimsa (Non-harming) and the
cultivation of karuna (Compassion), play a central role in shaping dietary choices among both monastic
and lay communities. While Mahayana Buddhism generally emphasizes strict vegetarianism as a
spiritual discipline, Theravada Buddhism allows for conditional meat consumption, highlighting the
importance of intention in ethical decision-making. Despite these doctrinal differences, both traditions
recognize that reducing harm to sentient beings is a fundamental moral aim.

These ethical considerations intersect closely with nutritional science and public health.
For instance, the avoidance of meat not only aligns with Buddhist compassion but also affects
macronutrient and micronutrient intake, requiring careful attention to protein quality, essential
fatty acids, iron, zinc, vitamin B12, and vitamin D. By examining the dietary implications of these
ethical choices, we can better understand how traditional Buddhist teachings are applied in
contemporary dietary practices and how they correspond with health outcomes. Thus, dietary
typologies grounded in Buddhist ethics must also be examined in terms of nutritional adequacy,
ensuring that ethical intentions translate into sustainable health outcomes.

To illustrate the relationship between Buddhist ethical perspectives and nutritional
considerations, Table 2 provides a comparative overview of Mahayana and Theravada approaches
alongside their implications for diet planning, nutrient intake, and potential health benefits.
This comparison highlights how ethical motivations and doctrinal interpretations influence
practical dietary behaviors and informs strategies for maintaining balanced and sustainable

vegetarian or vegan diets.

Table 2 Comparison of Buddhist Ethical Perspectives and Nutritional Implications of

Vegetarian Diets

Dimension Mahayana Theravada Nutritional
Consideration
Ethical Focus Strict Vegetarian, Bodhisattva  Intention-based, Protein, B12, Iron
Ideal Optional Vegetarian Adequacy

Typical Practice Monastics & Devout Lay Monastics Mostly, Some  Complementary Plant
Lay Sources, Supplements

Environmental Promotes Plant-based Diet Some Flexibility Lower Ecological

Impact Footprint Aligned with

Ethics

Advantages of Vegetarian Diets
A substantial body of research supports the association between vegetarian and vegan
diets and improved health outcomes. These dietary patterns are typically higher in complex

carbohydrates, fiber, and unsaturated fats, and lower in protein and saturated fat, contributing to
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a reduced risk of noncommunicable diseases and enhanced physical health and quality of life
(Wang et al., 2023).

An optimal diet, characteristic of populations with low rates of chronic disease, shares these
nutritional features. It emphasizes plant-based foods rich in complex carbohydrates, fiber,
and water, while limiting fats, cholesterol, salt, and sugars. Protein needs are met through varied
consumption of legumes, grains, vegetables, nuts, and seeds. Vegetarian diets, closely aligned
with the optimal diet, are consistently associated with better cardiovascular outcomes and
overall health compared to omnivorous diets, which include both plant and animal products.
Cardiovascular diseases, the leading cause of global mortality, are strongly associated with obesity
and type 2 diabetes (Orzel et al., 2024). This trend has raised interest in the potential long-term
cardiometabolic benefits of plant-based diets. The documented cardioprotective effects of
vegetarian diets, including reductions in cholesterol levels and atherosclerosis risk, are largely
attributed to two primary factors: The exclusion of high-fat red meat, which can burden the
digestive system, and the increased consumption of dietary fiber and complex carbohydrates
(Feher et al., 2020); (Sindhu, 2022). Hazelnuts, peanuts, and walnuts are found to reduce the
risk of developing these diseases (Sevmis & Tengiz, 2020). Additionally, individuals who follow
vegetarian diets exhibit a lower prevalence of hypertension and tend to have lower average blood
pressure (Sindhu, 2022). Although sodium intake may be similar across dietary groups, vegetarian
diets typically support optimal cardiovascular function and circulatory health.

Vegetarian diets may also contribute to improved glycemic control, facilitating more stable
blood glucose levels and enhanced insulin sensitivity (Wang et al., 2023); (Sindhu, 2022). Furthermore,
epidemiological evidence suggests that individuals who adhere to plant-based diets exhibit a reduced
risk of developing various cancers, including stomach, hematological, colorectal, prostate, and
colon cancers (Baroni et al., 2024).

