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Abstract

Background and Objectives: Contemporary life is characterized by rapid social change, economic
uncertainty, and persistent psychological stress, making coping an essential life skill for sustaining
psychological well-being. Modern psychological research emphasizes emotion regulation, resilience,
cognitive appraisal, and meaning making as key mechanisms for managing adversity. Religious and
cultural traditions also provide moral and contemplative resources that cultivate inner stability and
ethical clarity. Within the Theravada Buddhist tradition, the Jayamangala Gatha, commonly known
in Thai as the Phahung Chant, is widely recited as a sacred chant recounting the Buddha's victories
over various adversaries. The term Jayamangala Gatha means "Verses of Auspicious Victory." Although
often interpreted as a ritual text for blessings and protection, its narrative structure presents a
sequence of encounters in which challenges are resolved through virtues such as wisdom,
patience, loving-kindness, and moral clarity. This documentary research aimed to analyze the
narrative structure of the Jayamangala Gatha in terms of life challenges and their modes of
resolution grounded in Buddhadhamma, and to construct a Buddhist coping framework for
developing life coping skills in relation to contemporary psychological well-being.

Methodology: The study employed documentary research with qualitative thematic content analysis.
The primary data consisted of the canonical text of Jayamahgala Gatha preserved in Theravada
chanting traditions and supported by relevant academic literature. Each narrative episode within the
chant served as the unit of analysis. The analytical process involved close textual reading, coding of
symbolic life challenges and corresponding modes of resolution, and iterative grouping of codes into
broader coping themes. Thematic synthesis was used to interpret how Buddhist virtues embedded in
the narrative episodes function as coping processes. Analytical transparency was maintained through
explicit connections between textual evidence, coding categories, and thematic interpretation.
Main Results: The findings indicate that the chant functions as a structured set of coping
exemplars rather than merely a ritual recitation. Across the narrative episodes, diverse forms of
adversity were identified, including fear, aggression, anger, rigid beliefs, false accusation, attachment
to power, and distorted understanding. These adversities are consistently resolved through inner

cultivation. Five integrative coping processes emerged: Emotional regulation, patience and endurance,
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compassion-based conflict de-escalation, wisdom-based clarification, and context-sensitive
skillful means. These processes reflect core Buddhadhamma principles such as panna, metta,
khanti, and samadhi, demonstrating their roles as moral-psychological mechanisms that support
both wisdom development and ethical cultivation.

Involvement to Buddhadhamma: From the perspective of Applied Buddhism, the chant can be
interpreted as a culturally embedded narrative model that illustrates how Buddhist ethical principles
guide responses to adversity. The narrative episodes portray "Victory" as internal transformation through
wisdom, compassion, patience, and ethical discipline. This interpretation highlights the role of
Buddhism in the development of wisdom and morality through narrative-based learning processes.
Conclusions: The Jayamahgala Gatha can be understood as a narrative-based coping framework
rooted in Buddhadhamma. Conceptually, the study demonstrates how Buddhist ethical principles
can be translated into a structured coping model relevant to contemporary psychological contexts.
Practically, the findings suggest that the chant may function as a reflective resource for developing
coping skills in educational, contemplative, and well-being settings. The study contributes to
Applied Buddhism by presenting a model that integrates wisdom development and moral cultivation
within a contemporary well-being framework.

Keywords: Narrative Coping, Buddhadhamma Application, Jayamahgala Gatha, Thematic Analysis,
Psychological Coping

Introduction

In contemporary societies, rapid social change, economic uncertainty, technological
disruption, and rising psychological stress have intensified demands on individuals' capacity to
manage adversity and sustain well-being. Coping has therefore become a central construct in
mental health discourse, closely linked to resilience, emotional regulation, and meaning making.
Contemporary psychological frameworks conceptualize coping as a dynamic process involving
cognitive appraisal, emotional regulation, behavioral response, and perceived self-efficacy in dealing
with stressors. Effective coping promotes psychological stability and quality of life, whereas
maladaptive coping contributes to emotional dysregulation and stress escalation (Silvers, 2022).
Mental well-being is increasingly understood as multidimensional and shaped by psychological and
sociocultural factors, with coping functioning as a key protective mechanism (Gautam et al., 2024).
This perspective highlights the importance of examining culturally embedded coping resources
within specific social and religious contexts (Wortmann & Park, 2009). Religious and cultural
traditions have long provided frameworks for interpreting suffering, cultivating inner strength, and
transforming adversity into meaningful experience. In Buddhist traditions, practices of mental
cultivation, ethical reflection, and contemplative discipline support psychological balance and
moral clarity. Chanting and recitation of canonical texts play an important role in this process.
Beyond ritual performance, Buddhist chants function as pedagogical and contemplative practices
through which practitioners internalize ethical values, regulate emotions, and sustain mental stability.

Empirical studies in Thai Buddhist contexts have shown that chanting contributes to stress
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reduction, emotional balance, and perceived quality of life (Kladsumnaing & Rattanangam, 2023);
(Phrakru Paladsuwattanapanditkul, 2024), while international research has linked chanting with
enhanced emotional regulation and well-being (Perry et al., 2022). Together, these findings suggest
that Buddhist chanting operates not only as a ritual practice but also as a culturally embedded
coping resource supporting psychological well-being.

Within this broader context, Buddhist coping has emerged as an interdisciplinary field
linking Buddhist studies, psychology, and well-being research. It refers to the use of Buddhist
teachings and practices such as mindfulness, wisdom, compassion, and ethical conduct as resources
for interpreting and managing life difficulties. Studies suggest that Buddhist-oriented coping can
function as a cognitive and interpretive framework through which individuals understand adversity
and regulate emotional responses (Xu, 2021). While meditation and mindfulness have been widely
examined, relatively little attention has been given to canonical chanting as a structured coping
framework. Existing research on Buddhist chanting has largely focused on cultural significance, ritual
function, and moral or identity formation (Makrudin, 2023); (Malisorn et al., 2023), with some work
highlighting symbolic and narrative transmission of Buddhist teachings (Lumpakorn & Pengkaesorn, 2024).
However, systematic analysis of how canonical chants convey coping processes aligned with
contemporary psychological perspectives remains limited. Among canonical Buddhist chants,
Jayamangala Gatha (Verses of Auspicious Victory) occupies a prominent place in Theravada
Buddhism, particularly within Thai society. The chant narrates episodes depicting the Buddha's
victories over adversaries that symbolize psychological and moral challenges such as fear, anger,
delusion, attachment, arrogance, and wrong views. Each episode portrays the Buddha overcoming
these challenges through virtues such as wisdom (Pafina), loving-kindness (Metta), compassion
(Karuna), patience (Khanti), and moral integrity. From a narrative perspective, the chant presents
a structured sequence of confrontation and resolution grounded in Buddhadhamma and may
therefore be interpreted as a narrative-based coping framework. This structure reflects processes
emphasized in contemporary coping theory, including cognitive reappraisal, emotional regulation, and
meaning making in the face of adversity (Folkman & Lazarus, 2013). Recent scholarship has begun to
examine the chant as a resource for overcoming obstacles in Buddhist educational contexts
(Yusoontorn, 2025), yet systematic episode-level analysis of its coping structure remains limited.

Despite growing scholarly interest in Buddhist coping and chanting practices, a significant
research gap remains. Most studies examine chanting primarily as ritual performance, cultural
heritage, or contemplative activity rather than as a process-oriented model of coping. In particular,
limited attention has been given to analyzing Jayamahgala Gatha (Verses of Auspicious Victory)
as a structured coping framework aligned with contemporary psychological models of adaptation
and well-being. Modern coping theories emphasize mechanisms such as cognitive appraisal,
perceived self-efficacy, emotional regulation, and adaptive meaning making as central components
of effective coping (Poluektova et al., 2023); (Lewis Hall & Hill, 2019). However, the ways in which
these mechanisms are embedded within canonical Buddhist chants remain underexplored in

interdisciplinary scholarship. Although religious and spiritual coping has been widely examined in
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relation to meaning reconstruction and adjustment to adversity (Wortmann & Park, 2009), systematic
text-based analyses of canonical chanting as structured coping models remain scarce. Addressing
this gap is especially relevant from the perspective of Applied Buddhism, which emphasizes the
practical application of Buddhist teachings to contemporary life challenges and well-being
promotion. Emerging research suggests that chanting and Buddhist-oriented practices may support
emotional regulation, cognitive flexibility, and psychological resilience (Perry et al, 2022).
Nevertheless, few studies analyze the internal narrative logic of specific canonical texts.
Interpreting Jayamahgala Gatha (Verses of Auspicious Victory) as a coping framework, therefore,
contributes to interdisciplinary dialogue between Buddhist studies, coping research, and
contemporary well-being scholarship.

Conceptually, this study lies at the intersection of coping theory, Applied Buddhism, and
contemporary well-being psychology. Coping theory explains how individuals regulate emotion,
interpret adversity, and sustain adaptive functioning under stress, while Applied Buddhism
contributes ethical and contemplative principles such as wisdom (Panna), loving-kindness (Metta),
compassion (Karuna), and patience (Khanti) as moral-psychological resources. Integrating these
perspectives, the study proposes that canonical chanting narratives function as culturally
embedded coping scripts that translate Buddhist virtues into psychologically actionable strategies.
Accordingly, this study adopts a documentary research approach using content analysis to
examine Jayamahgala Gatha (Verses of Auspicious Victory) as a narrative-based Buddhist coping
framework grounded in Buddhadhamma. The study analyzes each episode of the chant to identify
the life challenges represented and the corresponding modes of resolution conveyed through
Buddhist virtues and practices. By situating canonical narrative within established coping and
meaning-making frameworks (Lewis Hall & Hill, 2019), the study advances a culturally grounded
yet theoretically integrated model of coping. Jayamahgala Gatha was selected because of its
widespread recitation in Thai Buddhist practice and its coherent narrative structure portraying
diverse forms of adversity and resolution. Although the analysis focuses on this specific chant,
the identified coping patterns may offer conceptual transferability to other Buddhist narrative
texts and contemplative practices.

Objectives

This documentary research aimed to analyze Jayamahgala Gatha (Verses of Auspicious Victory)
in terms of life challenges and modes of resolution as presented through its narrative structure
grounded in Buddhadhamma, and to interpret the chant as a Buddhist coping framework for the

development of life coping skills in relation to contemporary psychological well-being.

Methodology

Research Design

This study employed documentary research with qualitative thematic content analysis to
interpret Jayamahgala Gatha (Verses of Auspicious Victory) as a Buddhist-based coping framework.

The design was appropriate because the study aimed to examine meanings, narrative structure,
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and recurring conceptual patterns embedded in a canonical chant, rather than to test causal
relationships or measure variables. The approach aligned with Applied Buddhism, which interprets
classical texts in relation to contemporary psychological and well-being frameworks. Data analysis
was conducted in December 2025 using the chant text, scholarly commentaries, and peer-reviewed
literature on chanting, Applied Buddhism, and coping theory.

Research Materials and Data Sources

The primary data consisted of the canonical text of Jayamahgala Gatha (Verses of
Auspicious Victory) as preserved in Theravada chanting traditions and supported by academic
interpretations. The chant was treated as a complete textual unit and analyzed episode by episode.
Secondary sources included academic books and peer-reviewed journal articles relevant to
Buddhist chanting, Buddhist psychology, Applied Buddhism, and coping theory. Only publications
with clear authorship and academic credibility were included. Web-based sources were excluded
to comply with journal requirements.

Units of Analysis

The unit of analysis was each narrative episode depicting the Buddha's confrontation with
a specific obstacle or adversary. Each episode was treated as an independent analytical unit
representing: 1) A symbolic life challenge (e.¢., Fear, Anger, Delusion, Attachment, Wrong View) and
2) A corresponding mode of resolution grounded in Buddhadhamma (e.g., Wisdom, Loving-kindness,
Patience, Ethical Conduct). This episode-level unitization enabled systematic comparison across
episodes and supported conceptual mapping to contemporary coping constructs.

Data Analysis Procedure

The data analysis procedure was substantially revised to provide clearer analytical transparency
and to demonstrate a structured qualitative process. The analysis followed a four-stage thematic
content analysis process:

1. Text Selection and Familiarization: Close and repeated readings of Jayamangala
Gatha (Verses of Auspicious Victory) were conducted to identify narrative episodes, symbolic
language, and doctrinal context. Each verse and episode were examined in relation to its narrative
meaning within the broader structure of the chant.

2. Initial Coding: Each episode was coded according to two core analytical dimensions:
1) The life challenge represented, and 2) The mode of resolution demonstrated through Buddhist
virtues and practices. Codes were derived inductively from the text and informed by established
concepts in Buddhist ethics and contemporary coping theory.

3. Thematic Grouping: Related codes were consolidated into broader coping themes
(e.g., Emotion Regulation, Cognitive Reappraisal, Compassion-based Responding, Patience Under
Adversity, Meaning-oriented Coping), reducing descriptive codes into analytically coherent categories.

4. Interpretation and Conceptual Mapping: Themes were interpreted in relation to
applied psychological constructs (e.g., Problem-focused Coping, Emotion Regulation, Perceived
Self-Efficacy, Meaning Making), Enabling Integration Between Buddhadhamma principles and
contemporary well-being psychology.
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This structured sequence (Text Familiarization —> Coding — Thematic Grouping —
Conceptual Mapping) was used to enhance analytic transparency and methodological replicability.

Example of Coding Process

To increase analytical transparency, a sample coding table derived from actual verses of
Jayamanhgala Gatha (Verses of Auspicious Victory) was provided below. As shown in Table 1, the table

illustrates how textual excerpts were interpreted, coded, and grouped into coping themes.

Table 1 Example of Coding Process Derived from Jayamanhgala Gatha

Verse / Episode

- Meaning Code labels Coping Theme
(Pali Excerpt)
Bahum The Buddha confronts Méra, Fear, temptation, Cognitive
sahassamabhinimmita- representing fear and inner wisdom, reappraisal; Inner
sayudham tam... Maram disturbance, and overcomes mindfulness mastery
vijetva through mindfulness and wisdom
Nalagirim gajavaram atimatta- A violent elephant symbolizes Anger, violence, Compassion-
bhUtam... mettabalena uncontrolled aggression resolved metta, based coping
through loving-kindness compassion
Saccafica dhammaiica... Wrong view and delusion are Delusion, wrong Cognitive
ditthi-vipallasa transformed through truth and view, insight restructuring;
right understanding Meaning making

This coding structure demonstrated the progression from textual verse — interpretive

meaning — code labels — coping themes, thereby enhancing analytical clarity and replicability.

Trustworthiness of the Analysis
To ensure credibility and trustworthiness, several qualitative validation strategies were applied:
- Theoretical triangulation through interpretation using both Buddhist doctrinal
frameworks and contemporary coping theory
- An audit trail documenting coding, theme development, and interpretation
- The use of established academic sources to support interpretative claims and
reduce subjective bias
These procedures were clarified and streamlined to present the study as a systematic
qualitative analysis rather than a purely interpretive essay.
Ethical Considerations
The ethics statement was consolidated and integrated at the end of the methodology to
improve structural coherence. This study involved documentary analysis of publicly available canonical
texts and academic literature and did not involve human participants; Therefore, formal ethical approval
was not required. Nevertheless, the study adhered to academic ethical standards by ensuring accurate

citation, faithful representation of canonical texts, and responsible scholarly interpretation.
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Results and Discussion

This documentary research analyzed Jayamahgala Gatha (Verses of Auspicious Victory)
using qualitative thematic content analysis. To address the study objectives, the results were
organized sequentially: The first objective presented an episode-level mapping of adversities and
modes of resolution grounded in Buddhadhamma, while the second objective synthesized these
codes into transferable coping-skill themes with applied psychological meaning.

To reduce redundancy and improve clarity, the results were presented through two tables
corresponding to the study objectives. Table 2 presents the episode-level analytical mapping of
adversities and coping strategies, while Table 3 presents the thematic synthesis of coping skills
derived from the analysis. A complete set of verse-based evidence was retained within the tables
to avoid repeating identical categories in the main text.

1. Episode-Level Analytical Mapping

The chant was systematically organized into nine narrative episodes. Across these
episodes, the analysis identified both intrapersonal challenges, such as fear, anger, delusion, and
attachment to views, and interpersonal or social challenges, including intimidation, violence,
defamation, and ideological confrontation. The coping strategies consistently emphasized inner
cultivation rather than external force.

As shown in Table 2, each episode represented a specific form of adversity and a
corresponding coping response grounded in Buddhadhamma. The analytical structure followed
the format "Episode - Adversity - Coping Strategy - Psychological Meaning." Redundant descriptive

columns from earlier versions were removed to improve clarity and analytical focus.

Table 2 Episode-Level Analytical Mapping of Jayamahgala Gatha (Verses of Auspicious

Victory)
Episode Adversity Coping Strategy Psychological Meaning
Mara Fear, inner temptation, Wisdom and mental Cognitive reappraisal; Inner
psychological pressure steadiness mastery
Alavaka Aggression and intimidation Patience and restraint Emotional regulation under
(Khanti) pressure
Nalagiri Uncontrolled anger and Loving-kindness (Metta) Compassion-based de-
violence escalation
Angulimala Delusion-driven violence Compassion and moral  Behavioral transformation

guidance

Cifca Manavika

False accusation and

Calmness and

Psychological composure

defamation truthfulness under injustice
Saccaka Rigid attachment to views Wisdom through Cognitive clarification
reasoned dialogue
Nandopananda Pride and attachment to Skillful means (Upaya)  Context-sensitive coping

power

Baka Brahma

Wrong view and distorted

understanding

Right knowledge and
insight

Cognitive restructuring
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Table 2 Episode-Level Analytical Mapping of Jayamahgala Gatha (Verses of Auspicious
Victory) (Continued)

Episode Adversity Coping Strategy Psychological Meaning
Concluding General insecurity and Living guided by Meaning-oriented resilience
blessing adversity Dhamma

All Pali names and episode labels were standardized to ensure spelling consistency across
the tables.

2. Thematic Synthesis: Core Coping Themes

After grouping the episode-level codes, five core coping themes emerged from the
thematic analysis. These themes appeared across multiple episodes and formed an integrated
coping structure within the chant.

Table 3 presents the thematic synthesis of coping skills derived from the episode-level analysis.
The table was reformatted to align with the concise analytical structure used in Table 2.

Thematic descriptions were shortened to avoid redundancy with the earlier explanations.

Table 3 Thematic Coping Structure Derived from JayamaNgala Gatha (Verses of
Auspicious Victory)

Coping Theme Core Function Episodes
Emotion Regulation Maintaining composure under psychological pressure  Mara, Alavaka
Compassion-Based De-escalating conflict through metta and Nalagiri, Angulimala
Response compassion
Patience and Steadiness  Sustaining endurance in adversity A!avaka, Cifica Manavika
Wisdom and Resolving conflict through reasoned discernment Saccaka, Baka Brahma
Clarification
Skillful Means and Applying context-sensitive strategies grounded in Nandopananda, Baka
Insight right understanding Brahma

The table format was standardized using three columns with concise headings and
consistent terminology to ensure uniform presentation throughout the manuscript.

Summary of the results

In summary, the findings showed that Jayamahgala Gatha (Verses of Auspicious Victory)
was structured as a sequence of narrative episodes that could be coded and synthesized into
identifiable coping-skill themes. The episode-level analysis presented diverse life challenges and
corresponding modes of resolution grounded in Buddhadhamma, as illustrated in Table 2.
The thematic synthesis identified five recurring coping themes operating across the narrative
episodes, as summarized in Table 3. The alignment between the analytical findings and
the textual structure of the chant was supported by the verse-based evidence summarized
in the tables.
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Discussion

This documentary research provides an interpretive account of how Jayamahgala Gatha
(Verses of Auspicious Victory) can be understood not only as a ritual chant for auspiciousness but
also as a text-based framework for developing life coping skills. In line with the objectives, the
discussion first interprets the episode-level mapping of adversities and modes of resolution
(As Shown in Table 2) and then explains how these findings were synthesized into five coping-skill
themes with applied psychological meaning (As Summarized in Table 3). Rather than emphasizing
external dominance, the chant consistently frames victory as the transformation of mental processes
through wisdom, patience, loving-kindness, compassion, calmness, truthfulness, right knowledge, and
skillful means. The discussion, therefore, moves from textual evidence to theoretical implications.
It begins with the core interpretive claim that "Victory" functions as a patterned coping process,
then elaborates each coping-skill theme with reference to episode evidence, and finally positions
the findings in relation to prior chanting scholarship and psychological coping research.

Interpreting the core finding: "Victory" as a patterned process of coping

A key interpretive insight from this study is that the chant's "Victories" can be read as a
patterned process of coping rather than isolated miracle narratives. Across the nine episodes,
adversity is portrayed in forms that map onto everyday psychological and social challenges:
Intimidation, aggression, uncontrolled anger, violence rooted in delusion, defamation and social
judgment, ideolosical rigidity, attachment to power and self-importance, and wrong views that
distort reality. The chant's internal logic suggests that such problems are not resolved by escalation,
retaliation, or coercion, but by cultivating capacities that restore clarity and stability. This orientation
resonates with contemporary psychological perspectives that place emphasis on adaptive regulation of
emotion, appraisal, and meaning, especially under conditions of stress and uncertainty (Silvers, 2022);
(Paley & Hajal, 2022); (Stolz & Herzig, 2024). From a broader mental-health perspective, coping
processes are increasingly understood as central mechanisms supporting psychological well-being
and adaptive functioning in rapidly changing social contexts (Gautam et al., 2024).

The episode-level analysis showed that coping in the chant was repeatedly represented as a
movement from reactivity to steadiness and from conflict to non-escalation (As Shown in Table 2).
The thematic synthesis further revealed that this movement was enabled by a constellation of
coping skills rather than a single technique (As Summarized in Table 3). In practical terms, the
chant implicitly teaches a repertoire: 1) Regulating emotion under pressure, 2) Responding with
loving-kindness and compassion to reduce escalation, 3) Sustaining patience and psychological
steadiness under intimidation or injustice, 4) Clarifying problems through wisdom and reasoned
discourse, and 5) Employing skillful means supported by right knowledge. In the language of
applied psychology, the chant demonstrates a shift from impulsive coping to reflective coping
and from emotion-driven reaction to value-guided response, a distinction consistent with
meaning-oriented and cognitively mediated coping processes described in religion and coping
research (Szabd & Baji, 2025). Importantly, these skills appear as embodied exemplars in narrative

form, which may make them more accessible than abstract doctrinal statements for many
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practitioners in everyday contexts, a pattern that parallels qualitative findings on chanting and
contemplative practices as experiential mechanisms for emotional integration and well-being
(Lee, 2021); (Perry et al., 2022). This narrative transmission of moral-psychological exemplars also
reflects the continuing role of Buddhist storytelling in shaping ethical understanding and social
learning within Thai cultural contexts (Makrudin, 2023); (Phengprapha & Khunarak, 2021).

Emotion regulation under pressure: Coping begins with stability rather than escalation

The first coping theme, emotion regulation under pressure, is most salient in the Mara
and Alavaka episodes. The chant's imagery of pressure, threat, and provocation can be read as
an archetype of modern life stress, where individuals experience intense internal disturbance and
external demands simultaneously. The episode-level analysis showed that these episodes
illustrate situations of psychological pressure and confrontation (As Shown in Table 2). The results
further indicated that the chant's approach began with stabilizing the mind before acting, which
aligns with contemporary models emphasizing that emotion regulation is central to adaptive
functioning across developmental stages (Silvers, 2022). This interpretation is also consistent with
guidance psychology perspectives suggesting that prayer may carry psychological value by
supporting emotion regulation, particularly when practiced repeatedly as a coping routine
(Mekkhachorn, 2024), and with empirical findings that repetitive contemplative practices such as
chanting may enhance emotional balance and stress regulation among practitioners (Lee, 2021).
Such stabilizing practices also reflect broader perspectives that coping skills are enacted within
everyday living conditions and lifeworld contexts rather than only as internal psychological
processes (Stolz & Herzig, 2024). Within Thai Buddhist contexts, chanting continues to function as
a structured and ongoing contemplative practice that supports emotional composure and moral
awareness in everyday life (Phrakru Opasdhammapitak, 2016). In practical coping contexts, this
stability can be interpreted as the ability to remain composed enough to perceive the situation
accurately and avoid impulsive escalation.

This point becomes clearer when linked to the conceptualization of emotion regulation
and coregulation as processes shaped by relational contexts (Paley & Hajal, 2022). Although the
chant depicts the Buddha as an ultimate exemplar, the underlying mechanism is transferable:
Emotional steadiness changes the interactional field. When a person responds with restraint rather
than reactively matching aggression, the conflict dynamic often loses momentum. Such a shift
from reactive to reflective coping parallels meaning-oriented and cognitively mediated coping
processes described in religion and coping research, in which individuals reinterpret adversity and
respond in ways aligned with guiding values (Xu, 2021). The findings of this study suggested that
the chant implicitly models a foundational coping principle: Stability is not passivity; It is the
condition for skillful action (As Summarized in Table 3). The emphasis on patience and restraint
in the Alavaka episode illustrates a form of coping that does not deny the presence of threat but

refuses to amplify it through reactive emotion.
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Loving-kindness and compassion as a non-escalation strategy

The second theme, compassionate and non-escalating response, is central to the Nalagiri
and Angulimala episodes. The verse-based evidence presented in Table 3 highlights loving-kindness
and compassion as primary mechanisms of resolution. The episode-level analysis showed that these
episodes illustrate situations in which aggression and violence are transformed through compassion-based
responses (As Shown in Table 2). Interpreted psychologically, this theme suggests a shift from
adversarial coping to relationship-transforming coping. The chant depicts the transformation of a
dangerous situation not through dominance but through moral-psychological power that changes
the trajectory of aggression.

This reading is supported indirectly by applied research demonstrating that Buddhist-inspired
programs integrating contemplative practices can enhance cognitive flexibility and emotion regulation
(Nilsson et al., 2025). Related applied Buddhist research further indicates that structured contemplative
and ethical practices may support well-being and adaptive functioning when implemented within
community and educational contexts (Phramaha Somchai Khantisarano et al., 2025). Studies examining
ethical teachings embedded in Buddhist chants further suggest that such narratives reinforce
value-based conduct and contribute to quality-of-life development among practitioners
(Phrakru Kositwattananukul et al., 2025). While the present study did not evaluate an intervention,
it showed that the chant itself contains a narrative template consistent with these mechanisms:
Loving-kindness reduces threat perception and interrupts cycles of aggression, while compassion
reframes the "Enemy" as a being influenced by delusion and suffering, making corrective guidance
possible. Such reinterpretation of adversaries aligns with coping research emphasizing cognitive
reappraisal and compassionate reorientation as mechanisms that transform emotional response
and support adaptive functioning under stress (Folkman & Lazarus, 2013).

In applied settings, this has practical relevance. Many life problems are interpersonal, and
coping often fails because the person tries to solve the problem while remaining emotionally fused
with hostility. The chant's template implies that compassion is not merely an ethical ideal but a
coping strategy that reduces escalation and preserves psychological resources. Within contemporary
coping and meaning-making frameworks, compassion-oriented responses are associated with reduced
rumination, increased perspective taking, and more constructive engagement with interpersonal
difficulty (Wortmann & Park, 2009); (Sun et al., 2022). In contemporary terms, compassion can facilitate
reappraisal, reduce rumination, and support constructive problem engagement.

Patience and steadiness when facing injustice and social judgment

A third theme, patience and psychological steadiness, is particularly vivid in episodes
involving intimidation and defamation, especially the Ciica Manavika episode. The episode-level
analysis showed that this episode represents a situation in which an individual is exposed to
public accusation and reputational threat (As Shown in Table 2), which resembles a major modermn
stressor amplified by social media and social surveillance. The chant portrays a response grounded
in calmness and truthfulness, suggesting that coping is sustained not by immediate vindication

but by inner steadiness and ethical alignment.
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This interpretive point aligns with research in Thai Buddhist contexts showing that chanting
and related practices can contribute to quality of life and psychological relief among practitioners
(Kladsumnaing & Rattanangam, 2023); (Phrakru Paladsuwattanapanditkul, 2024). The present study
extended the literature by proposing that the quality-of-life effects may be partly mediated by
the chant's implicit coping instruction (As Summarized in Table 3). By repeatedly rehearsing
narratives of composed response under injustice, practitioners may internalize a stance of endurance
and reduce emotion-driven retaliation. This also complements evidence that regular spiritual
practice in daily life can be associated with stress reduction (Jiraphattrakul, 2023). Evidence from
Buddhist-inspired well-being programs further suggests that contemplative training contributes to
emotional regulation and adaptive functioning across diverse populations (Nilsson et al., 2025).

From a well-being psychology perspective, the Cinca Manavika episode can be read as a
model of coping with uncontrollable external evaluation. It suggests that when the external
situation cannot be immediately changed, the individual's primary coping task becomes maintaining
integrity and emotional balance, which can prevent secondary harm such as chronic anger, shame,
or rumination. Such endurance-oriented coping aligns with contemporary meaning-centered
approaches emphasizing the role of purpose and existential framing in sustaining psychological
stability under distress (Sun et al., 2022); (Szabo & Baji, 2025). In applied terms, the chant provides
a narrative rehearsal for "Holding Steady" when the social environment becomes unstable.

Wisdom, reasoned discourse, and the correction of cognitive distortion

The fourth theme, wisdom, and reasoned problem clarification, emerges strongly in
episodes involving ideological confrontation and wrong view, notably the Saccaka and Baka
Brahma episodes. The episode-level analysis showed that these episodes involve situations in which
conflict arises from rigid beliefs or distorted understanding (As Shown in Table 2). These episodes are
especially significant for linking Buddhadhamma to modern coping theory because they highlight
cognitive processes that resemble appraisal and reappraisal. The chant depicts a wrong view as a
"Snake" that grips the mind, suggesting that distorted understanding is not a minor issue but a
dangerous force that can drive harmful action and suffering.

This can be linked conceptually to contemporary psychological work on how individuals appraise
coping potential and how self-efficacy relates to problem-focused coping (Poluektova et al., 2023).
In the chant's logic, wisdom functions as the capacity to see clearly, and right knowledge functions as
the corrective force that frees the mind from distortion. If appraisal is distorted, coping strategies are
likely to be maladaptive; If appraisal is clarified, coping becomes more effective. Thus, the chant can be
read as teaching that accurate understanding is itself a form of coping because it determines how the
person selects strategies, interprets threats, and evaluates outcomes.

The findings of this study suggested that wisdom-based clarification functions as an important
coping mechanism within the chant's narrative structure (As Summarized in Table 3). The emphasis
on reasoned discourse is also significant. It suggests that coping involves not only emotional regulation
but also cognitive and ethical clarification. In modern contexts where misinformation and polarization
are common, this aspect of the chant provides a culturally grounded frame for what may be described
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as "Epistemic Coping": Responding to confusion and wrong view through careful discernment rather
than reactive argumentation. This epistemic dimension of coping resonates with broader perspectives
that situate coping within lived social realities and interpretive lifeworld contexts (Stolz & Herzig, 2024).

Deepening the analysis of "Skillful Means" (Upaya): Coping as contextual intelligence

The theme of skillful means and right knowledge offers the most distinctive link between
canonical narrative and applied well-being psychology. The episode-level analysis showed that
episodes such as the Nandopananda episode illustrate context-appropriate action rather than
fixed rules (As Shown in Table 2). In Buddhist terms, upaya refers to methods suited to specific
conditions and capacities. Psychologically, it resembles contextual coping intelligence, the ability
to select strategies that fit situational demands, personal resources, and relational dynamics.
This perspective reframes coping as the skillful deployment of virtues rather than their
mere possession. Patience, compassion, and wisdom are applied differently across contexts, while
upaya functions as the integrative principle coordinating these responses.

In applied terms, upaya can be conceptualized as a three-layer coping process:

1) Assessment and fitting, recognizing dominant dynamics such as fear, aggression, or
wrong view; 2) Selection of method, choosing appropriate responses such as calmness, dialogue,
or compassion, and 3) Ethical anchoring, ensuring responses reduce harm and enhance clarity
rather than serve ego or retaliation.

The findings of this study suggested that this structure represents ethically guided
adaptability (As Summarized in Table 3), consistent with Applied Buddhism's emphasis on practical
methods for living (Phramaha Somchai Khantisarano et al., 2025). It addresses a common coping gap:
Individuals may know what is good yet struggle to enact it under pressure. By emphasizing timing,
method, and context, the chant implicitly trains flexible coping across varied adversities.

The theme also reflects Thai cultural continuity in chanting practices. Studies highlight
chanting's enduring social and ritual role (Phrakru Opasdhammapitak, 2016) and evolving belief-
behavior patterns (Malisorn et al., 2023). Repeated chanting may therefore cultivate upaya as a
"Living Intelligence" that preserves core values while enabling context-sensitive application.
Semiotic perspectives further suggest that chant narratives encode moral-psychological meanings
through symbolic imagery such as the "Snake" of wrong view or the "Raging Elephant" of force,
which guide practitioners in recognizing challenges and selecting appropriate responses
(Lumpakorn & Pengkaesorn, 2024).

Positioning the findings in relation to prior chanting scholarship

Most prior research on Thai Buddhist chanting has focused on cultural significance,
ethical values, and general well-being outcomes. Studies have examined the social influence
of Buddha-Jaya-Mangala Gatha (Makrudin, 2023), the ethical values in Puttacchayamongkolkatha for
quality-of-life development (Phrakru Kositwattananukul et al., 2025), and the relationship
between chanting and quality of life in specific Thai provinces (Kladsumnaing & Rattanangam,
2023); (Phrakru Paladsuwattanapanditkul, 2024). Such studies provide important evidence that
chanting is meaningful and beneficial for many practitioners. They also reflect the continuing
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role of chanting as a structured contemplative and ethical practice within contemporary Thai
Buddhist society (Phrakru Opasdhammapitak, 2016); (Mekkhachorn, 2024). However, they often
treat chanting as a holistic practice without systematically unpacking how the chant's internal
structure may teach coping processes.

The present study contributed by offering a structured interpretive model in which the
chant's narrative episodes were coded as distinct coping scenarios and were synthesized into
transferable coping skills (As Shown in Table 2 and Summarized in Table 3). Rather than replacing
prior perspectives, this approach complements them. It suggests that the cultural and well-being
effects found in earlier studies may be supported by a text-based mechanism: Repeated engagement
with narratives of skillful coping may reinforce psychological scripts that suide behavior under stress.
Such mechanisms are consistent with broader psychological frameworks emphasizing coping,
appraisal, and mental well-being as interconnected processes shaping adaptive functioning in
everyday life (Gautam et al., 2024); (Poluektova et al., 2023). The result is a stronger explanatory
account of chanting's applied value.

The findings also align with scholarship that emphasizes the endurance and transformation
of Buddha confrontation narratives in contemporary media, highlighting their didactic role in
transmitting moral instruction (Phengprapha & Khunarak, 2021). If such narratives remain compelling
because they teach through story, the chant can be interpreted as a concentrated form of this
educational function: It compresses multiple coping exemplars into a single ritual sequence.
This interpretation is further supported by applied Buddhist research indicating that contemplative
and narrative-based practices can enhance emotional regulation, cognitive flexibility, and adaptive

functioning in diverse populations (Nilsson et al., 2025); (Phramaha Somchai Khantisarano et al., 2025).

Originality and Body of Knowledge

The originality of this documentary study lies in its interpretation of the Jayamahgala
Gatha (Verses of Auspicious Victory) as a narrative-based coping framework grounded in
Buddhadhamma, derived directly from episode-level analysis. Across nine narrative episodes, a
consistent structure emerges in which adversity is resolved through inner cultivation rather than
external force. Five recurring coping processes were identified: Emotional stabilization,
compassion-based de-escalation, patience and endurance, wisdom-based clarification, and
context-sensitive skillful means. Together, these processes form a patterned adversity -response-
transformation sequence, supporting the interpretation of the chant as a structured coping model.

The body of knowledge generated from this study is a synthesized model constructed directly
from textual analysis. Each narrative episode consists of three interconnected elements: A life
challenge, a virtue-based response, and transformation through ethical insight. These elements form
a coherent narrative-to-coping pathway that systematically links canonical storytelling with identifiable

coping processes, as illustrated in Figure 1.
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Figure 1 Jayamangala Gatha (Verses of Auspicious Victory) -Based Life Coping Skills Model

The proposed model outlines a three-stage sequence: Recognition of adversity, activation of
ethically srounded coping responses, and transformation through insight-led action and skillful means.
Within this framework, "Victory" is understood as an internal transformation grounded in wisdom,
compassion, patience, and right understanding. The consistency of the adversity -response-
transformation pattern across all episodes indicates that the chant can function as a structured
narrative scaffold for reflective coping development in educational, community, and contemplative
contexts. Overall, the study presents a textually grounded and culturally embedded coping model
that contributes to the advancement of applied knowledge at the intersection of Buddhist studies

and well-being.

Conclusions and Recommendations

This documentary study concludes that Jayamanhgala Gatha (Verses of Auspicious Victory)
functions as a narrative-based coping framework grounded in Buddhadhamma. Across nine
episodes, adversity is recognized, stabilized through inner discipline, and transformed through
ethically guided wisdom rather than domination. Five interrelated coping processes emerge:
Emotional stabilization, compassion-based de-escalation through metta (Loving-kindness), patience
under adversity through khanti (Endurance), wisdom-based clarification through pafna (Wisdom),

and context-sensitive skillful means through upaya (Skillful Means). Together, these processes
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form a repeatable coping sequence linking problem recognition, moral-affective regulation, and
insight-led action, positioning "Victory" as inner transformation rather than external conquest.
Episode-based analysis shows that distinct adversities evoke differentiated responses, revealing a
coherent coping repertoire embedded within the chant's narrative structure. While the study relies
on textual analysis and conceptual interpretation within a single chant, the findings suggest that
the chant provides a culturally grounded model of reflective coping. Future research may
empirically test this model through chanting-reflection programs and examine outcomes such as
emotion regulation, coping self-efficacy, and psychological resilience in educational, community,
and contemplative contexts.
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Abstract

Background and Objectives: Contemporary academic reasoning, particularly within philosophy,
logic, and the social sciences, has been predominantly shaped by adversarial models of
rationality. These models assume that rational inquiry culminates in decisive outcomes: Truth
over error, correctness over incorrectness, winner over loser. While such frameworks have yielded
powerful analytical tools, they also risk reducing "Understanding" to a by-product of intellectual
victory. Against this backdrop, this article re-examines the classical Buddhist dialogical text, the
Milindapafiha, as a distinctive form of dialectical reasoning that is not competitive but oriented
toward the ethical unfolding of understanding. Rather than reading the text merely as doctrinal
exposition or apologetic literature, this study aims to analyze the Milindapanha as a form of
dialectical logic that does not seek to produce a loser, but instead emphasizes the structure of
reasoning over doctrinal content. It further proposes a theoretical framework for Buddhist
dialectical reasoning that foregrounds the process of wisdom's emergence. In doing so, the study
seeks to connect the interpretation of Buddhist texts with contemporary debates in the sociology
of religion, positioning them as alternative sources of rationality.

Methodology: This study employed qualitative theoretical documentary research grounded in a
hermeneutic-interpretive methodology. The primary sources consisted of the Pali Milindapariha
and its authoritative translations, while the secondary sources were drawn from Buddhist Studies,
the philosophy of logic, and the sociology of religion. Analytical strategies included close textual
reading of the dialogical exchanges between Phra Nagasena and King Milinda, dialectical analysis,
comparative logic, and the sociology of knowledge. Rather than seeking definitive doctrinal
conclusions, the analysis focused on how questions, analogies, and paradoxes function as logical
and ethical mechanisms. Reflexivity and theoretical triangulation were employed to ensure
interpretive rigor.

Main Results: The findings revealed that the Milindapafiha operated through a non-adversarial
dialectical structure characterized by; 1) Open-ended questioning that did not aim at final
conclusions; 2) The use of analogy as a logical mechanism for elevating understanding, and
3) Mindful engagement with paradox. Phra Nagasena did not seek to refute or defeat King Milinda's
questions; Instead, he gradually unfolded the assumptions underlying them. Through this process,
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dialogue shifted from confrontation to shared inquiry. Understanding emerged not as the triumph
of one position over another but as a relational event occurring within the dialogical space itself.
Involvement to Buddhadhamma: The dialogical logic articulated in the Milindapafiha is deeply
consonant with core principles of Buddhadhamma, particularly non-self (Anatta), dependent
origination (Paticcasamuppada), and right speech (Samma-vaca). Reasoning is not detached from
ethical cultivation but constitutes a form of practice aimed at reducing attachment to one's own
views. The absence of winners and losers is not a rhetorical strategy but an ethical consequence
of a worldview that denies a fixed self and absolute truth.

Conclusions: This article advances the conceptual framework of "Logic Without Losers" and
proposes Buddhist dialectical reasoning as a theoretical contribution to the sociology of religion.
By demonstrating that Buddhism is not merely a belief system but also a source of alternative logic,
the study highlights its potential to engage constructively with the modern world. The Milindaparha
thus emerges as a globally relevant resource for rethinking dialogue, rationality, and coexistence
in pluralistic societies.

Keywords: Logic Without Losers, Buddhist Dialectical Reasoning, Milindapafiha, Relational
Rationality and Dialogical Ethics, Sociology of Religion
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1.1 gUan30@n (The Chariot Simile): 1nwA%309 “dam”

"Yatha hi, Maharaja, Ratho Nama na Cakkesu na Akkesu na Yuge na lIsaya...
Sammutiya Pana Ratho ti Vuccati." (Rhys Davids, 1890)
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1.2 gusnuanlAumgifes (Lamp Flame Simile): inwisiEes “Anuseiilesesdiansiy”

"It is Neither the Same Flame nor Another." (Horner, 1964)

“Warliivsngluswsed Sldwaniulasud mnddldadlnllpedwds mndy
awduidleawiangtadefisurisdedusgmasania”
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1.3 guuuanNza (Mango Seed Simile):

« Comme Une Graine Plantée Produit Un Fruit. » (Finot, 1923)
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3. msfindgyarlugiuznszuunissoun

nsparaneauiuialuidundgmililsfntuededundy warlildunennaaliauiels
ety MR T ﬂisu’Jumiﬁ"’ﬁmmﬁ’smmawummﬂu'i WazAUNAT Az nnsTasiy
Tunmanualvesnulugiuggiivang namsITeToeataeu Tulduniym Uayaylaignyianudila
luguzdarusmangua windunszuiunisvesnisaatsinuvesnuivinedsrealuaeyly
ﬁmmwLﬁm?jyuLﬁaﬂmuﬁmﬁu@iaamagmlﬁmmaéhm ﬁHLﬁaﬁﬂmwﬁﬂgﬂﬁﬂﬁﬁﬂmﬁm N1IARIEA 2
Fananidnuunidansemand mseietosiurinfivesnisils msesanuseruilivivey waznishidaia
funmdnuaivesilugusds fddy enudlaluifundgmilfduansiduyens mniatuluiiud
58714 (In-between Space) voansaunun #ufi il il uf narsiifunarsed wauysal usiduiluil
ﬁquwamaaLMamJ'mgﬂﬁﬂ%ﬁﬂLLﬁsﬂ%ULUﬁauw§amﬁu n1siindyadndumeniseli@aduius
(Relational Event) mﬂﬂdwaé’wéﬁqﬁaLﬁ]ﬂﬁﬁamuﬁu Faaonadesfunisuesmaulugiuzyssing
Femnssuidwataniely (Asad, 1993) Tunsis ﬁﬁu‘wﬁiymLauamwmaqmiﬂsﬁﬁmﬁwﬁLﬁmm
AMNTARTUTIT YY1 UINNIINITRNARAIULANLEA LLﬁs%‘LﬁLﬁudﬁmﬂﬁmqmamaLﬂumsﬂﬁﬂ’a
msaFusssugUuuunis fusaanousan unninisBududiuiavesaud nssviunisd Jedld
Uaenaneanuuszunameslyg mndesendeanundifiaseensuinnisiilanuedvl enaumdey
ﬁ’umiqul,ﬁammﬁumLﬁmmwszms Yy luiduntgmidslulyiismavaungua windu
nsRnAuUinveusoaulivewuLes

afUseHa

1. fiaundegynnlugrug Buddhist Dialectical Reasoning

Tuudil Buddhist Dialectical Reasoning lalldifiesnsdi@nwmanmsfinu mndudoaueBmgui
donnudlas sanualudanusware Jadminawesuiemaualugiugnsufviniasemans
ogafuszuy man19Ideanmsieneidaenarsdifiviuin In1wisluduAsiauntygm lioragn
o3ueldedafivamasensaunisindradanAudunyn (Dialectic of Negation) daidusingiudidny
vosUsvg e Tunn daudmalaluaudasina wiinviteg Susnazseusuunumvesnnudaudslugiue
WSeTUYRIAINS LLco'iIﬂiqa%fwﬁugﬂué’qm&’jmgjuumiﬂﬁLaﬁ NSIYUY WAENNSNITLFULUUATILARLAY
(Hegel, 1977) Tunnmnssiudu ﬁﬁu‘m{]zy,mLauagﬂLwﬁmwi%ﬁmmma%msléfasmmmzamﬂdw
Tugug Dialectic of Dissolution na1ade lunszurumsifildsaudravgraiiulagnss mndaesly
wgnatiy “aaned1” andodeulsfisesfutugnihliunmngegietaau nisaaredailaldnisrineus
vouvgua Mnidumsauaaumumvesauufguilisuiufesdaiedndoly snvasruilazioundnns
dAyveInnsUTu ﬁammmmmﬁﬂugmzﬂizmuﬂwsﬁﬂimmﬂm%’msmﬁ (Non-substantial
Process) nsliimawad slaiviiviiiiean1vunauaisanvine el s amaunuinseninia
anududeula (Conditioned Nature) vosAudanuLas (Harvey, 2013) Tuaguf’f Buddhist Dialectical
Reasoning filaLilaanAian1sleLe s LLm'L‘TJumiﬂﬁﬁamﬂﬁgyzywﬁﬁﬁamam‘fﬁﬁ’uasmﬁﬂ%ﬂ (Williams,
2009) nanaBnifevils unarwiliausls Buddhist Dialectical Reasoning gneulugiugnauiveannwa
Lilofiesnsdfinwmisenauwvinu

2. naszLiouRaNgBATINg

Luawmsmmamiwsﬂuquwgmiﬂv azLiulaan uaumﬁmmmm&ammmuwu%’m
994 Binary logic Fednszifeunaua3arnugnssdny 1w 939-1 gn-iin w3oyuz-un assne il
LLmumﬂﬁuawﬁquﬂuiuumwmmamuamgwma LLmﬂaumamﬂmammLmﬂemuﬂiumummmsuaq
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AUBRENYA] AINUNLNE warUsEaun1IsaInIeFIa@un (Toulmin, 2003) miﬂzﬁﬂﬁﬂghﬁﬁuwﬂmmLaua
mudenluguvesnasiuaud (Non-Zero-Sum Rationality) Faarudlevewendddsndudeainen
nsgaidsninuveusssuvesdniievis mslivnnaidalynasugud madunszuiunisiinade
ansa <67 anudlafidntundousu (Ooi et al, 2023) dhwazidenadastudaiauslulvginim
waznsdoans visany uilufidunian nasmguddldduiiosauad mngnviliduaieiulassad
nsauTUT wazynidaSemanivesgaununansitouddy Ao nsdaiuillinssnegnuedlualugu
n3EUIU MIndnatenudniy inndnalanisindu anuaumnaunadslldiaegfiannuaiunsa
lun1stenvugnslduds ussiudsauausalunsaanaudnniuazaudninues g HaLeq
(Berger & Luckmann, 1966) %QLﬂuﬁaﬁmwﬁmiﬂzmsi’umﬂﬂﬂazLaEJ

3. naazIiauAaIANINYNAIEUT (Sociology of Religion)

Tuigedennineneaun maﬂ'13"3ﬁ"]’aﬁﬁﬁsei’”uﬁ”ﬁgﬁfan'13°vrumuamuﬁgmﬂmaﬁﬂﬁummam
duiiufvesanuliBumndune viaduszuvanudefioguannszuiunsliivmgrauuuadelsl
Weber Zlsufiuiinszuiunis rationalization vilaaugnadnlueglureuiunvosnuandsdnide
(Weber, 1978) vaigiaruswadosinueavnsanimaunduies “assnzaielu” dlieradearsiv
Tandwnsldednasiud egndlsia nisenidundgmilugiug Buddhist Dialectical Reasoning FWiitu
anaunlsiifissdingua mndaingsngniaden (Altemative Rationality) fiaunsaviimmensouLmnHa
wuuaseudr msaunnlufiduntiymililfananudnidvivesmauiiteuantuimana mnuandliiiuin
waRaLazasemansamtsai sy auduluiiuiifeaduld dedunuiaenadeuazveiouuifn
94 Asad 3oeUszindllTanmnssy Tnsuansiifusgradugusssuinussmdmemanianunsanan
sUuvunslivnaaiidnnuaenadosniely Taglidndudesudasnuedidumuanvulanide
(Asad, 1993) 1uuu5 faundgmldifsadufuAsmeman widunsdlfnviddyuesnisiiaaun
s iduiiufindnanudiasmguatiliynuindes unaddydnval Bourdieu, 1991)

NGRS

MneamsATedingm unmsiiauenseuunAniimguiaesssmsiiidnenmlumsvensveuin
nsonidedluismsAnuuasdinaineteau 2 Usens foil

1. wuaAansIned lawaramsfui (Logic Without Losers) & uid1lanssnglugiugnszuau
nsliguailisidudemanduiifiofusunugniomossuy wnAedvimeauufsufiugiu
Y84 binary logic kag rationality WUUHATINAUE LABLAUDINAIUALUAAUNAAINITARNTI0Y TN
nsaanausna ANesulounslyg) tazausuRaveuTsaseaIansla (Toulmin, 2003)

2. nouUdanNing1In1wiTuuunns (Buddhist Dialectical Sociology) & 11i1m35neLTanns
ulfifuaudlunsiarudlamaulugiuznssuiumsmadinuesnslivana nseuiliuesaau
Juifssszuuauidevioanisuwiisiune mnduiuiiindasuuuummuanadon slivenvaua
28N3MNTEANENT kazlilenAIINIeoNINAMUFUNUSIITIAN WUIARAINE1IYI8VEETaIAUD
9 Asad (303UszindliBnmnssu (Discursive Tradition) TiiunalniBsnssnzaeluvesussimdlmaun
oghaugusssudatu (Asad, 1993)

Tusedun'ne nseuiisaassznsiiifnen mlunistelidsasivermaumaaiuainnseumgsa
Jouuvungunniduquinaty (Westem-centric rationality) waz1dndi udilfaaungnuesugiug
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waarlaauailddndussadaduivinemansviowmeanalanide mnanusoaunuIwazyieiy
Lpoe9aseassn fanmd 1

LOGIC WITHOUT LOSERS:
Buddhist Dialectical Reasoning and
the Resolution of Understanding in

the Milindapanha

~ PHILOSOPHY, LOGIC,
AND THE SOCIAL

| Rethinking Dialogue,
Rationality, and I

Coexistence in
Pluralistic Societies

Outcomes—Truth Over
Error, Correct Over
Incorrect, Winner Over
Loser

Open-Ended t
| Questioning, Systematic '\

Use of Analogy, and |
Mindful Engegement
with Paradox

Non-Zero-Sum
Rationality

Figure 1 Logic Without Losers: Buddhist Dialectical Reasoning and the Resolution of

Understanding in the Milindapafha

amlunatiiauensounisesuiensansuuunmsTiusngludufis Milindapanha Hiussduszneu
Fauwada 5 dauiideulostududidudmssny 1ndfves vy uazassnmansuuusada lug
MsaLunAn “assnsliuasndui” JadudelaueiBmauludsaineimaun amdanandeils
iU BEy wiilunisdansdisunisneguveamsnavein udmmsegiuduszuy

1. Philosophy, Logic, and the Social Sciences ENﬁ“Ui%ﬂ’e]‘ULLiﬂﬁ%ﬁ@Uﬂ’i@UGliﬁﬂ%LLUUﬁzﬂLau
vosUSsuardsanmans daindsoguulaseaine nadnsuuuninig (Binary Outcomes) Na1afe
mseduTeviensiduduinilugdeasuiidfvuzuazdud anuaiegnivumiiunszuaunisfiga
d1las “gneendn” wse “dianamieondn” luuSunvewmsinaraningiunn nstandadunnna
Fainfidnuanidu nsudsdumavnua (Arsumentative Contest) Ay smdoasud sindunitugniia
otainvn og19lsAn nseuAadananddveditadeldiiasigsivsingnisalnismant ey
Usgaunsaimamauuaznsaanudasuiildsinegifisdlasiaiisweansvug-wi mndafedestu
nsaseenuinlasiuiuluseiudnunag Jnusssy

2. Milindapanha asfUsznaufiassinauaduis Milindapanha lugiugfunuuyesnITaunu
Fausn Tassadanmsaununseninmszunaautunssdfdwivandmiiuiinse Ausenidnvaue
wuuyaieida (Open-ended Questioning) 19 g w1 (Analogy) kagsausuAIIUEDULEVBIAIIUAR
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Snwagdrdguoamsaunuluduiiife mafsoudldddmnedionmusdaunu uidileadaans
arudlafinvesuuifndiy uazihlugnisusaiuauaisduseduiianiy nszuaunisdnanyls
mseAUTBaSvIABuINNsediangralugnisiudumeanudile

3. Buddhist Dialectical Reasoning 89 UTENOUT a1y LausuuIAnnsliivgnaldain1uis
wuunws 4 aduniunanavesnssurunisaunuluduA$isundaun nszuiunisi Ussnoudae
MIBaTnsfiaduresusingnisel nsufasenuduainaza1s uaznisuedantiuesevieves
wintlady mssnzuuunmsdsildnuazidu Dialectic of Dissolution nA1IAD NM3AAAANEALNAFIULAY
awsiliduhmnsselilddeguudsiag mouddunssuiunsiiduiusuasnisuuasegiaue

4. Logic Without Losers 09AUsTNOUT AR BN 1Td AT ITMTmuIAnT S unn "Logic Without
Losers' %30 “nssngdilaiuarsniut” femneaguuuureamguadlifeg uunisudsiunatygn
wisseguumaanuylsifunaiugus (Non-zero-sum Rationality) ag1slsfinu ArsusnauANGg
5¥WININTOUNANSRINTH AUnTaUTl 4 agstalau dmSunseunanwisiiiduluiAausiun (Meta-
concept) Alauainmsaunundainuuuunnsannsathluganudlesuiulaglidediinelomioud
drunsoudl 4 1un1sinnudansingveanunAnding a TnsituiAveunnuauuy Non-zero-sum
FeoSuronalnvesnisdn nandndenis nseunaadundnmisiBasvgn drunseudt 4 1uguuuy
GuaamamaL%wqwﬁ‘ﬁ'a%madmé’ﬂmiﬁfuﬁwmasmls Uszifiuiionadesiionsaniiianin Ae arwdusiug
serisnsnsuuuldidunasuguisulasaiavesnsdoasludsauaisln wu nseAumeluiiud
#15715048 YTENTAUNUITENI WA

5. Buddhist Dialectical Sociology asAUsznauganiauanIsnasanuIAnlugdenuinen
InwiBiBaws Faldnseunssnedananilunisesuisnisegsmiuvesanuuandisludsasmy inmsssy
wnAsiiaueiinsauuuasnsaaveRasiuansadunalnddglunsasiseudlaseming
naNFNaLLaL SRLsTIIAInAINATY

agUlddn nseuste 5 Usenns azyiounnsiAd oufvBIlLIANIINAITNZLUULY sTulUgRTTne
wuusanademudale Tneduis Milindapanha M uduwuuidsuseTRaansuosnisaunun
filaisjaienvuziu uLwAn Logic Without Losers Saidunnunansiidonloanmslyimgpaidsinwuuunms
funsusegnaldludsausauatie vugdinsoud 4 viwiiieSursnalnidanssnzvesuuiAadanat
Tunmean leatiaueimslfivapaisiduseniludivusuasdul vnannsodunssuiunisimiu
Fumarndnlafiantedaulsd

ayluasdalauanus

unAnuiteidseunmilfiaueniseuduAsiaundgm lugugs Ul uUr0nTSNELaEIn1YIs
fumnensinnseunsnzdaudsiudnsouiilaninnisaielnl nansieneidiiduogisdaau
Hauntgymlilaaniunsaunuinulasias1ieInIseIsUrnIoN1IFAFULN -TUy MINLALAUDATING
flsiuanamiudt Fslinnuddydunszuiunsedaasanandilannnimadnsidaduruzmavaua
AMSRIFIDTN NABY waznsldguunludduntgmunansliniuin Jygrfildnaainnisdudiavsma
vosBnievils uiAnnnsasuauduiusszriedaunun mnanudugtaudsluganududsu
wa29m1 N13iUA sundandsduius dvilimenaluviming S ues eadovesdrunadsdydnual
ynnaneifuiiufiveansidouiiiudu faaenndosiunisuesauluguydsiignudnriuy fauwusma

derunnimandadelann Tuwsdl namsideduduin Jggilufidundgwilulnngnisalideduius
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(Relational Phenomenon) &ilg519iavedvurnanssng anaudiladsdilagnunuialifuiieladenis

s
a

mndatuluiuiiszrinsvesmsaunn fadalend iﬁﬂqmﬂﬂaLﬂﬁauLLUaamuLaqaﬂwqﬁﬁﬂmﬁ%‘mqﬂzgm
dmsutoiauaiionsifelueuantu ufiiuited wlatusuAsiduntymidunsdinuiBedn wite
AunutlalonadrAgdniunisidelusuinn natedszn1s Uszn1susn AsnsAnedalssuniisy
seyiefiauniymivinislumsiniedu 1wy wsumenmietvseu Wedmaiinssngiliudedy
Usngluguuuulaths uasiinatniunnsefuogislslununmeiamnsssuuas s famansivannnans
Uszns7iaes n3eu Logic Without Losers amnsnthluussgndldlunms@nuinasUfiRsunisuusivaen
AUTARE (Conflict Tranformation) kAZATAUEIUITENI19ANENT (Interreligious Dialogue) 4 937
Aafudnueen s liwalselerivienisuaramdunuiuuudedu assnadndnaisvesfidundam
iuemaiden Alimnudidgiunsiasuudasanuduiusuazanudile snnndmisussqdonnas
Feguuuy iftssegaden Tufigrenmiafeiniviedduselinisfnwmautulanisinisanadind
msussmauduiissinguisnisesuie lugmseousumauilugiue gaunuimemguiiiaianse
fidusmedsaivassdronsnlmiBoavana Ay uaznisegsmiuludsnusuade

nnAnssuUTENA

unarAdeiidudunimedasinisidedos “nalnnssnsesnanualiazasnaanlasegie
VU Iausssuiununsfad duudsusy wasusisginnsmauituduun” lnglasunuganyu
sudszanasuingrmans 338 wazuianssy (12u) Weaduayuauyagiy (Fundamental Fund)
Uszdnl 2567 §ideveveunmantuifonasiniu tnmingrdewalulagsivusnaaiuun 3uieusve
wsgnnsEAu dnivnslrsuusi sautlieuidedesddsased
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Abstract

Background and Objective: Prosperity achieved by human civilization loses its real meaning if
the socio-economic well-being of mankind and its stewardship of natural systems are ignored.
Any damage to these systems makes them unsustainable and ultimately threatens human civilization.
The discussion of this study focuses on two contrasting philosophical approaches to sustainable
development: An ongoing growth-oriented model that relies on profit, technology, and policy
solutions, and an ethically srounded, justice-oriented view historically rooted in South Asian communities.
The core debate centers on whether profit should define social and ecological outcomes, or
whether social values should set the limits of profit. Whether sustainability is best understood as
an individual market choice or as a collective responsibility, and the environmental crisis faced by
humanity reflects a deficit of technology, or a crisis of ethical values that requires a fundamental shift.
The main objective of the study was to critically examine the perspectives of sustainability with
reference to Buddhist and spiritual practices in South Asia as a collective resource that informed
holistic and value-driven responses to pressing global challenges, supported by empirical examples
of development practices.

Methodology: A qualitative design with documentary research has been followed. With a systematic
review of the literature, including classical Buddhist texts, the canon in Pali, and experiences from
engaged Buddhism, the primary sources for the analysis were taken from these sources. Ideas from
Key informants comprising 10 specialists regarding Buddhist Philosophy and their application have
been conducted and taken as a guide for the analysis. Evidence from community-based practices has
been incorporated to explain the understanding of Buddhism not only as a philosophy, but as an
ethical and lively resource for supporting sustainable development. Applying a thematic approach to
content analysis and comparative textual interpretation, the study proposes the concept of the
Wisdom spiral, integrating the inner transformation with outer sustainability.

Main Results: Unlike the contemporary worldview, the indigenous and Buddhist worldviews and
practices recognize the interdependence of all life and teach that true prosperity does not come
from unlimited growth but from ethical living. The system guided by Buddhist philosophy offers
an alternative in which harmony between human society, the ecosystem, and all beings can be

achieved with deep respect. Proving philosophical guidelines of interdependence, the Middle Way,
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and shared responsibility, Buddhist philosophy suggests a moral and practical framework for environmental,
social, and economic balance with human-nature relations. The evidence from indigenous values and
traditions in South Asian communities also reflects the lived experience of alternatives.

Involvement to Buddhadhamma: Drawing from the Buddhist philosophy and practices of Engaged
Buddhism, this paper examines how Buddhist ideas have been reshaped in modern times as both
spiritual imperatives and practical tools for shaping and implementing policy. A dialectical approach
has been followed to find differences between the original Buddhist teaching and initiatives taken
by engaged Buddhism for sustainable development. This allows for a nuanced understanding of how
spiritual philosophy can help to shape the ethical boundaries of recent orientation. An interpretative
textual analysis rooted in a historical cultural context has been explored to examine how classical
Buddhist traditions are interpreted in practices.

Conclusions: Drawing on the concept of the wisdom spiral, integrated with the sustainability bottom
line, the study concludes that sustainability requires more than technological advancement, and
development becomes meaningful only when it respects economic viability, considers social equity, and
respects ecological limits. The findings emphasize that human activity should be guided by moderation,
compassion, and interdependence. Sustainability is more than a technological advancement. It is not
value-neutral but requires fundamental ethical transformation that Buddhist and spiritual practices
can offer holistically.

Keywords: Sustainable Development, Wisdom Spiral, Buddhist Philosophy, Inner Transformation,
Engaged Buddhism

Introduction

The world today is facing a range of complex and interconnected challenges, including
environmental degradation, climate change, geopolitical tensions, and the erosion of social trust,
which are the main concerns. Accordingly, the philosophical debate today is centered on how these
fundamental questions can be answered, regarding the interrelations of Profit, People, and Planet.
That means, whether profit determines social and ecological outcomes, or should socio- ecolosgical
values define acceptable profit? Is sustainability an individual market choice or a collective moral
responsibility? Is sustainability a neutral global framework or a historically rooted justice issue?
Moreover, is the environmental crisis requiring better tools or better values? The orthodox answer
is often based on market rationality. For them, profit is treated as compatible with, and even
a driver of, social and ecological outcomes. Sustainability is viewed as an individual or corporate
choice guided by incentives. The global frameworks are presented as neutral and universal, and
the environmental crisis is primarily a problem that can be solved by advancing technologies and
policy instruments. However, the South tends to frame sustainability as ethically and historically
grounded. The social and ecological values define the moral limits of profit. Sustainability is taken
as a collective responsibility rooted in community and intergenerational obligations. For them, global
agendas on sustainable development are understood to be shaped by colonial histories and unequal

development, and the global crisis is a technical failure rather than a crisis of values and power.

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

Vol.11 No.2 April-June 2026 pp.274-291



Journal of Buddhist Anthropology

ISSN: 2985-086X (Online) 276

Studies in environmental justice literature highlight the need to consider distributional and procedural
fairmess in adaptation and climate action, not just technical mitigation tools (Walker et al., 2024).
The established doctrine's answer frequently highlights the technical and policy-driven solutions.
However, with growing recognition of the limitations of purely mechanical models, spiritual and moral
worldviews are given as renewed alternatives to complementary frameworks. These alternatives
support enriching the global governance and sustainable development, combining with the
interconnected nature of all existence, and recommend a transformative perspective grounded
in the philosophy of dependent origination, non-harm, and compassion. The historically and culturally
fortified moral discipline and inner transformation recommend direction, not just for personal benefit
or optimization of self-interest, but also as a guide for solving global problems of economic equality,
ecological justice, and social harmony (Dhiman & Marques, 2016).

Sustainable development is not just about technical solutions for achieving growth targets.
It is about sustained growth without harming the natural system and fair distribution. It is about growing
awareness of the responsibility toward communities and future generations. Material growth in isolation
cannot solve the problem. Spiritual philosophies grounded in values of non-violence (Ahimsa), mindful
thinking with inner awareness, can support the whole mission. As the Brundtland Report (1987)
defines sustainable development as that which meets the needs of the present without compromising
the ability of future generations, the doctrine of dependent origination. Buddhist philosophical
orientation closely mirrors this focus with the concept of interdependence and the end of suffering
across time and space. The Middle Way (Majjhima Patipada), the core of Buddhist teaching, focuses
on moderated balances on consumption and collection that support sustainable living, harmonize
with economic justice, ecological preservation, and safeguard against the unjustifiable exploitation of
nature that aligns with key environmental goals (Gross, 2010). Mindfulness means cultivating acute
awareness of how responsible behavior can impact the broader world (Kaza, 2009). The sustainable
development discourse should translate into an organized approach that recognizes the complex
interplay between ecological, social, and economic factors (Rockstrom et al., 2009); (Regmi, 2024).
These perspectives of Buddhist philosophy clearly offer a spiritual motivation for a holistic approach
to development, which aligns well with responsible consumption and production. Buddhist
philosophy that focuses on protecting human beings from harm and promoting the well-being of
all life forms in the world helps increase sustainability's emphasis on human dignity and the
well-being of people and the planet (Sivaraksa, 2011). Recent-day Buddhists have progressively
engaged with ecological issues. The Buddhadasa Bhikkhu emphasized Dhammic Socialism as a
framework based on interdependence and compassion that encourages moral economy, ecological
balance, and ethical governance (King, 1996), (Yoodee et al., 2022). This movement has also
contributed significantly to deliberations on eco-dharma and spiritual ecology, resonating with the
core principles of sustainable development and offering a moral and existential foundation.
Moving its focus from mere policy and technology to the transformation of human consciousness
and values, it is an approach that is increasingly recognized as vital in addressing the environmental
crisis (Loy, 2010).
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The global development discourse has made progress in addressing the economic, social,
and environmental sectors. Research and experts' opinions suggest that the prevailing models are
largely grounded in technocratic and policy-oriented approaches and overlook local spiritual
dimensions of sustainability (Sachs, 2015). The change in ecological systems is being destabilized,
and trust in global foundations is deteriorating day by day. In these contexts, technical solutions
with their reliance on infinite growth within a finite system (Daly,1996) are not sufficient to meet
the complex challenges (Kehler & Birchall, 2021). The spiritual and cultural practices rooted in
indigenous and Buddhist traditions can supplement the framework. They can help by enriching
sustainable development with values of interdependence, compassion, non-harming, and mindfulness,
which are underutilized (Gross, 2010); (Kaza, 2009). The tradition and cultures practiced throughout
history by indigenous people and Buddhist teachings promote not only personal moral cultivation
but also the collective responsibility for the well-being of all emotional beings and ecosystems.
Buddhist thinkers and communities are increasingly applying these values to global issues such
as environmental justice, peacebuilding, and ethical governance (King, 1996). Their relevance in
bridging domestic development priorities with international cooperation, the incorporation of
Buddhist international solidarity remains limited. Prevailing research and scholarship have sought
to explore the philosophical foundations of the normative potential for guiding Buddhist teachings.
However, sufficient attention has not been given to the applied aspects of the specific application
in real-life practices. Which principles have been translated into practices across diverse contexts,
and how far are they succeeding? Moreover, how have actions and policies guided by Buddhist
ethics served as a foundation for promoting sustainable development? This gap is particularly
evident when evaluating the intersection between Buddhist thought and the Sustainable
Development approach overall and specific SDGs. How should we link the intersection of the idea of
responsible consumption and production, climate action, peace, justice, and strong institutions?
After outlining the conceptual foundation, the discussion of the study turns to selected empirical
cases to address a critical research gap by examining how modern interpretations of Buddhist
spiritual philosophy offer a transformative way to solve the problems that humanity is facing.

Objective

The main objective of the study was to critically examine contemporary perspectives of
sustainability with reference to Buddhist philosophy and spiritual practices in South Asia, as
a collective resource that informed holistic and value-driven responses to pressing global challenges,

supported by empirical examples of development practices.

Methodology

Philosophically, the study is grounded on the truth that human and environmental well-being
are inseparable parts of the cosmic web, and sustainable development rests on interdependence,
non-self, moderation, and ethical action. Epistemologically, the experiential insight, right action,
sustainable living, and inner clarity also help to produce knowledge that reduces suffering and

fosters harmony for the present and future. This study has adopted the qualitative research design.
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Based on a systematic review of the literature, an interpretative approach has been followed to
analyze the relation of philosophical views with contextualized experiences. Relevant resources
from Traditional Buddhism, including principles and doctrines of the Lord Buddha and Dhamma in
the Pali Canon, cultivating the knowledge and wisdom of the Lord Buddha has been taken as the
guide for philosophical/theoretical analysis. Resources from engaged Buddhism with recent
knowledge and evidence in South Asia, especially related to sustainable development in three
aspects: Economy, society, and environment, have been analyzed. Ideas from dependent origination
(Paticcasamuppada), compassion (Karuna), and the doctrine of moderation (Majjhima Patipada)
have been taken as a Philosophical guide for the analysis. Evidence from community-based
practices, ethics, and socio-cultural traditions has been incorporated to explain the understanding
of Buddhism not only as a philosophy, but as an ethical and lively resource for supporting sustainable
development. Key Informants Interview (Klls) comprising 10 specialists from Buddhist thinkers has
been conducted to validate and correct mismatches in concepts and ideas derived from established
texts and practices.

Adopting a dialectical approach, spiritual and ethical ideas are viewed not only as fixed
doctrines but as the living traditions and practices that communities have adapted for historical
and social changes. Drawing the idea from the Buddhist philosophy and applying socio-political
and economic theories, this paper examines how Buddhist ideas are reshaped in modern times
as both spiritual imperatives and tools for shaping and implementing policies. Instead of presenting
Buddhism as a rigid religious doctrine, a dialectical approach that emphasizes discourse, exploring
agreement and differences between Buddhist teaching and initiatives taken on sustainability has
been analyzed. This allows for a nuanced understanding of how spiritual philosophy can help to
shape the ethical boundaries of modern ideas of sustainable development. An interpretative
textual analysis constructed through human understanding and the historical cultural context has
been explored to examine how classical Buddhist traditions are interpreted through the Wisdom
spiral and how it aligns with the three pillars of Sustainable Development.

Primary sources for the study are established texts such as the Dhammapada, Majjhima
Nikaya, and Samyutta Nikaya, supported by modern explanations of Buddhist thinkers. Ideas from
interdependence, Karuna, non-violence, and the doctrine of moderation have been taken as
a guide for the remedy of challenges faced by sustainability at global and local levels. Evidence
from community-based practices, ethics, and socio-cultural traditions has been embodied that
allows for explaining Buddhism to be understood not merely as philosophy, but as an ethical and
lively resource for supporting sustainable development practices. Applying a thematic approach
to content analysis and comparative textual interpretation, the study proposes a concept of the
Wisdom spiral manifested in people's daily lives and traditions. The spiral of transformation as
a continuous process has been used to describe constant, cyclical growth as a nonlinear path,
revisiting the past from new perspectives, as Massey (2007) notes that sustainable development

is not a static state, but a process of change.
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Results and Discussion

The Concept of Wisdom spiral has been developed from the key teachings in Buddhist philosophy
of inner transformation and their outer applications, including Socio-economic, environmental ethics, and
sustainability education. The diagram in Figure 2 shows the progression from wisdom through the
cycle that ultimately leads to deeper wisdom. Beginning with ethical awareness of socio-economic
and ecological boundaries within which human activities must operate. It illustrates a cyclical
framework in which initial insights gained through learning guide to right action. Right action further
leads to sustainable living practices, inner peace and clarity, and deeper wisdom. Inner peace and
clarity reflect the transformation of values that reinforce ethical commitment and a self-reinforcing
cycle that challenges profit-centered sustainability. Sustainability is not a value-neutral technical
solution, but rather morally grounded. The justice-centered, collective inner transformation
process that pursues outer change is the core of sustainable development. The Anguttara Nikaya
(Bodhi, 2012) describes an interconnected cyclical process in which wisdom begins with right view
(Samma Dittihi) and guides ethical conduct (Sila), including right livelihood (Samma Ajiva).
Ethical living helps to develop mental calm and clarity (Samadhi), which then leads to deeper
wisdom (Panna). These processes are fundamental, as articulated in the Pali canon, and are
mutually reinforcing. For analytical purposes, these canonical processes, matching with real-life
practices, have been further simplified as: Initial insigcht — Right Action — Sustainable living —

Inner Peace & Clarity — Deeper Wisdom, as shown in Figure 1.

Successive Development of Wisdom

Initial Insights

Initial Insights through learning:
Reflection of interconnectedness of men and environment

Right Acticn

Holistic Sustainability- socially just, environmentally sound, and

economically viable

Sustainable Practices

Meeting present, safeguarding future,

Living in harmoniy, Honoring all life, Mental well-being

Inner Peace & Clarity

Peaceful mind & clear Perception:

Reducing conflict, fostering equity, and promoting cultural respect

Deeper Wisdom

Insight rooted in lived experience/beginning of a new cycle;

Progressive strength

Figure 1 Concept of Wisdom Spiral integrating with real-world practices

Buddhist teachings supporting a transformative step-by-step process can be found in the

collection of Long Discourses (Digha Nikaya) and The Numerical Discourses (Anguttara Nikaya) of

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

Vol.11 No.2 April-June 2026 pp.274-291




Journal of Buddhist Anthropology

ISSN: 2985-086X (Online)
280

the Buddha, translated by Bhikkhu Bodhi (2012). They explain Wisdom in the Buddhist tradition and
universal principles applicable to both monastics and householders, focusing on the cultivation of
a disciplined mind, ethical conduct, and compassionate action to alleviate suffering. Beginning with
initial insights, understanding life clearly, followed by ethical action, encourages people to act
sustainably and responsibly in a balanced way that leads to inner peace and mental clarity for
sustainable living. When the mind is peaceful, it helps to reduce conflict and respect for others.
Through inner peace, one can gain a clear understanding, and a clear understanding fosters
mental clarity with lived experience to higher-level wisdom. The connection between wisdom
and sustainable action is deeply rooted in Buddhist ethics within the Eightfold Path. Because Right
View with right understanding, naturally shapes ethical behavior that leads to Right Action and
Right Livelihood. In this way, the inner transformation processes help to reduce misconduct and
mindful action in day-to-day lives. For example, a balanced way of consumption and accumulation
promotes ethics-based economic practices and prioritizes sustainability and social well-being over
material gain (Schumacher, 1973); (Venerable Dhammapitaka (P. A. Payutto), 1994). Communities'
adaptation of simplicity and mindful consumption helps to reduce suffering and fosters inner
peace and clarity in implementing sustainable practices (Kaza, 2009); (Loy, 2010). In this way, inner
transformation begins from the individual and spreads to the community and society.

Buddhist Philosophy and the Three Pillars of Sustainable Development

While growth-centered economic models are fundamentally flawed due to their reliance
on infinite growth within a finite system, attempts to replace them with holistic, systems-based
approaches often struggle with complexity and operationalization (Daly,1996). After 2,500 years
of Buddhist teachings, the global community has come to recognize that economic, social, and
ecological phenomena are interconnected and proposes a model of sustainable development
that centers on three pillars: Profit, people, and planet. This model recognized that all phenomena
are related and interconnected, in the same line of Buddhist teaching of origin and interdependence.
However, the Buddhist approach to sustainable development challenges the mainstream by
prioritizing holistic well-being over material growth. It emphasizes inner spiritual growth beyond
basic material needs (Kittiprapas, 2019), focuses on refinement rather than an end in itself, and
realizes that sustainability is a process that naturally emerges as a byproduct of ongoing ethical
practices toward nature (Phrakhrusamu Woravit Phasuko (Dutsadeephuttipun) & Kaewwilai, 2025).
These are the replicas of indigenous and engaged Buddhist practices in different communities,
integrating spiritual, cultural, and material needs that highlight their potential to promote ethically
grounded and balanced development (Zangmo, 2016). These interlinkages among the three
pillars of sustainable development are shaped by the dimension of culture. Culture reflects the
ways of being, relating, behaving, believing, and acting which differ according to context, history,
and tradition, and within which human beings breathe out their lives (UNESCO, 2004). The experiences
and cultural practices of indigenous and Buddhist communities and movements explicitly or implicitly
contribute to all three pillars of sustainable development through their doctrinal values, actions,

and outreach.
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Social Sustainability: Among the three pillars of sustainable development proposed by
the framework, social sustainability focuses on the rights, promoting empowerment and fairness,
expanding opportunities, and strengthening social connections that continue across generations.
It depends on strong health systems, peace, respect for human rights, decent work, gender equality,
quality education, and the rule of law (UN, 1996). These components are similar to the Buddhist
teachings and practices, as the Buddhist offering of practical guidelines emphasizes active involvement
in addressing social justice, safeguarding human dignity, and advocating for the rights of indigenous
and marginalized communities. Gender equality and equitable access to education, healthcare,
and community welfare are fundamental to building inclusive societies (Queen & King, 1996).
In real-world practices, monasteries and other related governmental and non-governmental
organizations across Asia are acting as vital agents in promoting social change, especially in rural
or underserved areas, by providing education and healthcare facilities (Kraft, 1992). Intellectuals from
Buddhist communities are serving not only to empower individual and marginalized communities but
also to help foster broader social sustainability (Queen & King, 1996). The wisdom embedded in
compassion and non-violence helps foster inclusive and pleasant societies, making them socially
resilient and ethically grounded (Sivaraksa et al., 2009). Additionally, mindful practices of living
enhance mental well-being and emotional strength, contributing to strong, cohesive communities.
These movements have demonstrated how mindfulness and compassion can be applied to
peacebuilding and community healing, especially in post-conflict settings, and proved that
Buddhist communities today are not only spiritual; They also play a significant role in advancing
the social aspect of sustainability.

Economic sustainability: The concept of economic sustainability is fundamentally based on
the principle that all economic activities should be responsible and based on ethical practices
throughout the entire production, distribution, and consumption process, to ensure the immediate
requirement while balancing long-term viability (Elsawy & Marwan, 2023). A sustainable economy
requires an ethical underpinning that integrates two aspects: First, a broader ethical foundation that
considers human and non-human beings, future beings, and people around the world. Secondly, the
well-being and societal welfare beyond rationality, efficiency, and growth (Becker, 2023). It is
about managing natural and human resources efficiently, promoting stable and inclusive growth,
and ensuring equal opportunities to all. Sustainable and inclusive growth aims to enhance the
quality of life that benefits all segments of society (SDG 8). For business and economics, these
are crucial for society as a whole (Dodge et al., 2012), which supports long-term societal well-being
by providing stable employment and fair income distribution. It also promotes intergenerational
equity, ensuring that future generations receive an economy capable of meeting their needs rather
than merely maximizing current wants (Summers & Smith, 2014). This idea is similar to Buddhist
wisdom on right livelihood, simplicity, and interdependence. This encourages individuals to do
economic business in an ethical way, not harm others, and contribute positively to society. This
principle supports the foundation of ethical economics that favors small-scale, community-oriented
economies over extractive capitalist models (Venerable Dhammapitaka (P. A. Payutto), 1994) and
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discourages greed, overconsumption, and material attachment, promoting a balanced, mindful,
and needs-based approach to economic life (Zsolnai, 2011); (Loy, 2010). Reflecting these values,
modern Buddhist-inspired initiatives often support ethical business practices, social entrepreneurship,
and fair trade, which contribute to local self-reliance and sustainability. The idea of sufficiency
economy endorsed by Thailand and the Gross National Happiness (GNH) approach of Bhutan are
real-world experiences. Sufficiency economy focuses on balanced over self-interest, rationality,
and self-immunity of individuals, societies, and the global community, adapting to changes with
compassionate resilience on an ethical basis (UNDP, 2007), whereas Bhutan's (GNH) framework
prioritizes spiritual, emotional, and environmental well-being over mere economic output
(Ura et al., 2012). Grounded on the values of Buddhism, GNH appears as a global example of how
a well-being-centered development approach has been able to shift emphasis from GDP to
holistic prosperity.

Environmental Sustainability: Sustainable development emphasizes strategies that foster
economic and social progress without ecological degradation and over-exploitation (Bhusal, 2025).
The environmental aspect involves the responsible utilization and conservation of nature as a
whole and the ecosystem. This idea ensures the conservation of natural resources, protection of
ecosystems, and conservation of ecological processes. The essence of environmental sustainability
is achieving balance for present and future generations (Brundtland, 1987). So, this principle
embodies the interconnectedness of all life forms, including human beings, who are not separate
from nature but are a part of a cosmic web. The growing connections between human and nature
relations relate to the idea of wholeness (Beery et al.,, 2023), a thoughtful gratitude for nature
that encourages ethical stewardship of the environment. Harming nature means harming
ourselves, which is the essence of spiritual and indigenous practice rooted in the principle of
non-violence, and extends beyond human relations to include all perceptive beings. This
worldview guides us that man should engage with nature as the bee collects honey without
disturbing the functioning of the ecosystem. It encourages the protection of biodiversity and
ecosystems (Kaza, 2009). Numerous grassroots ecological movements have emerged across Asia
and beyond, inspired by these ideas. However, there are challenges in integrating these Principles
with SDG in Practice.

Buddhist philosophy, as a holistic approach, encompasses ethical living, environmental
stewardship, and social well-being. The principles of moderation and responsible consumption,
production, and fair distribution are closely related. Principles of interdependence focus on
interconnectedness of all beings, align with interrelation and stewardship of the ecosystem
(SDG 13,14, and 15). However, this kind of alignment between Buddhist teachings and sustainable
development faces the challenge in the application of abstract ethics to real-life practices.
The conflict between a capitalist society, prioritizing maximum self-satisfaction and profit, can be
a barrier to the application of the Buddhist value of ethical business and moderate consumption.
Individual transformation may not be equally applicable to all communities at the global level.

There is also a risk of idealism overwhelming practical policy application. Bhutan's holistic approach
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to development tries to exemplify the integration of Buddhist values into the national policy of
Gross National Happiness (GNH) framework established in 2008, which comprises four pillars of
holistic development: Good governance, equitable socio-economic development, environmental
conservation, and preservation. The promotion of culture that aligns with (SDG 8), Peace, Justice,
and Strong Institutions (SDG 16). However, an alarming rate of unemployment and the diversified
nature of development show the difficulties in harmonizing spiritual values with development.

Every society embodies its own worldview shaped by its people's values, particularly
concerning the operation of its socio-economy and environment (Bhusal, 2025). These indigenous
and spiritual cosmologies, focused on balance over accumulation, convey the leave no one
behind principle of the SDGs. It provides a holistic basis for sustainable development rooted in
its cultural practices. Conflicts arise when these values come into conflict with profit-driven global
capitalism. A meaningful integration requires structural reforms with context-sensitive approaches
to check the conflict and superficiality in application.

Inner Transformation and Sustainable Development

Sustainable development so far has focused on the external aspects, neglecting the
internal dimensions of people (Blanc, 2025). Shifting from ignorance and craving to wisdom and
compassion is referred to as inner transformation. This process creates a profound spiritual
foundation for sustainable development (Loy, 2010); (Sivaraksa, 2011). Transformation enhanced
mental discipline, ethics, and insight. It helps to reduce personal suffering and encourages social
and ecological responsibility (Schroeder, 2012); (Schroeder, 2012). The three pillars, economic,
social, and environmental development, of overall sustainability, align with the concept of the
inner transformation. Phra Brahmagunabhorn (Venerable Dhammapitaka (P. A. Payutto), 1994)
focuses on moderate consumption, simplicity, and reducing excessive desire and greediness that
support economic sustainability. Compassion and ethical conduct enhance the ability to feel
suffering and behave accordingly, and can lower social tensions by promoting inclusive, just, and
peaceful communities (Queen & King, 1996). The Ideas of interdependence and mindfulness
foster respect for all living things and ecological awareness (Kabilsingh, 1987). The entire process,
bringing inner awakening with outer sustainability, acts as a catalyst for well-being. This process
reflects the Wisdom spiral, where initial insight leads to ethical actions and sustainable lifestyles.

From Philosophy to Real-World Practice: Some Cases from Engaged Buddhism

Philosophy guides us to broaden our understanding by examining the fundamentals of
the world around us. It helps to explore deep questions about human existence and its relation
to other beings. Theories and philosophy combine to provide an ideal lens to think and analyze
the underlying nature of reality. The acquired knowledge through experience and observation
helps to refine or redefine earlier understandings and offer new insights that challenge the
existing ones. They introduce the concept of paradigm shift, profoundly impacting the philosophy
and existing concept by linking the social and historical context of scientific discovery (Kuhn, 2012).
The journey from philosophy to practice in Buddhism is expressed through the triangle of Pariyatti
(Study of Dhamma), Patipatti (Practice of Teaching), and Pativedha (Realization of Truth), as
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highligshted in the Angutara Nikaya, and it is carried out by Engaged Buddhism. Buddhist monks in
earlier days performed only a more reserved or ceremonial role in public affairs, but in the
modern era, spiritual leaders are found to be proactive in social and ecological awareness, social
empowerment, and peacebuilding. The GNH framework challenges dominant neoliberal paradigms
and illustrates how Buddhist values can be institutionalized in governance. Buddhist communities
across Asia have increasingly engaged in climate activism, reforestation efforts, and grassroots
sustainable farming, demonstrating how religious ethics can motivate practical ecological actions
(Dhiman & Marques, 2016); (Darlington, 2012). It is a major shift from non-involvement to moral
engagement to transformative socio-economic and global ecological responsibility.

Buddhism across South Asia can be found as an evolving and dynamic force that integrates
enduring ideologies of compassion, nonviolence, and interdependence with present-day movements
for social reform and environmental conservation. Several examples of engaged Buddhism can
be traced out as landmarks, such as the Gross National Happiness approach of Bhutan, the
Sufficiency Economy approach of Thailand, the Sarvodaya movement in Sri Lanka, and the Thich
Nhat Hanh movement in Vietnam. All these engaged Buddhist movements and practices integrate
values of compassion, mindfulness, and interdependence into national policy to promote holistic
well-being over economic growth. Engaged Buddhism is a very useful introduction to the contemporary
movement of Buddhists who involve themselves with a variety of religious, socio-economic,
and environmental activism (Queen & King, 1996). The Sufficiency Economy advanced by Thailand
is based on the philosophy of the Middle Path, and tranquility as an illustration. Theravada
Buddhism, with an applied approach to engaged Buddhism, tackles issues of economic equality,
social injustice, and environmental preservation. This strategy is similar to sustainable development
that has moral depth and empathy for social and ecological change. With group efforts on ethical
consciousness, it provides a more comprehensive and deliberate aspect and thoughtful dimension
to sustainability by integrating personal responsibility with collective action (Macy & Johnstone, 2012);
(United Nations, 2023). With the ethical consciousness in financial planning, instead of immediate
financial gain, it promotes independence, community cohesion, and long-term sustainability.

Another example of contemporary movement in Engaged Buddhism is pioneered by Thich
Nhat Hanh as a continuation of the movement started by scholars such as Joanna Macy.
To them, nothing exists independently, and all phenomena arise through mutual causation.
Utilizing mindfulness and compassion, it addresses real-world issues, and Macy's (2012) work that
integrates Buddhist insight with systems thinking and integrates ethical mindfulness into economic
planning. It encourages self-reliance, community solidarity, and long-term sustainability rather
than short-term profit (Kantabutra & Siebenhtner, 2011).

The GNH measures development using holistic domains, including conservation, well-being,
and cultural preservation, with ethical governance and equitable development. This perspective
shows how human flourishing is interconnected and inseparable from socio-cultural and

environmental harmony (Ura et al., 2012).
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Founded in 1958, the Sarvodaya Movement in Srilanka is another successful example of
addressing poverty alleviation, conflict resolution, and women's empowerment that is directly
linked with peace, justice, and strong community self-reliance, fostering inter-ethnic solidarity
during and after Sri Lanka's civil war (Bond, 2004). However, donor dependency and scaling the
community-driven approach into national policy are reported as constraints. Sarvodaya is a
bottom-up approach to development, inspired by Buddhist and Gandhian ethics, that emphasizes
compassion, collective well-being, and grassroots empowerment (Ariyaratne, 1999).

While taking the cases of Nepal, Buddhist activities in Lumbini, the birthplace of Buddha,
demonstrate their contribution to peace education and sustainable development, and the community
in Upper Mustang shows how Buddhist-inspired community practices for sustainable livelihood,
biodiversity conservation, women empowerment, and preserving cultural heritages and identity
(Regmi, 2024), (Pandey & Chetri, 2009). Similarly, Monasteries like Kopan and Nagi Gompa, and
others, engaged to help people of all backgrounds by providing shelter, food, and emotional
support after the 2015 Gurkha Earthquake. Buddhism in Kathmandu valley, by operating as lived
tradition, is expressed through scholarship, heritage preservation, ecological and cultural production
and preservation, and continues the city's intellectual and practical legacy.