Vegetarian diets are associated with a reduced incidence of gallstone formation. Plant-based
proteins, including soy, may help inhibit gallstone development. Additionally, plant-based diets
emphasize fruits, vegetables, whole grains, legumes, and healthy fats (Mono and Polyunsaturated Oils),
all of which are rich in fiber and have been shown to lower the risk of cholesterol gallstones.
In contrast, diets high in animal protein, particularly from meat, poultry, and fish, have been linked
to an increased risk, likely due to components such as heme iron, saturated fat, and dietary cholesterol,
which contribute to elevated cholesterol levels in gallstone disease patients (Rose & Strombom, 2020).

Although vegetarian diets can be restrictive and may lead to deficiencies in nutrients such
as calcium and vitamin D, potentially increasing the risk of bone loss, osteoporosis, and fractures,
many plant-based foods provide bioavailable calcium. These include broccoli, bok choy, tofu, kale,
and fortified products such as fruit juices, energy bars, and plant-based milks (Falchetti et al., 2022).
Research indicates that individuals following vegetarian or vegan diets may have a reduced risk of
developing osteoporosis. While bone mineral density is generally comparable between vegetarians
and omnivores in early adulthood, differences tend to emerge in later life. This suggests that the

protective effect in vegetarians may stem not from higher peak bone mass, but from a slower
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rate of bone loss with aging. Contributing factors may include lower intake of dietary protein and
phosphorus, which are associated with increased urinary calcium excretion and tissue acidification
(Sindhu, 2022).

Adopting a vegan diet, which excludes all animal products, may alleviate asthma symptoms.
This effect is potentially linked to the absence of polyunsaturated fats prevalent in animal-derived
foods, which can promote leukotriene synthesis, pro-inflammatory mediators known to induce
bronchoconstriction (Sindhu, 2022). Moreover, plant-based diets are associated with reduced
inflammation, partly due to their high antioxidant content. Unprocessed plant foods are rich in
antioxidants such as vitamins C and E, which neutralize free radicals and modulate immune
responses (Orzel et al., 2024). These compounds also stimulate the production of endogenous
antioxidant enzymes, contributing to decreased inflammatory activity (Hargreaves et al., 2021).

Adherence to a vegetarian diet may enhance psychological well-being by fostering feelings
of purpose, contentment, and benevolence. The pursuit of guilt-free, peaceful eating often
motivates this choice, while shared dietary values can strengthen social bonds and promote a
sense of connectedness (Feher et al., 2020). Vegetarianism may also reduce social dysfunction
and is associated with lower healthcare spending and improved overall quality of life. In addition
to individual and social well-being, dietary choices have broader ecological consequences.
Choosing a vegetarian diet may bring positive effects, including improved physical well-being,
positive emotions associated with embracing a morally upright mindset, a heightened sense of
affiliation (With a Vegetarian Group), and a reduced ecological footprint.

Environmental sustainability is a key motivator for adopting and maintaining a vegetarian diet.
Extensive research demonstrates that meat production, particularly through factory farming,
imposes a substantial environmental burden, while plant-based diets have a significantly lower
ecological impact. For example, producing 1 kg of beans requires 3.8 m? of land, 2.5 m? of water,
39 ¢ of fertilizer, and 2.2 g of pesticide, whereas the same amount of beef requires 52 m? of land,
20.2 m? of water, 360 g of fertilizer, and 17.2 g of pesticide. These disparities are even more
pronounced when comparing the environmental costs per kilogram of protein, with beef protein
requiring 10 to 18 times more land, water, fertilizers, and pesticides than protein from beans
(Fresan & Sabate, 2019). Overall, vegetarianism has the potential to impact various aspects of
quality of life. Beyond ecological considerations, these benefits resonate strongly with Buddhist ethics,
particularly the principle of Ahimsa (Non-harming). Choosing plant-based foods not only reduces
harm to sentient beings but also supports personal well-being.