Ambedkar's eco-centric ideas, "Nature for All and All for Nature," and the Dalit Buddhist
movement in India focused on economic justice, political freedom, and moral transformation
(Shastree, 1996). Indigenous Buddhists in Chit gong Hill, Bangladesh, are actively contributing to
social reforms, environmental conservation, and peace negotiations in tribal conflicts. Ma Ba Tha
is a less successful example among several successful Buddhist movements and was formally
banned by Buddhist authorities in Myanmar due to concerns about political involvement and
extremist rhetoric. The group later continued under other names like the Buddha Dhamma Charity
Foundation, but retained similar networks and influence. However, restrictions in civil societies,
political unrest, and groups like Ma Ba Tha, Buddhist movements, and creative activities are losing
their strength in contributing to Inclusive and sustainable development (Bunte, 2023). These examples
demonstrate that Buddhism is not confined to speculative philosophy but is also grounded in

lived and observable social realities.

Originality and Body of Knowledge

The concept of the wisdom spiral, from the analysis, reflects that Inner wisdom is the whisper
of truth, guides people in their journey of life through economic, social, and ecological spheres.
Culmination of experiences, and the essence of being, the inner knowing with deep understanding
and connection to oneself and the universe, leads to the higher wisdom. Fostering compassion,
a sense of interdependence, self-awareness, and introspection encourages responsible behavior
from personal values to collective well-being. The spiral metaphor, as presented in Figure 1,
signifies that wisdom is a continuous progression from personal transformation to collective
stewardship that bridges Buddhist philosophy with real-world practices. Figure 2 represents the

expansion of Inner ethical transformation into community practices and extends to national and
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global engagement. It shows the self-reinforcing cycle of development of wisdom as expressed
in the Pali Canon. Right View (Samma Ditthi) leads to ethical conduct (Sila) and sustainable living
practices (Samma Ajiva). Then it further leads to mental discipline (Samadhi), terminating in the
realization of deeper wisdom (Panna). Right Livelihood (Samma Ajiva) is the pivot that mediates
spiritual principles operationalizing with real-life situations. These orientations guide people and
communities toward ethical economic activities, social harmony, and environmental responsibility

that Buddhist teaching prioritizes.

Understanding reality

Interdependence

Experiential insight

Deeper Understanding

Figure 2 Wisdom spiral and Sustainability Bottom-line

The figure simultaneously demonstrates how inner transformation leads to social well-being,
ecological care, and economic viability for present and future sustainability. The integration of
the inner transformation with outer sustainability offers valuable insights in practice and for policy
discourse to address global challenges. Critical evaluation of Bhutan's GNH approach, Sarvodaya
in Sri Lanka, Sufficiency economy of Thailand, and various activities of engaged Buddhism and
Soka Gakkai International show the practical examples of how Buddhist philosophy in practice is
working, how they have synthesized the Buddhist philosophy, integrating with spirituality, practical
community exercises, and sustainability discourse. The analysis demonstrates that Buddhist
teachings are not limited to abstract ideas but are aggressively influential in development practices.
For example, Gross National Happiness offers a state-level alternative to GDP, emphasizing
ecological and social well-being. Thailand's Sufficiency Economy philosophy and Sri Lanka's
Sarvodaya Shramadana Movement demonstrate how the Buddhist philosophy of moderation can

guide societies and governments through economic policies. These exercises show how the
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transformative potential of community is grounded in compassion and collective welfare, how
initiatives taken by the monastery and Buddhist community highlight the role of spiritual and
cultural establishments for economic development with sustainable tourism, ecological conservation,
and cultural practice at both local and global levels. The analysis contributes to understanding
how engaged Buddhism expanded its early role, focused on the pursuit of personal liberation by
cultivating wisdom in a wider social context through meditation, moral discipline, and lived
experiences. All these engagements have strong support from the philosophy of moderation,
interdependence, and non-harming, which provides a practical guide for engagement with modern
social and ecological challenges. They expanded their scope to social well-being, environmental
protection, and global responsibility and helped to address persistent universal concerns regarding
environmental justice, social harmony, human rights, and global peace.

Buddha-Dharma has always had the flexibility to adapt its skillful means to the historical,
cultural, social, and economic context of a particular place and age. The rise of Buddhist soft power
grounded in cultural diplomacy, moral advocacy, and spiritual leadership offers a peaceful alternative.
The spiritual facet that respects the Natural system is the wisdom aspect of rising and supporting the
natural ecosystem. This worldview views natural elements (Like Rivers, Mountains, Trees, or Others)
not only as resources but also as spiritually significant beings. The lived cultural traditions rooted in
the wisdom imitate how communities have traditionally practiced a self-sustained local community,
how their values and culture respect the interdependence, community of being, and cohesion.
The "I and You" relation with nature and all beings, and respect for the environment are the
basic origins. Buddhist and indigenous worldviews are not just abstract ideas, but are practiced in daily
life through cultural ceremonies, festivals, and rituals, as the Brundtland report "Our Common Future"
also stresses spirituality as a potent force in promoting community well-being and ecological
sustainability. The spirit of this report is that sustainable development cannot be achieved in isolation.
It needs mutual trust, compassion, and ethical cooperation. Intercultural dialogue and collective
responsibility for understanding and resolving conflicts for the collective well-being.

These are the original contributions of the study to the theoretical discourse, in addition to
the literature, as well as policy implications. The idea that all life is interconnected and is treated as
a deep moral and ethical practice poses a separate framework for sustainable development, and
focuses on moderation as an alternative to the prevailing one. Beyond technical growth, it
advocates the importance of morality, harmony, and the sense of interconnectedness of all life.
It is not only about preserving resources but also about cultivating peace, reducing suffering, and
living in harmony with all forms of life. Compassion, interdependence, nonviolence, and the
doctrine of moderation combine to serve as guiding principles for promoting social peace and
international cooperation. Though wider application across diverse contexts remains essential to
develop its broader acceptance and impact, Buddhist approaches seem to be a suitable means
for maintaining the triple bottom lines of sustainable development and peacebuilding processes.
However, growth-centered critiques often remain grounded in abstract normative principles, while
the inherent complexity of operationalizing holistic and systems-based approaches constrains
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their broader application, though there is no significant contradiction identified in the philosophical

foundation of Buddhism and its application.

Conclusions and Recommendations

Returning to the philosophical questions and practical approach to sustainability, findings
of the analysis showed that the sustainable development framework is based on environmental,
economic, and social dimensions. Overemphasis on growth with a technolosgical and policy solution
overlooks ecological boundaries and ethical responsibilities. However, it is still dominating the
sustainability framework. The concept of sufficiency economy discards boundless growth and
focuses on ethical trade with local resilience and claims that the earth has enough to meet
everyone's needs, but not endless greed. The study concludes that Buddhist teaching and
practices place ethical values above profit and promote ethical economic behavior. It is consistent
with compassion, non-harm, and well-being, which implies that ethical values should guide
economic action and profit. So, the sustainability framework should view nature as having its
fundamental value, and humans as stewards, not exploiters, often keeping the "l and You"
relationship rather than the "l and It" with Nature. Wealth and prosperity are acceptable when
they are free from greed, sustainability requires more than technological advancement, and is
possible when economic activity respects ecological limits and social well-being. Individual choice
should align with collective responsibility. Sustainability is not value-neutral and requires
ethical transformation rather than purely technical solutions. This philosophy urges a shift from
extraction to stewardship, self-interest to shared well-being, and ensuring fairness within and
across generations. The ongoing critical engagement with real-world practices is necessary to have
an ethical foundation, as presented with the concept of the wisdom spiral that connects inner
transformation with outer sustainability. The evidence-based practices bridge the gap between
normative ideals and practical application. With these conclusions, the study recommends that
the sustainable development framework should focus on an ethics-centered framework that
prioritizes compassion, sufficiency, ecological stewardship, and shared well-being over purely
growth-driven policy and technological approaches. Public policy in South Asian countries can
prioritize the well-being of the most vulnerable people, ecological balance, and community
participation in the conservation of the local ecosystem, recognizing the interconnectedness of
the triple bottom line of sustainability. Scientific research and innovation integrating indigenous
knowledge can create context-sensitive solutions, where insights fromm community practices co-evolve
with advanced evidence and findings reflecting the wisdom spiral. Further research is recommended,
examining the real-world practice of people at the community level, contextualizing the challenges,

and enriching current approaches to the global SDG discourse, particularly for South Asia.
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Abstract

Background and Objectives: The Lak Phra procession of southern Thailand provides a distinctive lens
for examining the relationship between Buddhist cosmology, material culture, and communal ritual.
Although canonical doctrine presents the historical Buddha as mahapurisa (Great Man) and venerates
him as mahakaruniko natho (Great Compassionate Protector), in several southern Thai communities,
standing Buddha images are experienced as maternal presences. This study aims to examine how
matemnal sacred personhood emerges in Buddha images within the Lak Phra tradition. It also aims to
develop an analytical model to identify the interaction of three dimensions: Female patronage, local
narrative memory, and communal ritual repetition, through which these images come to be addressed
and experienced as mothers. The study also seeks to explain why such maternalization occurs in
some communities but not others within southern Thailand.

Methodology: This research was based on multi-sited ethnographic fieldwork conducted between
2022 and 2025 in Nakhon Si Thammarat, Songkhla, and Phatthalung. The study followed the
movements of Buddha images in annual Lak Phra processions, observing how devotees spoke about
them, how the images were dressed and carried, and how stories were shared within communities.
These qualitative data, together with temple archives, original ornaments, and oral histories, were
analyzed through established analytical dimensions and a theoretical framework integrating Butler's
concept of gender performativity, Turner's notion of liminality and communitas, and Tambiah's analysis
of ritual charisma and sensory participation.

Main Results: The findings showed that the maternalization of Buddha images, where they are ritually
addressed as Mae (Mother), emerges only when three conditions converge: Female patronage or lineage
dedication, narrative frameworks, and communal continuity through annual Lak Phra processions.
Through repeated acts of naming, dressing, ornamentation, carrying, and relational address, ritual
practice stabilizes maternal sacred personhood across generations. Where this triad is present,
maternal identity becomes enduring; Where it is absent, images remain ungendered despite
similar ritual contexts. In this process, compassion is enacted through touch, sound, labor, and
care within shared ritual life. Maternalized images also function as vehicles of female religious
agency, enabling laywomen within the Fourfold Assembly (Cattaro Parisa) to shape sacred meaning

and transmit lineage memory. Ultimately, the Lak Phra tradition shows that the Buddha's compassion
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is lived through relationships, leaving a lasting sense of shared movement with a presence both
sacred and intimately human.

Involvement to Buddhadhamma: This study is situated within Applied Buddhism, focusing on
how Buddhism contributes to the development of wisdom and morality through religious ritual
and communal life. It shows that the Buddha's canonical compassion (Mahakaruna), as articulated
in Buddhadhamma, is actively interpreted and enacted in local practice. In the Lak Phra tradition,
this enactment aligns with the Fourfold Assembly (Cattaro Parisa), where lay participation sustains
Buddhist life. Through the maternalization of Buddha images, compassion becomes a relational and
accessible form grounded in kinship idioms, reflected in the Pali dictum "Mata Mittam Sake Ghare"
(A Mother is a Friend in the Home). The study thus demonstrates how core Buddhist principles
are applied in everyday communal practice through ritual, memory, and social relations.
Conclusions: Maternal Buddha images in the Lak Phra tradition are more than symbolic artifacts;
They are socially constituted sacred presences whose maternal personhood emerges through the
interplay of ritual practice, narrative memory, and gendered community agency. Their study shows
that Buddhadhamma is preserved as doctrine and embodied in lived ritual life, where it actively
shapes kinship, gender relations, and communal identity in southern Thai Buddhism.

Keywords: Lak Phra Procession, Maternalization, Buddha Images, Gender Performativity, Thai Buddhism

Introduction

On October 8-9, 2025, the Buddha image known locally as Mae Setthi was brought out from
the inner chamber of Wat Ronna in Nakhon Si Thammarat and temporarily enshrined on a ritual
elevated structure with a pyramid roof known in Thai as a mondop or butsabok constructed from carved
banana trunks. While the image rested on this ceremonial structure, a percussion ensemble of drums,
cymbals, and wooden instruments played rhythmic patterns as devotees gathered around the shrine.
The music stopped as the assembled crowd began the final communal chanting that marked the
moment before the image would be moved to the ruea phra (Ceremonial Float). Men and women
then jointly lifted the image, holding a ritual parasol above it as a sign of care and reverence, and carried
it toward the float waiting outside the temple gate while firecrackers sounded to mark the transition. At
dawn the following morning, around 6 a.m., the float departed Wat Ronna and was collectively pulled
along the road by devotees using long ropes extending along both sides of the route. The procession
traveled approximately three kilometers to the Ron Phibun District Office to commemorate the district's
Chak Phra festival, an itinerary that reflects the recognized ritual authority of Mae Setthi beyond the
temple community, before returning to Wat Ronna later on October 9, 2025. This ritual sequence
illustrates a distinctive feature of the Lak Phra tradition in southern Thailand: Certain Buddha images are
addressed and experienced by devotees as maternal figures known as Mae.

Maternal Buddha images, standing icons ritually addressed as Mae and adorned in matriarchal
attire, are a distinctive feature of the Lak Phra procession celebrated across southern Thailand following
Buddhist Lent. While the festival canonically commemorates the Buddha's descent from Tavatimsa

Heaven, it also functions as a living ritual in which these images move through villages and waterways
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and are encountered as socially active beings within a kinship idiom. This article argues that certain
Lak Phra images are not only revered as sacred icons but are also understood as maternal figures.
It shows that this maternal identity emerges through the interaction of three dimensions: Female
patronage, narrative traditions, and communal ritual repetition, which together produce the
maternalization of the Buddha image. Despite the centrality of Buddha images in Thai ritual life, the
emergence of maternal sacred personhood in Lak Phra has received limited scholarly attention,
leaving key questions about compassion, kinship, and gender insufficiently explored.

In this article, maternalization refers to the culturally mediated process through which Buddha
images are ritually addressed, adorned, and remembered as maternal figures, thereby acquiring
relational sacred personhood grounded in kinship language and communal memory. This phenomenon
poses a clear analytical challenge: How does the Buddha, canonically defined as mahapurisa (Great Man),
acquire maternal personhood in local ritual practice?

Previous scholarship has examined Thai Buddhist images through consecration ritual, charisma,
and amulet cults, emphasizing how ritual processes activate sacred presence and social efficacy
(Tambiah, 1984); (Swearer, 2004). Studies have also explored female religious authority emerging
through charismatic devotion and community recognition, particularly in the lives of female saints
(Seeger, 2013). Research on the Lak Phra tradition has addressed its historical development, regional
forms, and craftsmanship traditions of processional images.

While these studies provide important insights, the maternal personhood attributed to certain
Lak Phra images remains largely unexplored. This study examines how such gendered sacred identities
emerge through the interaction of ritual practice, narrative memory, and communal participation,
showing how maternal personhood is articulated within lived Thai Buddhist practice.

Fieldwork revealed a significant regional variation: Not all Lak Phra communities maternalize
their images. At the same time, some use maternal names such as Mae Kae, Mae Chum, or Mae
(Phra Lak) (Standing Processional Images) without gendered attributes. This variation frames the
central analytical question of this study: Why does maternalization occur in some locations but not
others? Using purposive sampling, the study focuses on prominent images whose maternal sacred
personhood is actively recognized and sustained within local ritual communities.

Situating this variation within a broader context, the article argues that maternal sacred
personhood in the Lak Phra tradition does not emerge spontaneously but within specific "Ritual
Ecologies" where female agency and material culture converge. Identifying these conditions is
essential for understanding how gender, agency, and local narratives intersect with doctrinal ideals
in Thai Buddhism. The study thus offers a clearer model of how sacred personhood, grounded in
the idiom of mother, is locally produced.

Objectives

This study aims to examine how maternal sacred personhood emerges in Buddha images within
the Lak Phra tradition. It also aims to develop an analytical model to identify the interaction of three

dimensions: Female patronage, local narrative memory, and communal ritual repetition, through which
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these images come to be addressed and experienced as mothers. The study also seeks to explain why

such maternalization occurs in some communities but not others within southern Thailand.

Methodology

This study employs qualitative ethnographic methods to investigate how forms of maternal
sacred personhood of Buddha images emerge within Lak Phra ritual practice. Fieldwork was conducted
between 2022 and 2025 in Nakhon Si Thammarat, Songkhla, and Phatthalung. The research combined
participant observation during Lak Phra processions, semi-structured interviews with monks, artisans, float
builders, elders, and laywomen, and visual documentation of Buddha images and ritual ornamentation.
Interviews were recorded through field notes and follow-up discussions, and interpretations were
cross-checked with multiple informants and temple custodians to ensure interpretive reliability.
In addition to site visits and interviews conducted in Nakhon Si Thammarat, the study also analyzes
video documentation of the Lak Phra processions recorded by temple communities and local participants,
which provides detailed visual records of ritual sequences.

This article posits that maternalized Buddha images do not arise spontaneously, but emerge
within a specific ritual ecology defined by a triadic analytical model:

1. Female Patronage: The inscription of female lineage or agency into the image's origin.

2. Narrative Frameworks: The anchoring of the icon within local legends and moral
biographies as recorded in local legends (Tamnan).

3. Communal Continuity: The annual repetition of Lak Phra processions that sustain
the image's gendered identity.

These conditions render acts such as painting lips or offering a Sabai, an upper-body garment
associated with traditional femininity, constitutive rather than decorative. Turner's concept of liminality
supports their public recognition, while Tambiah's sensory analysis explains their experiential force.
Maternalization in the Lak Phra tradition thus emerges as a ritually produced and communally
sustained form of sacred personhood grounded in sensory participation.

This study adopts a qualitative design combining ethnographic observation, visual
documentation, and analysis of local narratives. Fieldwork was conducted in temple communities
across southern Thailand, including Nakhon Si Thammarat, Songkhla, and Phatthalung, where Lak Phra
remains active. Data were collected through site visits, photographic documentation, informal interviews
with custodians and community members, and examination of local legends. Cases were selected
purposively based on clear expressions of maternal sacred personhood in practice or narrative. Analysis
draws on a performative framework to examine how such personhood emerges through ritual, memory,
and communal participation. This article also examines the maternalization of Buddha images in the
Lak Phra tradition through an integrated lens combining gender performativity, ritual movement
dynamics, and sensory engagement. Together, Judith Butler, Victor Turner, and Stanley J. Tambiah
provide a framework for understanding how Buddha images acquire maternal personhood, how

processions generate collectivity, and how sensory acts activate this specific, gendered sacred presence.
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Judith Butler's theory forms the conceptual foundation. Butler argues that gender is not a
stable attribute but a repeated, culturally regulated "Doing" that materializes identity (Butler, 1999)
and is understood as a stylized repetition of acts (Butler, 1999). In Bodies That Matter, Butler adds
that identity emerges through the forcible reiteration or citation of norms (Butler, 1993). In the
Lak Phra tradition, femininity does not inhere in the Buddha image; It is constituted through the
repeated social labor of naming, dressing, and addressing images as mothers. These acts enact
gender as a social fact, producing maternal sacred personhood through iteration.

Victor Turner's analysis of liminality and communitas explains the context in which this identity
is affirmed. Lak Phra processions disrupt ordinary hierarchies, creating "Intense Comradeship and
Egalitarianism” (Turner, 1991). As monks and laity collaborate to pull the ruea phra, they enter a
"Moment in and Out of Time." This mobility allows images to function as moving centers of communal
cohesion, where gendered personhood is collectively recognized.

Stanley J. Tambiah clarifies how this power is experienced through multisensory
modalities-visualization, touch, ingestion, and hearing (Tambiah, 1984). Devotees engage charisma
by seeing elevated images, touching robes, and hearing processional sounds. Tambiah notes that
charisma intensifies through reproduction, explaining how images like Mae Yupha acquire potency
through embodied engagement rather than antiquity alone.

Scope and Selection of Case Studies

Given the vast number of Buddha images for the Lak Phra procession preserved in Southern
Thailand, most notably the extraordinary collection housed at Wihan Khian in Wat Phra Borommathat,
Nakhon Si Thammarat, this study does not intend to provide an exhaustive historical catalog.
The collection at Wihan Khian stands as a testament to the profound devotion and meticulous
preservation efforts of local lineages and temple guardians who have safeguarded these
high-material-value icons for generations, ensuring the survival of Southern Thailand's artistic heritage.

While these collections provide an invaluable archive of regional craftsmanship, the specific
oral histories or local legends for many individual images remain deeply private or have naturally
evolved over centuries into a more generalized sacred presence. Consequently, this research
employs a purposive sampling method, selecting a curated group of maternal Buddha images, such
as Mae Setthi and Mae Yupha, that currently serve as active focal points for communal identity.

The focus is directed toward images in which the "Maternal" identity is clearly articulated and
continuously revitalized through contemporary narrative frameworks and recurring ritual performance.
These images are treated not as static representations but as dynamic presences whose identities
are sustained through communal engagement. By prioritizing these living traditions, this study
aims to theorize the conditions under which a Buddha image transitions from an object of
historical veneration to a relational, "Maternal" member of the community. In doing so, it attends
to how such identities are reproduced, negotiated, and reaffirmed over time. This approach also
honors past preservation efforts by emphasizing not only conservation but the continued vitality

and spiritual evolution of the Lak Phra tradition in the present.

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

Vol.11 No.2 April - June 2026 pp.292-310




Journal of Buddhist Anthropology JB A

ISSN: 2985-086X (Online)

297

Table 1 presents the maternal Buddha images from southern Thailand analyzed in this study,
including examples from Nakhon Si Thammarat and Phatthalung such as Mae Setthi, Mae Chum, Mae
Ho Chae, Mae Thaut Yai Sam Li, Mae Aep, Mae Muli, and Mae Yupha. These cases were selected
purposively for their significance in shaping maternal affect within local communities and their roles
in contemporary Lak Phra practices. Selection criteria included: 1) Clear articulation of maternal sacred
personhood through naming, narrative, ornamentation, or communal address; 2) Relevance to local
memory, either through ongoing participation in Lak Phra processions or historically influential
veneration, as at Wat Chantharam; and 3) Availability of ethnographic or documentary evidence for
analyzing how feminization emerges and persists across generations. This approach integrates both

active ritual images and historically significant icons that continue to shape local religious imagination.

Table 1 Maternal Buddha Images Included in This Study

Date of
Image . . .
N Temple Province Commission/ Narrative / Patronage Notes
ame
Origin
Legend of deceased Setthi's daughter;
) Unknown; Est. T
i Nakhon Si Original ornaments preserved; Long-
Mae Setthi Wat Ron Na post-Ayutthaya ] S
Thammarat standing Lak Phra participation;
to 19th century. ) .
Extensive oral history.
Legend of Chum's tragic death; Image
Unknown; Est.
Nakhon Si . commissioned in her memory;
Mae Chum  Wat Tha Chang early-mid 20th ] ] i
Thammarat ‘ Maternal identity reinforced through
century.
Y procession and kinship language.
Commissioned by a female patron,
Mae Ho Wat Khuan Nakhon Si feminization is anchored in donor
Unknown ) .
Chae Sombun Thammarat memory and sustained through ritual
care.
Linked to a female ancestor teaching
Mae Thuat . ) .
vai Samli Wat Phakho Songkhla Unknown cotton (Samli); Maternal identity
ai Samli
sustained through ongoing veneration.
] . Commissioned by Madam Aep
Nakhon Si 1948 (Inscription __ o
Mae Aep  Wat Chantharam : Thipphayamongkhon; Inscription
Thammarat Confirmed)
records female patronage.
) Commissioned by the Satsananon
. Nakhon Si Early 20th )
Mae Muli  Wat Chantharam family; Honors female ancestor;
Thammarat century ) ] ]
Shapes maternal lineage identity.
Commissioned by Madam Yupha
Nakhon Si Bowonrattanarak; Contains cremation-
Mae Yupha Wat Chantharam 2022 ) ]
Thammarat urn relics; Demonstrates ongoing

maternalization.

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

Vol.11 No.2 April - June 2026 pp.292-310



B A Journal of Buddhist Anthropology
J ISSN: 2985-086X (Online) 298

To strengthen interpretive validity, the study employs triangulation by integrating multiple
forms of evidence, including temple records, local legends, interviews with local experts and ritual
participants, visual documentation of Lak Phra processions, and relevant secondary scholarship.
Interpretations were developed through systematic cross-checking of these sources in order to verify
key details of ritual practice and narrative traditions. The analysis further proceeds through pattern
identification of recurring ritual practices and narrative motifs across the selected cases, allowing the
study to trace how female patronage, narrative memory, and communal ritual performance

collectively contribute to the formation of maternal sacred personhood.

Results and Discussion

The following sections present the findings according to the analytical model that encompasses
three dimensions: Female patronage, narrative frameworks, and communal ritual continuity,
demonstrating how each element contributes to the emergence and stabilization of maternal sacred
personhood within the Lak Phra tradition.

These findings directly address the study's objective by showing how maternal sacred
personhood emerges through the interaction of these three dimensions. By examining each
dimension in turn, the analysis demonstrated how they operate together to produce the conditions
under which Buddha images come to be addressed and experienced as mothers. It also clarified
why such maternalization occurs only in some communities, depending on the presence or absence
of this triadic configuration by analyzing maternal Buddha images of Mae Setthi, Mae Chum, Mae Ho
Chae, Mae Thaut Yai Sam Li, May Aep, Mae Muli, and Mae Yupha.

Building on this framework, the findings showed that Buddha images in the Lak Phra tradition
are engaged as living sacred presences whose efficacy arises through ritual activation and communal
participation. This observation resonates with Swearer's (2004) account of consecration practices, in
which prolonged chanting transforms an image into a ritually empowered presence. In the Lak
Phra context, however, such activation extends beyond initial consecration rites and is continually
renewed through annual processional practices, where the image's presence is sustained through
movement, sound, and collective labor. In line with Tambiah's (1984) analysis of sensory mediation,
these images become effective through embodied interaction, through touch, ornamentation, and
coordinated participation within a shared ritual environment. Following Fleming & Mann (2014)
emphasis on the centrality of material culture in Thai Buddhism, they are thus best understood as
integral to religious life rather than as merely symbolic or peripheral objects.

However, ritual activation alone does not fully explain the emergence of maternal sacred
personhood. Said activation depends on the convergence of three interrelated conditions: Female
patronage or lineage dedication, narrative frameworks preserved in local legends, and communal
continuity through annual Lak Phra processions. Together, these elements form a triadic structure
through which Buddha images come to be recognized and sustained as mothers within specific
communities. Within this structure, material culture is embedded in narrative memory and sustained

through communal practice: Local legends provide the interpretive basis that identifies the image
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as a relational being, while repeated ritual engagement ensures the durability of this identity across
generations. From this perspective, the Lak Phra tradition illustrates how material forms operate
within an applied dimension of Buddhadhamma, where doctrinal principles are realized through
the interaction of objects, narratives, and social relations. Below appear detailed discussions of this
study conceptualized from Buddhist texts, historical documents, and field studies.

1. Buddhist Cosmological Framework and Ritual Narrative in Lak Phra Processions

This section examines the narrative foundations mobilizing Buddha images in the Lak Phra
processions. At the canonical level, the festival is anchored in the narrative of the Devorohana Miracle,
the moment when the Buddha retuned from Tavatimsa Heaven after teaching abhidhamma to
his mother, which provides the scriptural rationale for circulation. However, in southern Thailand, oral
histories known as local legends play an equally formative role by endowing images with
biographical depth. Together, these strata create a layered interpretive field: The Devorohana narrative
supplies the theological logic for movement, while local legends articulate the specific identities of
these images, whether as daughters, patrons, or maternal figures. This narrative intertwining shaped
the conditions under which images became maternalized and embedded in communal memory.

1.1 Cosmology, Visual Traditions, and the Logic of Presence

Lak Phra procession commemorates the narrative of the Devorohana Miracle that is
preserved in the Devorohana-vatthu of the Dhammapada Commentary. As Buddharakkhita (1985)
observes, the Dhammapada is "An Ever-fecund Source of Themes for Sermons and Discussions, a
Guidebook for Resolving the Countless Problems of Everyday Life." The prominence of Devorohana
could also be understood within the broader significance of the Dhammapada texts in Theravada
Buddhist cultures, where the text remains central to the Thai monastic Pali language curriculum and
functions as a pervasive ethical and pedagosgical text. Within this wider textual framework, the
Devorohana narrative frames the festival as a moment of supreme compassion and renewed
connection between the Buddha and the human realm, grounding ritual practice in a living tradition
of doctrinal instruction.

The idea that the Buddha's presence can be mediated through images appeared
early in Buddhist historical sources. Xuanzang's seventh-century account recorded how King Pasenadi
of Kosala commissioned a sandalwood image of the Buddha during the Buddha's temporary
absence (Beal, 1884). Similarly, I-Tsing described Buddhist ritual practices in the Malay Archipelago
in which sacred images were bathed, dressed, and carried in processions, demonstrating that
images could function as ritual substitutes for the Buddha's physical presence (Takakusu, 1896).
These accounts suggest that the ritual activation and movement of Buddha images formed part of a
broader Buddhist devotional culture across the maritime Silk Road region more than a millennium ago.

This cosmological event was visually elaborated across centuries in Thai Buddhist art.
A fourteenth-century stucco relief at Wat Traphang Thonglang depicts the Buddha descending from
Tavatimsa Heaven on a triple staircase (Diskul, 1970). Silpa Bhirasri (2015) described this composition
as "A Heavenly Vision Moving with a Divine Rhythm." Figure 1 shows the later representation of
Devorohana Miracle in stucco relief at Wat Chaiwatthanaram, a major royal temple of the Kingdom
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of Ayuthaya, presenting the descent as a sacred moment when the Buddha's compassion became
accessible to the human world. In combination, these textual and visual traditions articulate a
shared Buddhist understanding that when the Buddha is physically inaccessible, his presence may
be ritually mediated through sacred images. This principle resonates with Thai visual culture, in
which Buddha images are not treated as static symbols but as active conduits through which

authority and compassion become present within communal life.

R ehe =

Figure 1 Stucco relief at the northeastern spired roof hall of Wat Chaiwatthanaram, Ayuthaya,

depicting Devorohana Miracle (Photographed by author, 2025)

1.2 Local Legends and the Narrative Grounding of Maternalized Images

Across southern Thailand, maternalized Buddha images rely not on doctrinal
reinterpretation, but on narrative frameworks that embed the icons within a woman's moral world.
The legend of Mae Setthi (Mother Millionaire) at Wat Ron Na exemplifies how local storytelling anchors
this maternal sacred identity.

While oral and temple-recorded versions vary (Ubonphan, 1998), the core narrative
remained coherent: A prosperous family lost a virtuous daughter, often by drowning. Grief-stricken
parents cast a standing Buddha image in her memory to create the icon to make merit for her spirit.
This illustrates the first enabling condition of maternalization: Female Patronage or Female-Lineage
Dedication. Here, the woman's biography and relational significance were ritually inscribed into the
image at its inception.

The legend itself provided the second condition to this analysis: Narrative Frameworks.
Whether through stories of dreams or miraculous discovery, the daughter's spirit was understood to
guide the image's trajectory. This narrative allowed the community to view the image as a symbolic
vessel for her presence and authorized the community to address the Buddha image as Mother and
to adorn the image with feminine regalia.

The third condition, Communal Continuity through annual Lak Phra processions,

sustained the maternal identity through repeated ritual acts. Aligning with Butler's (1999) concept
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of the "Stylized Repetition of Acts," maternal sacred personhood becomes a ritual fact through
continual naming, ornamentation, and kinship address. Each Lak Phra procession renews Mae Setthi's
gendered presence in the social imagination.

These triadic dimensions: Female patronage, narrative frameworks, and communal
continuity, extend beyond Mae Setthi. Other regional examples follow a similar logic: Mae Chum (Wat Tha
Chang) is associated with tragic love; Mae Ho Chae (Wat Khuan Sombun) connects to female wealth; And
Mae Thuat Yai Samli (Wat Pha Kho) links to ancestral generosity. Despite these narrative variations, the
underlying structure remained identical: A woman's life was commemorated through an image, embedded
in legend, and ritually renewed across generations.

Ultimately, local legends provide the symbolic foundation that allows a Buddha image
to become maternal, not through doctrinal change, but through the cultural linking of biography,
memory, and practice. Maternalization unfolds where stories give moral coherence to the image,
and where communities repeatedly enact that identity in the present.

1.3 Ritual Life of Lak Phra: Embodied Practice and the Emergence of Sacred
Personhood

While cosmology and legend provide the narrative ground for Lak Phra, the ritual's
lived enactment animates the Buddha image as a socially embedded presence. Across southern
Thailand, local expressions vary, yet the core structure remains consistent: A sacred image, a
community-built float, and a dawn procession following the end of Buddhist Lent. Within this
framework, gendered labor, restricted access, soundscapes, and relational address produce the
conditions through which sacred personhood emerges.

1.3.1 Ritual Preparations and Gendered Labor

Preparations revealed a persistent gendered rhythm. At Wat Buranaram, for
instance, monks and men undertook the long-term structural work of constructing the ruea phra;
Float preparation for the 2025 festival in October began as early as May. Conversely, women
coordinated the aesthetic and sensory dimensions. Senior women led the preparation of khanom
tom (Palm-wrapped Rice Parcels), anchoring the festival in a moral economy of care. This division
ensures the ritual atmosphere is saturated with gendered labor, generosity, and hospitality.

1.3.2 Restricted Sanctuaries and the Ritual Emergence of the Image

As the Buddha images used in Lak Phra processions are often regarded as
ancient and of great significance to devotees, they are typically kept in inner sanctuaries for protection.
In some cases, they are also made of valuable materials such as silver or gold, and records of stolen
images further underscore the need for such secure storage. The fieldwork at Wat Chantharam in 2025
confirmed that the Buddha images were well kept in a restricted sanctuary: A monk carefully opened
the chamber where the valuable images of silver and gold were stored. The act was not simply the
retrieval of objects, but the emergence of sacred beings, marking the moment as one of heightened
ritual significance.

Communities also maintain a layered history of ornamentation. At Wat Ron
Na, Mae Setthi has original bangles and anklets (Ubonphan, 1998), along with the offered ornaments
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over generations; This jewelry formed part of her material identity. Even where devotees did not
explicitly describe maternal qualities, repeated acts of dressing and naming situated these images
within feminine registers. In Mae Setthi's case, oral tradition further asserted that the image visually
resembled the daughter for whom it was commissioned.

1.3.3 Procession, Sound, and Collective Mobilization

The processions in many communities shared one significant similarity:
Once the images were placed upon the float, they moved through a distinctive soundscape.
Drums and gongs coordinated with lay pullers chanting the refrain "Sarapha He Lo He Lo," a sonic
marker exclusive to Lak Phra processions. Routes varied from ancient water channels to modern
road-based circuits, with floats stopping frequently to receive offerings.

While participation in the Lak Phra procession was broadly communal, the
specific engagement with maternalized images revealed deeper relational layers. As seen in the
procession of Mae Setthi at Wat Ron Na in 2025, hundreds of men and women pulled the heavy
float together, while women sustained the festival's aesthetic preparation and offering economy.
Participants often spoke of the image in intimate relational terms, describing their participation as
"Going to See Mae" or "Walking with Mae." It is important to note that, while Buddha images are
widely treated as living sacred presences in Thai Theravada devotional practice and Buddha images
are addressed through the more common paternal or honorific forms, such as father (Luang Pho),
in the Lak Phra processions included in this study, the communities referred to their Buddha
images as mother. This maternal mode of address signaled a localized reinterpretation of the
Buddha image within a kinship idiom of care, protection, and communal belonging.

1.3.4 Ritual Animation and the Formation of Gendered Presence

Through movement, sound, ornamentation, and address, the procession activates
a form of local personhood infused with care and memory. In the Lak Phra tradition, gender is not merely
iconographic but is constituted through practice, the rhythms of offering, the continuity of naming, and
the communal labor of carrying the Buddha through shared space. This ritual ecology ensures the Buddha
is encountered as a universal, enlishtened being and as a locally grounded, gendered person.

2. Gendered Performativity and the Maternalization of Buddha Images in Lak Phra Tradition

The maternalization of Lak Phra images diverged significantly from canonical Theravada
representations. While the Buddha is doctrinally defined in the Dighanikaya as mahapurisa, and
his universal compassion (Mahakaruniko Natho) encompasses benevolent care, this "Paternal" or
ungendered framework does not inherently invite a maternal reading. Unlike the iconic transformation
of AvalokiteSvara into Guanyin, the emergence of the "Maternal Buddha" in southern Thailand arose
not from doctrinal shifts, but from localized ritual formations.

In the communities included in this study, Buddha images became Mother: They were draped
in Sabai, adorned with jewelry, and addressed as maternal presences. This transformation occurred
only where a specific triad of enabling conditions converged: a) Female Patronage: The inscription of

female lineage or agency into the image's origin, b) Narrative Frameworks: The anchoring of the icon
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within local legends and moral biographies, and ¢) Communal Continuity: The annual repetition of
Lak Phra processions that sustain the image's gendered identity.

Where this triad coheres, maternalization becomes durable; Where absent, images remain
ungendered. The maternal Buddha is therefore not a doctrinal figure but a locally produced sacred
subject, constituted through the following interlocking dimensions.

2.1 Female Patronage

The foundational engine of maternalization is female religious agency. In southern Thailand,
where the Sangha does not recognize full bhikkhunl ordination, women cultivate alternative modes of
participation within the traditional Fourfold Assembly. By concentrating their religious labor in the lay domain,
women use the Lak Phra tradition as a key arena to imprint lineage, memory, and moral authority onto the
ritual sphere. Some scholars suggest that the feminized features of certain Buddha images may reflect a
symbolic response to the absence of female monastic roles (Ngernthaworn et al,, 2025). In this context,
patronage functions not only as financial support but as a material inscription of female agency into
the form and identity of the icon.

A primary mechanism for this inscription is female patronage or female-lineage dedication,
which establishes maternal sacred personhood at the moment of the image's creation. This practice
parallels the "Self-specific" Buddha images (Phra Phuttharup Chalong Phra Ong) commissioned in the
royal court of Bangkok (Sumchinda, 2007). In southern Thailand, images preserved at Wat Chantharam,
Nakhon Si Thammarat, such as Mae Aep (Commissioned in 1948 by Madam Aep Thipphayamongkhon)
and Mae Muli (Early Twentieth Century, Satsananon Family), demonstrate how patronage inscribes
female biography into the ritual life of the image. As shown in Figure 2, which presents six standing
Buddha images associated with the Lak Phra tradition at this temple, these figures embody the
integration of personal history and sacred form. The 2022 creation of Mae Yupha, incorporating Madam
Yupha Bowonrattanarak's crematory relic urn, further signals the continued vitality of this practice and

affirmns the ritual legitimacy of female-associated images.

Figure 2 Six standing Buddha images associated with the Lak Phra tradition that are preserved at
Wat Chantharam, Nakhon Si Thammarat (Photographed by Author, May 2025)
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These acts resonate with Butler's (1999) insight that identities emerge through
repeated performance. The female patronage initiated a "Performative Trajectory" that is reinforced
annually through ornamentation and address. By commissioning images and maintaining their rituals,
women occupied roles typically associated with spiritual guardianship, ensuring that maternal
sacred personhood remains a durable feature of the communal landscape.

2.2 Narrative Frameworks

Within the analytical model proposed in this study, local legends function as narrative
frameworks that stabilize and legitimize the maternal sacred personhood of the Buddha image.
These narratives emphasize feminine virtue, maternal compassion, and personal sacrifice, often arising
from moments of crisis such as illness, untimely death, or familial loss. Through the logic of Thai
Buddhist merit-making, such events are reinterpreted as moral acts in which the commissioning of a
Buddha image transforms suffering into enduring religious merit. In this way, local legends provide a
sacred biography for the image, embedding it within communal memory and authorizing devotees to
address it relationally as Mae, thereby sustaining maternal identity across generations.

This narrative logic resonates with broader Buddhist conceptions of compassion and
moral authority. As Reiko Ohnuma (2012) observes, Buddhist discourse presents maternal love as
an especially intense form of compassion, comparable to the Buddha's boundless concern for all
beings and often exceeding paternal love in moral force. Within this framework, local legends of
female sacrifice operate as culturally srounded expressions of Buddhist compassion. By embedding
the image within such narratives, the community legitimizes maternal sacred personhood while
aligning local practice with doctrinal values.

Among the most prominent female-named Lak Phra images in Nakhon Si Thammarat
is Phra Mae Setthi at Wat Ron Na, whose identity is sustained through a cluster of such narratives.
Although versions recorded by Praphan Nanthaphong, Chim Mompalat, and Wat Ron Na differ in
detail (Ubonphan, 1998), they share a consistent structure centered on female death, parental grief,
and the memorial act of image-making. These recurring elements, rather than narrative variation, form
the symbolic basis through which Mae Setthi becomes intelligible as a maternalized Buddha image.

Across these versions, Mae Setthi originates in the grief of a wealthy household
following the loss of a daughter. Whether she drowned, was swept away by floodwater,
or disappeared during a storm, the defining motif is irretrievable loss. The father or household
elders responded by commissioning a standing Buddha image, instructing artisans to embody her
beauty and virtue so that the image retained her presence. This act establishes the first enabling
condition, female patronage or lineage dedication, through which the image carries both filial
memory and lineage identity.

A second recurring structure involves the image's disappearance and rediscovery. The
newly cast image was placed in water, either to test karmic destiny or to allow the daughter's spirit
to guide its movement. It later resurfaced at Nong Takhian and was recognized as a miraculous return.
This rediscovery was interpreted as evidence that Mae Setthi "Chose" her place, authorizing the

community to recognize the image as a specific maternal sacred presence.
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A third narrative element concerns the movement of the image across temples
before its settlement at Wat Ron Na. This trajectory reflects broader historical shifts and highlights
the role of communal continuity in sustaining identity. Accounts of its return through dreams or
ritual signs further emphasize its relational character. Together, these elements: Female death,
memorial commissioning, rediscovery, and self-directed return, form a coherent structure through
which maternalization becomes intelligible within the Lak Phra tradition.

The Mae Setthi narrative thus demonstrates how personal crisis is transformed
through merit-making into a sacred biography that legitimizes maternal sacred personhood. In this
process, suffering becomes the basis for enduring religious meaning. Local legends anchor the
image within communal memory and authorize devotees to address it as Mother, sustaining
maternal identity within the Lak Phra tradition.

2.3 Communal Continuity

The final enabling condition for maternalization is communal continuity, realized
through sustained ritual practice. If female patronage establishes the origin (2.1) and local legends
provide the narrative framework (2.2), the annual Lak Phra procession functions as the performative
mechanism that prevents maternal sacred personhood from receding into historical memory.
Instead, it ensures the continued presence and social reality of the image in the present. This process
aligns with Judith Butler's notion that identity is constituted through repeated, stylized acts.

The Lak Phra procession is therefore not merely commemorative but re-enacts
the narrative biography articulated in oral history. Every year, the ritual publicly asserts the image's
status as a mobile and active presence rather than a static temple object by moving the image
on the community-constructed float. Through this repeated enactment, the image's identity is
remembered and continually reconstituted within communal life.

2.3.1 The Power of Relational Address: Sustaining Kinship

A central mechanism of continuity lies in the repeated relational address
of the images as mothers during the procession. In 2025, devotees spoke of "Going to See Mother"
or "Pulling Mother's Float," invoking an intimate and kinship-based relationship. This consistent
mode of address extended the image's identity from a universal Buddhist figure to a locally
situated relational presence. Through this annual act of naming, the community reaffirms the
maternal identity established in narrative frameworks, sustaining it within collective consciousness.
In this way, relational address produces a durable bond between the sacred figure and the
social body.

2.3.2 Sensory Activation and Embodiment

The procession also functions as a site of sensory activation, through which
maternal sacred personhood becomes embodied and perceptible.

Ornamentation: The preparation of the image, often undertaken
by women, involved dressing it in Sabai, adorning it with jewelry, and sometimes applying
cosmetic elements. These acts were not merely decorative but constitutive: They inscribed a
feminine register onto the image, making maternal identity visible and tangible. Over time, offered
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ornaments accumulate as a material archive of devotion, reinforcing the image's maternal
appearance. As Swearer (2004) notes in his discussion of consecration rites, the ritual "Opening of
the Eyes" (Boek Phra Net), which is an act conducted directly to the body of Buddha images,
marks the transformation of an image into a sentient sacred presence. In the Lak Phra context,
ongoing ornamentation extends this process by continually reinscribing sendered and relational
qualities onto the image.

Touch and Offering: Devotees engaged the image through direct
interaction and acts of offering. Participants touched the float as it passed, presented sweets such
as khanom tom, or contributed bodily labor by pulling the float. These actions are understood
as forms of merit-making, through which the Buddha's presence is extended across the community.
Through touch, offering, and shared labor, the image's sacred presence is sustained through
embodied participation.

Soundscape: The auditory dimension of the procession further
intensified communal engagement. Rhythmic drumming, chanting, and vocal expressions such
as "Saraphaa He Lo He Lo" created a coordinated sonic environment that amplifies ritual
charisma (Tambiah, 1984). In some locations, this soundscape developed into distinct musical
traditions. At Laem Pho, for example, the procession is accompanied by Phleng Ruea Laem Pho
(Cape Pho's Boat Songs), a repertoire of more than forty orally transmitted songs (Bunyarit, 1989).
These performances celebrate the ritual while reinforcing communal identity and the interethnic
histories of the lakeshore region. Through this sonic field, the procession binds participants and
spectators into a shared ritual atmosphere.

2.3.3 Communitas and Collective Affirmation

The collective labor of float-pulling constitutes an act of communal
affirmation. Drawing on Victor Turner's concept of communitas, this shared effort temporarily
suspends social hierarchies and produces a sense of collective unity grounded in the sacred presence.
The collaboration of men and women in carrying and moving a maternal Buddha image publicly
affirms its gendered personhood across the community. Through this coordinated participation,
the image's identity is not only recognized but socially stabilized.

Collectively, these processes: Relational address, sensory activation, and
collective participation, demonstrate how communal continuity sustains maternal sacred personhood
over time. By integrating origin (Patronage), narrative (Local Legends), and repeated ritual enactment,
the Lak Phra procession ensures that the maternal Buddha image remains a locally gsrounded, active,

and relational sacred presence within southern Thai Buddhist life.

Originality and Body of Knowledge

This study proposes an analytical model explaining how certain Buddha images acquire
forms of maternal sacred personhood within the Lak Phra ritual practice. The model is grounded
in Thai Theravada traditions of merit-making through female patronage, the narrative transmission

of local legends, and the communal ritual continuity of the Lak Phra procession.
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Figure 3 Triadic Model of Maternal Sacred Personhood through which maternal Buddha images

emerge in the Lak Phra tradition of southern Thailand.

Figure 3 visualizes this analytical model by illustrating how three key forces interact to
produce maternal sacred identity. Female patronage establishes the initial commemorative
relationship between women and the Buddha image; Narrative frameworks provide the moral
biography that sustains the image within communal memory; And communal ritual continuity
repeatedly reaffirms the image's maternal sacred personhood through the Lak Phra procession.
Through this interaction, maternalization appears not as an isolated symbolic feature but as a
culturally patterned process embedded in lived ritual practice.

Specifically, the model identifies three conditioning forces that operate through ritual
repetition and communal recognition: Female patronage, which embeds women's lineage and
aspirations into the Buddha image; Narrative frameworks, which root the image in communal moral
memory; And communal continuity, through which annual Lak Phra processions and repeated acts
of naming, dressing, and ornamentation stabilize maternal personhood across generations.
Together, these conditions explain how maternal sacred personhood emerges and why certain
Buddha images become maternalized, while others remain within more conventional masculine
or neutral devotional idioms. The case of Mae Setthi at Wat Ron Na in Nakhon Si Thammarat
illustrates this interaction clearly, where patronage, narrative memory, and annual ritual practice

sustain the image's maternal identity within the community.
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The model further shows how these dimensions constitute a culturally grounded enactment
of Buddhadhamma. By linking maternalization to the Buddha's mahakaruna, the relational structure
of the Fourfold Assembly, and the ethical principle expressed in the saying "A Mother is A Friend at
Home," the study demonstrates that maternal sacred identity is not a doctrinal deviation but an
extension of Buddhist relational and moral thought. In this way, Buddhadhamma is embodied through
kinship ethics, communal merit-making, and lay forms of female religious agency, expanding our
understanding of how Buddhist images function as moral agents in lived practice.

While previous scholarship has examined Thai Buddhist images through charisma,
consecration ritual, or amulet traditions, these findings extend the discussion by showing how
local ritual practice can also produce gendered sacred personhood through the interaction of

patronage, narrative memory, and communal performance.

Conclusions and Recommendations

This study demonstrated that the emergence of maternal sacred personhood within the
Lak Phra tradition depended on the dynamic interaction of female patronage, narrative memory,
and communal ritual continuity. Through these dimensions, the Buddha image transformed from
a canonical representation into a relational presence addressed through the kinship idiom of Mae.
The Lak Phra procession thus revealed how Buddhist icons become socially meaningful
persons; During these rituals, devotees addressed images directly as Mother when seeking
protection or family well-being, while parents reproduced this maternal identity by teaching
children to honor the image for its nurturing blessings. Furthermore, the incorporation of
motherhood themes in processional songs reinforced the communal experience of the image as
a compassionate, lived presence. While the case of Mae Setthi at Wat Ron Na illustrated this
pattern, similar relational devotions across southern Thailand indicated that maternalization was
not an isolated phenomenon but a regional cultural logic. Ultimately, these findings show that
maternal sacred identity does not represent a deviation from Buddhist doctrine, but rather a
culturally grounded expression of Buddhadhamma that translates ethical ideals into forms of
relational care. Consequently, future scholarship should examine regional variations in gendered
sacred forms and the roles of ritual specialists in sustaining them, while institutions must support
the documentation of local image histories to ensure this living dimension of Buddhist practice

remains accessible to future generations.
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Abstract

Background and Objectives: This study was conducted to clarify how mindfulness practices can serve
as structured managerial tools in higher education institutions. At STABN Raden Wijaya, the mindfulness
bell has been implemented three times daily for more than one year as a routine practice to pause
activities, regulate attention, and foster collective awareness among academic staff. Despite its
consistent application, the specific role and impact of this practice in shaping managerial awareness
and the institutional work climate have not been systematically examined. This study aimed:
To analyse the systematic implementation and level of institutional engagement in the mindfulness
bell practice within the pluralistic environment of STABN Raden Wijaya; To evaluate the impact
of regular mindfulness practice on the development of individual managerial awareness, focusing
particularly on emotional regulation and reflective behaviour; To investigate how collective mindfulness
influences the institutional work climate by promoting social connectedness and harmony across
various religious backgrounds; and To develop an integrative conceptual model called Mindful
Managerial Awareness (MMA) that connects Buddhist awareness principles with contemporary
organisational governance.

Methodology: This study used a mixed-methods sequential explanatory design, in which quantitative
data were collected first and followed by qualitative data to explain and enrich the statistical findings.
Quantitative data were collected via a closed-ended questionnaire distributed via Google Forms to
44 respondents from a total population of 89 employees. Qualitative data were obtained from
open-ended questionnaire responses, participatory observation of daily mindfulness bell sessions, and
institutional documentation. Quantitative data were analysed using descriptive statistics, and qualitative
data were analysed using thematic analysis. Data integration was conducted through triangulation to
ensure interpretive depth and validity.

Main Results: The results indicated a high level of institutional acceptance and engagement with
the mindfulness bell practice. All respondents reported awareness of and participation in the
programme, with 84.1% engaging consistently in all daily sessions. A majority of respondents

(63.6%) perceived the practice as having a strongly positive effect on concentration and work
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atmosphere, while others reported moderate benefits. Thematic analysis revealed six core themes:
Self-awareness, social interconnectedness across religious boundaries, collective calmness,
empathetic work relations, reflective managerial awareness, and spiritual-institutional balance.
A significant proportion of non-Buddhist respondents described the practice as universal rather
than sectarian, highlighting its role in fostering inclusivity and mutual respect.

Involvement to Buddhadhamma: From a Buddhadhamma perspective, the mindfulness bell
reflects the practice of sati (Mindfulness) as a foundation of awareness while cultivating metta
(Loving-kindness) and karuna (Compassion) in workplace relationships. These values support calm
and ethical leadership grounded in panna (Wisdom), demonstrating how Buddhist teachings may
be applied within contemporary organisational life. This study is therefore classified under Applied
Buddhism, particularly in the domain of Buddhist management and educational practice.
Conclusions: This study indicates that the mindfulness bell practice plays an important role in
strengthening collective awareness in the institutional environment. Employees demonstrated
improved emotional regulation and stronger social interaction, while the practice also supported the
development of reflective leadership behaviour. These findings suggest that mindfulness functions
not only as an individual psychological intervention but also as an organisational culture mechanism.
In this context, the mindfulness bell serves as a practical tool for fostering attention, empathy, and
collaborative decision-making in a multireligious academic setting.

Keywords: Mindfulness Bell, Managerial Awareness, Work Climate, Buddhist Education

Introduction

The implementation of mindfulness practices in religious higher education institutions,
such as the Raden Wijaya State Buddhist College (STABN), reflects an institutional response to the
urgent need to improve managerial quality and create a spiritually conducive campus atmosphere.
Over the past year and a half, the mindfulness bell practice has been carried out routinely three
times a day as an effort to build collective awareness and inner discipline among the entire
academic community. This practice combines the sound of a bell with conscious breathing
instructions to focus attention on the present moment, functioning not only as a religious ritual
but also as a self-regulation strategy in an institutional context. This phenomenon is relevant to
the direction of national policy, as stated in Government Regulation of the Republic of Indonesia
Number 57 of 2021 concerning National Education Standards, which emphasises the importance
of holistic human development, encompassing spiritual, moral, and intellectual dimensions.
In line with this is the Circular Letter of the Chair (Rector) of STABN Raden Wijaya No.: B-1936/Stb.
02/PP.00.9/08/2024 concerning Starting Lectures with Prayer; And Circular Letter of the Chair
(Rector) of STABN Raden Wijaya No.: B-384/Stb. 01/HM.03/02/2025 on Playing the Indonesian
National Anthem and Mindful Bell in the Work Environment of the Raden Wijaya State Buddhist
College, Wonogiri, Central Java Province, Indonesia. Thus, this study stems from the need to
understand the effectiveness, meaning, and strategic role of mindfulness practices in supporting

the managerial functions of modern Buddhist higher education institutions.
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With the increasing complexity of tasks and pressures in the academic world, the need for
collective awareness has become increasingly urgent. Globally, the practice of mindfulness has
evolved into a significant paradigm in various fields, including psychology, management, and
education (Li & Ramirez, 2017); (Vu & Tran, 2021); (Wibowo & Paramita, 2022). Rooted in Buddhist
teachings dating back more than 2,500 years, mindfulness is now adopted in secular contexts as
a strategy for enhancing self-awareness, emotional well-being, and organisational effectiveness
(Giraldi, 2019). In higher education, mindfulness plays an important role in balancing academic and
administrative demands with the mental well-being of the academic community. Buddhist-based
colleges, such as STABN Raden Wijaya, have the unique potential to integrate spiritual practices,
such as mindfulness bells, to build managerial awareness and work harmony. However, academic
studies on the application of mindfulness in the context of Buddhist religious higher education are
still minimal, especially those that highlisht how these values and practices are systematically
institutionalised in institutional management (Neves-Pereira et al.,, 2018).

The main problem this research addresses is the gap between individual mindfulness practices
and their institutional application. In many modern institutions, mindfulness is often adopted only
partially, focusing on work efficiency or personal well-being while disregarding its moral and spiritual
dimensions (Islam & Holm, 2019); (Marques, 2021). Therefore, in the context of STABN Raden
Wijaya, a more comprehensive understanding is needed of how the mindfulness bell practice can
function as a social and managerial instrument that strengthens the values of togetherness, empathy,
and institutional stability. Thus, this research is important because it seeks to fill academic gaps and
address the practical need for a management model for religious higher education institutions
grounded in collective consciousness and Buddhist spirituality. Previous meta-analytic research
has also demonstrated that mindfulness meditation significantly improves attentional control,
emotional regulation, and psychological well-being, indicating its broader relevance beyond
purely contemplative settings (Eberth & Sedlmeier, 2012).

This research has strategic significance because it proposes that the mindfulness bell is not
just a religious routine, but an instrument of managerial transformation. By integrating mindfulness
and work climate theories, this study examines how the practice of collective awareness can foster
a reflective, collaborative, and empathetic leadership style in the STABN Raden Wijaya environment.
This practice is believed to improve the quality of attention, social connectedness, and collective
calmness, which directly impact work culture and policy-making. Therefore, this research is expected
to make a conceptual and practical contribution to the development of an institutional model that
balances cognitive and affective aspects, and to inspire other educational institutions to build
governance grounded in awareness and compassion. This study is guided by two main analytical
frameworks: Mindfulness theory and work climate theory. Mindfulness theory is used to examine
how awareness-based practices influence attention, emotional regulation, empathy, and reflective
behaviour at both individual and collective levels. Work climate theory is employed to analyse
how these practices shape interpersonal relations, organisational atmosphere, and managerial
processes within the institutional setting. By combining these two frameworks, this study interprets
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the mindfulness bell not merely as a spiritual ritual, but as an institutional mechanism that links
Buddhist awareness practices with organisational effectiveness and managerial culture.

Objectives

This study aimed: To analyse the systematic implementation and level of institutional
engagement in the mindfulness bell practice within the pluralistic environment of STABN Raden
Wijaya; To evaluate the impact of regular mindfulness practice on the development of individual
managerial awareness, focusing particularly on emotional regulation and reflective behavior,
To investigate how collective mindfulness influences the institutional work climate by promoting
social connectedness and harmony across various religious backgrounds; and To develop an
integrative conceptual model called Mindful Managerial Awareness (MMA) that connects Buddhist

awareness principles with contemporary organizational governance.

Methodology

Research Design

This study employed a mixed-methods sequential explanatory design to examine the role
of mindfulness bell practice in fostering managerial awareness at STABN Raden Wijaya. Quantitative
data were collected first to identify general patterns of participation and perceived impacts.
Qualitative data then complemented these findings, explaining participants' experiences and the
institutional meanings of the practice. This design was selected because it enabled the integration
of statistical trends with contextual interpretations, providing a comprehensive understanding of
institutional mindfulness practice. The mixed-methods approach was considered adequate
for researching mindfulness because it provided an in-depth understanding of participants' experiences
while also vyielding empirically measurable data (Huynh et al, 2019). This study utilised a sequential
explanatory design, in which quantitative data collection and analysis were conducted first to describe
general patterns of employees' perceptions, frequency, and attitudes towards the mindfulness
bell practice.

The results of the quantitative analysis were then explained in greater depth through
qualitative findings to gain a deeper understanding of the context, reasons, and meanings behind
these patterns. This design aligned with the view that mixed methods enabled researchers to capture
the complexity of social and spiritual phenomena, such as mindfulness, more comprehensively
(Fiocco et al., 2019). Thus, this research design not only served to explain the extent to which
the application of mindfulness bells was practical in the context of Buddhist religious educational
institutions, but also to understand how this practice shaped collective consciousness, a reflective
work climate, and empathetic leadership in a multireligious environment. The mixed-methods
approach used in this study emphasised the importance of integrating empirical evidence and
phenomenological reflection in examining spirituality-based managerial awareness in the
education sector.

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

Vol.11 No.2 April - June 2026 pp.311-329



Journal of Buddhist Anthropology JB

ISSN: 2985-086X (Online)
315

Population and sample

The population in this study included all permanent employees and teaching staff at the
Raden Wijaya State Buddhist College (STABN), one of Indonesia's Buddhist religious colleges with
an inclusive and multi-religious character. This institution provides an ideal context for studying the
application of mindfulness bells, as the entire academic community participates in institutional
mindfulness practices three times a day (At 08:00, 11:30, and 15:30 WIB), initiated over a year ago.
At these times, officers ring the bell and instruct everyone to be silent, listen to the bell three times,
and pay attention to their breathing, regardless of their location on the STABN Raden Wijaya campus.
The population consisted of all permanent employees and lecturers at STABN Raden Wijaya.
A total of 44 respondents were selected using purposive sampling based on their active
participation in the institutional mindfulness bell practice. This purposive technique is commonly
used in mixed-methods research to understand a particular phenomenon in depth rather than
simply generalising to the population (Whitesman & Mash, 2024).

Participants represented various institutional roles, including lecturers, administrative staff, and
structural leaders, with diverse religious backgrounds. This diversity provided a representative picture
of mindfulness implementation in a multicultural institutional environment. Respondents included
employees from diverse religious backerounds, both Buddhist and non-Buddhist, aged 25 to 57,
and holding various positions ranging from administrative staff and lecturers to structural officials.
This diversity was a crucial aspect of the study, as it revealed the dynamics of mindfulness
implementation in a multicultural institutional context. The questionnaire instrument consisted
of two parts: 1) Closed questions with nominal and ordinal scales to explore perceptions of the
frequency, impact, and obstacles in mindfulness practice; and 2) Open questions to explore personal
experiences, reflective meanings, and perceptions of the socio-emotional benefits of these activities.
This combined model allows researchers to obtain quantitative data that describe general trends and
qualitative data that capture the depth of participants' experiences (Guillaumie et al., 2017).

The selection of 44 respondents was deemed adequate to fulfil the principle of data
saturation, the point at which the addition of data no longer yields significant new information, as
well as to maintain a balance between the breadth of quantitative data and the depth of qualitative
analysis (Guillaumie et al., 2017). Thus, the population of this study comprises the entire institutional
community of STABN Raden Wijaya, while the research sample consists of active members directly
involved in the mindfulness bell practice. The inclusive, representative, and reflective characteristics
of this group enable a comprehensive analysis of how mindfulness practices are applied, perceived,
and interpreted in the context of pluralistic religious higher education.

Data Collection Procedure

The primary instruments in this study included closed-ended questionnaires, participatory
observation, and institutional documentation, all designed to gather empirical and contextual data
on the application of mindfulness bells in the STABN Raden Wijaya environment. These three

instruments were used in an integrated manner within a mixed-methods framework, where
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quantitative data explained general patterns of behaviour and perception. In contrast, qualitative
data delved into personal experiences, meanings, and reflections arising from mindfulness practices.

1. Closed-Ended Questionnaire

A closed questionnaire was used to collect quantitative data on employees' perceptions
and levels of involvement in mindfulness bell activities. This instrument consists of six main items
covering: 1) Level of knowledge about institutional mindfulness programmes; 2) Frequency of
participation in mindfulness bell activities; 3) The most frequently practised form of mindfulness;
4) Perceptions of the impact of activities on concentration and work atmosphere; 5) Main
obstacles in implementing activities; and 6) Assessment of programme sustainability. Each item
uses a nominal and ordinal categorical scale (e.g., "Yes/No," "Always/Often/Sometimes/Never"),
which allowed for frequency and percentage analysis to identify general trends among respondents.
This instrument was developed based on the basic concepts of workplace mindfulness
measurement by Dhiman (2020) and has been adapted to the cultural and religious context of
Buddhist educational institutions. The questionnaire's content validity was examined through expert
judgment by two lecturers with expertise in spiritual management and educational psychology
(Guillaumie et al., 2017).

2. Participatory Observation

The participatory observation method was used to understand the direct dynamics of applying
mindfulness bells in the campus work environment. Researchers acted as participant observers during
the activities, noting expressions, social interactions, and the work atmosphere before and
after the bell was rung. The focus of observation was directed at three main aspects, namely: 1)
Employees' spontaneous responses to the sound of the bell, 2) Changes in behaviour and work
atmosphere after the mindfulness session, and 3) The involvement of leaders in exemplifying reflective
awareness practices. This observation followed the naturalistic observation guidelines, which emphasise
observing phenomena in their original context without external intervention (Jowsey et al,, 2021).
Observational notes were collected over two consecutive weeks to ensure consistent behaviour,
and a member-checking process was conducted with two key participants to validate the observations.

3. Document Analysis

The sources of documentation include minutes of leadership meetings, rectorate circulars
recarding the implementation of mindfulness bells, and the campus routine activity schedule.
These documents serve to trace the basis of institutional policy and ensure programme continuity
within the framework of institutional management. Documentation data were also used to reinforce
observations and questionnaire findings, as well as to provide historical context for the development
of mindfulness practices at STABN Raden Wijaya. Document analysis was conducted using content
analysis techniques to extract themes and meanings related to the values of awareness, reflection,
and spiritual work ethics (Lam et al., 2024). The documentation results were then integrated with
the questionnaire and observation results at the data integration stage to strengthen the validity of

triangulation within the mixed-methods framework.
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4. Research Procedures

The research was conducted over three months, beginning with the preparation stage, followed
by data collection, thematic analysis, and result interpretation. The procedural steps included:

4.1 Development of instruments (Questionnaires, Observation Guidelines, and
Document Lists).

4.2 Validation of instruments through expert review.

4.3 Administration of questionnaires to 44 respondents across all work units at STABN
Raden Wijaya.

4.4 Collection of participatory observation data from February 2025 to August 2025,
in accordance with the Rector's Circular Letter regarding the implementation of routine mindfulness
bell activities, in which the researcher also served as an observer who was part of the group.

4.5 Collection of relevant institutional documents.

4.6 Quantitative (Descriptive) and qualitative (Thematic) data analysis.

4.7 Integration of results to produce holistic and reflective findings.

By combining these three instruments, this study successfully collected rich data, both
empirically and phenomenolosgically, providing an in-depth picture of the impact of mindfulness
bells on managerial awareness and the work climate in inclusive Buddhist educational institutions.

Data Analysis

Data analysis in this study was conducted using a qualitative thematic approach and quantitative
descriptive analysis, in accordance with the mixed-methods sequential explanatory design. All data
were obtained through closed- and open-ended questionnaires distributed via Google Forms and
were supplemented by observation and institutional documentation. This dual approach enabled
a comprehensive analysis, both in terms of quantitative patterns and the depth of meaning of
participants' experiences in the mindfulness bell practice at STABN Raden Wijaya.

1. Quantitative Analysis (Closed Data)

Quantitative data were obtained from six closed questions covering the dimensions of
knowledge, frequency, practice form, impact on concentration, barriers to implementation, and
perceptions of the sustainability of the mindfulness bell programme. Data from Google Forms were
exported to Microsoft Excel for descriptive statistical analysis, including frequency calculations,
percentages, and average values. This analysis mapped general trends in employee perceptions,
thereby illustrating the programme's level of engagement and acceptance. A descriptive approach
was chosen because it is appropriate for social research that aims to identify general patterns without
making statistical inferences (Lim et al,, 2025); (Mammen et al,, 2025); (Moskovich & Rozani, 2025).
These quantitative data also served as the basis for initial codes in qualitative thematic analysis, for
example, by examining frequency trends in practices or in positive perceptions of the impact
of mindfulness bells (Reynolds et al., 2024). This process helps ensure that qualitative findings

are grounded in measurable empirical patterns (Huynh et al., 2019).
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2. Qualitative Analysis (Open Data)

Quialitative data were obtained from open-ended responses in Google Forms questionnaires,
observation notes, and documentation. The Analysis was conducted using a thematic analysis approach,
which focused on identifying patterns of meaning (Themes) that emerged from respondents' narratives.
The thematic analysis stages followed the six-step framework developed by Braun & Clarke (2006),
which includes:

2.1 Rereading all data to understand the overall context;

2.2 Performing initial coding on important units of meaning;

2.3 Grouping codes into potential themes;

2.4 Reviewing and verifying consistency between themes;

2.5 Giving each theme a name and a conceptual description;

2.6 Compiling a narrative report describing the relationships between themes and
their relevance to mindfulness theory and work climate.

The coding process was carried out manually using Google Forms' response grouping and
text filtering features, which were then exported to a spreadsheet. The main categories and themes
were then transferred to a display matrix to facilitate comparison between variables and integration
with quantitative results. This approach ensures transparency and traceability of the analysis
because all data were sourced directly from the digital platform without modification. The Google
Forms-based digital thematic analysis technique has proven effective for contemporary qualitative
research because it facilitates the collection and organisation of data in a structured format and
minimises the loss of narrative context (Jowsey et al., 2021).

3. Data Integration

The integration of quantitative and qualitative results was carried out at the interpretation
stage through a thematic convergence approach, which involved comparing and connecting
numerical results with narrative meanings to produce a comprehensive understanding. For example,
the high percentage of employee participation in mindfulness bell activities was compared with
the qualitative themes of "Reflective Discipline” and "Social Connectedness." In this way, the
results from the two types of data not only complemented each other but also reinforced each
other (Lam et al., 2024). The data triangulation process was carried out systematically by examining
the consistency between sources (Questionnaires, Observations, and Documentation). In addition,
member checking techniques were employed to ensure the validity of interpretations by confirming
thematic findings with two key participants who were actively involved in mindfulness activities.
This approach aligns with the principles of validation in qualitative research, which emphasise the
authenticity, consistency, and credibility of data (Verweij et al., 2018). Thus, this Google Forms-based
data analysis not only enhances technical efficiency but also ensures the accuracy and transparency
of the results, allowing the research findings to be scientifically and thoroughly accounted for, both
quantitatively and qualitatively.
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Results and Discussion

Based on the analysis of 44 respondents at STABN Raden Wijaya, the implementation of
the mindfulness bell (At 08:00, 11:30, and 15:30 WIB) demonstrates a high level of institutional
acceptance (100%). To address the research objectives, the findings are categorised into six
dimensions, mapped directly onto the ethical and mental training frameworks of the Pali Canon:

1. Participation Regularity: Cultivating Sati (Mindfulness).

The finding that 84.1% of respondents participate three times daily indicates that the
mindfulness bell has shifted from a mere ritual to a persistent Sati (Continuous Awareness) habit.
In daily work life, this regularity prevents "Autopilot" behaviour. Unlike the general findings of
Kabat-Zinn (1990) regarding clinical mindfulness, this institutionalised Sati functions as an anchor
that repeatedly brings the staff's wandering minds back to their immediate administrative and
academic tasks, ensuring presence of mind throughout the workday.

2. Dominant Practice Forms: The Exercise of Sampajanfa (Clear Comprehension).

With 56.9% of respondents choosing silent sitting and 25% focusing on breathing, the
community displays a strong application of Sampajafifia. This concept refers to the clarity of
purpose and suitability of action. By choosing silence, employees are not just "Sitting"; They
are practising the discernment of their mental states. This aligns with the "Reflective Managerial"
theory, in which the ability to pause and observe (Sampajania) enables leaders to respond to
workplace conflicts with clarity rather than impulsive reactions.

3. Psychological and Social Impact: Metta-bhavana (Loving-Kindness) and Harmony.

The 66.8% positive impact reported is not merely a stress reduction, but an emergence
of Metta-bhavana. In the Pali Canon, Metta is the antidote to resentment. The data shows that
"Taking a Break Together" fosters empathy across different religious backgrounds. In daily work,
this manifests as a more "Gentle" communication style and increased social connectedness.
While previous studies by Sisk (2018) emphasise individual stress reduction, our findings suggest
that collective mindfulness acts as a "Social Glue" that strengthens institutional harmony.

4. Implementation Barriers: Strengthening Appamada (Heedfulness)

The reported barriers, busy schedules (29.5%) and unfavourable environments (29.6%),
highlight the difficulty of cultivating Appamada (Heedfulness or Diligence). Appamada is the
"Virtue of All Virtues" that guards against negligence. The results imply that overcoming these barriers
requires more than just a bell; It requires a conscious commitment to avoid letting work-related
"Busyness" lead to spiritual laziness. This finding challenges the purely organisational view of
"Time Management" by framing it as a spiritual discipline of remaining heedful amidst chaos.

5. Programme Sustainability: Sila (Ethics and Discipline) as Foundation

The high support for sustainability (63.6%) reflects the integration of mindfulness into the
institution's Sila (Ethical Conduct/Discipline). At STABN Raden Wijaya, the practice is no longer an
optional "Extra" but a core part of the institutional character. By making mindfulness a "Standard

Operating Procedure," the institution fosters an environment where ethical discipline is maintained
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not through surveillance, but through internal collective awareness, agreeing with the "Mindful
Governance" model proposed by Vu & Tran (2021).

6. Personal Meaning and Reflective Benefits: Hiri-ottappa (Moral Conscience)

The qualitative responses, "Calming the Mind" and "Restoring Focus," point toward the
activation of Hiri-Ottappa (Moral Shame and Dread of Wrongdoing). In a managerial context, these
"Guardians of the World" (Lokapala Dhamma) serve as an internal compass. Employees who are more
self-aware through the mindfulness bell are less likely to engage in workplace toxicity or negligence
because they possess a heightened sense of reflective conscience. This transforms the "Bell" from
a timer into a "Moral Reminder" that elevates the quality of public service within the college.

Discussion

The results of the study indicate that the implementation of mindfulness bells at STABN
Raden Wijaya has a tangible impact on the development of managerial awareness, the strengthening
of interfaith social relations, and the improvement of an empathetic and harmonious work
environment. Based on thematic analysis and questionnaire results, findings show that 100% of
respondents (n = 44) engage in routine mindfulness practices three times a day, and 63.6% report
that this practice has a significant positive impact on their concentration and work atmosphere.
In addition, 63.6% of respondents consider the mindfulness bell programme essential for maintaining
and developing on campus. With an overall average perception score of 89.55/100, this data indicates
strong institutional acceptance and active participation in collective awareness practices.
These results reinforce the research question regarding how Buddhist religious education management
systems can practice mindfulness systematically and how these practices contribute to the formation
of a reflective work climate and continuous collective awareness.

The findings of this study indicate that the implementation of mindfulness bells at STABN
Raden Wijaya plays a significant role in shaping managerial awareness, strengthening interfaith social
relations, and creating a more empathetic and calm working environment. These results directly
address the research question, namely, how Buddhist religious educational institutions can practice
mindfulness and how such practices increase attention, social connectedness, and collective calm.
Based on the six main themes of the analysis, namely self-awareness, interfaith social connectedness,
collective calmness, empathy-based work climate, managerial awareness, and spiritual-institutional
balance, it is concluded that the mindfulness bell is not only a ritual symbol but also a transformative
instrument that internalises reflective awareness in daily managerial practices. These findings expand
understanding of how mindfulness practices in inclusive Buddhist educational institutions can
serve as a bridge between spirituality and organisational effectiveness.

The findings of this study demonstrate that institutional implementation of the mindfulness
bell significantly contributes to the development of collective awareness, social connectedness, and
reflective managerial practices. These findings align with previous research indicating that mindfulness
practices in educational settings can improve emotional regulation, collaborative behaviour, and
institutional climate. Previous studies show that mindfulness-based interventions in educational

organisations contribute not only to individual psychological well-being but also to organisational
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effectiveness and leadership quality (Vu & Tran, 2021), (Wibowo & Paramita, 2022). Furthermore,
research on mindfulness in organisational management suggests that collective mindfulness practices
may strengthen team cohesion, reduce workplace stress, and improve decision-making processes by
fostering reflective awareness among leaders and staff (Marques, 2021). This finding supports previous
observations that implementing Buddhist-informed educational practices requires institutional
adaptation and contextual sensitivity to function effectively within contemporary academic
environments (Girivirya et al., 2023). In the context of Buddhist education, mindfulness is not only
understood as a psychological technique but also as an ethical cultivation practice that integrates
awareness, compassion, and wisdom into organisational culture.

Within the framework of mindfulness theory and work climate, this study's results reinforce
the notion that mindfulness serves as a psychosocial mechanism that fosters reflective awareness
of oneself and the work environment. According to mindful leadership theory, cultivating mindfulness
and empathy enables leaders to develop more humane and wise policies (Burmansah et al., 2020).
This concept is rooted in the Buddhist principles of sati (Awareness), karuna (Compassion), and
metta (Loving-kindness), in which managerial actions are considered expressions of collective ethics
rather than mere administrative functions. Thus, the mindfulness bell at STABN Raden Wijaya
reflects the concrete implementation of Buddhist values in a modern context, where mindfulness
is not only self-oriented but also oriented towards social harmony and shared moral responsibility.
These findings align with the concept of mindful management, which emphasises empathy-based,
situationally aware organisational management.

Compared with previous studies, this study's results are consistent with those on Buddhist
leadership, which emphasise the importance of compassion and non-judgmental attention in building
harmonious organisations. Other studies have found that leaders who practice mindfulness tend
to have higher levels of patience and social sensitivity, which ultimately impact organisational
stability and leadership (Degbey, 2025); (Roussel, 2019); (Rutigliano et al., 2017). The results of this
study are consistent with the findings of Analayo (2019), which emphasise mindfulness as a foundation
for self-balance and social collaboration, and with those of Bayot et al. (2020), who identified
a positive relationship between mindfulness practice and interpersonal empathy. However, unlike
studies that focus on secular or clinical contexts, this study emphasises the spiritual-institutional
context, where mindfulness bells become a tool for collective awareness management in a
multicultural environment.

An in-depth interpretation of the research results reveals that the mindfulness bell serves
as a non-verbal communication tool, strengthening the organisation's social structure and work ethic.
In the context of work climate theory, this practice acts as an affective event, that is, an event
that triggers positive emotional reactions and strengthens social bonds within the organisation
(Dhiman, 2020). Psychologically, this practice activates metacognitive awareness, the awareness of
one's own thoughts, which has been proven to reduce work stress and improve affective stability
(Bayot et al,, 2020). In a social context, the mindfulness bell reinforces the values of inclusivity
and interfaith solidarity, expanding on the concept of interbeing proposed by Thich Nhat Hanh,
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namely the interconnectedness of individuals in social reality (Sisk, 2018). These results indicate
that collective consciousness can form the basis for ethical leadership that emphasises fairness,
compassion, and togetherness.

This study also makes a significant scientific contribution to the development of mindful
leadership theory in the context of inclusive religious education. First, these results broaden
the understanding of mindfulness not only as an individual practice but also as a collective
managerial system. Second, this study offers a new conceptual model that positions the
mindfulness bell as an institutional practice for building a mindful work climate. Third, these findings
enrich the literature on spiritual management by emphasising the interfaith and social inclusivity
dimensions. In the context of STABN Raden Wijaya, this demonstrates how Buddhist values can be
integrated into a pluralistic, professional organisational system.

However, this study has limitations. First, the focus on a single case study at STABN Raden
Wijaya limits the generalisation of the results to other institutions with different cultural contexts.
Second, the use of a qualitative approach with a limited number of respondents does not allow
for a comprehensive description of the variation in experiences across job levels. Third, external
factors such as government policies, organisational structural changes, and the influence of personal
spirituality have not been thoroughly analysed. Nevertheless, the internal validity of this study is
maintained through data source triangulation, member checking, and rigorous thematic analysis.
Further studies are recommended to integrate a mixed-methods approach in order to quantitatively
assess the impact of mindfulness bell practices on productivity, work well-being, and ethical
leadership in other religious educational institutions.

The implications of this research are multidimensional. For educational practitioners, these
results emphasise the importance of incorporating mindfulness into humanistic institutional
management strategies that are oriented towards collective well-being. For policymakers,
practices such as mindfulness bells can serve as models for building a public work culture that is
empathetic, reflective, and ethical. Meanwhile, for academic research, these findings open new
avenues for exploring collective mindfulness as a paradigm for interfaith spiritual management.
Thus, the results of this study not only strengthen the theoretical foundations of mindful leadership

but also offer concrete practices for managing diversity in educational institutions.

Originality and Body of Knowledge

The Mindful Managerial Awareness (MMA) Model

This research offers a significant contribution to Buddhist Religious Education Management
by shifting the paradigm of mindfulness from an individual-psychological technique to a
systemic-institutional mechanism. The core originality lies in the formulation of the Mindful
Managerial Awareness (MMA) Model, which integrates ancient Pali Canon principles into modern

organisational governance.
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1. Scientific Originality.

This research contributes new scientific knowledge to the field of Buddhist Religious
Education Management by positioning the mindfulness bell practice as an innovative institutional
model for developing spirituality-based managerial awareness within an inclusive, multireligious
higher education environment. Unlike approaches that conceptualise mindfulness primarily as an
individual psychological technique, this study demonstrates that mindfulness can function as a
structured collective managerial system embedded within institutional routines. The primary
originality of this study lies in its contextual focus on an inclusive Buddhist higher education institution
where mindfulness practice is institutionalised and practised collectively across diverse religious
backgrounds.

The findings reveal that the mindfulness bell operated not merely as a ritual symbol but
as a transformative organisational mechanism that integrates reflective awareness, empathy, and
collective calmness into daily managerial processes.

2. Integration of Buddhist and Managerial Concepts

This research successfully connects two major conceptual domains:

a. Buddhist teachings on mindfulness (Sati) and interconnectedness (Interbeing),
which emphasise awareness of the present moment, compassion, and the inner connection
between beings;

b. Modern theories on mindful leadership and workplace climate emphasise
self-reflection, empathy, and emotional balance in decision-making.

These two domains come together into a single conceptual system called: The "Mindful
Managerial Awareness" (MMA) Model: Integration of Awareness, Connectedness, and Wisdom in
Buddhist Educational Institutions. This research develops a conceptual framework, the Mindful
Managerial Awareness (MMA) Model, that integrates four interrelated dimensions: Self-awareness,
interconnectedness, collective calmness, and managerial wisdom. These dimensions form a dynamic
reflective cycle in which individual awareness fosters empathetic social relations, generates a calm
work climate, and culminates in more ethical and reflective decision-making. Through repeated
institutional practice, awareness becomes internalised as a managerial competence rather than
remaining a personal spiritual exercise.

3. Knowledge Structure and Achievement

The body of knowledge generated by this study positions institutional mindfulness as a
bridge between Buddhist ethical principles and modern organisational governance. The MMA model
illustrates how structured collective awareness practices can shape inclusive leadership, strengthen
interfaith harmony, and cultivate a sustainable work culture grounded in compassion and wisdom.
This contribution expands the understanding of spirituality-based management by demonstrating
that simple, ritualised awareness practices can generate measurable organisational and managerial
transformation. The Mindful Managerial Awareness (MMA) model resulting from this research
consists of four main dimensions that are interrelated and form a loop of reflective awareness
in the Buddhist work environment (As Shown in Table 1).
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Table 1 The Mindful Managerial Awareness Dimension

Relevant

Dimension Description Buddhist
Roots

Unlike sporadic meditation, the institutionalized bell transforms
1. Intentional  mindfulness into a "Forced Pause" that builds a collective habit of ) _
) ] o ] Sati-Appamada
Presence heedfulness. This ensures that managerial decisions are made with

presence of mind, reducing "Autopilot” errors in administration.

This dimension shifts the focus from "Doing" to "Being." It allows

2. Discerning  managers and staff to evaluate their actions with clear comprehension,

. . o S . Sampajanna
Clarity ensuring that every institutional policy aligns with the broader
educational mission rather than emotional impulses.
This is the "Social Glue" of the model. By practicing collectively,
. mindfulness transcends individual peace and becomes a shared
3. Relational ] . = =
H experience that fosters empathy and social connectedness across Metta-bhavana
armon
Y different religious backgrounds, creating a psychologically safe work
climate.
The model positions mindfulness as an internal "Moral Compass." It
4. Reflective  strengthens ethical discipline and moral conscience (Lokapala Sila-Hiri-
Governance  Dhamma), where self-regulation replaces external surveillance as the Ottappa

primary driver of institutional integrity.

These four dimensions interact dynamically in a reflective cycle that continuously updates
personal and collective consciousness in the workplace. This study advances the understanding
of mindfulness in management by demonstrating that spirituality-based awareness can be
institutionalised as an inclusive organisational practice rather than remaining solely an individual
exercise. It proposes that the mindfulness bell may function as a transformative institutional
mechanism for fostering reflective leadership, ethical consistency, and collective harmony.
In doing so, this research contributes a practical blueprint for integrating awareness-based
governance into multireligious educational institutions. It highlights how structured moments of
collective pause can produce meaningful organisational outcomes in productivity, social cohesion,
and ethical professionalism.

4. Mindful Managerial Awareness (MMA) Conceptual Model

As illustrated in Figure 1, the mindfulness bell functions as a trigger for collective
awareness, initiating a cycle of attention, emotional regulation, and reflective action within the
organisational context. Here is an original conceptual diagram from the research findings that
shows the relationship among mindfulness bell practice, Buddhism, and strengthening institutional

managerial awareness.
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THE MODEL OF
MINDFUL MANAGERIAL AWARENESS (MMA)

A Buddhist-Inspired Model for Academic Institutions

MINDFULNESS BELL PRACTICE
Q (COLLECTIVE AWARENESS)

The sound of the bell as a mindful reminder
to return to the present moment (sati)
|

[ | ]
SELF-AWARENESS [ SOCIAL CONNECTEDNESS ' COLLECTIVE TRANQUILITY
Mindful attention to

Cultivating karuna \ ’ Cultivating metta
body, feelings, mind, (compassion) and (loving-kindness) and
and mental objects

mudita (sympathetic joy) upekkha (equanimity)
in workplace relationships in the academic community

ADHICITTA-SIKKHA BRAHMAVIHARA BRAHMAVIHARA
(Training of the Mind) (The Four Immeasurables) (The Four Immeasurables)

MANAGERIAL WISDOM (PANNA BASED)

Insightful understanding leading to
ethical decisions, reflective leadership,
and responsible governance

ADHIPANNA-SIKKHA

(Training of Wisdom)

A workplace culture of attention, empathy,
S collaboration, and ethical action for the welfare
N of all (bahujana hitaya, bahujana sukhaya)

ﬂ REFLECTIVE WORK SCENE AND SPIRITUALITY

Figure 1 The Model of Mindful Managerial Awareness (MMA)

The diagram above illustrates how the mindfulness bell's ringing serves as a trigger for
collective awareness, activating the four-dimensional cycle of Buddhist consciousness (Sati, Karuna,
Metta, Panna) in the work environment. This cycle not only fosters the individual's emotional and
spiritual balance but also creates a managerial ecosystem grounded in awareness and compassion
within religious educational institutions. As shown in Table 1, the Mindful Managerial Awareness
model comprises self-awareness, social connectedness, collective calmness, and reflective leadership,
which together illustrate the integration of mindfulness practices into managerial processes.

5. Contribution to Scholars

a. Theoretical Contributions: Presents a new conceptual model in the study
of organisational mindfulness, integrating classical Buddhist values (Sati, Interbeing, Panna,
and Brahmavihara) into modern management practices.

b. Practical Contribution: Provide a framework that other religious educational
institutions can adopt to foster a work climate characterised by empathy, calmness, and reflection
through structured spiritual practices.

c. Methodological Contribution: Demonstrate the effectiveness of a mixed-
methods approach using digital questionnaires (Google Forms) to research the phenomenon of

institutional spirituality, while maintaining the rigour of thematic analysis and empirical validity.
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The essence of the Body of Knowledge in this study is that institutional awareness can be
cultivated collectively through simple practices, such as the ringing of mindfulness bells, which represent
a fusion of the teachings of sati (Mindfulness) and modern reflective management principles. Thus, this
research not only expands understanding of mindfulness in the realm of Buddhist education
but also presents a conceptual model that can be universally applied to build mindfulness and
compassion-based leadership across organisational contexts. This study makes a significant contribution
to the existing literature by demonstrating that mindfulness can function not only as an individual
psychological practice but also as an institutional managerial system embedded in daily organisational
routines. Unlike previous studies that primarily focus on individual outcomes, this research shows
how collective mindfulness practices, such as the mindfulness bell, can shape organisational
culture, strengthen social cohesion, and support reflective leadership within a multireligious academic
environment. Furthermore, this study introduces the concept of Mindful Managerial Awareness as
an integrative framework that connects Buddhist awareness practices with contemporary
organisational theory. This contribution provides a new perspective on how spiritual values can be

operationalised in higher education governance, particularly in inclusive institutional contexts.

Conclusions and Recommendations

Based on both quantitative and qualitative findings, this study confirms that the institutional
implementation of the mindfulness bell at STABN Raden Wijaya functions as an effective
awareness-based managerial practice that integrates spiritual values with institutional professionalism.
The analysis shows that regular collective mindfulness practices improve self-awareness,
emotional regulation, social empathy, and the overall work climate in a multireligious academic
environment. The evaluation further indicates that this practice operated not only as a spiritual
routine but also as an organisational mechanism that strengthens reflective thinking, ethical
decision-making, and interpersonal sensitivity. The findings also demonstrate that institutionalised
mindfulness can influence organisational behaviour by promoting emotional balance, collaborative
culture, and inclusive interaction across religious backgrounds. This study contributes theoretically by
reinforcing the concepts of mindful leadership and collective mindfulness, and practically by
suggesting that structured mindfulness routines may serve as effective tools for developing reflective
leadership and a sustainable organisational culture in higher education. Future studies may further
examine the long-term organisational impact of collective mindfulness practices across different

institutional contexts.
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Abstract

Background and Objectives: Buddhism serves as a fundamental foundation of life and culture in
Thai society. The Four Sangahavatthu (Bases of Social Solidarity) principles are Dana (Giving), Piyavaca
(Kindly Speech), Atthacariya (Useful Conduct), and Samanattata (Even and Equal Treatment), providing
essential guidelines for fostering unity and harmonious coexistence. The Ban SaNam community
in Uthai Thani Province maintains a close relationship with Buddhism and local culture. Therefore,
examining Buddhist-oriented management through the community's way of life, based on the
Sangahavatthu, is significant for understanding community identity and media communication
patterns, as well as ultimately leading to the development of a community management model
tailored to the local context. This study aims to: Examine the Buddhist- oriented management
approach through the way of life of the Ban SaNam community based on the Sangahavatthu
principles, to analyze the identity that connects Buddhism with local culture, to investigate media
communication patterns utilized in Buddhist-oriented management within the Ban SaNam
community, and to develop a Buddhist-oriented management model for the Ban SaNam
community based on the Sangahavatthu principles.