Beyond ecological sustainability, the moral dimension becomes central when viewed
through Buddhist philosophy. Building on the ethical foundation of Ahimsa and compassion,
it is essential to consider how these principles intersect with nutritional science to ensure that a
vegetarian diet supports both moral and physical well-being. While Theravada traditions often
emphasize individual discipline and compassion expressed through dietary restraint, Mahayana
perspectives extend the principle of Ahimsa to a broader cosmological and universal framework,
reinforcing vegetarianism as both an ethical duty and an ecological imperative.
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Disadvantages and Nutritional Considerations of Vegetarian Diets

Vegetarian dietary patterns, while aligned with ethical and environmental values, often present
nutritional challenges, particularly regarding protein adequacy. Although plant-based foods such
as legumes, soy products, and whole grains provide valuable sources of protein, they generally
lack one or more essential amino acids, thereby reducing their biological value compared to
animal proteins (Orzel et al., 2024). To ensure optimal protein intake, vegetarians are advised to
adopt strategies such as complementary protein pairing for instance, rice with lentils or hummus
with whole grain bread (Wang et al., 2023). In cases of persistent low energy or suspected protein
insufficiency, dietary supplementation with amino acid blends may be warranted (Sindhu, 2022).
Beyond protein adequacy, other essential nutrients may also be insufficient in vegetarian diets,
notably omega-3 fatty acids.

Omega-3 fatty acids, particularly eicosapentaenoic acid (EPA) and docosahexaenoic acid (DHA),
are predominantly found in marine sources such as fish, which are absent in vegetarian diets.
As a result, vegetarians often exhibit lower blood concentrations of these long-chain fatty acids,
which play critical roles in cardiovascular, neurological, and ocular health. While alpha-linolenic
acid (ALA), a plant-derived omega-3 precursor found in flaxseeds, chia seeds, and walnuts, can be
converted to EPA and DHA, the conversion efficiency is typically less than 10% (Lane et al., 2022).
Thus, vegetarian populations may benefit from algal oil supplements, which offer a sustainable
and bioavailable source of EPA and DHA (Craig, 2009).

Iron deficiency anemia is another concern among vegetarians, as plant-based diets provide
non-heme iron, which is less efficiently absorbed compared to the heme iron present in animal products.
Factors such as phytates, tannins, and polyphenols in plant foods can further inhibit iron
absorption (Sindhu, 2022). Strategies to enhance non-heme iron absorption include consuming
vitamin C-rich foods alongside iron-rich meals or employing food preparation techniques such as
soaking, fermenting, or sprouting to reduce antinutritional factors (Craig, 2009). Left unaddressed, iron
deficiency may result in fatigue, impaired cognitive performance, and reduced work productivity.

Similarly, zinc intake tends to be lower in vegetarian diets, and its bioavailability is hindered
by phytates in legumes and whole grains. Zinc deficiency is associated with growth retardation,
impaired immune function, and delayed wound healing (Orzel et al., 2024). Thus, vegetarians are
encouraged to include zinc-rich foods such as pumpkin seeds, lentils, and fortified cereals, or consider
supplementation if necessary.

Vitamin B12 deficiency represents one of the most significant risks in vegetarian populations,
as reliable plant-based sources are virtually absent. Vitamin B12 plays an essential role in neurological
function and red blood cell formation; Its deficiency can cause megaloblastic anemia, fatigue,
and neurological impairments (Craig, 2009). Clinical manifestations may include neuropathy, paresthesia,
cognitive decline, and mood disturbances. Given that fortified foods alone are often insufficient,

supplementation is generally recommended for vegetarians, particularly strict vegans (Wang et al., 2023).
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Vitamin D insufficiency is also prevalent among vegetarians, especially in regions with
limited sunlight exposure. Although ergocalciferol (Vitamin D2) can be obtained from mushrooms
and fortified foods, its bio-efficacy is generally lower than that of cholecalciferol (Vitamin D3). Vitamin
D is essential for calcium metabolism, bone health, and immune regulation (Falchetti et al., 2022).
Supplementation with vitamin D2 or plant-derived D3 may therefore be necessary to maintain
adequate serum levels and prevent conditions such as osteoporosis.

Although vegetarian diets present certain nutritional challenges, careful planning,
monitoring of key biomarkers, and judicious supplementation can effectively mitigate risks.
Framed within Buddhist ethics, such mindfulness reflects Ahimsa not only toward other beings
but also toward oneself, making vegetarianism a balanced integration of moral discipline and

nutritional responsibility.

Dietary Guidelines for Vegetarian and Vegan Diets

Vegetarian and vegan dietary patterns are associated with a wide range of health benefits,
including a reduced risk of chronic diseases. However, these diets may also pose nutritional
challenges if not carefully planned. The following evidence-based guidelines are intended to ensure
nutritional adequacy and support long-term health among individuals adhering to plant-based diets.

1. Protein Quality and Amino Acid Sufficiency

Adequate intake of high-quality protein is essential for the maintenance of muscle mass,
immune function, and metabolic health. Since many plant proteins are incomplete, lacking one
or more essential amino acids, it is important for individuals to combine complementary protein sources,
such as legumes and whole grains, to achieve a complete amino acid profile. The food industry
has contributed significantly in this regard by developing a range of alternative protein products,
including soy protein isolates (e.g., Textured Vegetable Protein), mycoprotein, lupin flour, and
substitutes for egg whites. Additionally, laboratory-produced products such as synthetic meats,
plant-based egg whites, and dairy analogues have gained popularity. These alternatives are widely
available in supermarkets and are used in various applications, including savory dishes, baked goods,
protein bars, imitation meats, and pasta.

2. Essential Fatty Acids

Vegetarian and especially vegan diets tend to result in lower plasma concentrations of
the long-chain omega-3 fatty acids eicosapentaenoic acid (EPA) and docosahexaenoic acid (DHA),
primarily due to the exclusion of marine-derived foods. Although alpha-linolenic acid (ALA), which
is found in flaxseed, walnuts, canola oil, soy products, and hemp-based beverages, can be
consumed regularly, its conversion to EPA and DHA in the human body is limited. As such,
the inclusion of DHA-fortified foods, such as specific brands of soy milk and cereal bars, is advisable.
Supplementation with algae-derived EPA and DHA is particularly beneficial for individuals with

increased physiological needs, such as pregnant and lactating women (Craig, 2009).
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3. Iron and Zinc

The bioavailability of iron and zinc from plant-based sources is generally lower compared
to that from animal-based sources, largely due to the presence of phytates, which interfere with
mineral absorption. To enhance iron absorption, individuals are encouraged to consume iron-rich
plant foods, such as legumes, whole grains, and fortified cereals, in combination with foods high in
vitamin C. To improve zinc intake, emphasis should be placed on consuming legumes, seeds, whole
grains, and soy products, which are relatively rich in zinc despite the inhibitory effect of phytates.
In certain cases, supplementation or the use of fortified products, such as ready-to-eat breakfast cereals,
may be necessary (Craig, 2009). Moreover, the use of specific preparation techniques, such as soaking
lesumes and discarding the soaking water prior to cooking, can significantly reduce phytate content.
Additional processing methods, including sprouting, fermenting, and cooking in the presence of
vitamin C-rich ingredients, have also been shown to enhance the bioavailability of both iron and zinc
(Wang et al., 2023).

4. Vitamins D and B12

Vitamin D and vitamin B12 are two nutrients of particular concern for vegetarians and
vegans due to the scarcity of reliable plant-based sources. To maintain adequate vitamin D status,
particularly during the winter months or in populations with limited sunlight exposure, individuals should
consume fortified foods such as soy milk, rice milk, orange juice, breakfast cereals, and margarine.
In situations where fortified foods are not regularly consumed, a daily supplement providing 5-10
micrograms of vitamin D is recommended, especially for elderly individuals (Craig, 2009). In the case
of vitamin B12, regular consumption of fortified foods, such as plant-based beverages, breakfast
cereals, meat analogs, and nutritional yeast, is essential, as unfortified plant foods, including
fermented soy products, leafy greens, and seaweed, do not provide reliable or sufficient
quantities of bioactive B12. Supplementation with bioavailable forms of vitamin B12, such as
methylcobalamin or hydroxocobalamin, is strongly recommended. The current recommended
dietary allowance for vitamin B12 is 2.4 micrograms per day for adults, increasing to 2.6 micrograms
during pregnancy and lactation (Watanabe et al., 2014).