Methodology: This study employed a mixed-methods research design. Qualitative data were
collected through in-depth interviews with 12 key informants, selected via purposive sampling,
including experts in Buddhist-oriented management, the Ban SaNam community identity, and
media communication. Quantitative data were gathered using questionnaires from a sample group
of 400 participants, comprising community leaders, abbots, assistant abbots, and temple
committee members in Uthai Thani Province.

Main Results: The research findings indicated that the Sangahavatthu principles were effectively
applied in the management of the Ban SaNam community. These principles support unity, cooperation,
and mutual assistance among community members. The community's identity was closely
connected to Buddhism and local culture, as reflected in its traditions, beliefs, and social activities,
with the temple serving as a central institution, and media communication patterns were found

to play a vital role in coordinating community cooperation and activities. The overall level of
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agreement regarding media use was high (X = 4.71, S.D. = 0.41), indicating that both traditional and
modern communication channels contribute to effective information dissemination and participation.
Involvement to Buddhadhamma: This study is related to Applied Buddhism, focusing on Buddhism
and sustainable development: Buddhist-oriented Management in the Ban SaNam. The community
reflects the practical application of Sangahavatthu principles in everyday life. The Four Sangahavatthu
(Bases of Social Solidarity) principles are: Dana (Giving) refers to giving, self-sacrifice, and sharing
resources for the benefit of others without selfishness. Piyavaca (Kindly Speech) refers to speaking with
polite, gentle, and sincere words and refraining from using harsh or abusive language. Atthacariya
(Useful Conduct) refers to performing beneficial actions or rendering assistance for the benefit of others,
and Samanattata (Even and Equal Treatment) refers to being consistent and impartial, sharing both
suffering and happiness with others, and not taking advantage of others.

Conclusions: The Ban SaNam community exhibits a way of life and identity deeply rooted in
Buddhism and local culture. The proposed "Buddhist-oriented Management Model" integrates
Sangahavatthu principles within the community management process. This integration enhances public
participation, strengthens social relationships, and promotes community resilience and sustainability.
The temple serves as a central hub for religious and social activities, reinforcing collaboration
among community members. Ultimately, this model provides a practical framework for sustainable
community development based on Buddhist principles.

Keywords: Buddhist-oriented Management, Sangahavatthu, Community Development, Community

Identity, Media Communication

Introduction

Social and community development in the contemporary era places significant emphasis
on the concept of sustainable development, which aims to achieve a balanced integration of
economic, social, and environmental dimensions. This approach highlights the importance
of public participation in the development process, particularly in enabling community members
to engage in the appropriate management and utilization of local resources. (United Nations, 2015)
The concept has been strongly promoted within the framework of the Sustainable Development
Goals (SDGS) established by the United Nations, which advocate a development paradigm that
responds to the needs of the present generation without compromising the ability of future
generations to meet their own needs. In addition, the National Economic and Social Development
Plan emphasizes sustainable development based on social and cultural capital, which is consistent
with the Four Sangahavatthu principles that promote generosity, cooperation, and social equality.
The integration of Buddhist teachings with such policy frameworks, therefore, serves as a key
mechanism for strengthening community management, both in terms of cultural resilience and
structural sustainability. (Office of the National Economic and Social Development Council, 2023)
In Thai society, community development does not rely solely on economic concepts or modern
management approaches; Rather, it is closely associated with cultural and religious factors that

significantly shape people's ways of life. In particular, Buddhism has long served as a fundamental
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foundation of Thai values, beliefs, and patterns of social relationships. Consequently, Buddhism
functions not only as a religion but also as a social value system that can serve as a guiding
framework for both personal conduct and social management (Rahula, 1959); (Harvey, 2013).
Scholars in Buddhist studies have explained that the doctrinal teachings of Buddhism are
deeply connected with social development and the formation of interpersonal relationships.
These teachings promote virtues, ethical conduct, and a sense of collective responsibility, all of
which are essential factors for sustainable social development (Keown, 2013); (Gethin, 1998). Such
perspectives have led to the development of the concept of Buddhist-based management, which
integrates Buddhist principles with modern management theories to create organizations and
communities that achieve balance, efficiency, morality, and social harmony (Bunmee, 2024).
In the process of community management, an important Buddhist principle that plays a crucial
role in fostering social relationships and cooperation among members of society is the four
Sangahavatthu principles, which comprise Dana (Giving), Piyavaca (Kindly Speech), Atthacariya
(Useful Conduct), and Samanattata (Even and Equal Treatment). These ethical principles promote
harmony, cooperation, and trust among members of society. Collectively, they foster unity,
cooperation, and mutual trust among community members. (Phra Anan Asapho Suriya et al., 2025).

The Sangahavatthu is regarded as a significant doctrinal framework for strengthening social
relationships and advancing community development, as it encourages mutual assistance and
support among members of society while fostering a sense of solidarity within the community
(Metaapinunt et al,, 2018). Furthermore, these principles can be effectively applied in the
development of community leadership and the promotion of public participation in community
development initiatives (Phuenchomphoo et al., 2021). Studies in Buddhist and community
development fields indicate that applying the four Sangahavatthu principles can strengthen
communities, particularly by fostering cooperation, mitigating conflicts, and improving the quality
of life of community members (Phoorisri et al., 2021). In addition, these principles can be effectively
utilized to enhance relationships within local organizations and public administration at the
community level (Khachonphop & Phuenchomphoo, 2019). In Thai society, temples and monks
frequently serve as the central hub for religsious and social activities, thereby fostering relational
networks and collaboration among community members. Consequently, integrating Buddhist
doctrines into community development can significantly strengthen communities and promote
sustainable development (Sonsuep et al., 2024); (Phanthanaphruet et al., 2025). Ban SaNam
is @ community whose way of life is deeply intertwined with Buddhism and local culture.
The community's religious and social activities, such as religious ceremonies, traditional festivals,
and community development initiatives, are typically centered around the local temple.
This dynamic reflects the vital role of Buddhism in shaping the community members' lifestyles
and interpersonal relationships (Sutthiphun et al., 2021).

Based on the reasons mentioned above, the researcher is interested in conducting a
study entitled "Buddhist-oriented Management in the Ban SaNam Community Based on the

Sangahavatthu Principles." This research aims to explore the application of the Sangahavatthu

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

Vol.11 No.2 April - June 2026 pp.330-341



Journal of Buddhist Anthropology JB A

ISSN: 2985-086X (Online)

333

principles in community management processes and to analyze their role in promoting unity,
public participation, and sustainable community development. The findings of this study will
contribute to the body of knowledge regarding Buddhist-oriented management and serve as a
developmental guideline for other communities with similar contexts.

Objectives

This study aims to: Examine the Buddhist- oriented management approach through the
way of life of the Ban SaNam community based on the Sangahavatthu principles, to analyze
the identity that connects Buddhism with local culture, to investigate media communication
patterns utilized in Buddhist-oriented management within the Ban SaNam community, and to
develop a Buddhist-oriented management model for the Ban SaNam community based on the

Sangahavatthu principles.

Methodology

This study employed the following methodological procedures:

Research Design This study utilized a mixed-methods Research design, specifically
an exploratory sequential approach, in which quantitative data were first collected and analyzed,
followed by quantitative methods to expand and validate the qualitative findings. In the qualitative
phase, the researcher collected relevant documents, including textbooks, academic articles,
and research papers, alongside conducting in-depth interviews with selected key informants.
The qualitative data were analyzed using content analysis to establish foundational knowledge
of Buddhist-oriented management through the way of life of the Ban SaNam community based on
the Sangahavatthu principles. These findings were then utilized to examine the identity that
connects Buddhism with local culture and inform the development of research instruments for the
quantitative phase. Subsequently, the quantitative phase was conducted to investigate media
communication patterns utilized in Buddhist-oriented management within the Ban SaNam community.
The integration of both methods allowed for a comprehensive understanding of the research problem
by combining in-depth insights with empirical generalization.

Population/Sample and Key Informants: The participants in this study were divided into
two main groups:

1. Key Informants. (Qualitative Phase) A total of 12 key informants were selected using
purposive sampling based on their expertise and relevance to the research topic. The selection
criteria included professional experience, involvement in community development, and knowledge
of Buddhist principles in practice. They were categorized into three groups:

1.1 Experts in Buddhist-oriented management,
1.2 Experts in the Ban SaNam community identity
1.3 Experts in media communication

2. Sample Group (Quantitative Phase) The sample group consisted of 400 participants who

responded to the questionnaires. The participants included community leaders, abbots, assistant

abbots, and temple committee members in Uthai Thani Province. A purposive sampling technique
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was applied to ensure that respondents were directly involved in community management and
communication processes.

Research Instruments The research instruments utilized in this study include:

1. Questionnaire: The questionnaire was developed by the researcher based on the
conceptual framework of Buddhist-oriented management through the Ban SaNam community's way
of life, grounded in the Sangahavatthu principles. It consisted of structured items measured using a
Likert scale to collect quantitative data regarding media communication patterns and community
management practices. The questionnaire was examined for content validity by experts using the
Index of Item-Objective Congruence (I0C), and its reliability was assessed using Cronbach's alpha.

2. Interview Guide: An in-depth interview guide with structured and semi-structured questions
was used as a tool for qualitative data collection. The questions were designed to explore participants'
perspectives on Buddhist-oriented management, community identity, and communication practices.
Both instruments underwent a systematic development and validation process to ensure accuracy,
consistency, and relevance to the research objectives.

Data Collection and Data Analysis: Data collection was conducted in two phases. In the
qualitative phase, in-depth interviews were conducted with key informants, and relevant documents
were reviewed. The collected qualitative data were analyzed using content analysis to identify key
themes and patterns related to Buddhist-oriented management and community identity. In the
quantitative phase, questionnaire data were collected from the sample group. The data were
analyzed using descriptive statistics, including frequency, percentage, mean, and standard deviation,

to examine media communication patterns in the community.

Results and Discussion

This study aimed to examine Buddhist-oriented management through the way of life of the
Ban SaNam community, grounded in the Sangahavatthu principles, to analyze the identity that
connects Buddhism with local culture, and to investigate the media communication patterns used in
community management. The findings across all three objectives provide coherent evidence that
Buddhist principles are not merely theoretical constructs but are actively embedded in the
community's lived experiences and management practices.

The first objective of this study is to examine the Buddhist-oriented management approach
through the way of life of the Ban SaNam community, grounded in the Sangahavatthu principles.
The findings clearly demonstrate that the Sangahavatthu principles were concretely applied in the
community's management processes. The four principles: Dana, Piyavaca, Atthacariya, and Samanattata,
were manifested through resource sharing, constructive communication, collective engagement
in public-benefit activities, and participatory decision-making. These practices functioned as practical
mechanisms for fostering cooperation, trust, and social harmony within the community.
This empirical evidence supports the concept proposed by Phra Phromkhunaphon (P.A. Payutto),
who argued that the Sangahavatthu principles serve as a moral foundation that binds individuals

together and promotes unity in social life (Phra Brahmagunabhorn, 1992). In the case of the Ban
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SaNam community, these principles were not only acknowledged but also operationalized in
ways that closely align with the community's cultural and religious context. Therefore, the findings
directly fulfill the objective by illustrating how Buddhist-oriented management is practiced
through everyday social interactions. However, the study also revealed certain limitations in the
application of these principles. Participation in some community activities tended to be
concentrated among leaders and core members, suggesting that the principle of Samanattata
(Equality) was not fully realized in all contexts. This indicated that while the Sangahavatthu
framework is highly relevant, its implementation may still be influenced by existing social
structures and power dynamics within the community. Such findings provide a more nuanced
understanding and highlight areas for further development toward inclusive participation.

In summary, the findings indicated that the four principles of Sangahavatthu serve as a
vital guideline for unity, cooperation, and community resilience through management processes
that are consistent with the Ban SaNam community's way of life and culture.

The second objective is to analyze the identity that connects Buddhism with local culture.
The findings indicated that the identity of the Ban SaNam community is deeply rooted in the
integration of Buddhism and local culture. Religious institutions, particularly temples, functioned as
central spaces for social interaction, cultural transmission, and value formation. Community
traditions, rituals, and daily practices reflected a seamless blending of Buddhist teachings with local
ways of life. This aligns with the theoretical perspective of (Geertz, 1973), who described religion
as a system of symbols that shapes meaning, values, and social identity within a cultural context.
In this study, Buddhism functions not only as a belief system but also as a cultural framework
that structures social relationships and community cohesion. Importantly, the findings fulfill the
objective by demonstrating that community identity is continuously constructed through religious
and cultural practices. At the same time, the study suggested that this identity is dynamic rather
than static. Emerging social changes, particularly among younger generations, may influence the
continuity of traditional practices and values. This highlights the need for adaptive strategies to
sustain the integration of Buddhism and local culture aimed at modernization.

In summary, the identity of the Ban SaNam community is the product of the assimilation
of Buddhism and local culture, which is reflected through the residents' way of life, traditions,
and interpersonal relationships. The existence of this identity not only enhances community
resilience but also serves as a fundamental basis for community development, enabling the
community to preserve its cultural roots and religious values amidst contemporary social changes.

The third objective is to investigate media communication patterns utilized in Buddhist-
oriented management within the Ban SaNam community. The findings indicated that media
communication patterns in Buddhist-oriented management within the Ban SaNam community play
a crucial role in coordinating cooperation and managing community activities. The quantitative
research sample consisted of 400 community leaders, abbots, assistant abbots, and temple
committee members in Ban Rai District, Uthai Thani Province, who expressed an overall high level of

agreement regarding the use of media for communication (X = 4.71, S.D. = 0.41). This was because
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contemporary media communication has become instrumental in disseminating information,
promoting temple and community activities, and fostering mutual understanding among community
leaders, monks, and residents. Furthermore, it was found that the community uses a combination
of traditional and modern media for communication. These included public address systems
(Village Broadcast Towers), community meetings, and communication through religious activities,
as well as the use of social media to disseminate news regarding temple and community events.
Such communication methods ensured comprehensive awareness of information and promoted
active participation among community members in various initiatives, particularly those related to
Buddhism and community development. (Phra Nadet Paguno (Somboonprom) et al., 2021) These
findings reflected that media communication plays a vital role in supporting Buddhist-oriented
management at the community level. Effective communication helps build mutual understanding,
mitigates conflicts, and encourages collaboration between religious and community leaders, which
are essential factors for sustainable community development. These results aligned with the concept
of Denis McQuail, who explained that mass media and communication channels play a significant role
in disseminating information, creating mutual understanding within society, and connecting people to
foster active participation in social activities (McQuail, 2010). Therefore, employing media as a tool for
community management based on Buddhist principles was a crucial mechanism that supported
communication, built collaboration, and further strengthened the community. The findings directly
address the objective by demonstrating that communication serves as a key mechanism linking temples,
community leaders, and residents. In practical terms, effective communication helped reduce
misunderstandings, strengthen trust, and enhance cooperation in both religious and social activities.
Nevertheless, certain limitations were identified, particularly in terms of unequal access to digital media
among different demographic groups, such as the elderly. This suggests that while communication
strategies are effective overall, further efforts are needed to ensure inclusivity and equal access.

In summary, media communication patterns in Buddhist-oriented management were through
the Ban SaNam community's way of life, serving as a bridging process that connects the operations
between the temple and the community, enabling the efficient execution of various activities.
The integrated use of both traditional and modern media resulted in rapid communication, broad
public reach, and robust support for Buddhist-oriented community management, ultimately
generating benefits for society as a whole.

The fourth objective is to develop a Buddhist-oriented management model for the Ban
SaNam community based on the Sangahavatthu principles. The findings of this study indicated
that Buddhist-oriented community management in the Ban SaNam community is formed through
the integration of five key components, conceptualized as the S-C-C-M-S Model: Sangahavatthu,
Community Identity, Community Engagement, Media Communication, and Sustainable Community.
These elements operated in a mutually reinforcing manner, shaping a holistic framework for
community management grounded in Buddhist principles. First, the Sangahavatthu principles
functioned as the ethical foundation of community management. The findings revealed that Dana,

Piyavaca, Atthacariya, and Samanattata are not only acknowledged at the conceptual level but
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are actively practiced in everyday life through resource sharing, respectful communication, collective
action, and participatory decision-making. This supports the notion that Buddhist ethics can be
operationalized into practical mechanisms that foster cooperation, trust, and social harmony.
The results were consistent with the concept proposed by Phra Phromkhunaphon (P.A. Payutto), who
emphasized that Sangahavatthu serves as a moral force that sustains unity within society. Second,
community identity emerged as a significant cultural dimension that reinforces Buddhist-oriented
management. The Ban SaNam community's identity, deeply rooted in Buddhism and local traditions,
acts as cultural capital that shapes shared values, beliefs, and social norms. This finding aligned
with (Geertz, 1973) perspective that religion functions as a symbolic system that structures
meaning and social identity. In this context, Buddhism plays a central role not only in religious
practices but also in organizing social relationships and sustaining community cohesion.
Third, community engagement was identified as a critical mechanism that translates ethical
principles and cultural identity into collective action. The active participation of community
leaders, monks, and residents reflected a collaborative governance structure, where shared
responsibility contributes to effective management. This demonstrated that the success of
Buddhist-oriented management depends not only on principles but also on the level of
participation and inclusivity within the community. Fourth, media communication served as
a connecting mechanism that links all components of the model. The integration of traditional
communication channels, such as village broadcast systems and community meetings, with modern
media platforms enhances information dissemination, public awareness, and participation. This finding
was consistent with (McQuail, 2010) theory, which highlights the role of communication in fostering
social interaction and collective engagement. In practical terms, effective communication helps
reduce misunderstandings, strengthen trust, and facilitate coordination among stakeholders.
Finally, the integration of these components led to the development of a sustainable community.
The findings suggested that sustainability in the Ban SaNam community is not limited to economic or
environmental aspects but encompasses social harmony, cultural continuity, and ethical living.
The Sangahavatthu principles provide a long-term moral framework that supports peaceful
coexistence, resilience, and self-reliance.

In summary, the findings demonstrate that Buddhist-oriented community management in
the Ban SaNam community is a dynamic, integrated process. The S-C-C-M-S Model provides both
a theoretical contribution and a practical framework that can be applied to strengthen community

development in similar socio-cultural contexts.

Originality and Body of Knowledge

The research titled "Buddhist-Oriented Management through the Community of Ban SaNam
According to the Principles of Sangahavatthu" can be synthesized into a new body of knowledge
as follows:

Buddhist-oriented community management in the Ban SaNam community emerges from

the deep integration of the Sangahavatthu principles, the community's religious and cultural identity,
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and its communication processes through community media. Together, these elements function
as a driving force that connects the temple, community leaders, and residents. The Sangahavatthu
principles provided an ethical framework for community activities, while the community's cultural
identity served as social capital, shaping shared values and ways of life. At the same time,
community media communication enhances information flow and encourages active public
participation. This integrated approach ultimately forms a comprehensive model of Buddhist-oriented
community management, strengthening resilience, fostering unity, and supporting sustainable

community development.

Figure 1 S-C-C-M-S Model

The body of knowledge derived from this research on "Buddhist-Oriented Management
through the Community of Ban SaNam According to the Principles of Sangahavatthu" can be
synthesized by the researcher into the S-C-C-M-S Model, as shown in Figure 1

S = Sangahavatthu: The Four Sangahavatthu serve as foundational ethical principles that
help anchor and sustain relationships within a community. They include generosity (Dana), kind
and constructive speech (Piyavaca), actions carried out for the benefit of others (Atthacariya), and
a spirit of equality and cooperation (Samanattatha). Together, these principles nurture harmony
by encouraging mutual support, meaningful communication, and a shared sense of purpose.
When practiced collectively, they bring people closer, fostering a community that is not only

unified but also resilient and sustainable over time.
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C = Community Identity: The identity of the Ban SaNam community, deeply rooted in
Buddhism, local traditions, and ways of life, serves as cultural capital. This shared foundation
shapes the values, beliefs, and everyday practices of its members, while also nurturing a strong
sense of pride and belonging within the community.

C = Community Engagement: Active participation in community administration is key to
its success. Community leaders, Buddhist monks, and residents can apply these principles to guide the
operations and activities of both the temple and the wider community. Through this shared practice,
cooperation and unity are strengthened, fostering sustainable community development over time.

M = Media Communication: Communication through community media serves as a vital
bridge linking the collaborative efforts of the temple, community leaders, and residents across both
traditional and modern platforms, including community meetings, village loudspeaker systems, and
religious activities. Through these channels, information about temple and community initiatives is
widely and clearly shared, encouraging greater public awareness and participation in local development.
At the same time, these ethical principles provide a practical framework for community administration
that leaders, monks, and citizens can apply in their activities, helping to cultivate cooperation,
strengthen harmony, and support the long-term sustainability of the community.

S = Sustainable Community: A sustainable community is characterized by a continuous
and self-reliant way of life, suided by the Four Sangahavatthu principles. Through this foundation,
community members can live together in harmony, fostering a peaceful and balanced coexistence
over time.

Therefore, this research highlights that effective Buddhist-oriented community management
emerges from the deep integration of three key dimensions: Buddhist principles, community
identity, and culture and communication that foster social participation. When these elements work
together in a complementary way, they strengthen unity and resilience within the community,

ultimately supporting sustainable development in line with a Buddhist approach.

Conclusions and Recommendations

The research entitled "Buddhist-Oriented Management through the Community of Ban SaNam
According to the Principles of Sangahavatthu" aims to: 1) Explore the Sangahavatthu 4 principles
in Buddhist-oriented management; 2) Examine the identity that connects Buddhism with local
culture; and 3) Investigate communication patterns through community media within the way of life
of the Ban SaNam community. The findings reveal that the four Sangahavatthu principles, gsenerosity
(Dana), kind and constructive speech (Piyavaca), actions for the common good (Atthacariya), and
equality and mutual respect (Samanattata), are not merely theoretical concepts but are actively
practiced in everyday life. In Ban SaNam, for instance, residents contribute food, labor, or donations
during temple festivals and community workdays, reflecting Dana, while respectful communication in
village meetings and public announcements demonstrates Piyavaca. Collective efforts such as
repairing roads or maintaining shared spaces embody Atthacariya, and inclusive decision-making

among monks, leaders, and villagers reflects Samanattata. The temple plays a central role as both a
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spiritual and social hub, with monks guiding not only religious practices but also fostering cooperation
and ethical awareness, resulting in strong participation and mutual support within the community.
This integrative process, combining Buddhist principles, cultural identity, and community media
communication through channels such as village loudspeakers, meetings, and informal interactions,
creates a dynamic system that strengthens unity, resilience, and sustainable development. To further
enhance this model, practical steps can be taken by encouraging community leaders, monks, and
committees to apply one principle at a time in tangible ways, such as organizing monthly sharing
activities, promoting respectful communication practices, initiating small collaborative projects like
community gardens or clean-up days, and holding inclusive forums for collective decision-making.
Additionally, improving commmunication systems by combining traditional methods with modern
tools, such as social media or messaging platforms, can help ensure broader and more effective
information dissemination. By starting with simple, actionable steps and building on existing strengths,
communities can make these principles more visible in daily life, fostering a deeper sense of

connection, shared responsibility, and hope for a harmonious and sustainable future.
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Abstract

Background and Objectives: Buddhism, though practiced by a minority in Indonesia, a country
with the world's largest Muslim population, represents a religion of rich multidimensional traditions,
with Mahayana, Theravada, and Vajrayana coexisting across the archipelago. Within this landscape,
Javanese Buddhists occupy a particularly complex position. They live within a state framework on
religion largely shaped by a monotheistic paradigm that conceives religion as a singular, exclusive,
and clearly bounded belief system. Yet their lived religiosity embodies a hybrid religious life shaped
by the historical layers of Hinduism, ancient Buddhism, Islam, and Kejawen, which continue to
inform how the Javanese Buddhist community perceives, practices, and expresses its religiosity.
This tension between a singular conception of religion and a hybrid experience has prompted
Javanese Buddhists to construct practices grounded in their own cultural identity, particularly
within Theravada communities, which, though inspired by mainland Southeast Asian Theravada
traditions, increasingly incorporate indigenous Javanese elements. One significant outcome is
Tribuana Manggala Bhakti, a Javanese Buddhist religious-cultural rite developed in Jatimulyo,
Kulon Progo, Yogyakarta. This research aims to examine the principles and patterns through which
this community negotiates Buddhism and Javanese cultural identity through the invention of the
Tribuana Manggala Bhakti, and to reveal what this negotiation discloses about the working of
religious localization within a state framework oriented toward homogenous religion.
Methodology: This research applied an ethnohistorical approach, combining ethnographic fieldwork
with historical analysis. Fieldwork was conducted with the Javanese Buddhist community in Jatimulyo,
Kulon Progo, Yogyakarta, Indonesia, which was purposively selected as the primary site where
Tribuana Manggala Bhakti is actively practiced. Field data were complemented by historical records
and relevant scholarly literature on Buddhism in Indonesia and Southeast Asia.

Main Results: The findings revealed that the Javanese Buddhist community demonstrated
significant agency in negotiating its religious identity. Rather than passively reproducing transnational
Buddhist traditions, the community actively engages in a creative process of cultural negotiation by

selectively integrating Javanese values, symbols, and ceremonial forms into Buddhist practice.
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Tribuana Manggala Bhakti emerged as the product of this negotiation, a ritual framework that was
simultaneously Buddhist in doctrinal orientation and Javanese in cultural expression. For practitioners,
the rite was not merely ceremonial but functioned as a way of embodying Buddhist values within a
familiar cultural world, where reverence toward all sentient beings, gratitude toward ancestors, and
harmony with nature became lived practices rather than abstract teachings.

Involvement to Buddhadhamma: From the perspective of applied Buddhism, this construction
reflects a meaningful engagement with core Buddhist teachings, expressed through locally
meaningful cultural forms. Tribuana Manggala Bhakti is essentially a form of puja, a widely shared
devotional practice that serves as a vehicle for expressing core teachings. The community preserves
the structure and intent of puja by integrating Javanese expression into its execution, cultivating
wisdom and moral sensibility through the doctrinal principle of reverence and loving-kindness
toward all sentient beings across the three realms (Tribuana): Air, land, and water, from which the
ritual derives its name. This illustrates how Buddhadhamma can serve as a flexible yet principled
foundation that accommodates cultural diversity without compromising its essential doctrines.
Conclusions: The Javanese Buddhist community in Jatimulyo, through its construction of Tribuana
Manggala Bhakti, occupies a dynamic position at the intersection of transnational Buddhist tradition
and local cultural identity. This case exemplifies a broader pattern of religious localization in which
a Buddhist community asserts cultural agency while maintaining doctrinal integrity. Tribuana Manggala
Bhakti stands as a quiet testimony that religious life, when allowed to breathe within its layered
historical roots, can remain faithful to doctrine while resisting the demand to become a homogenous,
sealed-off form.

Keywords: Tribuana Manggala Bhakti, Javanese Buddhists, Religious Hybridity, Rite Invention,

Contemporary Indonesia

Introduction

The contemporary growth of Buddhism in Indonesia raises pressing questions about how a
religious tradition that has long been absent from the official landscape continues to negotiate its
place within a modern nation largely influenced by other religions. Buddhism, once prevalent in
Indonesia during the eighth to thirteenth centuries in ancient dynasties, nearly disappeared by the
Dutch colonial era due to the spread of Islam and lack of official recognition. The golden age of the
Hindu-Buddha religion in Indonesia occurred during the Mataram Kuno to Majapahit Kingdom era,
in the 8th to 14th centuries (Brown, 2004); (Ricklefs, 2013). From the 13th century onward, Islam
began to make significant inroads into the archipelago. In Java, the impact was equally profound,
where Buddhism rapidly lost influence among the aristocracy. However, the spread of Islam did not
erase pre-existing beliefs but produced a syncretic blend known as Javanese Islam or Kejawen,
which incorporated Islamic principles with local Javanese spiritual concepts inherited from the
Hindu-Buddha period (Brown, 2004), (Woodward, 2011). During the Dutch colonial era, outward
expressions of Buddhism had largely disappeared, and Buddhism was not recognized as a religion

alongside Islam and Christianity (Brown, 2004). Interestingly, although their numbers were not
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confirmed, Buddhism was practiced and studied by the Chinese, European, and Javanese people.
A recent study by Yulianti (2024) explained that these communities took Chinese temples
(Locally Known as Kelenteng) and Theosophical Society Lodges as places where Buddhist activity
was being conducted.

In post-independence Indonesia, Buddhism experienced a phase of development. It attracted
more followers from diverse ethnic backgrounds. In this period, in parallel with the decolonization
spirit, the Buddhist commmunity in Indonesia showed more intensified networks and connections with
Buddhists in Asia, particularly South and Southeast Asia (Brown, 2004); (Yulianti, 2024). These layered
beliefs, rooted for centuries and intermingling with local religious practices alongside other existing
religions and culture, have continued to enrich one another's spiritual realms, with each religious
period adding to pre-existing religiosity (Smith, 2020). Consequently, the Indonesian people are not
new to syncretic religious practices, such as Javanese Islam, Balinese Hinduism, and Tengger Buddhism
(Ramstedt, 2004); (Woodward, 2011).

Furthermore, another crucial element that shapes religious practice in Indonesia is the state.
The state, through the Ministry of Religious Affairs, regulates religion by recognizing only six official
religions: Islam, Christianity, Catholicism, Hinduism, Buddhism, and Confucianism, while local beliefs
(Aliran Kepercayaan) are classified under the category of culture rather than religion (Maarif, 2019);
(Picard & Madinier, 2011); (Sutrisno, 2018). Indonesia's effort to establish a unified national identity
has frequently suppressed the diverse beliefs that have long been an essential component of
the Indonesian identity (Abdullah, 2006). In the case of Buddhism, although Buddhism remained
as a practiced religion, it has not been experiencing a monotonous developmental trajectory.
Buddhists in Indonesia have been facing continuous challenges in conceptualizing their Buddhist
characteristics and practices. In the post-independence period, Buddhists rebuilt their religious
infrastructure through monastic ordination, the establishment of viharas, and the formation of
organizations, while extending Buddhism into various regions and ethnic communities, including
Javanese (Brown, 2004); (Yulianti, 2024). Furthermore, the practice of Buddhism has consistently
incorporated other elements of traditions and cultures. As Buddhism is adhered to by communities
of different ethnic and cultural backgrounds, Buddhism thus has been subject to a mixture of those
elements. Beyond cultural integration, Buddhism in Indonesia has also had to adapt to state regulation.
The study of lem Brown shows how Buddhism has to reformulate its "Theology" on the notion of God
to suit the national ideology Pancasila, particularly on the issue of belief in one God (Brown, 1987);
(Chia, 2018). This polemic gave rise to Buddhayana, an intersectarian Buddhist movement formulated
by Ashin Jinarakkhita that responded to state regulation while also representing an indigenous
Indonesian Buddhism (Agama Buddha Indonesia) (Chia, 2018). During the early Soeharto regime,
anti-communist policies caused many followers of local beliefs to convert to officially recognized
religions, including significant conversions among Javanese adherents of Kawruh Naluri (KWN) to
Buddhism (Sulani, 2025). Rizzo (2024) similarly argues that the incorporation of Javanese culture
into Buddhist activities in Central Java represents a form of multi-revivalism, in which Buddhism is

not understood as a replacement of local identity but as an integration of both.
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The development of Buddhist identity in Java has been fundamentally shaped by the active
agency and creative engagement of local practitioners. Rather than treating Buddhism as an external
replacement, local communities have interpreted its meaning, adapted its practices, and reshaped
Buddhism to fit their cultural context (McDaniel, 2010); (Buaban, 2025). Similarly, the Jatimulyo,
Yogyakarta community accessed Buddhist teachings through radio broadcasts and formed
independent study groups that later connected with urban Buddhist figures in Yogyakarta
to strengthen their knowledge and practices (Totok, 2022). The Jatimulyo community offers a
particularly compelling case for examining this dynamic, as it represents a rural Javanese Buddhist
community that has actively constructed a distinctive ritual, Tribuana Manggala Bhakti, through the
negotiation of Theravada teachings and Javanese cultural heritage. While previous studies on
Buddhism have largely focused on doctrinal developments (Brown, 2004); (Chia, 2018), state-religion
dynamics (Brown, 1987), and transnational networks (Yulianti, 2024), fewer have examined how rural
and non-elite Buddhist communities concretely invent new ritual forms that integrate local belief
and Buddhist doctrine in their everyday religious life. Hence, this study examines rural Buddhists by
specifically emphasizing their agency in shaping Buddhist characteristics in Indonesia through their
creativity by inventing new Buddhist practices. The significance of this study lies in its demonstration
of how rural Buddhists, who at the same time are deemed a minority in Indonesia, articulate their
own identities that traverse both local and global spheres.

Objectives

This research aims to examine the principles and patterns through which this community
negotiates Buddhism and Javanese cultural identity through the invention of the Tribuana
Manggala Bhakti, and to reveal what this negotiation discloses about the working of religious

localization within a state framework oriented toward homogenous religion.

Methodology

Research Design: In order to understand the process of religious identity construction in
Jatimulyo, this study applied an ethnohistorical methodology. This method enabled the integration
of ethnological elements with the examination of historical time sequences and sources
(Carmack, 1972). Specifically, the ethnohistorical approach in this study combined ethnographic
fieldwork, focused on the lived practices of the Javanese Buddhist community in the present,
with historical analysis of how the community's religious identity has developed over time,
drawing upon both oral histories from community members and documentary sources on the
broader history of Buddhism in Indonesia and Java. Consequently, this research investigated the
meanings, motivations, challenges, and strategies of the Javanese Buddhist community in
Jatimulyo in navigating its hybrid reality within Indonesia's complex religious dynamics.

Sampling: The research site was selected purposively because Jatimulyo represented one
of the most active rural Javanese Buddhist communities in Yogyakarta, where Tribuana Manggala
Bhakti was practiced and developed. The community comprised 617 Buddhist adherents distributed

across five monasteries: Giriloka, Giridharma, Giri Surya, Dharma Mulya, and Vidya Dharma,
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as recorded in the religious affiliation data of the Ministry of Religious Affairs of Kulon Progo Regency
in September 2023. The study employed two complementary layers of engagement. First, fifteen
key informants were selected through purposive sampling for in-depth interviews based on their
roles and direct relevance to the research focus, including historical actors of Buddhism in the
region, historical witnesses, Javanese spiritual leaders, Buddhist religious figures, monastery heads,
lay practitioners, and the village head. Three Theravada monks were also interviewed as
supporting contextual informants to clarify doctrinal questions. Second, the broader community
of approximately 600 lay Buddhists across the five monasteries was engaged through participatory
observation and informal conversations during three months of fieldwork, allowing the researcher
to capture collective patterns of religious life that complemented the depth of the key-informant
interviews. This dual structure enabled the study to balance interpretative depth with broader
community representation, thereby addressing the limitations of relying solely on a small number
of key informants.

Data Collection: The primary instruments of data collection were life-history interviews and
semi-structured interviews, complemented by participatory observation and document analysis.
Life-history interviews were used to elicit narratives from historical actors and senior community
members regarding the formation of the Buddhist community, while semi-structured interviews
enabled focused exploration of specific themes such as ritual meaning, doctrinal interpretation,
and the negotiation of Javanese cultural elements. Participatory research enabled the researcher
to engage in activities organized by Buddhist communities in the five monasteries and among the
broader village population, participate in personal and communal discussions with the community,
and visit the homes of historical actors to listen to their life experiences. Fieldwork was conducted
over three months, from December 2023 to February 2024, during which the researcher resided
at the research site and participated in all community activities. Document analysis covered local
archives, monastery records, ritual texts, and relevant scholarly literature on Buddhism in
Indonesia and Southeast Asia, thereby providing the historical dimension that complemented the
ethnographic data.

Data Analysis: Data analysis was conducted using thematic analysis, specifically through
data coding and interpretive analysis, to elucidate the patterns through which Javanese Buddhist
communities conceptualized and negotiated their religious identities (McCombes & George, 2025).
Coding proceeded inductively from the interview transcripts and field notes, while emerging
themes were refined through cross-data comparison across informants, monasteries, and
documentary sources.

Trustworthiness: Several strategies were employed to enhance the trustworthiness of
the findings. Triangulation was achieved by cross-checking information obtained from key informants
against participatory observation and documentary sources. Prolonged engagement during three

months of immersive fieldwork enabled rapport-building and reduced the risk of superficial interpretation.
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Results and Discussion

Javanese Buddhist in Jatimulyo, Yogyakarta

The findings revealed that Jatimulyo represents a distinctive case of the rural Javanese
Buddhist Community whose religious life was rooted in deep historical layers. Jatimulyo was a small
village in the southern part of the province of the Special Region of Yogyakarta, Indonesia.
The majority of Buddhist live in that village, with approximately 617 people of the total 628
Buddhists in Kulon Progo Yogyakarta. There were five Buddhist monasteries or vihara distributed
across four hamlets: Giriloka Vihara, Giridharma Vihara, Giri Surya Vihara, Dharma Mulya Vihara, and
Vidya Dharma Vihara. The Javanese Buddhist community in Jatimulyo, Yogyakarta, was an example
of a community that had existed in a hybrid condition throughout history. The Hindu-Buddhist
artifacts in the region were an early indication that the beliefs of the ancient Mataram-Majapahit
empire influenced the landscape of their lives. Until the Islamic civilization took hold in Indonesia,
including in Jatimulyo, for hundreds of years, the majority of the population there
embraced Islam ndeso (Villager), which Geertz classified as the abangan (Geertz, 1957); (Ricklefs,
2013). Before embracing Buddhism, aside from Islam, the people of Jatimulyo also embraced kejawen
practices known as Kasampurnan, one of the Javanese belief forms.

The data revealed that the introduction of Buddhism in Jatimulyo emerged through
grassroots initiative rather than through institutional or monastic missionizing, with a local spiritual
figure as its central agent. The narrative of Buddhism in Jatimulyo began in the 1960s. A local
figure named Mbah Slamet became the key person for introducing Buddhism in the region.
Mbah Slamet was a spiritual figure of Javanese mysticism who had spent decades in Banyuwangi,
East Java, before returning to Jatimulyo to impart his knowledge. As a local spiritual leader of the
village, Mbah Slamet earned the respect of the community. The religious landscape in Jatimulyo
shifted due to political turmoil in 1965 Indonesia, where anti-communism developed across the
country. Mbah Slamet suggested that the disciples of Kasampurnan adopt a new religion that was
blessed by the new regime and also coherent with their local beliefs.

The findings showed that the conversion to Buddhism in Jatimulyo did not result in the
abandonment of pre-existing Javanese practices but rather produced a layered religious identity
in which Buddhist affiliation and Javanese inheritance coexisted. Shortly thereafter, a merchant
who was a practitioner of Kasampurnan received a Buddhist manual from the Purworejo, another
region nearby in Central Java. In 1969, they were legally recognized as Buddhists. Interestingly,
the newly converted Buddhists continued to adhere to their previous teachings and traditions.
Valuable information obtained from the interview indicated that the people of Jatimulyo who
had converted to Buddhism also wanted to practice their Javanese elements and cultures

together with the new religion simultaneously.

"Here, Buddhists also Continue to Practice Kenduri, a Javanese Tradition. Buddhism and

Jawi are Essentially the Same; In Practice, They Follow the Same Teachings" (Sb, 2023).
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The strong foundation of their identity was established by their spiritual heritage, history,
and attachment to their narrative and place. For those who lived through the political turmoil of
1965, the formal turn toward Buddhism was not experienced as the loss of who they had been.
It was, rather, the discovery that becoming officially recognized as religious did not require
severing the threads that tied them to their parents' prayer, their grandparents' rituals, and the
soil their families had tended for generations. Identity categorization frequently establishes the
superiority of one group over another. Identity is dynamic and non-essentialist in nature, and it is
formed through the interaction of numerous encounters (Bhabha, 2004). To them, their religiosity
should not exclude their Javanese-ness, which was the foundation of their identity that was
connected to their history, memory, and place.

The Buddhist community in Jatimulyo did not wait. They articulated their religiosity by
formulating new forms of religious practices that reflected their cultural identity and heritage.
The invention of new traditions is a set of ritual or symbolic practices to instill certain values and
imply continuity with the past (Hobsbawm & Ranger, 1992). They created a new practice called
Tribuana Manggala Bhakti in 2016. It was a new ritual practice that represented a hybrid practice of
religiosity; It integrated Javanese culture and Buddhism as an embodiment of Javanese Buddhism.
The ritual practice of Tribuana Manggala Bhakti reflected the relation and awareness of Buddhism in
Jatimulyo with nature and their environment.

The ritual represented the embodiment of both the religiosity and culture of the people
of Jatimulyo. The Jatimulyo people referred to it as a religious traditional ceremony that exemplified
the harmonious blending of Javaneseness and Buddhism. Interestingly, as it developed, the practice,
which was initially exclusively for the Buddhist community, became accessible to other religious
communities. Hence, it became a catalyst for inter-relicious harmony and social cohesion.
The consistent practice of Tribuana Manggala Bhakti earned the attention of the local and district
governments. The village was later awarded the title Desa Mandiri Budaya (Culture Independent Village).
Non-Buddhist communities and related agencies were subsequently involved in the implementation
of the ritual, as it fell under the category of cultural wealth that was produced and grown by
the community itself.

New Tradition: Tribuana Manggala Bhakti

The data revealed that the invention of Tribuana Manggala Bhakti was motivated by a
specific gap perceived by the community: The absence of a Buddhist practice in the region that

prioritized environmental preservation. This is reinforced by the statement that.

In Hinduism, there is Wana Kerti, but in Buddhism, there isn't. Since Buddhism Seems

Unconcerned with the Environment, We Created that Ceremony" (Sh, 2024).

Wana Kerti was a Hindu ceremonial tradition centered on tree-planting for forest preservation,

commonly practiced by Hindu communities in Indonesia, particularly in Bali, as an expression of
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reverence toward Bhuana Agung (The Macrocosm) and Bhuana Alit (The Microcosm) (Saputra &
Heppyana, 2023).

The name Tribuana Manggala Bhakti was used to express the significance of the activities
that emphasize respect for the three spheres of nature: Land, water, and light or air. The Jatimulyo
community was heavily dependent on nature, particularly water, for their daily lives and religious activities.
The majority of villagers worked as farmers and livestock keepers, with a livelihood that tied their
daily rhythms: Planting cycles, irrigation needs, the care of animals, etc., to the availability and health
of natural resources. The Buddhist leader, in this case represented by Surahman, came to the
realization that there was an interdependent relationship between humans and nature that could
not be disregarded. He was motivated by this idea to locate Buddhist scriptural sources as a "Religious"
foundation, in order to introduce the practice to the public sphere. The Vanaropa Sutta (Discourse on
Forest Planters in Samyutta Nikaya 1) and the 49th verse of the Dhammapada section Puppha Vagea
(Poem on Flowers) were the primary reference sources. The two scriptural references suggest a shared
beneficial act of ecological efforts between humans and the available natural resources. Furthermore,
in addition to Buddhist philosophy, they also included the Javanese philosophy "Memayu Hayuning
Bawana" to safeguard the well-being of the world. This philosophy reflects Javanese values for
the preservation or enhancement of the world's beauty or appearance. Bawana, which in this context
refers to the world, is a profound Javanese cosmology that is associated with jagad gede
(The Universe) and jagad cilik (The Human Body and Soul) (Nugroho, 2019).

He then engaged in a discussion with other leaders to bring the concept to a conclusion.
From 2014 to 2015, discussions persisted in order to ensure that this concept would not be
discontinued as a festival, but rather become a tradition or a living culture for the Javanese Buddhist
community in Jatimulyo. Initially, a water collection ritual was included in the series preceding Vesak.
Consequently, the new ceremony was intended to be integrated into the ritual at the same time,
but it was also intended to contribute to the conservation of nature, with a particular emphasis on
water sustainability. The conservation action was implemented by planting tree seedlings in the soil
dimension, releasing fish seeds in the river in the water dimension, and releasing endemic Kulon
Progo birds in the air dimension. The first ceremony was conducted on May 15, 2016, and it was
performed in the Mudal River as the highest water source in subsequent years until 2019. Due to
the COVID-19 pandemic, the ceremony was suspended from 2020 to 2022 and began again in 2023.

July 2, 2023: A new experience to Buddhist performance

The ethnographic data revealed that the 2023 performance of Tribuana Manggala Bhakti
embodied the principles of cultural negotiation identified earlier in this study, expressed through
the integration of Javanese ceremonial forms with Buddhist devotional structure. On a foggy and
frisid morning, three of my colleagues and | departed from the homestay for the location of
Tribuana Manggala Bhakti. We were part of the first ceremony that occurred in 2023, following a
two-year hiatus caused by the COVID-19 outbreak. This ceremony differed marginally from those
of previous years in terms of the location, the utilization of kirab (A Procession Performed by
Walking Together in An Orderly Manner during Traditional or Religious Ceremonies) facilities, and
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numerous other aspects of the ritual. The ceremony, which was originally conducted at Mudal River,
was relocated to Mount Tumpeng, Gunungkelir, Jatimulyo Village that year. Due to the challenging
terrain, the Buddha statue was not included in the procession as it had been in the past; However,
it was positioned at the designated location the day before. Additionally, water collection was not
conducted in the Mudal River; Rather, it was conducted in the Sepanggal water source, which was
situated in a nearby location to the site.