5. Micronutrient-Rich Plant Foods

Nuts and seeds serve as excellent sources of essential fatty acids and B vitamins, and
should be incorporated into the daily diet. A varied intake of fresh fruits and vegetables is also
necessary to ensure adequate consumption of vitamins, minerals, antioxidants, and phytochemicals.
Particular attention should be given to above-ground vegetables, which generally exhibit higher
nutrient densities. Certain techniques are recommended to preserve the nutritional quality of
plant foods during preparation. Steaming is preferable to boiling or frying, as it helps retain water-soluble
vitamins and phytonutrients. Tearing vegetables by hand, rather than cutting with metal blades,
may help preserve enzymatic activity and nutritional integrity. Soaking, boiling, and steaming are

also effective methods for reducing phytates and other anti-nutritional factors (Sindhu, 2022).
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6. Phytonutrient Diversity

A diet that includes a broad spectrum of colorful fruits and vegetables, often referred to
as the "Eat the Rainbow" approach, ensures a wide range of phytonutrients, vitamins, minerals,
and amino acids. Such dietary diversity is associated with improved immune function, enhanced
cellular health, and a reduced risk of chronic diseases. This principle serves as a foundation for

general dietary recommendations in plant-based nutrition, as outlined in Table 3.

Table 3 General Recommendations for a Plant-Based Diet (Feher et al., 2020)

Groups of Ingredients Recommended Daily Allowance

Vegetables (With the Exception of Starchy Vegetables)  As Desired, with An Emphasis on Diversity

Fruit 2-4 Portions (1 portion = 1 Medium-Sized Piece or
1/2 Cup)

Whole Grain Cereals (e.g., Oat, Brown Rice, Quinoa)  6-11 Portions (1 portion = 1/2 Cup of Cooked
Cereals or One Slice of Whole Wheat Bread)

Legumes (lentils, Peas, Beans, Soybean) 2-3 Portions (1 portion = 1/2 Cup of Cooked Legumes)

Leaf Vegetables (e.g., Broccoli, Lettuce, Kale) At least 2-3 Portions (1 portion = 1 Cup Raw or 1/2
Cup of Cooked Leaf Vegetables)

Oilseeds (e.g., Pistachio, Almond, Walnut) 30-55 ¢

Seeds (e.g., Chia, Linseed, Hempseed) 1-3 Tablespoons

Vegetable Milk (e.g., Cashew, Soy, Almond) 2-3 Cups

Fresh Herbs As Desired, with An Emphasis on Diversity

Contemporary dietary guidelines provide a systematic foundation for implementing
vegetarian and vegan diets that are both nutritionally adequate and environmentally sustainable.
When supported by informed food selection, appropriate supplementation, and sound preparation
practices, plant-based diets are capable of meeting essential nutrient requirements while minimizing
the risk of deficiencies. A growing body of evidence supports the health benefits of diets characterized
by high intakes of fruits, vegetables, and whole grains, and limited consumption of processed foods,
particularly in the prevention of chronic diseases.

Holistic Framework of Buddhist-Informed Vegetarianism

Recent interdisciplinary scholarship underscored a convergence between Buddhist
ethical principles and modern scientific understandings of plant-based nutrition, advancing a
multifaceted model of vegetarianism that embraced both spiritual values and empirical health
knowledge. What sets this work apart is its explicit focus on integrating these domains into a
dialogical framework, where ethical reflection and nutritional science mutually inform each
other, rather than merely being compared. Central to this emerging framework is the alignment
of Ahimsa (Non-violence) with public health and ecological sustainability. Within Buddhist
thought, dietary abstention from animal products reflected a moral stance on compassion and
mindfulness; Increasingly, this ethical commitment was mirrored in scientific literature linking
vegetarian diets to reduced risks of non-communicable diseases, including cardiovascular
conditions, type 2 diabetes, and various cancers. By linking these scientific findings to Buddhist

.
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principles such as mindfulness, moderation, and intentionality, this framework illustrated how
ethical values could directly inform the practical design and implementation of healthful plant-
based diets.