Upon reaching the gathering point in the heart of Branti Village, Gunungkelir, a lengthy lineup
of hundreds of Buddhists was present, all of whom were attired in traditional Javanese attire.
Women of all ages, including children, were seen wearing Javanese traditional attires, kebaya tops
that are predominantly modern and come in a variety of colors, with jarik (Batik Fabric Made a Skirt).
Their hair was perfectly curled using a hair net or net hairpin, which enhanced the appearance of the
traditional clothing. Men wore the surjan lurik (A Javanese Men's Suit or Attire with An Upright Collar,
Long Sleeves and Downward Stripes), which includes a belangkon (Javanese Head Covering for Male)
of batik-type fabric, and jarik. The attire was known as the tradition since the Majapahit kingdom
and had since been the traditional apparel of the people of Central Java and Yogyakarta has featured
the lurik weaving motif (Musman, 2015). The purpose of incorporating lurik clothing into this ceremony
was to preserve the traditional clothing of Yogyakarta, which has endured for an extended period.
For the participants, however, wearing kebaya, surjan lurik, and belangkon was not merely a matter
of cultural preservation but a way of inhabiting their identity as Javanese Buddhists. The dress
became a wearable affirmation that one's Buddhist devotion did not require the abandonment of

Javaneseness, rather, the body was situated as embodiment of their culture and religion.

Figure 1 Kirab of Tribuana Manggala Bhakti heading toward Mudal River, 2019.
Source: Buddhazine (2019). Retrieved June 17, 2024, from https://buddhazine.com/wp-

content/uploads/2019/04/tribuana-27.jpg
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As shown in Figure 1, the procession was long, and the frontmost persons carried puja
(Offering) items. Two teenage girls, who were donning kebaya kutubaru, were at the forefront, carrying
sewn flowers. The pandita (A Term Formerly Used to Refer to Buddhist Spiritual Leader) Buddha
named Totok, the chief of the ceremony, was the next person carrying offerings. He wore a
pandita attire, a white suit which he complemented with a belangkon and a jarik. Next, the religious
leaders in Jatimulyo were holding the Indonesian national flag, the Buddhist flag, and the Tribuana
Manggala Bhakti flag. The line of offering carriers consisted of two men who were carrying incense,
two women who were carrying agricultural produce, and five individuals who were carrying
tuberose flowers. The water carrier was the only offering carrier that did not depart from the procession
point with the ceremony. This was because the people performed the ritual to collect water from

the water source in close proximity to the site.

Figure 2 Kirab Tribuana Manggala Bhakti line

Following the line of offerings carriers, Figure 2 shows that there were two men carrying tree
seedlings, flanked by two men who were carrying incense in front and behind them. Then, a long line
of two rows was formed, with hundreds of laity people from all five monasteries, each holding incense.
The groups were composed of a mixture of adults, young people, children, men, and women.
A birdcage was carried by four men in pairs at the rear of the lineup to reach the procession.
The master of ceremonies led the participants to chant the Buddhist paritta Namakara Patha
(A Sentence of Respect for The Buddha, Dhamma, and Sangha) to start their spiritual journey once all
the preparations were complete. The congregation proceeded to the summit in silence and solemnity,
enduring cloudy weather, cold air, and low temperatures. The ritual was not impeded by the passage
through a relatively precipitous mountain path, which reached a height of nearly one thousand meters
above sea level. This procession functioned as a meditative practice of the Javanese Buddhist community
in Jatimulyo, which ensured that they remained solemn in silence and performed anjali while holding
incense sticks throughout the challenging journey. For practitioners, the silent ascent transformed
the physical difficulty of climbing into a form of devotional discipline. The mountain path itself
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became a site of spiritual practice, where breath, footstep, and silence were integrated as embodied
expressions of reverence toward the three realms of nature that the ceremony honored. This bodily
form of devotion shows how Buddhist practice in Jatimulyo operates not primarily through doctrinal
recitation but through embodied engagement with landscape, a dimension that resonates with
McDaniel's (2010) observation about lived Buddhism in Southeast Asia.

Upon reaching the summit of Mount Tumpeng, the devotees ignited the incense and
subsequently affixed it to one side of the outer location of the ceremony as a gesture of reverence for
the destination and its contents. The ceremony attendees were greeted with gamelan (A Traditional
Javanese Musical Instrument Ensemble). The highest Javanese language was used by the host
throughout the ceremony, which included prayers, aspirations, and significance. Meanwhile, the
attendees seated themselves on the mats that were provided at the summit of the Tumpeng Mountain.

The water used in this ceremony was collected from the Sepanggal water spring and was part
of the main ritual of the event. The spiritual leader commenced the recitation of prayers that
represented the request for permission to use water as a form of puja and for the protection of the
entire community and village. Offerings were also prepared, but they were not brought to the
designated location. Instead, they were prepared in one of the residences and prayed over by the
spiritual leader prior to the commencement of the ritual. The Buddhist pandita chanted a brief paritta

as an offering of merit and protection after the spiritual leader had finished reciting the prayers.

Figure 3 Plant tree seedlings and release bird ritual

The puja carriers, including the water carriers who had completed the ritual of taking water,
were prepared to make offerings at the altar while enjoying a moment of rest. The puja offerings
at the altar were accompanied by the gamelan performance of Asung Puja performed by the
Giridharma team. The host of ceremonies also provided a narration in the highest Javanese

language that elucidated the significance of the symbols in each offering. The Tribuana Manggala
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Bhakti puja was subsequently conducted through the recitation of the paritta. Following the
conclusion of the puja, religious leaders and followers proceeded to plant tree seedlings and release
birds, as shown in Figure 3. The water in the jug was then poured on the seedling after the tree
was planted, as a symbol of faith for its sustainability. The series of events continued into the evening
with a theatrical dance and various local art performances. Pratama Krida, a theatrical group dance
performance, showed the starting point of the Tribuana Manggala Bhakti ceremony and emphasized
the importance of environmental preservation. Taken together, all the events were performances
from a single continuous ritual experience in which Buddhist doctrine, Javanese culture, and ecological
commitment are not separate elements brought into momentary alisnment but lived as a single
integrated devotional act. For participants, the ceremony was not simply attended; It was inhabited
as a renewal of who they were as a community and what they held sacred. The integration of
ecological action into religious devotion further illustrates how environmental ethics emerges not
from abstract moral reasoning but from the lived sense of land as ancestral, sacred, and intimately
remembered (Campbell, 2017).

Inventing Tradition, Affirming Javanese Buddhist Identity

Taken together, the findings demonstrated that what unfolds in Jatimulyo is more than
a sequence of historical events leading to the emergence of a new ritual. It is the gradual articulation
of a way of being religious that refuses the choice between Buddhist devotion and Javanese inheritance.
The trajectory traced thus far, from Mbah Slamet's spiritual message fitted in the post-1965
conversion, through the careful construction of Tribuana Manggala Bhakti, reveals a community
that has negotiated more than one religious paradigm together rather than choose between them.
This trajectory directly answers the principles and patterns this study set out to identify: Buddhist
doctrine is engaged on the community's own interpretive terms, Javanese cultural forms are
mobilized as devotional vehicles, and ritual creativity is exercised collectively rather than
authorized from above. This indicates that tradition does not always operate as a static or
unchanging force; It can be subject to adaptation and negotiation in accordance with the
requirements of the situation, even as other traditions exhibit strong continuity and resist change.
This can involve the utilization of historical objects in new settings or the application of outdated
models for new purposes (Hobsbawm & Ranger, 1992). The concept of "Invented Tradition"
is particularly instructive here. They argued that traditions presented as ancient often emerge
from contemporary needs, drawing on historical materials to forge a sense of continuity that
legitimates new practices. This extends previous studies by demonstrating that, although they
originally analyzed invented traditions in nation-state contexts where political elites consolidated
identity, grassroots communities can also invent traditions to legitimate new religious practices
through historical continuity. The case of Tribuana Manggala Bhakti illustrates this dynamic in a
specifically religious register: The rite was deliberately constructed by community leaders, yet
its symbolic vocabulary draws from cultural reservoirs that long predate the ceremony itself.
The community is not fabricating a false past; Rather, they are mobilizing genuine historical
resources to articulate a religious identity that the present moment requires. In the case of the
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Jatimulyo Buddhist community, the conditions that enabled adaptive negotiation were specific:
A minority religious community with hybrid historical roots, situated within a state framework
that compelled new forms of religious self-articulation, and equipped with a living memory of layered
Javanese-Buddhist practice. The traditional format of a kirab, or procession, is frequently employed
in royal events or celebrations of ordinary people in Java to commemorate significant dates
(Hughes-Freeland, 1991). The kirab or procession format is employed as a series of rituals for at
least three main events in a year at the Yogyakarta palace: Garebeg Mulud, Neabekten, and Suran
(Pusat Data dan Analisa Tempo, 2019a). This supports the argument that the kirab functions not
only as a ceremonial form but as a culturally embedded ritual language that can be borrowed
across religious boundaries.

The same format is also implemented in the context of Buddhist rituals as a form of puja,
which is typically performed on religious holidays, particularly Vesak. The Tempo Data and Analysis
Center report illustrates the structure of rituals that are enclosed in processions. The procession
utilized during the Vesak commemoration at Borobudur on May 10, 1971, is described as follows:

The procession of religious processions from various villages marched solemnly to the
Borobudur temple. The sound of gamelan instruments and puja chants accompanied the movement
of Buddhist flags, colorful flags, flowers, and a variety of ceremony instruments. At the Mendut
temple, three kilometers from the center of the ceremonial spillover, the bhikkhu chanted
prayers in a limited ritual. The sound can be heard in the distance. The Vesak commemoration
was finalized when all participants convened at Borobudur in the evening for a samadhi and

Dharma ceremony under the full moon. According to the same source,

"...Since the Construction of Borobudur in the Ninth Century Through the Era of Mahapatih
Gadjah Mada and king after king. And as of May 10, 1971, the Tradition Continues to be conducted
in Substantially the Same Manner" (Pusat Data dan Analisa Tempo, 2019b).

Subandiyo, a Buddhist from Jatimulyo who participated in these commemorations in the
1970s, described his journey to Borobudur to participate in the international Vesak commemoration.
He stated that

"During Vesak, We're Sometimes Invited to Borobudur, where We're Told that Many of Our
Buddhist Friends from Abroad are there, So We Hold a Vesak Celebration Together at Borobudur"
(Sb, 2023)

The Jatimulyo Buddhists were invited to Borobudur to recognize and engage with the
international Buddhist community gathered there. Another figure named Sastro also described his

involvement in Vesak 1976, stating that

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

Vol.11 No.2 April - June 2026 pp.342-361



Journal of Buddhist Anthropology JB A

ISSN: 2985-086X (Online)

355

"In Borobudur, Holy Water is Indeed Drawn from Seven Water Sources, and a Procession
is Conducted from Mendut to Borobudur" (SW, 2024).

The use of seven sources reflects ritual conventions established in earlier Vesak
commemorations at Borobudur, though their precise origins and theological rationale lie beyond
the scope of this study. The individual historical experience of Buddhists from Jatimulyo has
become a central memory that is connected to the present practice of ritual procession in the
event of Tribuana Manggala Bhakti.

The participation of Jatimulyo Buddhists in national Vesak at Borobudur during the 1970s
also reflects the wider historical process documented by Yulianti (2024), in which Buddhist networks
across Java gradually connected rural communities to the broader institutional landscape of
Indonesian Buddhism. Where Yulianti (2024) traces how rural communities were drawn into wider
institutional Buddhism, the Jatimulyo case shows what these communities did with the
connection: Not simply absorption into a centralized tradition, but a creative reworking of shared
ritual repertoires into forms expressive of local identity, suggesting that institutional Buddhism in
Indonesia flows in both directions, not only from center to periphery. The encounter with international
Buddhists at Borobudur did not dilute Jatimulyo's locality; It gave them confidence that their religiosity
could speak meaningfully within a wider Buddhist world. These shared ritual memories became the
living cultural reservoir from which Tribuana Manggala Bhakti would later draw. Therefore, it
is legitimate to perceive that Tribuana Manggala Bhakti also has its roots in these rituals. It is

confirmed through the memory of Sumardi, who stated.

"When | was a Child, | Once Took Part in An Event that, as Far as | can Remember, was
Very Similar to a Procession Like this, but | don't Remember Exactly What It was" (Sm, 2024).

This implies that Kirab Tribuana is a form of reinvention of ancient traditions to serve new
purposes and convey new meanings. For the community itself, this reinvention represents more
than a scholarly category; It is a way of staying connected to the spiritual memory of ancestors
while engaging with the present. The Javanese Buddhist community is capable of reconciling its
present requirements with its past life experiences by reimagining well-known practices.
The procedures and rituals of Tribuana, which are characterized by Javanese attributes and
attire, are the product of a new tradition that demonstrates the identity of the Javanese
Buddhist community in Jatimulyo. The practice of Tribuana, therefore, can be understood as a
new tradition that aims to maintain a connection to a past that is profoundly significant to them
by acknowledging their multidimensional spirituality.

This indicates that the Jatimulyo community's identity is deeply rooted in their birthplace
and land. For them, the land is not merely a geographical location, but a living entity intertwined
with spiritual traditions and history. The land holds personal significance and memories to the people
of Jatimulyo and, therefore, inspires them to have ethical commitments to their environment
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(Campbell, 2017). For practitioners, this means that environmental practices such as planting
seedlings or releasing fish/birds are not abstract obligations but expressions of love for places
that have shaped generations of their families. This framework of place-based ethics suggests
that ethical relationships with the environment do not arise from abstract moral reasoning but
from the lived sense that a particular place is meaningful, remembered, and inhabited.
This insight illuminates why Tribuana Manggala Bhakti is not simply an ecological campaign
dressed in religious form. The planting of seedlings, the release of fish, and the freeing of birds
become ethical acts because they take place on land that the community recognizes as
ancestral, sacred, and ongoingly alive, land that has held their grandparent's footsteps and will
hold their grandchildren's. Hence, their relationship with nature can be described as sacred. This
sacred relationship extends beyond the physical realm, connecting them to their ancestors

who, though no longer physically present, continue to offer blessings and protection.

"Practicing Javaneseness means Maintaining those Bonds, because We are Born from Our
Mother's Wombs; They Provide for Us, and Even After their Passing, They Continue to Offer
Protection to their Children and Grandchildren" (Sr, 2024).

In Javanese belief, various spirits continue to play significant roles in society, a dynamic
long observed in classical studies (Geertz, 1960) and reaffirmed by more recent scholarship on
contemporary Javanese spirituality (Woodward, 2011); (Sulani, 2025). The community expresses
its gratitude and maintains connections to these ancestral spirits through traditional practices
like stametan (Communal Prayers and Meals) and offerings (Woodward, 1988). There is a parallel
diachronic relationship that exists between the current community and the ancestors of the
village, demonstrating a connection between the spiritual and human domains as well as the
past and present (Holt, 2009). Another pivotal aspect of the practice of Tribuana is the
engagement of grassroots figures as key persons. This study shows that local actors are not passive
objects; In contrast, they become the central actors and agents in the formation of their religious
identity (Dressler & Mandair, 2011). They actively engage in the process of meaning-making
and claim the ability to create religious identity narratives by emphasizing their hybrid traditions
and lived experiences, which are rooted in the noble values of local wisdom, accumulative
cultural memory, and their intimate connection to lived history. This implies that, beyond their
academic significance, these findings carry tangible meaning for the community itself. In a
religious landscape that often demands clear and homogenous categorization, the people of
Jatimulyo have done something quite remarkable. They have made a religious life that is neither
a compromise nor a synthesis, but a fuller home, one in which Buddhist devotion and Javanese
inheritance are embodied by the community as part of their identity. For the children growing
up in Jatimulyo today, Tribuana Manggala Bhakti is becoming part of their everyday religious
vocabulary, suggesting that this invented tradition has practical significance not only for the

present generation but also for those who will inherit it.
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Originality and Body of Knowledge

This article contributes a distinctive body of knowledge by demonstrating how a religious
community actively constructs a new Buddhist tradition through the negotiation of Buddhist doctrine
and Javanese cultural identity. The originality of this study lies in its ethnohistorical approach,
combining historical analysis with ethnographic fieldwork to reveal the dynamic agency of a grassroots
community (The Javanese Buddhists of Jatimulyo, Yogyakarta) in inventing Tribuana Manggala Bhakti,
a ritual and ecologically grounded religious tradition. Unlike most studies of Buddhism in Indonesia
that foreground elite monks or institutionalized oreanizations, this study centers non-elite, rural
Buddhist practitioners as the primary agents of religious tradition-making. The Jatimulyo community
invented a new tradition without dependence on Buddhist ecclesiastical authority.

The model presented in Figure 4 maps how this contribution is positioned within the
existing scholarship and what gap it addresses. Three established fields of study form the broader
intellectual landscape in which this research is situated: Studies on transnational Buddhism,
which examine doctrinal traditions and sectarian networks; Studies on state and institutional
Buddhism, which analyze the role of politics and regulation in shaping religious life; And studies
on cultural syncretism, which have long documented religious mixing in Java, including Kejawen.
This study addresses that gap by examining how the Javanese Buddhists of Jatimulyo do not
depend entirely on elite monastic structures and beyond the centers of institutional Buddhism
to articulate their religiosity. Instead, they have emerged as an active agency that has invented
a new tradition that emerges from their own cultural negotiation. This study shows how the rural
Buddhist community emerges as a pivotal local actor that exercises interpretive authority
to determine which Buddhist scriptures speak to their historical and ecological concerns.
Hence, Tribuana Manggala Bhakti can be understood not only as a new Javanese Buddhist
tradition but also as a manifestation of local power over their knowledge related to their religious
and environmental landscape.

From this new tradition, three interrelated outcomes emerge that constitute the substantive
contribution of this study. First, the case demonstrates the formation of a hybrid religious identity
in which Buddhist devotion and Javanese inheritance are not held in tension but woven into a
single way of being religious. Second, it reveals a new Buddhist ritual form that expands the
repertoire of Buddhist devotional practice in Indonesia beyond what has been documented in the
existing literature. Third, it articulates an ecological ethic that draws simultaneously from Buddhist
scriptural sources, such as the Vanaropa Sutta and the Puppha Vagga of the Dhammapada, and
from Javanese cosmological principles, such as memayu hayuning bawana. These outcomes
produce a body of knowledge about religious localization that locates the sources of religious
creativity not in centralized institutions or doctrines, but in the lived agency of grassroots

communities navigating their layered cultural inheritance.
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Conclusions and Recommendations

This study contributes to the scholarship on Indonesian Buddhism in three ways: Theoretically,
by extending the concept of invented tradition to grassroots religious creativity; Empirically,
by documenting Tribuana Manggala Bhakti as a previously rare, studied case of rural Buddhist
ritual invention; And methodologically, by demonstrating how an ethnohistorical approach can
illuminate religious phenomena that institutional or doctrinal approaches alone cannot capture.
The invention of a new tradition, Tribuana Manggala Bhakti, by the Javanese Buddhist community
in Jatimulyo carries three significant implications. First, it underscores the community's hybrid
identity and autonomy in conceptualizing their religious identity, a hybridity demonstrated
throughout the analysis from the post-1965 conversion to the integration of Javanese ceremonial
forms in the present-day rite. Second, it has the potential to expand the narrative surrounding
religious identity beyond the confines of dominant power structures, showing how a rural
community's cultural knowledge has power that enables it to articulate religious life on the basis
of its cultural, religious, and historical experiences. Third, it shows the grassroots community and

non-elite Buddhists as active agents to create a new Buddhist tradition that suits their locality,
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history, memory, and belief without depending on elite Buddhists, especially Buddhist monks.
Through that new tradition, the community asserts its authority to define and conceptualize
religious practices while remaining inseparable from institutionalized religion. Rather than resisting
the state's religious framework, the Jatimulyo community works within it by drawing on local
memory, history, and cultural inheritance to articulate a distinctive Buddhist character. This model
of religious tradition-making, in which marginal communities emerge as primary sites of religious
innovation, opens space for further discussion of decolonial approaches to Buddhism that take
seriously how communities outside dominant institutional centers contribute to the reconstitution
of religious tradition. The findings carry several practical implications. For policymakers, the case
suggests the value of recognizing locally invented religious-cultural practices as legitimate
expressions of recognized religions rather than as doctrinal deviations. For Buddhist organizations
and monastic networks, the study points to the importance of supporting grassroots creativity in
rural communities where Buddhist devotion is woven into local cultural inheritance. For local
Buddhist communities, the Jatimulyo experience offers a working example of how to articulate a
religious identity that is faithful to Buddhist teachings and rooted in local heritage at once. Several
avenues for further research can be explored based on this study. A comparative study could
examine whether similar patterns of grassroots religious community creativity occur among other
religious communities in Indonesia, testing the generalizability of this model beyond the Javanese
Buddhist case. Longitudinal research could track how Tribuana Manggala Bhakti evolves across
generations, whether consolidating into a stable tradition or being adapted by other Javanese
Buddhist communities. Further work could also engage more deeply with decolonial theory to
examine how grassroots religious creativity participates in broader processes of intellectual and

spiritual decolonization.
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Abstract

Background and Objectives: In everyday life, individuals across all age groups face increasing
emotional stress from academic pressure, work demands, and rapid social change. These challenges
directly affect emotional stability and quality of life, making emotional well-being a critical concemn
across the lifespan. There is a growing need for culturally srounded approaches. The Buddhist
Threefold Training (Tri-sikkha), comprising Sila (Ethics), Samadhi (Concentration), and Parfna (Wisdom),
offers an integrated framework for regulating behavior, emotion, and cognition. However, its empirical
application across different stages of life remains limited. This study aimed to explore the state of
emotional well-being across different age groups, to examine the relationship between emotional
well-being and the Threefold Training (Tri-sikkha), and to identify the roles of Sila, Samadhi, and
Panna in emotional development across the lifespan.

Methodology: This study employed an exploratory sequential mixed-methods design comprising
two major phases. In Phase | (Qualitative), purposive in-depth interviews were conducted with
12 key informants selected from a pool of 40 specialists, including Buddhist scholars, contemplative
practitioners, and psychology specialists with expertise in Tri-sikkha, holistic wellness, and lifespan
human development. In Phase Il (Quantitative), the instrument was administered to a final sample
of 400 participants (n = 400) drawn from a multigenerational population in Ko Chan District, Chon
Buri Province (N = 26,967). Quantitative data were analyzed using descriptive statistics, Pearson
correlation analysis, exploratory factor analysis, chi-square testing, and multiple regression analysis.
Findings from both phases were integrated to formulate age-specific practical guidelines for
sustainable emotional flourishing across the lifespan.

Main Results: The findings demonstrated significant positive correlations between all components of
the Threefold Training and emotional well-being (p < .001). However, the most striking discovery was
the dynamic synchronization between specific training components and developmental stages.
For children, Sila was the most significant predictor of stability (B =.55), as ethical training cultivates

rule-based behavior, reduces harmful actions, and creates a stable social environment, which
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directly supports early emotional security and self-regulation. For adolescents and adults, Samadhi
emerged as the critical variable (B = .61 and [3 = .58, respectively), as concentration training
strengthens attentional control, reduces emotional reactivity, and enables individuals to manage
stress through sustained awareness and mental focus. Conversely, for older adults, Panna (Wisdom)
became the dominant predictor (B = .68), as insight-based understanding allows individuals to
reinterpret life experiences, let go of attachment, and reduce suffering through the realization of
non-self (Anatta) and impermanence.

Involvement to Buddhadhamma: Tri-Sikkha operationalizes Buddhadhamma into a psychological
framewaork for emotional regulation. Sila serves as a behavioral stabilizer by reducing moral conflict;
Samadhi functions primarily as attentional self-regulation; and Paina (Wisdom) functions as the
highest form of cognitive restructuring, aiming to dismantle ego-centric biases (Anatta) that underlie
mental suffering. This study is situated within Applied Buddhism and aligns with the development of
wisdom and morality, as it applies Tri-Sikkha to enhance ethical conduct, mental stability, and insight
across different stages of life.

Conclusions: The study supports Tri-sikkha as an empirically grounded Buddhopsychological
framework for lifelong emotional flourishing. The findings show that emotional well-being can be
effectively supported through different components of Tri-sikkha across the lifespan, with Sila
strengthening stability in childhood, Samadhi supporting emotional regulation in adolescence and
adulthood, and PaAna fostering insight and acceptance in later life. This research offers a roadmap
for educators, mental health practitioners, and policymakers to foster social harmony and sustainable
well-being across generational diversity.

Keywords: Emotional Wellness, Tri-sikkha, Generational Diversity, Buddhist Psychology, Emotional
Resilience

Introduction

Emotional well-being has emerged as a central focus in contemporary psychology,
education, and mental health promotion, particularly as societies encounter rapid demographic
change and increasing psychosocial challenges. Multidimensional theories of well-being emphasize
affective balance, resilience, meaningful engagement, and life satisfaction across the lifespan
(Carstensen et al., 1999). Buddhist philosophy, particularly as articulated in the Threefold Training
(Sila, Samadhi, Panfa), provides an integrated developmental framework that supports ethical
conduct, emotional regulation, and wisdom-based awareness (Bhikkhu P. A. Payutto (Somdet
Phra Buddhaghosacariya), 2021); (Ekman et al., 2005). Contemplative science research highlights
the compatibility between Buddhist training principles and modern psychological approaches to
mindfulness and cognitive transformation (Analayo, 2020); (Kabat-Zinn, 2003); (Keng et al., 2011).

In the current global and Thai social context, generational diversity, from Baby Boomers
to Generation Alpha, has reshaped patterns of emotional development, social interaction, and
digital engagement across the lifespan (Guillén, 2023); (Heckhausen et al., 2010). Contemporary

well-being frameworks, such as holistic wellness models and Seligman's PERMA theory, stress the
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importance of integrating emotional, social, and spiritual dimensions to foster sustainable happiness
(Seligman, 2011). National socio-cultural policies in Thailand also emphasize lifelong development
and mental health promotion, reflecting a growing need for culturally grounded models that
bridge traditional wisdom with modern psychological theory (Office of the National Economic and
Social Development Board, 2018).

Despite increasing scholarly attention to mindfulness and well-being, empirical studies that
operationalize the full Tri-sikkha framework across multiple generational cohorts remain limited, as
most existing studies focus primarily on mindfulness interventions or specific population groups rather
than lifespan-oriented Buddhist developmental models (Kabat-Zinn, 2003); (Keng et al, 2011);
(Analayo, 2020). In particular, little is known about whether Sila, Samadhi, and Panfa contribute
equally or differentially to emotional well-being at different stages of the lifespan. Existing research
often focuses on specific populations or single-age cohorts, leaving a gap in understanding
how Buddhist-based developmental principles can address emotional challenges within
generational diversity. Furthermore, mixed-methods approaches that combine philosophical
insight with empirical investigation remain relatively scarce in Thai cultural contexts, particularly
in studies integrating doctrinal Buddhist frameworks with empirical psychological analysis
(Creswell, 2014); (Hesse-Biber, 2015). This limitation reduces the capacity of educational institutions,
public health systems, and community-based mental health programs to design age-appropriate
emotional wellness interventions that are both culturally relevant and developmentally responsive.
Therefore, a more integrative model grounded in Tri-sikkha is needed to support sustainable
emotional well-being across the lifespan.

In response to this gap, this study seeks to synthesize Buddhist philosophical foundations
with contemporary well-being theories to develop an integrated approach to emotional wellness
across generational groups. By examining emotional well-being through the lens of the Threefold
Training, the research aims to contribute to Buddhist studies, contemplative science, and lifespan
developmental psychology while also providing culturally relevant strategies for sustainable
emotional development and societal well-being.

Objectives

This study aimed to explore the state of emotional well-being across different age groups,
to examine the relationship between emotional well-being and the Threefold Training (Tri-sikkha),

and to identify the roles of Sila, Samadhi, and Panfa in emotional development across the lifespan.

Methodology

This study employed an exploratory sequential mixed-methods design (Creswell, 2014),
integrating qualitative and quantitative approaches to examine emotional well-being across
generational diversity through the Threefold Training (Tri-sikkha). As shown in Figure 1, the research
design illustrates the integration of theoretical foundations, empirical analysis, and the development
of age-specific guidelines for emotional well-being. Primary sources for this study consisted of two

domains: 1) Documentary sources, specifically the doctrinal foundation of Tri-sikkha as articulated
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in the Digha Nikaya, particularly in discourses emphasizing the progressive cultivation of morality,
concentration, and wisdom (Rhys Davids & Rhys Davids, 2010), and 2) Empirical field data collected

through in-depth interviews and structured questionnaires.
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Figure 1 Design of Research

The qualitative phase involved purposive sampling of 12 key informants selected from a
pool of 40 specialists, including Buddhist scholars, contemplative practitioners, psychologists, and
therapists, to establish the conceptual framework. The quantitative phase focused on community
participants in Ko Chan District, Chon Buri, representing four developmental age groups: Children
(5-12 Years), adolescents (13-25 Years), adults (26-59 Years), and older adults (60 Years and Above).
The target population comprised 26,967 residents across all age groups, based on official civil registration
records for Ko Chan District, Chonburi, fiscal year 2023, maintained by the Department of Provincial
Administration, Ministry of Interior, Thailand. According to Yamane's formula, the minimum required
sample size was 394 participants. However, the final quantitative phase included 400 participants.
This slight oversampling was intentionally applied to reduce the risk of missing data and to preserve
the robustness of the statistical analyses, consistent with established recommendations in missing
data methodology (Enders, 2010). Participation was voluntary, and ethical approval procedures were
strictly observed to ensure adequate representation across life stages.

Research instruments were developed based on themes emerging from semi-structured in-
depth interviews and grounded in Buddhist constructs and contemporary emotional well-being

theories. A semi-structured interview guide was used for the qualitative phase, while structured
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questionnaires were developed for the quantitative phase to assess emotional stability, ethical
behavior, attentional regulation, mindfulness, and reflective wisdom. Instrument quality was
evaluated through expert review, with the instrument reviewed by five experts in Buddhist studies,
psychology, educational measurement, and social development to ensure content relevance and
conceptual alignment. Revisions were made based on expert feedback before pilot testing, with
a content validity index (CVI > 0.80) and internal consistency reliability (Cronbach's alpha > 0.70).

Data collection began with semi-structured in-depth interviews, which were transcribed
and analyzed using inductive content analysis following the approach of Elo & Kyngés (2008),
supported by systematic coding, data reduction, and thematic categorization procedures described
by Miles et al. (2014). Quantitative data were gathered through community-based surveys.
Participants were selected using proportionate stratified sampling across four developmental
groups, namely children, adolescents, adults, and older adults, to ensure balanced representation
across the lifespan. Participants were recruited through schools, temples, and community centers
in Ko Chan District, with voluntary participation and researcher assistance provided where necessary,
particularly for children and older adults. Qualitative analysis identified thematic patterns
contributing to the conceptual model of Buddhist Emotional Wellness, while quantitative analysis
employed descriptive statistics, correlations, factor analysis, and chi-square testing (Hair et al., 2019).
Methodological rigor was ensured through mixed-method triangulation, expert validation, and
systematic integration of qualitative and statistical findings to enhance credibility, dependability,
and reproducibility (Denzin, 2012); (Hesse-Biber, 2015).

Results and Discussion

The results and discussion are organized to present the key findings systematically and to
demonstrate the relationship between Tri-sikkha and emotional well-being across developmental
stages. Specifically, the findings address the research objectives by 1) Describing emotional well-being
across age groups, 2) Examining its relationship with the Threefold Training, and 3) Identifying
age-specific roles of Sila, Samadhi, and Pafna for practical application. This structure helps ensure
clear alignment between the empirical findings, theoretical interpretation, and practical implications
of the study.

Phase 1: Conceptual Model Development through Qualitative Analysis

The initial qualitative phase involved in-depth interviews with 12 key informants selected
from a pool of 40 specialists, including Buddhist scholars, contemplative practitioners, and psychology
specialists with expertise in Tri-sikkha, holistic wellness, and lifespan human development. This phase
established a robust conceptual link between the Buddhist Threefold Training and emotional
well-being across the lifespan. A primary convergent insight from this analysis is the framing of
Tri-sikkha as a holistic human development framework, with mindfulness (Sati) serving as the central
axis for emotional transformation. This model posits that the components function as developmentally

synchronized mechanisms:
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- Ethical Regulation (Sila): Conceptualized as the essential external and social
foundation for stability, providing the context for reduced interpersonal conflict and moral congruence.
This was identified as a prerequisite for early-stage emotional development.

- Attentional Self-Regulation (Samadhi): Described as the core psychological
tool for internal control, enabling reduced emotional reactivity, enhanced clarity, and adaptive
stress response. This skill was highlighted as critical during periods of identity formation and high
psychosocial load (Adolescence and Working Age).

- Insight and Cognitive Reframing (Parifa): Identified as the highest-order cognitive
process facilitating existential acceptance. It supports emotional resilience by allowing individuals
to gain insight into the impermanence of emotional states and life circumstances.

Phase 2: Quantitative Validation of the Developmental Model

A community sample of 400 participants (n = 400) drawn from a multigenerational population
in Ko Chan District, Chon Buri Province (N = 26,967) was surveyed to test the hypothesized
relationships and the age-specific predictive roles of Tri-Sikkha components on emotional well-being.

Overview of Participant Demographics and Backgrounds

To provide a clearer understanding of the sample characteristics, the demographic profile
of the 400 respondents was analyzed in terms of gender, developmental age groups, educational

background, and prior Dhamma practice experience. The results are presented in Table 1.

Table 1 Demographic Characteristics of Participants (n = 400)

Variable Category Frequency (n) Percentage (%)
Gender Male 136 34.00
Female 264 66.00
Developmental Age Group Children 88 22.00
Adolescents 100 25.00
Adults 138 34.50
Older Adults 74 18.50
Educational Background Below Primary Education 190 47.40
Secondary Education 99 24.80
Higher Education 67 16.80
Other a4 11.00
Prior Dhamma Practice Yes 331 82.80
No 69 17.20

As presented in Table 1, the demographic analysis of 400 respondents revealed a predominant
representation of female participants (66.00%), with adults constituting the largest developmental group
(34.50%), followed by adolescents (25.00%), children (22.00%), and older adults (18.50%).
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Most participants had foundational educational backgrounds, with 47.409% reporting below primary
education, and 82.80% had prior Dhamma practice or meditation experience. These findings indicate
that while the sample possesses a strong spiritual baseline, Tri-sikkha-based interventions should
emphasize linguistic accessibility and flexible delivery models to accommodate diverse life stages and
developmental needs.

Analysis of Emotional Wellbeing (EW)

The assessment of emotional well-being yielded an overall score at the highest level
(X approx 4.35), with all five dimensions: Social (4.41), Intellectual (4.36), Emotional (4.36),
Physical (4.34), and Mental (4.32), exhibiting robust performance. Key strengths were identified in
functional health, self-acceptance, and a positive life outlook, while "Training and Practice" (4.39)
emerged as a primary promotional factor for long-term resilience. These holistic results demonstrate
a balanced development of the self that aligns with the Buddhist Threefold Training (Tri-sikkha),
suggesting that the systematic cultivation of conduct (Sila), mental discipline (Samadhi), and
wisdom (Panna) effectively fosters sustainable emotional flourishing across all domains.

Generational Comparison of Emotional Well-being

Emotional well-being across all generations was rated at the highest level (X = 4.58,
S.D. = 0.69), with Baby Boomers reporting the highest mean (X = 4.61), followed by Gen Z (4.58),
Alpha Gen (4.57), and Gen X/Y (4.56). These results are consistent with key developmental and
well-being theories, including Ryff's (1989) emphasis on purpose in later life, Erikson's (1963) focus
on childhood trust formation, and Seligman's (2011) PERMA model, particularly in relation to
flourishing during working-age adulthood. Collectively, the data suggest that while specific needs
vary, ranging from creative play to emotional safe spaces and work-life balance, the fundamental
drivers for emotional flourishing across the lifespan remain self-understanding and supportive
social ecosystems.

Tri-sikkha Comprehensive Results

The participants practiced the Threefold Training at the "Highest" level across all dimensions.
Training in Morality (Slla-sikkh@) achieved the highest aggregate mean (X = 4.54, S.D. = 0.80), with
a primary focus on honesty and respect for others' rights (Ranked 1st, X = 4.60). Training in Wisdom
(Panna-sikkha) followed (X =4.42, S.D. = 0.89), characterized by the use of reflective experience
for self-development (Ranked 1st, X = 4.46). Lastly, Training in Concentration (Samadhi-sikkha) was
also rated at the highest level (X = 4.32, S.D. = 0.95), where mental control and emotional stability
were most prominent (Ranked 1st, X = 4.35). Overall, these findings indicate that the participants
have successfully integrated ethical conduct, mental discipline, and cognitive discernment into
their daily lives, providing a robust foundation for psychological well-being and social harmony.

Overall Correlation and Descriptive Statistics between the Threefold Training and
Emotional Well-being Across Generations

Overall, EWB was found to be consistently high across the entire sample (X = 4.25, S.D. = 0.58
on a 5-Point Scale). Pearson correlation analysis revealed statistically significant positive relationships

between all three components of Tri-sikkha and emotional well-being (p < .001), as shown in Table 2.
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Panna (r = .81) demonstrated the strongest association with emotional well-being, followed by Samadhi
(r=.75) and Slla (r = .62), indicating that insight-based cognitive reframing and attentional self-regulation

were more strongly associated with emotional well-being than ethical regulation.

Table 2 Pearson Correlations between Tri-Sikkha Components and Emotional Well-Being (n = 400)

Variable r with EWB p-value
Ethical Regulation (Slla) .62 <.001
Attentional Self-Regulation (Samadhi) .75 <.001
Insight and Cognitive Reframing (Parfa) 81 <.001

Age-specific Predictive Power (Multivariate Analysis)

Four separate multiple regression models were executed to assess the unique predictive
contribution of each Tri-sikkha component to EWB within its specific age cohort. This analysis
provides the empirical evidence for the study's core hypothesis regarding developmental

synchronization, as shown in Table 3.

Table 3 Standardized Regression Coefficients (B) for Tri-sikkha Predicting Emotional Well-
being (EWB) by Age Group

Age Group Sample B sita B samadhi B Parna Total
(n) (Ethical (Attentional (Insight RA2

Regulation) Self-regulation) Reframing)
Children (5 - 12) 88 0.55 0.21 0.12" 0.48
Adolescents (13 - 25) 100 0.15 0.61 0.28" 0.55
Adults (26 - 59) 138 0.11" 0.58" 0.24" 0.51
Older Adults (60+) 74 0.08" 0.20° 0.68" 0.63

Note. Subgroup sample sizes were proportionally adjusted to reflect the final quantitative sample (n = 400)
while preserving the original age-group distribution. All standardized beta coefficients were statistically significant
at p < .05.

The results provided strong empirical support for the proposed developmental model.
- For children, Ethical Regulation (Sila) emerged as the dominant predictor

(B = .55), explaining a substantial proportion of the variance in emotional well-being (R* = .48).
- For adolescents and working-age adults, Attentional Self-Regulation (Samadhi) was
the strongest predictor ([3 =.61 and B = .58, Respectively), highlighting its central role in navigating

increasingly complex emotional environments.
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- For older adults, Insight and Cognitive Reframing (Pafna) emerged as the strongest
predictor ([3 = .68), accounting for the highest explained variance in the model (R = .63).

These findings collectively support the qualitative insights and reinforce the interconnected
roles of ethical conduct, attentional regulation, and wisdom in emotional development.

In summary, the results suggested that emotional well-being evolves dynamically across
the lifespan in alignment with the Buddhist framework of the Threefold Training. Children appear
to benefit most from ethical grounding, adolescents and working-age adults from emotional and
attentional regulation, and older adults from reflective wisdom. The interdependent interaction
of Sila, Samadhi, and Panna reflects a cyclical process of personal development consistent with
classical Buddhist doctrine and contemporary psychological models, as illustrated in Figure 3.

The findings provided empirical support for the proposed hypotheses. H1 was supported, as
Tri-sikkha showed strong conceptual and statistical alignment with emotional well-being. H2 was
supported through significant positive correlations between Sila, Samadhi, Pafna, and emotional
well-being across the sample (p < .001). H3 received partial support, as the community-based context
confirmed practical applicability but may limit broader generalization. H4 was supported by the
synthesis results, which generated age-specific guidelines demonstrating the developmental roles
of ethical regulation, attentional self-regulation, and insight. Overall, the regression models
confirmed developmental synchronization: Sila predicted emotional well-being in children, Samadhi
in adolescents and adults, and Paffna in older adults. These results validate Tri-Sikkha as a
lifespan-oriented framework for emotional development.

Discussion

Main Findings and Theoretical Integration

The present study demonstrates that the Threefold Training (Tri-sikkha), comprising Sila,
Samadhi, and Panna, functions as a dynamic developmental framework for emotional well-being
across generational diversity. The findings indicate that these components are not uniformly weighted
across the lifespan but operate as adaptively prioritized psychological regulators. Ethical regulation
(Slla) emerges as foundational during early developmental stages, while attentional regulation
(Samadhi) and insight-based wisdom (Pafina) become increasingly salient in later stages of life.
This finding directly addresses the research objectives by demonstrating how emotional well-being
varies across age groups and how each component of Tri-sikkha contributes differently to emotional
development in each stage of life.

The differential emphasis of Tri-sikkha aligns with established Western developmental theories.
The prominence of Panna in older adulthood reflects the principles of Socioemotional Selectivity
Theory, which suggests that aging individuals prioritize emotional meaning and cognitive reframing.
Similarly, the centrality of Sila in childhood parallels early psychosocial development models
emphasizing moral formation and social competence. In practical terms, this indicates that emotional
development is not uniform across the lifespan, but requires different forms of training, with ethical
regulation supporting early stability, attentional control managing emotional challenges in
adolescence and adulthood, and insight facilitating acceptance in later life. The proposed Buddhist
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Emotional Wellness model introduces a "Develop-realize-liberate" cycle, wherein ethical stability
supports attentional refinement, which subsequently enables insight-driven transformation.

These findings are consistent with previous studies on mindfulness and emotional regulation
(Keng et al,, 2011); (Kabat-Zinn, 2003), which emphasize the role of attentional control in managing
stress. However, this study extends prior research by demonstrating that the influence of Tri-sikkha
is developmentally differentiated, rather than uniformly applied across all age groups.

Mechanisms of Emotional Well-being Across the Lifespan

The statistical strength of the predictive models (R* Values Up to 0.63) indicates that the
Tri-sikkha framework explains a substantial proportion of variance in emotional well-being outcomes.
The observed shift from Sila dominance in childhood to Samadhi dominance in adolescence
reflects a developmental transition from externally gsuided behavioral regulation toward internalized
attentional control. Moreover, Panfa emerged as the strongest predictor for older adults (= 0.68),
suggesting that meta-cognitive capacities, such as insight, acceptance, and reflective awareness,
serve as crucial regulators of emotional well-being when external resources decline. Based on the
integrated qualitative and quantitative findings, age-specific practical guidelines were developed to
translate the Tri-sikkha framework into developmentally appropriate emotional wellness strategies,

as illustrated in Figure 2.

TRI-SIKKHA-BASED GUIDELINES FOR EMOTIONAL
WELLNESS ACROSS DEVELOPMENTAL STAGES

Emotional Need:

@ @

Inner peace  Existential

il

Recommended Practice: Recommended Practice: Recommended Practice: Recommended Practice:
Responsibility-building Short-session meditation Tri-Sikkha workplace Wisdom-based contemplation
activities + Reflective thinking well-being program + Reflective community practice

Figure 2 Age-specific guidelines for promoting emotional wellness
through the Threefold Training (Tri-sikkha).
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Limitations and Future Research Directions

Despite its contributions, several limitations should be acknowledged. The cross-sectional
design limits causal interpretation, and future research should employ longitudinal or experimental
methodologies to clarify developmental pathways between Tri-sikkha practices and emotional
outcomes. Additionally, the cultural specificity of the Thai context may influence generalizability,
highlighting the need for cross-cultural replication studies.

Implications for Behavioral Science and Policy

The empirical validation of Tri-sikkha as a measurable psychosocial construct offers a proactive
framework for emotional development in the digital era. Integrating ethical cultivation and attentional
training into educational and public health initiatives may foster sustainable emotional resilience
across generational groups. Future studies should investigate the scalability of such interventions across

institutional contexts to enhance long-term psychological well-being and social harmony.

Originality and Body of Knowledge

Originality

This research offers a novel paradigm by reframing the Threefold Training (Tri-sikkha) from
a traditional spiritual doctrine into an empirically validated psychological framework. Its primary
innovation lies in the identification of a dynamic developmental pattern, demonstrating that the
influence of Sila (Ethics), Samadhi (Concentration), and Parfina (Wisdom) shifts across the lifespan
in alignment with different psychological needs at each stage. The study further contributes by
proposing the Buddhist Emotional Wellness (BEW) model, which translates this pattern into a clear
framework, showing how ethical regulation supports early stability, attentional control manages
emotional challenges in adulthood, and insight fosters acceptance in later life. By integrating these
findings, the study redefines Tri-sikkha is a dynamic and evidence-based model of emotional
development, offering a more precise understanding of how Buddhist principles function in
contemporary psychological contexts.

Body of Knowledge

The body of knowledge generated from this study is crystallized in the Buddhist Emotional
Wellness (BEW) Model, which integrates the Threefold Training (Tri-sikkha) into a dynamic
framework for emotional resilience across the lifespan. The model reconceptualizes Tri Sikkha as
a developmentally adaptive system in which Sila, Samadhi, and Panfa function as stage-specific
reculators of emotional well-being. Ethical conduct supports stability in early life, attentional
regulation manages emotional challenges in adolescence and adulthood, and cognitive insight
enables acceptance and resilience in later life.

This study establishes a new body of knowledge by demonstrating that emotional
development follows a synchronized pattern aligned with the Threefold Training, providing a clear

and practical framework for age-specific emotional development.
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THE BUDDHIST EMOTIONAL WELLNESS (BEW) MODEL
(Enhancing Emotional Wellness Approach in General Diversity with Tri-Sikkha)
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Figure 3 Buddhist Emotional Wellness (BEW) Model

The Buddhist Emotional Wellness (BEW) Model conceptualizes the Tri-sikkha as an iterative
"Develop-realize-liberate" cycle, as illustrated in Figure 3. Within this framework, ethical conduct
(Sila) constitutes the behavioral foundation for emotional safety, mental discipline (Samadhi) functions
as the regulator of affective states, and cognitive insight (Pafna) enables the existential acceptance
required for sustainable psycholosgical resilience and alignment with Sustainable Development
Goal 3 (SDG 3). This model further generates a substantive body of knowledge by synthesizing
Buddhist doctrinal principles and empirical findings into a lifespan-oriented framework for
emotional development.

Building on this conceptualization, the study advances the body of knowledge by establishing
a developmentally structured model of emotional well-being based on the Threefold Training.
The findings demonstrate that Sila functions as the primary regulator in childhood, Samadhi becomes
dominant during adolescence and adulthood, and Panfa emerges as the key determinant in older
adulthood. This age-stratified pattern reveals that emotional development follows a synchronized
progression aligned with Tri-sikkha, providing a clear and evidence-based framework for understanding
how ethical regulation, attentional control, and cognitive insight operate across the lifespan.

This developmental synchronization demonstrates that Tri-sikkha operates not as a static
framework, but as a lifespan-responsive system of emotional regulation and psychological flourishing.
This integrative model offers a theoretically grounded and empirically supported framework for

age-specific interventions aimed at fostering sustainable well-being and social harmony.
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Conclusions and Recommendations

This research demonstrates that emotional well-being remains consistently high across
age groups, although it is expressed differently according to developmental stages. The Buddhist
Threefold Training significantly contributes to emotional stability, resilience, and psychological
growth, while the proposed Buddhist Emotional Wellness Model illustrates a dynamic cycle of
ethical grounding, mindful regulation, and insight-based transformation. The findings have broad
implications for emotional education, community mental health programs, and the integration of
contemplative practices. Based on the integrated findings, empirically informed age-specific
guidelines were developed to translate the Tri-sikkha framework into applied emotional wellness
strategies. In practical terms, age-specific emotional well-being programs grounded in Sila, Samadhi,
and Panna should be developed, with mindfulness and ethical training incorporated into schools and
community centers, alongside reflective practices for adults and older adults to strengthen wisdom.
From a policy perspective, Buddhist-informed emotional well-being frameworks should be
integrated into public health and education policies, while local administrative bodies should be
encouraged to support mindfulness-based community programs. It should be noted that this study
was conducted within a single community context in Ko Chan District, Chon Buri Province; Therefore,
the findings may reflect specific socio-cultural conditions and should be generalized with caution.
Future research should expand to multiple regions and diverse socio-cultural settings across
Thailand to strengthen external validity and better capture broader community perspectives.
Academically, future studies should employ longitudinal and cross-cultural designs to further validate
the model, and neuroscientific methods such as EEG and HRV should be applied to investigate the

underlying mechanisms of Buddhist emotional development.
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Abstract

Background and Objectives: Older adults often demonstrate slower movement patterns,
hesitate to stand up, or experience difficulties with balance, which frequently indicate aging in
daily life. The ability to perceive body position, movement, and muscular effort gradually
deteriorates as a result of these experiences, which can affect mobility, self-confidence, and
independence. Proprioception senses and controls body position and movement through
receptors in muscles, joints, and skin. Although movement-based interventions provide physical
benefits, little is known about how older adults' proprioceptive awareness changes as a lived,
embodied process, particularly in relation to their overall physical and mental well-being.
This study aimed to explore how older Thai adults experience changes in body awareness through
mindful movement, to interpret these experiences through the Buddhadhamma lens, and to
understand how awareness contributes to embodied confidence in daily life.

Methodology: A qualitative phenomenology study was employed to gain insight into the
participants' lived bodily experiences. Eight older Thai adults, aged 61 to 67, were included in an
eight-week training program focused on gentle, mindful movement and effort regulation. After
completion of all the sessions, participants participated in in-depth, semi-structured interviews
lasting 60 to 90 minutes. Thematic analysis was used for analyzing the data, focusing on three
key areas: Awareness of posture, calm and controlled movement, and the ability to adjust effort
gently and kindly.

Main Results: Participants reported greater awareness of posture, resulting in enhanced alignment
and balance; More consistent and stable movement accompanied by a sensation of calmness;
And a better capacity to regulate muscular effort with precision. Consistent with the first objective,
these changes reflected proprioceptive awareness as a progressive lived process, generally
described as "Feeling the Body More Clearly," with greater sensitivity to subtle shifts in weight,
tension, and balance. These changes implemented across into daily activities, where participants
found it easier to move around, were less fearful of falling, and felt more confident in their own
abilities when standing and walking. Addressing the second objective, these experiences reflected
mindful awareness (Samma-sati), balanced and non-forcing effort (Samma-vayama), and stable,
continuous concentration (Samma-samadhi) from a Buddhadhamma perspective. Participants also
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expressed a relationship with their bodies through patience and loving-kindness (Metta),
corresponding to a transition from exertive control to gentle, mindful awareness. In line with the
third objective, these bodily changes were experienced as increased ease, stability, and trust,
contributing to the development of embodied confidence in daily life.

Involvement to Buddhadhamma: This study explored Buddhadhamma principles through applied
practice in mindful movement, focusing on the development of mindfulness (Samm a-sati),
concentration (Samma-samadhi), right effort (Samma-vayama), and loving-kindness (Metta).
These characteristics emerged from lived experience rather than doctrines, turmning a bodily awareness
into practical understanding and self-monitoring. The findings suggest how contemplative principles
can be applied to movement-based practice, linking traditional Buddhist concepts with contemporary
health promotion.

Conclusions: The findings suggest that mindful movement informed by Buddhadhamma may support
proprioceptive awareness and embodied confidence in older adults. Participants' experiences indicate
that incorporating mindful attention, balanced effort, and sustained concentration into movement
practice might cultivate a more attentive, calm, and compassionate relationship with the body.
These changes extended beyond physical improvement, contributing to greater ease, stability, and
trust in everyday movement over time. Although based on a modest qualitative sample and not
intended for extensive generalization, the findings spotlight the potential benefits of integrating
contemplative principles with movement-based practices to promote active and mindful aging.

Keywords: Proprioceptive Awareness, Embodied Confidence, Mindful Movement

Introduction

The ability to feel where, how, and how well the body operates is defined as proprioception.
This sensory system aspect keeps individuals balanced, stable, and coordinated (Proske & Gandevia, 2012).
Proprioceptive output assists persons in balancing, shifting posture, and performing everyday activities
confidently. This internal mechanism works all the time, and it is important to understand how the
body interacts with its environment. Decreased proprioceptive perception in older adults is associated
with poor coordination, joint position sensing, and delayed motor responses (Goble et al., 2009).
Because older adults' joints, muscles, and skin sensory receptors grow less sensitive, they feel
unsteady, less confident, and more likely to fall. These changes in daily life can be experienced as
things like physical limitations or periods of uncertainty, such as needing to stop before standing,
walking on uneven ground, or needing more support. These challenges may also cause uncertainty
or limitations, such as needing support, to stop before standing or walking on uneven ground.
Such subtle but cumulative experiences may eventually erode confidence and independence,
making proprioceptive degradation more psychologically and socially significant than professional
descriptions suggest.

Reviews show that age-related sensory and balance impairments increase the risk of mobility
limitations and injury, emphasizing the need for early detection, effective intervention, and

comprehensive management to maintain functional independence and quality of life in aging
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populations (Wang et al., 2025). Low back discomfort and ligament injuries, increased fall risk, and
neuromuscular illness gait issues are linked to proprioceptive dysfunction. These findings indicate
that proprioception refers to a dynamic system involving brain-body interaction. Enhancing
proprioceptive functioning is a part of physical rehabilitation, psychological empowerment, and
proactive aging (World Health Organization, 2015). Global health policy frameworks emphasize
functional ability, autonomy, and psychological well-being as key goals of healthy aging. Older adults
who feel more confident with their bodies are more emotionally stable, less scared of falling, and
more involved in their daily lives. Proprioceptive awareness affects psychological well-being and
self-confidence beyond physical stability.

Mindful activities like yoga with slow, attentive movement promote proprioceptive and
interoceptive awareness by harmonizing breath, posture, and focused attention (Schmalzl et al., 2015).
Yoga focuses on body awareness and careful effort regulation, while regular physical activity emphasizes
repetition and muscle strength. This method supports individuals in connecting breath with movement
and observing subtle movement, balance, and muscular function changes. The process eventually
increases awareness of internal body signals and movement quality control. From a theoretical
perspective, this process can be understood through embodied cognition, which suggests that
perception and understanding arise through sensorimotor experience (Varela et al., 1991) and
self-efficacy theory, which explains how confidence develops through repeated experiences of successful
action and control (Bandura, 1977). These frameworks highlight how bodily awareness changes can
impact psychological outcomes like confidence and emotional regulation. Although previous studies
have demonstrated relationships between proprioception, balance, mobility, and executive functioning
in older adults (Gothe et al., 2014); (Goble et al., 2009); (Riemann & Lephart, 2002), limited research
has specifically examined how proprioceptive awareness contributes to cognitive flexibility, a core
component of executive function, as a lived and embodied psychological process. Evidence also
suggests that proprioceptive function can be disrupted under altered physiological conditions, such
as pain, which further affects postural control and sensorimotor integration (Efstathiou et al., 2022).
In addition, mindfulness, and yoga-based interventions have shown benefits for psychological
well-being and perceived stress, potentially through mechanisms involving attentional regulation
and self-compassion (Gard et al., 2012). However, existing studies have primarily focused on
physical outcomes or cognitive performance measures, with less attention given to how sensing,
adjusting, and regulating bodily states may support attentional shifting, adaptive response, and
embodied confidence in daily life.

From a Buddhist perspective, this practice promotes mindfulness (Sati) and clear
comprehension (Sampajanna) by gently and accurately focusing on current body experiences.
The concept of proper effort (Samma-vayama) is applied through moment-to-moment awareness.
Participants detect unskillful behaviors like tension, holding their breath, forcing movement, and
anger, and eventually let them go. They also purposefully cultivate skills like peaceful breathing,
regulated muscular engagement, patient pacing, and a loving, non-judgmental attitude toward their
body's boundaries. The Noble Eightfold Path emphasizes practicing right effort (Samma-vayama),
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right mindfulness (Samma-sati), and right concentration (Samma-samadhi) in every position.
By focusing on tension, balance, and movement flow, practitioners develop loving-kindness (Metta)
and respect for their bodies, encouraging physical and emotional harmony (Wallace, 2011).
Mindful movement combines attentional, regulatory, and ethical aspects of experience with
physical practice to promote awareness and self-improvement.

Emerging Research demonstrates that yoga and mindfulness can support older adults.
Yoga increases mobility, postural stability, balance, and stress reduction (Youkhana et al.,, 2016);
(Gothe et al., 2014). Quantitative research highlights both psychological and physical benefits, but
little is known about how they experience mindful movement-induced proprioceptive transformation
subjectively. How alignment, posture, and muscular effort become mindful from body experience
is uncertain because proprioception, or bodily awareness, is a lived sense; It depicts individuals'
relationship with their body and surroundings (Calsius et al., 2016).

This gap is particularly significant in the Thai context, where health beliefs and aging practices
emphasize mindfulness and balanced effort, yet existing research has not examined how these
principles shape older Thai adults' lived experiences of bodily awareness. Research shows that Thai
yoga can promote elderly health and function (Noradechanunt et al.,, 2017). Recent research also
demonstrates that mindfulness-based therapies can increase older adults' sleep and mental health
(Makkabphalanon et al., 2025). Moreover, movement management, balance, falling, and confidence
have been studied with more validated instruments. The Thai Falls Efficacy Scale-International
(FES-I) measures fear of falling and movement-related confidence with high reliability, while the
Thai Updated Perceived Control Over Falling Scale (UP-COF) shows that perceived control is a
key psychological factor in fall risk and functional outcomes (Tantrongphak et al., 2025).
Even though more and more data are being collected, most research has focused on quantitative
measurement or intervention effects, overlooking how real bodily experience builds confidence.
The development of posture, movement, and effort awareness, the essential elements of
proprioceptive awareness, through practical application or how Buddhist-informed concepts
transcend abstract teachings to influence the body's sensing, adjusting, and regulating processes in
the moment, is still unknown. Most studies focus on physical and psychological aspects, leaving
embodied practice's sensory, cognitive, and experiential elements unexplored. This gap must be
closed to understand aging contextually and phenomenologically. The study should illustrate how
Thai older adults gain awareness, balance, and confidence via movement and meanins.

This study explores how mindful movement enhances proprioceptive awareness and
embodied confidence to gain an understanding of bodily awareness in aging. It views effort, posture,
and movement as living processes that foster confidence. To achieve its goals, the study examines
elderly Thai older adults' bodily awareness in a gentle movement program. Through theme analysis,
it examines how postural awareness, regulated movement, and effort modulation support embodied

confidence, mental stability, and mindful aging in Thai culture.
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Objectives
This study aimed to explore how older Thai adults experience changes in body awareness
through mindful movement, to interpret these experiences through the Buddhadhamma lens,

and to understand how awareness contributes to embodied confidence in daily life.

Methodology

Research Design

This study employed a qualitative phenomenological method to explore proprioceptive
awareness and embodied confidence in older Thai adults during an eight-week program of gentle,
mindful movement. Proprioceptive awareness and embodied confidence formed the analytic focus
of a secondary qualitative analysis of interview data from the author's dissertation. The original
analysis primarily focused on cognitive flexibility, with emotion regulation as a secondary area
of interpretation. Nevertheless, participants' narratives also revealed meaningful experiential dimensions
related to bodily awareness, movement sensitivity, and effort regulation that were not examined in the
original analysis.

A secondary qualitative analysis was considered appropriate because the original dissertation
primarily examined cognitive flexibility, which involved attentional shifting, adaptive response,
and the restoration of internal control. These psycholosgical processes were closely related to
proprioceptive awareness, which involved perceiving, adjusting, and regulating bodily states during
movement. Participants' narratives showed that bodily awareness, movement sensitivity, and
effort regulation were closely intertwined with experiences of cognitive flexibility, although these
dimensions were not examined as a primary focus in the original analysis. Reanalyzing the existing
dataset, therefore, allowed a more focused exploration of proprioceptive awareness and
embodied confidence through a new conceptual lens while maintaining methodological rigor
and ethical integrity. This approach was frequently used in health and psychological research
when existing qualitative data contained multiple layers of meaning beyond the original analytic
purpose. It enabled this study to examine proprioceptive awareness and embodied confidence
as significant experiential dimensions that emerged from the dataset.

Since the ability to observe, modify, and control physical states reflected the psychological
ability to shift attention, manage reactions, and restore internal control, proprioceptive awareness
supported cognitive flexibility and embodied confidence. It served as the sensory foundation
through which cognitive flexibility was enacted, as perceiving, adjusting, and regulating bodily
states paralleled the psycholosgical capacity to shift attention, modulate responses, and regain
internal control, thereby fostering embodied confidence.

Phenomenology was used to capture participants' lived experiences and subjective meanings
related to changes in daily posture, movement, and bodily effort. An interpretive lens inspired by
Buddhadhamma, notably mindfulness of the body, balanced effort, and loving awareness,
directed the program context and the researcher's methodological sensibility. The gentle yoga

practice incorporated slow, deliberate movement, body scanning, and mindful breathing to
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enhance attentional concentration and physical sensitivity. Data were collected via 60-90-minute
in-depth, semi-structured interviews after participants finished all sessions. Thematic analysis was
used to identify patterns of meaning in participants' proprioceptive experiences across three
interrelated psychological dimensions: Attentional awareness of posture (Joint Position Sense),
regulated movement and emotional calm (Movement Sense), and effort modulation and
self-compassion. A culturally grounded lens characterized mindfulness as an experiential process
of awareness, balance, and ethical bodily care. This design revealed how mindful movement
benefited participants' physiological control, mental stability, and embodied confidence in active
and mindful aging.

Participants and Setting

Participants were included from a quantitative investigation on cognitive flexibility and
emotion regulation in older Thai adults. This study's reanalysis of the author's dissertation's
qualitative dataset focused on proprioceptive awareness and embodied confidence. Selection
followed initial quantitative phase inclusion criteria. This phenomenological study used case
purposive sampling to select four subjects with the highest and lowest Cognitive Flexibility Inventory
scores for rich comparative insight. Participants with contrasting cognitive flexibility levels were
selected to provide variation in experiences of attentional regulation, adaptive response, and internal
control, which were considered relevant to the exploration of proprioceptive awareness and
embodied confidence.

The study included eight Thai participants aged 61 - 67: Two male and six female. Most
of Thailand's elderly were "Young-old" (60 - 69 Years Old). The participants had never experienced
yoga. Participants completed 16 - 60 - minute gentle yoga sessions over eight weeks. The program's
progressive framework allowed gradual change. Basic body awareness was taught in weeks 1 - 2
through guided attention to somatic sensations, breath awareness, and postures. The intermediate
phase (Weeks 3 - 6) focused on repetitive, gradual breath-movement coordination to improve
balance, alignment, and continuity. Participants in weeks 7 - 8 (Final Phase) were taught to change
muscular engagement to improve mobility, steadiness, and effort regulation. All courses
encouraged participants to avoid overexertion, respect physical limitations with care, and be
patient with body experience. Each session included relaxation, breath awareness, mild postures,
and a brief seated meditation to promote calm and mindfulness. Some participants reported
mild musculoskeletal discomfort, including leg stiffness, hip pain, or back pain, but overall
health was good (As Shown in Table 1). Eight participants were considered sufficient for a
phenomenological study, which prioritized experience depth above breadth. Data saturation
occurred when experiences were similar. Moreover, purposive sampling selected participants
with high and low cognitive flexibility to add contrast to the dataset. This permitted comparison

across experiential perspectives to improve the interpretation of findings.
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Table 1 Participants Utilized in the Study

Number Age Range
Variable Category
(%) (Years)
Gender Male 2 (25.00%) 61-62
Fermale 6 (75.00%) 61-67
Employment Status Retired 4 (50.00%) 61-67
Part-time 4 (50.00%) 61-64
Health Condition Musculoskeletal conditions 4 (50.00%) 61 -67
Stroke survivor 1 (12.50%) 62
Physically healthy 3 (37.50%) 63 - 66

From Table 1, participants were 61 - 67 years old. Most (75.00%) were female and worked
part-time or were retired. One had survived a stroke, three were healthy, and four had musculoskeletal
concerns, including leg problems, herniated discs, severe back pain, and hip injuries. Body-mind
integration was expected to enhance posture, flexibility, balance, relaxation, and mindfulness
among participants.

Research Instruments

Research Domain specialists evaluated three validated tools for methodological rigor and
content validity: 1) Demographic questionnaire: Age, gender, and physical limitation, and 2) Gentle
yoga program: Created by applied psychology, yoga, mindfulness, and gerontology professionals.
To develop attention, adequate effort, and focus, the curriculum focused on progressive growth,
safety, and physiological cues. I0C 0.94 indicated content validity. Pilot testing with Thai older
adults ensured practicality and cultural appropriateness, and three applied psychology specialists
confirmed the Semi-structured Interview Guide (IOC = 0.81). The practice's effects on bodies, emotions,
and cognition were assessed. Member verification, triangulation (Interviews, Observations, Reflexive
Notes), and peer debriefing ensured reliability. Participants checked their interview summaries.
Through observational notes, researcher reflection, and interview data, triangulation was established.
Reflexive journaling throughout the research process promoted interpretive transparency and
researcher bias awareness. Peer debriefing bolstered analysis credibility. Combining these tactics
guaranteed findings accurately reflected participants' experiences. Srinakharinwirot University
approved this study (Protocol Code: SWUEC-672541), and participants supplied informed consent
before data collection.

Data Collection

After program completion, participants participated in 60 - 90-minute semi-structured
interviews. They described confidence, everyday function, physical feelings, and movement awareness
in response to guided questions. Participants were also asked about views of muscular effort,
balance, and posture. Yoga session observational notes recorded participants' posture, breathing,
and affective engagement, whereas reflexive journaling enhanced researcher mindfulness and

reduced bias.
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Data Analysis

Data analysis followed Braun & Clarke's (2006) thematic analysis process: Familiarization,
coding, topic generation, review, definition, and interpretation. Methodical approach ensured
transparency and analytical rigor. Interviews were transcribed verbatim to familiarize with the facts.
Second, preliminary codes captured important effort, mobility, and body awareness characteristics.
Third, these codes were organized into themes that reflected participant experiences. Fourth, themes
were checked for coherence and consistency with the dataset. Fifth, themes were identified and
designated to reflect proprioceptive awareness dimensions. The themes were then interpreted and
presented in relation to objectives and the conceptual framework.

The analysis was guided by concepts of proprioceptive awareness, mindfulness, and
Buddhadhamma. Inductive and interpretive coding focused on three interrelated domains of
proprioceptive awareness conceptualized as psychological dimensions: 1) Attentional awareness
of posture (Joint Position Sense), which included body and limb position, posture, and balance;
2) Regulated movement and emotional calm (Movement Sense), which included kinaesthetic
awareness, coordination, continuity of motion, and calm during movement; and 3) Effort modulation
(Force Sense).

Themes were interpreted by Buddhist concepts: Mindfulness, concentration, right effort,
and loving-kindness, which provided an ethical-experimental view for participants' stories.
Psychological perspectives of self-efficacy and embodied cognition were employed to understand
how bodily awareness affected perception, meaning, confidence, and self-regulation. In this
framework, participants' stories showed how enhanced physical sensing increased confidence,
trust in movement, and stability in emotion. The diversity and complexity of lived experience and
how balanced effort, attentive attention, and compassionate awareness converted proprioceptive

experience into a holistic well-being practice were shown in participant quotations.

Results and Discussion

Results showed how participants' lived experiences addressed the three research objectives.
The findings supported an understanding of older Thai adults' proprioceptive awareness and
embodied confidence. Under a phenomenological approach centered on lived bodily experience,
participants described posture, movement, and effort through three interwoven psychological
processes: Joint position sense, movement sense, and force sense. They demonstrated how
participants perceived, adjusted, and regulated their bodies in real time. The findings addressed
all three research objectives by showing that older Thai adults experienced proprioceptive
awareness as a progressive and lived process, reflected in greater sensitivity to posture, balance,
movement, and muscular effort. These experiences also aligned with Buddhadhamma principles
of mindfulness (Samma-sati), balanced effort (Samma-vayama), concentration (Samma-samadhi),
and loving-kindness (Metta), as participants described greater patience, self-awareness, and

compassionate self-regulation. Together, these physical and psychological changes contributed
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to embodied confidence, expressed as increased trust, calmness, and self-assurance in daily
movement and functioning (As Shown in Figure 1).

Key area: Proprioceptive Awareness and Embodied Confidence in Older Adults

Subtheme 1:
Heightened awareness
of body alignment

Noticing body position, balance, and symmetry while

standing or sitting

Theme 1: Attention /
awareness of posture Stbthems Zihel>

) ik observation guiding ~ ——————— Adjusting posture through mindful noticing of
(Joint position sense- postural adjustment

discomfort or imbalance
attention process)

Subtheme 3: Inner
assuranceduring  — Feeling stable, safe, and confident in

standing and sitting everyday positions

Subtheme 1:

Breath-guided —————— Using breath awareness to slow and guide movement
regulation of movement
Theme 2: e
Regulated movement L
L. ) W Corei apd Experiencing smoother movement with emotional steadiness
and Emotional calm calm during emotion

(Movement SERses ~_  Subtheme 3: Sustained

emotional regulation) attention throughout
movement

&0

Maintaining focus and reducing distraction while moving

Recognizing tension early and sensing comfortable effort

Modulating physical effort through mindful breathing

Responding to bodily limits with gentleness and self-trust

Figure 1 Thematic Map

From Figure 1, Participants' experiences linked proprioceptive awareness, mindful movement,
and embodied confidence. The model in Figure 1 emphasized three key elements: Attentional
awareness of posture, where participants became more aware of body alisnment, weight distribution,
and balance; Regulated movement and emotional calm, where breathing and movement coordination
supported smoother, more continuous movement and reduced psychological tension; And effort
modulation and self-compassion. These interconnected processes improved participants' real-time
perception, modification, and trust in their movements. Paying attention to posture, movement,
and breath developed body awareness, emotional calm, and daily self-confidence. Dynamically
interacting elements highlighted how bodily awareness supported emotional management and
strengthened confidence in daily functioning and movement.

Integration of body and mind through self-compassion, moderation, and awareness
encouraged psychological stability and graceful aging in the physical, cognitive, and emotional realms
beyond physical enhancement. Participants experienced these shifts as bodily changes from tension
and doubt to comfort, awareness, and trust, not technical improvements.

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

Vol.11 No.2 April - June 2026 pp.377-393



'JBA

Journal of Buddhist Anthropology
ISSN: 2985-086X (Online)

386

Table 2 Participant-Reported Changes in Proprioceptive Awareness, Movement Experience,

and Embodied Confidence:

Participant Health Proprioception & Experiential (Cognitive- Interpretive
Condition Movement-Related Emotional) Responses Proprioceptive
Changes Reported Insight
Nu Leg issue  Greater single-leg stance, Increased sense of calm, Heightened/
expanded movement range, focus, and increased refined postural
smoother transitions, and confidence in managing  awareness and
less perceived bodily strain bodily movement coordinated
control
T Former Improved sense of Reduced tension and Enhanced
stroke movement continuity, greater confidence when awareness of
survivor  clearer perception of engaging in daily symmetrical
asymmetry between sides activities balance and
of the body alignment
P Herniated  Increased precise awareness Reduced bodily tension ~ More accurate
disc of limb positioning and and a growing sense of sensing of joint
improved lower-body ease in movement position and
stability balance
N Severe Improved alignment in the Heightened awareness Increased sensitivity
back pain  lower-body and more of breathing and greater  to subtle changes
controlled transitions emotional steadiness during movement
between movements
S Physically  Enhanced sitting posture Greater awareness of Improved
healthy and overall alignment the breath-movement perception of pose
connection and reduced  and balance in
mental strain stillness and
movement
LY Physically  Improved posture control Increased body Strengthened
healthy  and spatial orientation awareness and calmness  kinesthetic
during fatigue awareness,
movement
confidence
Th Physically  Gradual improvement in Greater relaxation and Enhanced postural
healthy limb positioning and fluid emotional regulation stability &
movement proprioceptive
control
J Leg and Increased awareness of safe  Reduced stress and Improved joint
hip limb engagement and effort  improved mobility position awareness,
accident confidence effort regulation,

self-confidence

Note: The original data had been used to assess participant characteristics, but descriptions and interpretations

were altered to emphasize lived bodily experience and proprioceptive awareness.
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From Table 2, all participants improved proprioceptive awareness, including balance, alignment,
coordination, and effort regulation, through mindful movement. Along with these changes,
attentional stability, relaxation, and daily task confidence improved. These findings demonstrated
that proprioceptive awareness was seen as a developing, embodied process, supporting Objective

1 and emphasizing its role in embodied confidence in daily life.

Table 3 Thematic Coding and Interpretation

Theme Core Insight Mindfulness IWustrative Codes & Quotes
Reflected
Theme 1: Re-sensing body Mindful awareness  Improved posture/ more stable upright
Attention position and and present- posture and balanced standing ("Now |
Awareness of alignment gradually  centered attention  can Stand Up by Myself." - LY); Awareness
Posture (Joint through sustained, of uneven shoulders ("l Noticed My
Position Sense) attentive awareness Shoulders weren't Level." - T), Weight

shifting to prevent fatigue ("l know | Need
to Shift Weight." - S); Secure sitting and
standing ("l can Sit and Stand Without
Holding On." - Nu)

Theme 2: Coordination Focused attention  Coordinating breath with movement

Regulated movement with and steady ("Breathing with Movement Makes Me

Movement and attention and concentration Calm." - N); Smoother transitions; More

Emotional Calm breath, allowing fluid transitions between movements ("l

(Movement motion to become can Stretch More Easily Now." - Th);

Sense) more continuous Unhurried continuity ("l Feel Unhurried." -
and at ease N); Sustained awareness during

movement ("No Distraction." - J)

Theme 3: Effort Regulating effort Balanced effort Noticing tension and ease ("Effort Just
Modulation and through breath- and Right." - LY); Reducing strain ("Stretch
Self-Compassion guided awareness, compassionate without Tension." - S); Breath-guided
(Force Sense) fostering balanced self-regulation effort regulation ("Breathing Slowly Helps
and non-straining Regulate Effort." - LY); Accepting limits ('l
engagement don't Force Myself Anymore." - P)

Note: Themes and illustrative passages were derived from the original dataset; However, the coding,
categorization, and interpretation reflect the present study's focus on proprioceptive awareness and embodied
experience.

Key Area: Proprioceptive Awareness and Embodied Confidence through Mindful Movement

From Table 3, three related themes emerged regarding the development of proprioceptive
awareness and embodied confidence, which corresponded to objective 1. Though not preset, these
themes showed the intervention's sequential framework from postural awareness to movement
coordination to effort modulation. These areas emerged inductively from participant experiences.
The first theme, Attentional Awareness of Posture, emphasized weight distribution and body alignment

to improve postural stability and daily independence. The second theme, breath and movement,
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was combined in regulated movement and emotional calm to improve coordination and
emotional stability. The third theme, Effort Modulation and Self-Compassion, emphasized how
breath awareness improved muscular effort regulation, reduced tension, and promoted balanced,
gentle physical involvement.

Participants discussed slowly re-sensing their bodies through sustained, focused observation,
modulating muscular effort through moment-to-moment bodily awareness, and synchronizing
breath with movement for more effortless movement. The dataset was then examined for lived
physical experience and proprioceptive awareness, yielding the following interpretations.
The changes were noticeable in daily life. T found and fixed unequal shoulder alignment, S shifted
weight to avoid fatigue while standing, and LY stood alone without assistance. These findings
supported Proske & Gandevia (2012), who claimed that proprioceptive feedback improves
postural control and movement coordination. This study showed that participants became aware
of these changes in real time, whereas previous research mostly described them as physiological
adjustments. Youkhana et al. (2016) found yoga improved older adults' balance and mobility.
These current findings supported previous evidence and showed how individuals internalized
these benefits as more ease, lower worry, and improved movement control.

This phenomenological insight suggests that performance and how safe, at ease, and
confident individuals feel during daily tasks are used to measure improvement. In objective 2:
Interpretation through the Buddhadhamma framework is shown in calm posture observation,
breath-guided movement, and compassionate effort regulation, reflecting participants' accounts
in mindfulness, right effort, and concentration. Further, as shown in Table 3, each proprioceptive
awareness domain matches a mindfulness principle. Participants described these experiences as
mindfulness, patience, and compassion for their bodies, not exercise. Observing tension without
reacting, changing effort without force, and maintaining focus without strain reflect mindfulness
in lived bodily practice. These regular movements and physical attentiveness demonstrate
mindful awareness. A study showed that posture-breath awareness caused neuroplastic changes
that regulated emotional and cognitive regulation, according to contemplative movement
programs like Training for Awareness, Resilience, and Action (Blom et al., 2014). This process, like
Buddhist meditative clarity, involves self-reflection based on sensory awareness and clear experience
perception, according to Hagen & Bhavanani (2025). These processes are experiential, relational,
and cognitive or neurological, according to this study. Participants reported being more patient,
less self-critical, and more accepting of their physical limits.

In objective 3: Embodied awareness and confidence in daily life, participants consistently
connected better posture, smooth mobility, and moderate effort with emotional calmness, less fear
of falling, and enhanced confidence. As shown in Table 2, these findings also reflected the physical,
cognitive, and emotional changes reported by participants. Nu reported improved self-efficacy and
single-leg balance. Former stroke survivor T experienced increased symmetrical awareness and
movement confidence. Others described feeling more stable, calm, and comfortable with daily activities.

These results showed that confidence developed gradually through repeated experiences of safe,
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controlled, and attentive movement. These results supported the Active Aging framework, which
underscores psychological well-being, functional independence, and fall prevention. This current
study supports explaining how confidence manifests in real-world situations: Participants reported
feeling less fear when standing, walking, or changing posture; Moving with less hesitation; And
trusting their bodies more. According to Buddhadhamma, participants achieved emotional and
physical steadiness through patience and loving-kindness. Integrated body awareness, emotional
control, and compassionate self-care help build confidence along with physical strength. Together,
these findings suggest that mindful movement not only improves function, but it also changes
individuals' body relationships. Instead of uncertain engagement, participants were more grounded,
peaceful, and trusting in their bodies. This study suggests that mindful movement redefines
proprioceptive awareness for emotional stability, attentional control, and aging body confidence.
This shift may help older adults improve their mobility to live more comfortably, dignifiedly, and
confidently in their everyday lives.

Originality and Body of Knowledge

This study demonstrates that proprioceptive awareness is a lived and trainable process
that develops attention, effort regulation, and emotional stability, advancing multidisciplinary
understanding. This study is novel because it shows that proprioception can be understood as a
bodily-psychological process rather than a physical improvement. Contrary to the traditional
approaches that view proprioception as natural and physiological, mindful movement is able to
consciously develop this mechanism and transform how individuals interact with their bodies.
Three interconnected contributions clarify this novelty.

First, the conceptual integration contribution clarifies the transition from physical perception
to self-confidence. This study links posture, movement, and effort to mindful awareness, balanced
effort, and emotional regulation, in contrast to prior research that has often examined proprioceptive
components separately. By combining sensory processes with attentional and affective control
via a coherent, experience-based pathway, this model provides conceptual integration and
practical interpretability. Second, the empirical contribution highlights lived change experience,
while earlier research focused on mobility and equilibrium. In addition to enhanced function,
participants reported feeling more aware, less tense, and more trusting of their bodies due to
proprioceptive development. Thus, lived experience is emphasized alongside performance outcomes.
Third, the study contributes a transferable practical pathway for application, conceptualizing
proprioceptive development as a progressive sequence: Breathing and posture awareness, movement
awareness, effort regulation, and embodied confidence. Instead of separate or technique-specific
effects, this sequence is novel since it can be trained and transferred to real-world health and
rehabilitation situations. This progression shows proprioceptive training as a continuous process rather
than a collection of isolated methods. As illustrated in Figure 2, this pathway operates as a dynamic,
repetitive process with reinforcing feedback loops rather than a linear sequence. Posture, movement,

and effort shape the development and maintenance of attentive awareness (Samma-sati).
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Focusing on posture and breathing increases body and movement awareness, which helps regulate
gentle effort and boosts confidence. Importantly, this growth displays a trusting relationship
with the body as well as physical improvement. Embodied confidence reinforces mindfulness
(Samma-sati) and bodily awareness, creating a dynamic, iterative feedback loop in the model, as
shown by the dashed line. In this study, embodied confidence refers to a lived sense of trust,
calmness, and self-assurance emerging through heightened bodily awareness and regulated movement.
It represents the experiential outcome of this iterative process, in which posture, movement, and effort
are progressively refined through mindful attention. This model reframes aging as a developmental
process rather than inevitable decline, in which awareness, balance, and confidence can be cultivated

through sustained attentive movement, fostering self-trust and ease in daily life.

Mindful attention to breath & posture

samma-sati

(Mindfulness)
Awareness of:
-Posture -Movement -Effort

Developing proprioceptive awareness

Feedback loop:

Embodied confidence reinforces
samma-vayama (Right effort) mindfulness & bodily awareness
with metta  (Loving-Kindness)

Adjust effort with care and balance

Trust, calm and confidence in daily life

Figure 2 Buddhadhamma Pathway to Embodied Confidence
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Conclusions and Recommendations

This study finds that older adults perceive proprioceptive development as three interrelated
processes: Postural awareness, regulated and calm movement, and careful effort modulation.
Increasing mental stability and also body trust, which show physical and lived experienced changes.
Specifically, this embodied awareness helps participants get up, walk, and balance with less hesitation,
fear of falling, and control. Thus, confidence is a perceived sense of stability and ease in daily
movement, which appears at behavioral (Increased Willingness to Participate in Daily Activities
Independently), psychological (Reduced Anxiety and Increased Self-efficacy), and physical (Improved
Balance and Coordination) levels. In practical terms, the findings recommend mindful movement
techniques that emphasize posture and body alignment, slow, breath-coordinated movement,
and gentle effort regulation without strain in health promotion and rehabilitation programs.
Brief, structured sessions (30-60 Minutes, 2-3 Times Per Week) that emphasize directed awareness
over physical performance can be used in community or clinical settings. Trainers who guide older
adults to recognize and modify their bodily experience rather than focus on performance may help
them gain confidence by gradually exposing them to terrifying movement situations. Future research
should examine how attention, awareness, and effort management affect balance, fall risk, and
functional independence. In particular, to examine how bodily awareness shifts increase
confidence, fear reduction, attentional control, and self-efficacy. More diverse and larger samples
are needed to evaluate this technique across cultural and health contexts. Longitudinal and
mixed-methods designs explain how embodied confidence develops, how it can be sustained,

and whether it leads to long-term behavioral change and improved quality of life.
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Abstract

Background and Objectives: The Kuankreng Peat Swamp Forest (KPSF) in Southern Thailand
is a vital social-ecological system providing critical ecosystem services. However, it faces
severe threats from recurring wildfires and land degradation, often driven by a disconnect
between human ethics and nature. This study aimed to examine the current environmental
conditions, ecological benefits, and factors contributing to environmental degradation in
KPSF; To assess existing environmental education learning frameworks and community
awareness related to KPSF management; To develop the DHAMMA-EE Model by integrating
Buddhist principles with environmental conservation practices; and To evaluate the quality
and effectiveness of the model.

Methodology: This research employed a participatory mixed-methods design conducted
across three provinces: Nakhon Si Thammarat, Phatthalung, and Songkhla. To address the first
two objectives, a situational analysis was performed through a quantitative survey of 400
residents, using proportional stratified random sampling to identify degradation factors and
current awareness levels. Qualitative data were gathered via in-depth interviews and focus
group discussions with 53 purposively selected community leaders and ecological experts to
evaluate existing educational frameworks. For the third objective, the DHAMMA-EE Model was
synthesized by integrating the "B-EE Process" with core Buddhist tenets, specifically Paticcasamuppada
(Dependent Origination), Tilakkhana (Three Characteristics), and Tisikkha (Threefold Learning).
Finally, the fourth objective was fulfilled by implementing the model through community
workshops and evaluating its effectiveness using the Kirkpatrick Evaluation Framework, which
measured four levels: Reaction, Learning, Behavior, and Results (Public Benefit).

Main Results: The findings demonstrated that the DHAMMA-EE Model significantly facilitated
"Environmental Actualization" among participants. By anchoring environmental education
in the principles of Dependent Origination, Three Characteristics, and Threefold Learning,
the model successfully shifted stakeholder mindsets from anthropocentric consumption to
social-ecological interdependency. Quantitatively, the evaluation showed exceptionally high

scores across all Kirkpatrick dimensions. Participants demonstrated a profound increase in
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cognitive understanding of peat swamp ecology (X = 8.04), while the behavioral assessment
revealed a proactive commitment to wildfire prevention and sustainable harvesting. Most notably,
the model empowered the community to initiate 20 local stewardship projects. The "Public
Benefit" score (X = 8.02) confirmed that the integration of Buddhist ethics fostered a sense of
"Local Dignity" and self-reliance, creating a resilient social-ecological harmony that transcends
conventional top-down management approaches.

Involvement to Buddhadhamma: This research is categorized under Applied Buddhism,
particularly Buddhism and sustainable development, as it demonstrates the application
of Buddhist wisdom to address modern environmental crises. Specifically, the development
of the DHAMMA-EE Model serves as a Buddhist innovation in the form of process and method
development for ecological preservation. Furthermore, the study aligns with Buddhism
and sustainable development by integrating the principles of Dependent Origination, Three
Characteristics, and Threefold Learning to foster long-term environmental stewardship within
the KPSF. By addressing spiritual causes through mindful discipline, this integration shifts
behavior toward a compassionate, interdependent relationship with nature.

Conclusions: The DHAMMA-EE Model proves to be a robust and culturally resonant framework for
environmental management in Buddhist-majority contexts. Unlike standard educational programs
that focus solely on information transfer, this model facilitates an internal transformation, a
"Heart-centered" journey, that leads to sustainable collective action. The research concludes that
for the KPSF to survive and thrive, management strategies must move beyond biophysical
conservation to include the spiritual and ethical dimensions of the human spirit. The DHAMMA-EE
Model offers a scalable and adaptable pathway for other threatened ecosystems, demonstrating
that when environmental stewardship is rooted in ancient wisdom, it provides a powerful
catalyst for modern ecological restoration and social well-being.

Keywords: Buddhist-based Environmental Education, Kuankreng Peat Swamp Management,

Spiritual Stewardship, Community-led Conservation

Introduction

Current global challenges involve significant environmental degradation, driven by
increasing human populations, economic expansion, and technological advancements.
Key issues encompass widespread pollution, natural disasters, species extinction, and rapid
resource depletion, exacerbated by human activities such as deforestation (Williams, 2006);
(World Commission on Forests and Sustainable Development (WCFSD), 1999). Forest resources,
particularly peat swamp forests, are critical for livelihoods, ecological balance, and carbon
sinks. KPSF can store 29,682,787 tons of carbon per hectare, 10 times higher than other forest
types, serving as a major global carbon sink (Bonn, et al, 2016); (United Nations Development
Programme, 2021). However, global tropical forests lost 14 million hectares between 1980 and
1999 (Food and Agriculture Organization of the United Nations, 2001). and Thailand's forest
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cover declined from over 40% before 1961 to 31.57% in 2013 due to agricultural expansion
(Forest Land Management Bureau, 2014). Beyond the ecological statistics and environmental
metrics, the Kuankreng Peat Swamp Forest represents the lifeblood of its people. For years,
this landscape has been scarred by recurring wildfires and resource depletion, challenges that
are as much spiritual as they are physical. This study moves past conventional top-down
management by rooting environmental education in the profound wisdom of Buddha's teachings.
By recognizing the "Interdependency" (Paticcasamuppada) between the swamp and the soul,
this research seeks to transform local residents from mere resource users into mindful stewards.
It is not just about saving a forest; It is about awakening a collective conscience to ensure that
the heartbeat of Kuankreng continues to thrive for generations to come.

Peat swamp forests, covering about 3% of Earth's surface (Nuyim, 2003), have been
extensively converted for agriculture, with Thailand converting 83% of its total swamp areas
(Office of Natural Resources and Environmental Policy and Planning [ONEP], 2008). In Thailand,
these unique ecosystems have diminished from 64,554.62 hectares in 1991 to less than 60,000 rai
(Approximately 2,560 Hectares) currently (Nuyim, 2003);, (Phengklai et al., 2014). The degradation
of the peat swamp forest is far more than a statistical decline; It represents a direct threat to
the respiratory health of children and the elderly due to wildfire haze, while simultaneously
destabilizing the food security of local communities that rely on Krajood for their livelihoods.

The Kuankreng Peat Swamp Forest faces critical environmental challenges. Firstly, volatile
and abnormally low water levels during the dry season (June-September) impact ecology and
biodiversity (Yunus et al., 2025). This recession stems from decreased rainfall, agricultural
demands, and development projects like the Pak Phanang River Basin Project. Secondly,
frequent dry-season wildfires, 90% of which result from water scarcity, cause permanent
loss of unique flora and fauna (Khampeera et al., 2021); (Nash et al., 2026). Consequently, the
ASEAN Peatland Management Strategy (APMS) 2023-2030 has set a "Zero Burning" target to
eliminate fires and haze (Association of Southeast Asian Nations (ASEAN), 2023). Thirdly, biodiesel
policies have driven the invasion of approximately 3,000 rai annually for plantations since 2005
(ORDPB, 2014). These issues are compounded by acid sulfate soil intensification (Agus et al., 2019)
and aquatic degradation from wastewater, disrupting local fisheries and ecosystems.