A critical dimension of the new evidence lies in its detailed guidance on nutritional
adequacy. Recent guidelines elaborated on protein quality, emphasizing the need for amino
acid complementation through combinations of legumes and grains. They also introduced
technological advancements such as textured soy protein, mycoprotein, and synthetic meats,
which broadened the availability and functional value of plant-based diets. Furthermore,
enhanced strategies to support micronutrient bioavailability, including soaking, fermenting, and
co-consuming iron and zinc-rich foods with vitamin C, addressed long-standing challenges
related to mineral absorption in phytate-rich diets. This integration of practical dietary strategies
demonstrated how ethical values derived from Buddhist principles, such as intentionality and
thoughtful consumption, could inform the design of healthful plant-based diets.

The integration of supplementation protocols, particularly for nutrients with limited
presence in plant-based sources (e.g., Vitamin B12, Vitamin D, EPA/DHA), reflected a pragmatic
shift toward ensuring long-term nutritional sufficiency. For instance, algae-based omega-3
supplements and fortified food products were presented as essential tools in both clinical and
public health contexts. Culinary practices aimed at preserving phytonutrients, such as manual
vegetable tearing or steaming rather than boiling, underscore the importance of mindful
preparation. These insights had practical applications for policymakers, educators, and health
promoters, including culturally sensitive dietary guidelines, educational programs combining
spiritual and nutritional instruction, and community initiatives that facilitated nutrient-rich,
intentional eating.

Importantly, the reviewed literature positioned vegetarianism as a model of sustainable
nutrition, demonstrating the markedly lower environmental costs of plant-based protein
production compared to animal-based systems. This ecological dimension resonated with
Buddhist teachings on interdependence and the minimization of harm to sentient beings and
the natural world. Moreover, the integration of mindful eating practices, rooted in sati
(Mindfulness) and karuna (Compassion), complements contemporary psycho logical insights into
eating behavior, emotional regulation, and mental well-being.

Collectively, this emerging knowledge redefined vegetarianism as an integrative practice
that united ethical, nutritional, ecological, and psychological domains. It affirms that a well-
planned plant-based diet, when informed by both ancient wisdom and modern science, not
only supports personal health and spiritual cultivation but also advances broader societal goals

of sustainability, ethical responsibility, and collective flourishing as in Figure 1.
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Figure 1 Holistic Framework of Buddhist-Informed Vegetarianism

Conclusions

Vegetarianism, viewed through the lens of Buddhist ethics, embodied compassion (Karuna)
and the principle of Ahimsa, or non-harming. In Mahayana traditions, abstaining from meat was
an expression of universal compassion, while Theravada emphasized mindful consumption and
ethical intention. These frameworks illustrated Buddhism's capacity to adapt to cultural contexts
while maintaining its core commitment to reducing suffering. Moreover, in contemporary society,
vegetarianism increasingly reflects a synthesis of ethical reasoning and evidence-based knowledge,
illustrating how modernity encourages the integration of moral principles with scientific and
environmental awareness. Modern research confirmed that well-planned plant-based diets
support cardiovascular, metabolic, and psycholosgical health, while also reducing the ecological
footprint through lower greenhouse gas emissions, land and water use, and biodiversity impact.
Successfully adopting a vegetarian diet requires careful nutritional planning to ensure adequate intake
of vitamin B12, iron, zinc, calcium, and omega-3 fatty acids. Accessible education, community support,
and fortified food options are essential to sustain healthful plant-based practices. Beyond personal
or religious motivations, vegetarianism offers a framework for ethical living, public health promotion,
and environmental sustainability. When approached with mindfulness, knowledge, and community
support, vegetarianism can foster individual wellness, contribute to global health equity, and promote
harmony with all forms of life.
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