Kuankreng Peat Swamp Forest conservation has been central to royal initiatives for decades.
In 2002, King Bhumibol Adulyadej initiated water regulatory structures within the Pak Phanang
Project to maintain water levels and mitigate fire risks. This was reinforced in 2012 by Princess
Maha Chakri Sirindhorn, who emphasized hydrological management through embankments
to ensure ecosystem saturation. However, despite these initiatives, international frameworks
(UNDP, 2021) and recent private investments like the Tropical Asia Forest Fund 2 (New Forests, 2024),
technical and policy-driven solutions alone remain insufficient. Globally, scholars argue that sustainable
conservation must prioritize indigenous livelihoods and cultural institutions (Cano et al., 2026);

(Baron-Aguilar et al.,, 2025). This international perspective is further supported by Asante et al.
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(2025), who emphasize the integration of indigenous ecological knowledge to combat global
environmental crises. This shift aligns with the DHAMMA-EE Model, which posits that cultivating
stakeholders' fundamental understanding of their relationship with nature is essential for
sustainable management and community participation.

This research proposes environmental education based on Buddhist teachings as a
sustainable solution to redefine human-environment interactions. This approach emphasizes
self-understanding, human nature, and roles, elements often overlooked in traditional environmental
education (Macy, 1991); (Phra Brahmagunabhorn (P. A. Payutto), 2016); (Sivaraksa, 2009). Buddhist
principles, such as the Three Characteristics, Dependent Origination, and Threefold Learning,
cultivate the human mind to coexist harmoniously with a developing world without
environmental compromise. This aligns with environmentalists' suggestions that protection
should be rooted in ethics and morality rather than power or scientific tools alone (Avner, 2000).
By addressing greed, delusion, and selfishness, the root causes of environmental degradation,
this model offers a profound, long-term impact on thinking and worldviews, even when immediate
results are not apparent (United Nations Educational, Scientific and Cultural Organization, 2016).

Objectives

This study aimed to examine the current environmental conditions, ecological benefits,
and factors contributing to environmental degradation in the Kuankreng Peat Swamp Forest
(KPSF), To assess existing environmental education learning frameworks and community
awareness related to KPSF management; To develop the DHAMMA-EE Model by integrating
Buddhist principles with environmental conservation practices; and To evaluate the quality

and effectiveness of the proposed model for sustainable KPSF management.

Methodology

Research Design: The study employed a convergent parallel mixed-methods design,
where quantitative and qualitative data were collected concurrently to provide a comprehensive
understanding of the environmental conditions and the educational model. Quantitative
research focuses on surveying current situations, model development, and effectiveness
evaluation. Qualitative research uses in-depth interviews and focus group discussions to
understand environmental conditions, management practices, and key model components.
Findings from both phases were integrated to synthesize the environmental education model
grounded in Buddhist principles.

Population and Sample: The study utilized a multi-stage sampling approach. Proportional
stratified random sampling was used to select 400 residents from a population of 117,207 across
three provinces based on geography. The survey was administered by the researcher and a team
of trained research assistants between July 2017 and February 2018. The team visited local
communities across the three targeted provinces to distribute the questionnaires directly to the

400 sampled residents, ensuring a high response rate and providing necessary clarifications during
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the sessions. Additionally, a cohort of 53 volunteers was recruited to evaluate the innovation.
These volunteers participated in a model implementation workshop to assess the innovation's
effectiveness through the lens of the Kirkpatrick Evaluation Model.

For the qualitative phase, purposive sampling was used to select 15 local experts with
at least five years of experience in the KPSF who demonstrate a commitment to the Sufficiency
Economy Philosophy or sustainable development. Additionally, 20 local leaders participated
in situational analysis and feasibility focus groups, supported by three purposively selected
external experts in environmental education, Buddhism, and environmental management
for validation.

The primary instruments included a structured questionnaire and semi-structured
interview schedules. The questionnaire comprised sections on demographics, environmental
awareness, and management practices. Two Likert scales were employed: A 5-point scale
(Strongly Disagree to Strongly Agree) for general sections, and a 10-point scale for "Community
Needs and Participatory Management" (Table 5) to enhance sensitivity and provide granular
reflections on Buddhist-based management. Data analysis utilized both quantitative and
qualitative techniques. Descriptive statistics (X and S.D.) analyzed environmental conditions
and awareness levels. To evaluate the DHAMMA-EE Model, data from 53 volunteers were
analyzed across four Kirkpatrick levels using X and S.D.: Level 1: Reaction - Participants'
satisfaction with the model. Level 2: Learning - Improvements in affective, cognitive, and
psychomotor domains regarding stewardship. Level 3: Behavior - Practical application of Buddhist
principles and sustainable practices. Level 4: Results - Broader impacts on community and
ecosystem sustainability. Content validity was quantified using the Index of Item-Objective
Congruence (I0C). Qualitative data from interviews and focus groups underwent Content Analysis,
involving data reduction, display, and conclusion drawing. Themes were categorized by Buddhist
principles and management practices, with triangulation ensuring credibility and consistency.

Implementation and Framework: The methodology was specifically designed to
bridge Buddhist principles of Paticcasamuppada (Dependent Origination), Tilakkhana (Three
Characteristics), and Tisikkha (Threefold Learning) with sustainable peat swamp forest
management. This integrated approach aimed to transform human-environment interaction

by redefining self-understanding and ecological roles within the local community.

Results and Discussion

The results of the research were as follows:

Result by objective 1: To examine the current environmental conditions, including
ecological benefits, and key factors contributing to environmental degradation:

1.1 Quantitative Results: Demographic
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Table 1 Demographic Characteristics

Demographic Characteristics Number Percentage (%)
1. Gender
Male 187 46.75
Female 213 53.25
2. Age
20 - 30 years 29 7.25
31 - 40 years 83 20.75
41 - 50 years 114 28.50
51 - 60 years 99 24.75
Over 60 years 75 18.75
3. Religion
Buddhism 400 100.00
4. Education
Primary education 202 50.50
Secondary education/Occupational certificate 111 27.75
Diploma/Advanced occupational certificate 23 5.75
Bachelor's degree 58 14.50
Master's degree 3 0.75
Others 3 0.75
5. Family Status
Single 52 13.00
Married 320 80.00
Widowed/Divorced 28 7.00
6. Occupation
Agriculturist 252 63.00
Government official 40 10.00
State enterprise 6 1.50
Company 3 0.75
Merchant 28 7.00
Others 71 17.75
7. Monthly income
Lower 10,000 baht 309 77.25
10,001 - 20,000 baht 63 15.75
20,001 - 30,000 baht 12 3.00
30,001 - 40,000 baht 8 2.00
Over 40,000 baht 8 2.00

(X =8,711.91, S.D. = 9,013.30)

8. Duration of living in the Community

Lower than 10 years 32 8.00
11 - 20 years 36 9.00
21 - 30 years 51 12.75
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Table 1 Demographic Characteristics (Continued)

Demographic Characteristics Number Percentage (%)
31 - 40 years 72 18.00
41 - 50 years 80 20.00
51 - 60 years 74 18.50
Over 60 years 55 13.75

(X =41.11,S.D. = 18.42)

Table 1 illustrates the personal information: (N = 400) Gender: The majority of informants
were female (53.25%, n = 213), with males constituting 46.75% (n = 187); Age: The largest age
group was 41 - 50 years (28.50%, n = 114), followed by 51 - 60 years (24.75%, n = 99) and 31 - 40 years
(20.75%, n = 83); Religion: All respondents identified as Buddhist (100.00%, n = 400); Education:
Over half of the informants had primary education (50.50%, n = 202). Secondary education or
occupational certificates accounted for 27.75% (n = 111), while 14.50% (n = 58) held a bachelor's
degree; Family Status: A significant majority were married (80.00%, n = 320), followed by single
individuals (13.00%, n = 52). Occupation: Most respondents were agriculturalists (63.00%, n = 252),
with government officials making up 10.00% (n = 40). Monthly Income: The average monthly
income was 8,711.91 baht (S.D. = 9,013.30). A large proportion (77.25%, n = 309) earned less than
10,000 baht per month. Duration of Living in the Community: The average duration of living in the
community was 41.11 years (S.D. = 18.42). The highest percentage of residents had lived in the
community for 41-50 years (20.00%, n = 80).

1.2 The Environmental Situations in KPSF

Table 2 Distribution of objectives for land, water, and plant uses

land use water use plant use
Objectives Percentage Percentage Percentage
Number Number Number

(%) (%) (%)
Agriculture 289 72.25 316 79.00 - -
Industry 0 0 8 2.00 - -
Residence 79 19.75 34 8.50 - -
Livestock farming 17 4.25 17 4.25 - -
Others 15 3.75 25 6.25 - -
Food consumption - - - - 51 12.75
Handicraft - - - - 207 51.75
Construction - - - - 56 14.00
Fuelwood - - - - 11 2.75
Herbal medicine - - - - 2 0.50
Others - - - - 73 18.25
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Table 2 illustrates the primary objectives associated with three types of uses: Land, water,
and plant-based resources.

Land and Water Uses: Agriculture is the dominant objective for both land and water use,
accounting for 72.25% and 79.00%, respectively. Residential use follows as the second most
significant category for land use at 19.75%. Interestingly, while industry represents a negligible
portion of land use (0%), it accounts for 2.00% of water use.

Plant Use: The distribution for plant use reveals a distinct focus on handicraft, which
represents the highest frequency with 207 instances (Equivalent to 51.75%). Other notable
uses for plant resources include food consumption at 12.75% (51 Instances) and others
(e.g., Fishing Boats, Buffalo Stable, and Non-User) at 18.25% (73 Instances). Minor categories:
Specialized uses such as construction (14.00%), fuelwood (2.75%), and herbal medicine

(0.50%) comprise the remaining utility of plant-based uses.

1.3 Key factors contributing to environmental degradation in KPSF.

Table 3 Key factors contributing to environmental degradation

Causes Number Percentage (%)

Causes of water level recession

Excessive water uses in agriculture 7 19.25
Natural causes 264 66.00
Impacts of Pak Panang River Watershed Development Project 28 7.00
Others 31 7.75
Natural causes of peat swamp forest degradation/loss

Landslide 5 1.25
Flooding 128 32.00
Rainstorm 7 1.75
Wildfire 252 63.00
Others 8 2.00
Anthropogenic causes of peat swamp forest

(Degradation/Loss)

Encroachment on the peat swamp forest 91 22.75
Trading 63 15.75
Agricultural expansion 196 49.00
Housing and other constructions 36 9.00
Others 14 3.50

The data in Table 3 illustrate the various factors contributing to the decline of peat
swamp forest ecosystems, categorized into water level recession, natural causes, and

anthropogenic activities.
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Analysis of Water Level Recession: Regarding the recession of water levels in peat swamp
forests, natural causes represent the most significant factor at 66%. However, excessive water use
in agriculture also plays a substantial role, accounting for 19.25% of the observed decline.

Analysis of Natural Degradation: In terms of natural degradation, wildfires are identified
as the predominant cause, impacting 63% of the area, followed by flooding at 32%. Other
natural events, such as rainstorms and landslides, contribute minimally to the overall loss.

Analysis of Anthropogenic (Human) Causes: Human activities significantly exacerbate
forest loss. Agricultural expansion is the leading anthropogenic cause at 49%. Additionally,
encroachment on peat swamp forests (22.75%) and the conversion of land for housing and
other constructions (9%) further demonstrate the pressure of human settlement and commercial
activities on these ecosystems.

Result by objective 2: To assess the existing environmental education process learning

frameworks in the KPSF:

Table 4 Levels of environmental education process learning (EE - Process) about KPSF

Items X S.D. Level
Awareness 3.96 1.05 High
Attitude 4.16 1.04 High
Knowledge 4.20 0.93 High
Skill 3.88 0.93 High
Participation 3.80 1.04 High
Ability to evaluate 4.27 0.93 Very high
Total Average 4.05 0.58 High

Analysis of the data in Table 4 reveals that the participants' environmental education
process learning levels were high overall (X = 4.05, S.D. = 0.58). The highest performance was
observed in the Ability to evaluate (X = 4.27), which was the only dimension to reach the
"Very High" level. Other factors, including Knowledge, Attitude, Awareness, Skill, and Participation,
all demonstrated high-level results with means ranging from 3.80 to 4.27. These findings are
supported by interview data, which mentions that.

"Reflecting on the Livelihoods of Peat Swamp Forest Dwellers in the Past, as | have Observed
Since My Childhood, Most Villagers Recognized the Vital Importance of Natural Resources. They
were Deeply Aware of this Significance Because It was Their Primary Source of Sustenance.
Consequently, They Managed and Cared for These Resources Through Traditional Methods,
Practices that, While Well-intentioned, may have been Inconsistently Effective. Local Residents
Possess Significant Indigenous Ecological Knowledge Regarding the Peat Swamp Forest; However,
there is a Critical Need for Structured Environmental Education to Enhance Systematic
Conservation Practices and to Cultivate Effective Community Leadership for Continuous and

Sustainable Improvement." (Phoryai, 2017)
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Table 5 Assessment of Community Needs and Guidelines for Participatory Management
in KPSF

Items X S.D. Level
There should be some activities about mental education for )
) 8.16 1.81 High
people in KPSF
The people should know well about the environment in KPSF 8.29 1.67 Very high
Promoting ecological awareness among the local people of KPSF )
) » ] 8.57 1.59 Very high
is a critical necessity
The local people should understand participatory management in
peop participatory s 8.39 1.68 Very high
KPSF
Some activities to promote a sense of belonging should be )
. 8.55 1.65 Very high
arranged for people in KPSF
The promotion of occupations that improve the quality of life and ]
8.51 1.59 Very high
environment needs to be performed in KPSF
Occupational groups need to be promoted for people in KPSF 8.51 1.61 Very high
Interdependency is a significant factor for developing the qualit
) P -y g- Ping . Y 8.59 1.60 Very high
of life and environment in KPSF
The authorities should provide more opportunities for people's )
L ) . ) 8.56 1.68 Very high
participation in forming the policy of community development
Public minds should be promoted and supported for people to )
o ] 8.54 1.61 Very high
join the management in KPSF
Environmental ethics should be promoted and applied for .
. ) 8.49 1.62 Very high
participatory management in KPSF
Buddhist monk organizations should have greater participation in .
7.38 2.32 High
the management of KPSF
Total Average 8.38 1.30 Very high

The analysis of community perspectives on the development and management of the
KPSF, as presented in Table 5, reveals an overall "Very High" level of importance, with an
aggregate mean of 8.38 (S.D. = 1.30). This indicates a strong consensus among stakeholders
regarding the necessity for integrated Buddha's Teachings, environmental, and social interventions.
When examining individual dimensions, the highest priority was placed on interdependency as
a critical factor for improving the quality of life and the environment (X = 8.59, S.D. = 1.60), closely
followed by the promotion of ecological awareness (X = 8.57, S.D. = 1.59). Furthermore, there is
a significant demand for participatory policy-making, with respondents emphasizing that
authorities should provide more opportunities for community involvement in development
planning (X = 8.56, S.D. = 1.68). In terms of social and spiritual dimensions, the promotion of
a "Sense of Belonging" (X = 8.55) and public-mindedness (X = 8.54) were identified as key
drivers for successful participatory management. While all items were rated highly, the
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involvement of Buddhist monk organizations received the relatively lowest mean score (X = 7.38,
S.D. = 2.32), yet remained within the "High" level of importance.

These results underscore a critical need for a holistic management approach that
balances occupational promotion and quality of life with Buddhist Environmental Ethics and
participatory governance.

Moreover, there was some qualitative information mentioned.

"All the Villagers in the Peat Swamp Forest have been Buddhists Since Birth. Our
Ancestors have Always Taught Us to Remain Steadfast in the Buddha's Teachings, and We
Continue to Deeply Respect and Cooperate in Various Activities Led by the Monks. Therefore,
| Believe that If We are to Further Enhance the Management of the Kuankreng Peat Swamp
Forest, It is Possible to Apply the Buddha's Teachings Because We Believe in Buddhist Monks."
(Krunoi, 2017)

"In My Sub-District, We have Suffered from Storms and Floods Many Times. Each Time,
the Damage Varied, and There were Moments of True Discouragement Because the Villagers
Still have to Survive, and We have Children in School Who need Our Care. However, Because
We are Buddhists, We have been Able to Overcome These Hardships Through Principles Such
as Patience and Mutual Assistance. | Agree to Use the Religious Teachings; Most People won't
be Very Understanding of the Natural World; They Think Only of Applying Nature. | am

Confident that Our Peat Swamp Forest Management will Certainly Improve." (Kamnan, 2017)

"A Large Number of Villagers Come to Make Merit at My Temple, Especially During
Various Merit-making Festivals. | Always Tell them about The Application of Buddha's Teachings
in Managing their Daily Lives, Livelihoods, and the Frequent Problem of Peat Swamp Forest
Fires. Everything will be Achieved if It is based on the Buddha's Teachings, Because Our
Grandparents and Ancestors were Able to Overcome Those Same Experiences and Hardships
Through the Use of Buddhist principles to Solve Their Problems." (Luang, 2017)

Result by objective 3: The DHAMMA-EE Model for Kuankreng Management

The synthesized "DHAMMA-EE Model" integrates spiritual wisdom with daily survival
through five "Moving Parts" (Factors) driven by two "Founding Pillars" (Conditions), as shown
in Figure 1.

The Five Moving Parts (Factors):

Knowing Our Home (Community Identification): Rediscovering the value of local soil,
water, and traditions to transform forest management into an identity-based practice.

Empowering Local Hearts (Leader Competency): Strengthening leader ethics and courage,

turning indigenous wisdom into a forest protection shield.
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Taking Ownership (Autonomous Project Management): Enabling communities to design
their own conservation paths, goals, and timelines rather than awaiting top-down mandates.

Growing Together (Occupational Groups): Linking conservation to livelihoods through
groups like sustainable handcrafting or organic farming to ensure economic stability.

Building the Network (Public Connections): Connecting local groups with external support
for long-term strength and stability.

The Dual Founding Pillars (Conditions):

The "Heart-to-Action" Process (Environmental Education): An internal engine transforming
awareness into real-world environmental behavior.

The "Compass of Wisdom" (Buddhist Teachings): Utilizing Interdependency and Mindfulness
(Threefold Learning) as a moral compass to maintain community commitment.

In essence, this model functions like a wheel: Spiritual wisdom (The Core) inspires
community action (The Spokes), moving the village toward a future where the forest and
people thrive as one.

Result by objective 4: To evaluate the quality and effectiveness of the model.

The result of the innovation's quality was confirmed through the Index of Item-Objective
Congruence (I0C) of the seven components of the model.

Content Validity

The model's content validity was evaluated based on seven components: 1) Learning
the Community Identification, 2) Developing Local People, Local Wisdom, and Local Leader
Competency, 3) Providing Autonomous Project Management, 4) Building Effective Groups of
Occupation, 5) Connecting Public Networks, 6) Environmental Education: Internal and External
Behaviors, and 7) Buddha's Teachings: Dependent Origination, Three Characteristics, and
Threefold Learning.

The overall IOC score for content validity was 0.93, indicating high agreement among
experts regarding the relevance of the model's components. Most items received an I0C of
1.00, with two items ("Developing the Local People, Local Wisdom, and Local Leader Competency”
and "Connecting the Public Networks") receiving 0.67, still above the acceptable threshold.

Construct Validity

The construct validity was inspected against the research theories of Buddhist Education,
Project Management, and System Theory. All three theoretical concepts demonstrated an
average I0C score of 1.00, signifying excellent alignment between the model and its underlying
theoretical frameworks.

Concept of Buddhist Education: This included Dependent Origination (12 Steps,
AWl 10C = 1.00), Three Characteristics (3 Aspects, All IOC = 1.00), and Threefold Learning
(3 Aspects, All IOC = 1.00).
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Concept of Project Management: This covered Goal/Objective, Approaches, Input/Resources,
and Time Frame, all of which received an IOC of 1.00.

In conclusion, the innovative DHAMMA-EE Model demonstrated appropriate content
and construct validity, with an overall IOC score of 1.00 (Exceeding the 0.50 Threshold), making
it suitable for practical application in the research area.

Innovation Effectiveness Evaluation

The practical feasibility of the model was evaluated by 53 volunteers (Including Local
People, Leaders, Government Officials, and Buddhist Monks). The Kirkpatrick evaluation model
was applied to assess satisfaction, learning, behavior, and public benefits.

Detailed Effectiveness Results are as follows:

Table 6 Evaluation of innovation effectiveness on the DHAMMA-EE Model

Items X S.D. Level of
effectiveness

Internal Skills

Satisfaction (Reaction) 7.88 1.63 High
Learning (Affective, Cognitive, and Psychomotor Domains) 8.04 1.59 High
External Skills

Behavior 7.70 1.69 High
Public benefit (Results) 8.02 1.45 High
Total Average 791 1.59 High

Table 6 presents the evaluation results of the innovation effectiveness of the
DHAMMA-EE Model. The findings indicate that the overall effectiveness of the model is at a
high level with an overall mean of 7.91 (S.D. = 1.59). When considering individual items,
all aspects were rated at a high level. "Learning" received the highest mean score (X = 8.04,
S.D. = 1.59), followed by "Public Benefit" (X = 8.02, S.D. = 1.45). The aspects of "Satisfaction"
and "Behavior" also showed high effectiveness with mean scores of 7.88 and 7.70, respectively.

Furthermore, the participants were divided into six groups and proposed 20 autonomous
projects aimed at sustainable Kuankreng peat swamp forest management.

These projects consistently aligned with the seven components of the innovative
model, demonstrating its practical applicability and the community's engagement in
addressing local environmental and socio-economic needs. The proposed projects covered
themes such as cultivating environmental actualization, occupation, and participatory

environmental management.
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Table 7 Consistency of proposed projects and main emphasis and innovation components

. Consistency of Innovation
Main

Components
No. Projects Emphasis
Factors Conditions
m o 6 0 6 6 06 0 0
1. Sustainable autonomy of community T v
health
2. Return trees to the forest and retumn L
fish to the peat swamp
Ecological tourism training e o Y
Conservative community market ** B * v
Local readers and people development ~— * = *% v
for autonomous occupations
6. Ridge construction for peat swamp ** ¥ | % v
forest
7. Community's new theory ** Nl * v
8. Wildfire volunteers for the peat swamp
forest . v
9. Community occupational promotion * B ** v
10 Learning center of sufficiency economy * . ** v
11.  Participatory forum for peat swamp & ** * = ** v
forest
12.  Krajood product development * e 4
13.  Participatory conservation of aquatic life ~ *  ** [ % v
14.  Young producers of mulberry and silk — * o *x v
weaving
15.  Training on the replaced forest o x oxe
plantation
16.  Community sufficiency economy * . ** v
17. Human mind plantation of tree e v
18.  Krajood conservation for children b * " v
19.  Construction of Thang Poon reservoir o xoxx Y
20. Clarification of Buddha's Teachings bl v
Total 9 9 2 5 3 4 2 1 2 3
Remark: O Main emphasis 1) Refers to environmental actualization projects, Main emphasis 2) Refers to

occupational projects, and Main emphasis, and 3) Refers to participatory environmental management
projects

@ = refer to the first priority, ** refer to the second priority, and * refer to the third priority (The
Priority Ranking (***, **, *) was Determined Based on the Consensus and Scores Provided by the 53

Volunteers During the Model Implementation Workshop)
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Summary of Proposed Community Projects for KPSF Management
Based on the research findings, as shown in Table 7, 20 integration projects were proposed,
categorized into three strategic areas:
- Cultivating Environmental Actualization (9 Projects)
1. Sustainable autonomy of community health: Aims to reduce chemical
use in agriculture through training to improve health and decrease household expenses.
2. Return trees to the forest and return fish to the peat swamp: Focuses
on restoring natural fertility to the peat swamp to ensure food security and forest sustainability.
3. Wildfire volunteers for peat swamp forest: Establishes local volunteer
teams for fire prevention to protect biodiversity and agricultural assets.
4. Participatory forum for peat swamp forest: Provides a platform for
residents to exchange knowledge and raise awareness of the swamp's ecological value.
5. Training on replaced forest plantation: Equips villagers with sustainable
forestry skills to enhance community unity and conservation.
6. Human mind plantation of tree: Focuses on internalizing environmental
ethics before physical conservation to ensure long-term commitment.
7. Krajood conservation for children: Teaches children sustainable Krajood
harvesting and processing to preserve local identity and generate income.
8. Construction of Thang Poon reservoir: A participatory project to establish
water zones, reducing conflicts between the state and locals.
9. Clarification of Buddha's Teachings: Integrates Buddhist teachings (e.g.,
Dependent Origination) to foster a deep ethical connection to nature.
- Occupational Promotion (9 Projects)
10. Ecological tourism training: Develops local competencies in sustainable
tourism management to generate community-based income.
11. Conservative community market: Establishes an organic product market
at Ban Yuannok to promote chemical-free livelihoods.
12. Local readers and people development for autonomous occupations:
Empowers local leaders to design and lead their own vocational training programs.
13. Community new theory: Demonstrates "New Theory" farming (e.g.,
Chili Plantation) to ensure food security and a healthy environment.
14. Community occupational promotion: Promotes resource-based
occupations that are compatible with the peat swamp's ecology.
15. Learning center of sufficiency economy: Creates a knowledge network
for applying the Sufficiency Economy Philosophy (SEP) to daily life.
16. Krajood product development: Enhances the quality and value of
local handicrafts through expert-led skill workshops.
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17. Young producers of mulberry and silk weaving: Preserves indigenous
silk-weaving knowledge among the younger generation to ensure cultural continuity.

18. Community sufficiency economy: Focuses on value-added food
processing to support family self-reliance.

- Participatory Environmental Management (2 Projects)

19. Ridge construction for peat swamp forest: A large-scale infrastructure
project to maintain forest humidity and prevent peat fires.
20. Participatory conservation of aquatic life: Encourages sustainable
fishing practices to ensure the reproduction of aquatic species and long-term food security.
Discussion
The development of the DHAMMA-EE Model offers a transformative approach to
social-ecological resilience. The discussion is categorized into five key analytical points:

1. Research Highlights: The Integration of Spiritual and Systemic Frameworks.
The primary strength of this research lies in its holistic integration of three distinct frameworks:
Buddhist Education, Environmental Education, and Project Management. Unlike conventional
Environmental Education (EE), which often focuses on technical knowledge transfer, this
model achieves a high content validity (IOC = 0.93) by rooting environmental stewardship in
the human psyche. By using Paticcasamuppada (Dependent Origination) as a foundation, the
model transcends the "Human-nature Dualism" that often hampers conservation efforts.
This unique combination ensures that the model is not only technically sound but also
culturally and spiritually resonant with the local population.

2. Researcher's Interpretation: From Interdependency to Agency The empirical
data, which identify "Interdependency" as a primary factor (X = 8.59), signify a paradigmatic
shift in stakeholder perception. This transition from a consumerist orientation to a mutually
constitutive relationship aligns with the Buddhist tenet of Anatta (Non-self), effectively
internalizing the health of the swamp as an extension of the self.

Furthermore, the high score in Ability to Evaluate (X = 4.27) among residents
suggests that the community possesses significant intellectual capital yet lacks a structured
framework to apply it. The implementation of Autonomous Project Management filled this gap,
providing the "Agency" needed to transform internal wisdom into external conservation action.
As argued by Phra Brahmagunabhorn (P. A. Payutto) (2016), true development must balance
the "Threefold Learning" (Sila, Samadhi, Panna) to harmonize human behavior with natural truths.

3. Comparative Analysis: Convergence and Divergence with Global Research.
The success of this model is consistent with the findings of Sponsel (2012), whose work on
spiritual ecology emphasizes that sacred or religious landscapes often receive better
protection due to the moral "Taboos" and ethics embedded in local faith. Similarly, the focus

on community networks (X = 8.56) resonates with Ostrom (2015), Governing the Commons,
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which suggests that local resource management is most effective when stakeholders have the
autonomy to create and enforce their own rules.

A notable divergence in this study, however, concerns the role of formal
religious institutions. While Darlington (2012) identifies "Ecological Monks" as central figures in
forest protection across Thailand, this research found that Buddhist monk organizations
received a relatively lower mean score (X = 7.38). Qualitative insights (Luang, 2017) clarify this
discrepancy, highlighting monks' roles as spiritual guides rather than technical executives.
As one practitioner noted, applying Dhamma is essential for managing forest fires, yet the
community views the clergy as "Moral Gatekeepers" who foster internal conscience.
Consequently, while monks provide vital moral guidance, technical and administrative forest
management remains the primary responsibility of lay-led community networks.

The study's discovery that Buddhist-rooted management provides a more
resilient motivational structure for the KPSF community finds strong theoretical support in
recent regional studies. This internal drive, characterized by moral agency, mirrors the concept
of "Theocentric Stewardship" identified by Al-Habshi and Mahmud (2026), who argue that
faith-based movements in Southeast Asia often achieve superior community compliance by
transitioning from abstract theology to functional conservation. Furthermore, the global
relevance of this approach is echoed by Asante et al. (2025), who demonstrate that indigenous
and traditional ecological knowledge serves as a critical tool for combating g¢lobal
environmental crises, as evidenced in their study of traditional areas in Ghana. Additionally,
the hybrid, grassroots-oriented nature of the DHAMMA-EE Model aligns with broader regional
trends in ASEAN, such as those observed in Indonesia by Nasution et al. (2025), where
institutional resilience and "Green Governance" are prioritized over top-down mandates to
protect sensitive wetland ecosystems. These parallels suggest that the integration of spiritual
frameworks and social agency in this study is not an isolated success, but part of a critical
regional and global transition toward more inclusive, resilient, and culturally embedded
peatland restoration models.

4. Synthesis of Comparison: The "Internal-External Nexus." The comparison
highlights that the DHAMMA-EE Model's core value is the "Internal-External" behavior nexus.
While Western models of Environmental Education (EE), (United Nations Educational, Scientific
and Cultural Organization, 2020) emphasize scientific literacy and behavioral change, this
research proves that in Asian contexts, Faith-based wisdom acts as a powerful catalyst for
economic stability. The alignment between the Sufficiency Economy Philosophy and Buddhist
ethics creates a "Moral Economy" that prevents encroachment more effectively than top-down
government mandates.

This nexus is further validated by qualitative evidence from local leadership.
Kamnan (2017) observed that the community's resilience against repeated natural disasters is

rooted in Buddhist principles of patience and mutual assistance, asserting that integrating
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these teachings is essential for improving peat swamp forest management. Such empirical
evidence of ethical strength effectively addresses the "Policy-faith Gap" theorized by Al-Habshi
and Mahmud (2026), providing the "Soul" and psychological resonance often absent in
technocentric frameworks. By leveraging these "Cultural Deterrents," particularly the sacralization
of natural spaces, the DHAMMA-EE Model establishes a more potent defense against industrial
encroachment and illegal logging than legal regulations alone, effectively operationalizing
metaphysical convictions into proactive environmental governance.

5. Empirical Validation: From Model Synthesis to Community Transformation

The practical effectiveness of the Model is empirically validated by high
performance scores across all levels of the Kirkpatrick Evaluation Model (X = 7.91) (Kirkpatrick
& Kirkpatrick, 2016). Notably, the high scores in "Learning" (X = 8.04) and "Public Benefit"
(X = 8.02) demonstrate that the model successfully translates spiritual wisdom into collective
social action. This transformation is manifested through 20 community-led projects, ranging
from wildfire volunteer networks to sustainable Krajood handcrafting, which serve as a
"Living Laboratory" for practicing the Threefold Learning (Sila, Samadhi, Pafna). As suggested
by Mezirow (2000), this represents a "Transformative Learning" process where stakeholders
fundamentally reframe their relationship with the environment.

The success of these initiatives proves that the Model provides a scalable
blueprint for social-ecological resilience. By promoting paludiculture and the sustainable use
of peatland resources, the model demonstrates that community income and ecological
preservation can advance in tandem (Balode & Blumberga, 2024), echoing the principles of
Buddhist Economics regarding the interdependence of humanity and nature (Sivaraksa, 2009).
This perspective aligns with Al-Habshi and Mahmud (2026), affirming that biosphere
preservation in Southeast Asia requires a "Theocentric Turn" that bridges scientific data with
metaphysical convictions.

Beyond the statistical evidence, the practical essence of this transition can be summarized
into three key lessons from the heart of Kuankreng:

Conservation as a Way of Life, not a Task: The "Internal-External Nexus" realizes that when
a person's heart is at peace, protecting the peat swamp becomes a survival strategy for their own
air and water rather than an added burden.

From "Me" to "We" through Spiritual Agency: Spiritual wisdom creates a collective "Soul,"
transforming passive residents into active guardians who protect the landscape "With their Hearts"
rather than merely as a duty to the state.

Livelihood as a Form of Devotion: By practicing "Engaged Buddhism," daily work, such
as sustainable Krajood crafting, becomes a continuous contribution to the ecosystem's health
and family self-reliance.

In conclusion, these statistical improvements translate into a profound shift in daily life.

A higher behavioral score signifies a tangible reduction in wildfire risks, protecting the very air

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

Vol.11 No.2 April - June 2026 pp.394-417



B "~ Journal of Buddhist Anthropology
ISSN: 2985-086X (Online)

412

that children and the elderly breathe. For local artisans, it ensures the security of their
economy's lifeblood. Ultimately, the integration of spiritual wisdom replaces environmental
anxiety with the "Inner Cooling" of collective stewardship, proving that a healthy forest can
only grow from a healthy heart. When a community's heart is aligned with its land, sustainability

becomes a living reality rather than just a policy goal.

Originality and Body of Knowledge

The primary contribution of this research is the "Spiritual Management Model" (The
DHAMMA-EE Model). This model represents a paradigmatic shift in Environmental Education
(EE) by integrating Buddhist cognitive frameworks, Dependent Origination (Paticcasamuppada),
Three Characteristics (Tilakkhana), and Threefold Learning (Tisikkha) with Autonomous Project
Management. Unlike traditional EE, which often focuses on external information transfer, this
Body of Knowledge establishes a profound "Internal-External" behavioral nexus. It demonstrates
that sustainable ecosystem resilience in peat swamp forests is effectively achieved when
spiritual wisdom directly catalyzes community-led conservation and socio-economic stability,

as illustrated in Figure 1.
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Figure 1 The DHAMMA-EE Model applied within the Kuankreng Peat Swamp Forest context
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The Model is conceptualized as a dynamic and sequential trajectory for environmental
stewardship. The process is initiated through Community Identification, followed by the capacity
building of local leaders and the integration of indigenous wisdom to foster shared responsibility.
This progression facilitates Autonomous Project Management, which subsequently strengthens
Occupational Networks, enhancing both community livelihoods and inter-group synergies, and
culminates in the establishment of broadened public networks.

Crucially, these operational stages are supported by dual foundational pillars, acting
as the core framework: The Environmental Education Process (Driving Behavioral Change) and
Buddhist cognitive frameworks (Grounding the Systemic Management). These two elements operate
concurrently to ensure the sustainability of the Kuankreng Peat Swamp Forest management.

The synthesis of these pillars manifests as the "B-EE Process," a continuous cycle
moving from Awareness (Ecological Sensitivity) to Knowledge, systemic understanding via
(Paticcasamuppada). These cognitive foundations cultivate Positive Attitudes (Ethical Care), which
are then translated into Practical Skills (Problem-solving Through Autonomous Management).
Ultimately, the process achieves meaningful participation, where collective conservation actions
are implemented, and their socio-ecological impacts are rigorously evaluated.

The Body of Knowledge: The DHAMMA-EE Model

The primary contribution of this research is the synthesis of the DHAMMA-EE Model, which
represents a novel paradigm shift in peat swamp forest conservation. The Body of Knowledge
derived from this research is characterized by three integrated dimensions of discovery.

1. The Conceptual Shift: From Information to "Environmental Actualization."

This research provides a new understanding that technical knowledge alone is insufficient
for sustainable peat swamp management.

What is new: Unlike conventional Environmental Education (EE) that focuses on data
transfer, this model introduces "Environmental Actualization."

Direct Impact: By utilizing the principle of Paticcasamuppada (Dependent Origination), the
model transforms the stakeholders' worldview from "Forest as a Resource" to "Forest as Breath."

Empirical Proof: This is evidenced by the highest priority scores in "Interdependency"
and "Public Mind," proving that the core innovation lies in changing the mindset (Internal)
before the reforestation technique (External).

2. The Structural Innovation: The "Spiritual-Systemic Nexus."

The research identifies a rare and potent intersection between modern management
standards and Eastern spiritual wisdom, creating a new "Ethical Infrastructure."

What is new: The model demonstrates that Autonomous Project Management reaches
its peak effectiveness only when it is governed by the conditions of Tisikkha (The Threefold Learning)
and Anicca (Impermanence).

Direct Impact: This synergy allows for a highly flexible and resilient form of Climate

Adaptation.
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Practical Outcome: It transforms rigid administrative duties into a voluntary "Way of Life,"
ensuring that conservation efforts remain active even after official funding or government
mandates expire.

3. The Power Structure Discovery: "Lay-led Agency" with Monastic Support.

This research clarifies the functional boundaries of stakeholders within a religiously
grounded community, offering a specific blueprint for participatory management.

What is new: It uncovers a unique power dynamic where effective conservation in the
Kuankreng context must be driven by "Lay-led Agency" (Community-driven), while the Sangha
(Monastic Community) serves as the "Spiritual and Ethical Advisor."

Direct Impact: This clarifies that the monk's role is not to be a technical project manager,
but to provide the ethical "Moral Compass" that empowers villagers to lead.

Significance: This finding prevents administrative confusion and maximizes the strengths of
both secular and religious institutions in environmental governance.

Synthesis Summary

In conclusion, the DHAMMA-EE Model is not merely a theoretical construct but a
Functional Innovation. It proves that the path to ecological sustainability is inextricably linked to
the cultivation of the human mind. By bridging the gap between scientific data and metaphysical
convictions, this Body of Knowledge offers a scalable blueprint for other threatened landscapes

globally, proving that a healthy forest can only erow from a healthy heart.

Conclusions and Recommendations

The development of the DHAMMA-EE Model represents a significant paradigm shift in
community-based conservation, demonstrating that environmental sustainability is a deeply
spiritual and behavioral challenge where the "B-EE Process" provides a robust framework for
transforming local stakeholders into mindful ecological stewards. By grounding the six dimensions
of environmental education: Awareness, knowledge, attitudes, skills, participation, and the ability
to evaluate, in the core Buddhist principles of Paticcasamuppada (Dependent Origination),
Tilakkhana (Three Characteristics), and Tisikkha (Threefold Learning), the model fosters a
profound understanding of social-ecological interdependency. This synergy reveals a unique
"Spiritual-systemic" nexus, offering a substantial theoretical contribution by proving that Buddhist
ethics provide the intrinsic motivation and resilience that top-down mandates often lack.
Practically, the model catalyzes external actions through Autonomous Project Management
and sustainable occupational networks, ensuring the integrity of the peat swamp ecosystem
and strengthening community food security in alignment with the Sufficiency Economy Philosophy.
This model serves not only as a localized solution for the management of the Kuankreng Peat
Swamp Forest but also as a "Scalable Blueprint" that responds to the calls of modern
conservation planners. By emphasizing the co-design of strategies with local communities on

a foundation of nature reverence, it fulfills the contemporary criteria for inclusive and
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sustainable governance. Consequently, it is recommended to establish "Ecological Dhamma
Networks" to bridge the gap between lay experts and monks, utilize "Spiritual-economic Hybrid
Metrics" such as happiness and food security as KPIs alongside biodiversity, and incorporate
the principle of Anicca into climate adaptation frameworks to build psychological resilience.
Furthermore, the DHAMMA-EE Model addresses the daily struggsles of the Kuankreng community,
from wildfire anxiety to economic fragility, ensuring that environmental protection is synonymous
with the protection of local dignity. Future research should therefore explore cross-religious
ecological frameworks for inclusive conservation, conduct comparative analyses across diverse
ecosystems like mangroves to test the model's universality, and investigate the institutionalization

of faith-based "Spiritual KPIs" into national environmental policies and governance.
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Abstract

Background and Objective: Economic, social, and environmental changes have increased the
vulnerability of many rural households. Previous studies have underscored the role of social
capital in mitigating household vulnerability. This study, therefore, aims to examine the role of
social capital in reducing household vulnerability, using a Buddhist coommunity in Srinakarin District,
Phatthalung Province, Southern Thailand, as a case studly.

Methodology: This study employed a qualitative case study approach. Data were collected from
39 key informants, consisting of vulnerable households and relevant community stakeholders,
using purposive selection. Data collection was conducted in 2024 through focus group discussions,
in-depth interviews using a semi-structured interview guide, and field observations. The data were
analyzed using content analysis, while triangulation and member checking were employed to
ensure the credibility of the findings.

Main Results: The Sinpraethong Network exemplifies strong social capital across three dimensions:
bonding, bridging, and linking social capital. These dimensions are interconnected and mutually
reinforcing in enhancing access to resources, knowledge, and economic opportunities, thereby

reducing household vulnerability. However, access to social capital remains uneven, as some
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households face constraints related to time, income, health, and self-confidence, limiting their full
participation in network activities.

Involvement to Buddhadhamma: Bonding social capital reflects the Buddhist principle of
spiritual friendship (Kalyanamitta), which plays a key role in fostering trust and a sense of belonging
within the community. It also aligns with the Brahmavihara principles of loving-kindness (Metta)
and compassion (Karuna), emphasizing non-judgmental support and a balanced way of living in
accordance with the Middle Way. Meanwhile, bridging and linking social capital align with the
principle of Sahgahavatthu (Social Integration), which facilitates connections among individuals
with diverse statuses, groups, and roles. This, in turn, promotes shared resource use, constructive
communication, and collaborative action for the common good. As a result, knowledge, community
resources, and economic opportunities can circulate more effectively and meaningfully.
However, unequal access to social capital reflects underlying structural constraints, consistent
with the principle of the Four Noble Truths concerning the causes of suffering (Samudaya),
which arise not solely from individual conditions but are shaped by broader structural contexts
of household livelihoods.

Conclusions: Social capital serves as a key mechanism for reducing rural household vulnerability,
particularly when designed and mobilized in alignment with local community contexts and
grounded in Buddhist principles. Integrating Buddhist perspectives into the conceptualization of
social capital provides a lens for understanding it as a dynamic and interactive process shaped
through practice and participation. This process fosters mutual support and collective leaming,
thereby enhancing the community's capacity to sustainably alleviate suffering. This study
contributes to advancing knowledge on social capital in Buddhist community contexts and offers
policy implications for grassroots economic development that emphasize sustainability, equity,
and the inclusion of vulnerable households.

Keywords: Rural Development, Poverty, Inequality, Buddhist Community, Social Capital
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Abstract

Background and Objectives: In response to rapid societal changes driven by technological
advancements and the National Education Plan (2017 - 2036), Section 65, which emphasizes
human resource development in educational technology, Mahachulalongkornrajavidyalaya
University recognizes the importance of historical education, particularly in the central
examination course on Buddhist History. However, current curricula often lack comprehensive
content regarding the history of women during the Buddha's time, who played a vital role in
preserving and supporting Buddhism. This research aimed to develop a Buddhist communicative
innovation titled "Women in the Buddha's Time" using 2D animation. The objectives were to
study and create educational media illustrating the history and roles of women in the early
Buddhist era through 2D animation and to evaluate the learning outcomes of students.
Methodology: This study employed a Research and Development (R&D) approach using the
ADDIE Model to ensure systematic quality control. The population consisted of first-year
students at Mahachulalongkornrajavidyalaya University during the first semester of the 2024
academic year. The sample, obtained through cluster random sampling, included 45
participants (Monks and Laypeople). The research instruments included: 1) A 2D animation
innovation featuring 10 prominent women (Sujata, Visakha, Khujjuttara, Samavati, Uttara
Nandamata, Suppavasa, Suppiya, Katiyani, Kalikurgarika, and Nakulamata Gahapatani) presented
via the Spatial application in the Metaverse; 2) An achievement test; and 3) A media quality
evaluation form. Data were analyzed using descriptive statistics and a t-test.

Main Results: The findings revealed that students' satisfaction with the Buddhist innovation was
at the highest level (X = 4.78, S.D. = 0.39). Post-test learning achievement scores were significantly
higher than pre-test scores at a .05 level of significance. Furthermore, the quality of the developed
2D animation was rated as excellent (X = 4.65, S.D. = 0.48) across content, technical aspects,
and Metaverse presentation. The media also effectively conveyed the histories, roles, and virtues

of these 10 women in the Buddha's time as exemplary models for society.
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Involvement to Buddhadhamma: The development of this innovation reflects the principle
of Panna (Wisdom) by utilizing technology for the propagation of Buddhism. It aligns with the
Iddhipada IV (Four Paths to Success) in achieving quality media production. Moreover, it
showcases the invaluable roles and virtues of women in Buddhism as role models for living
according to Dhamma.

Conclusions: The development of "Women in the Buddha's Time" 2D animation via the Metaverse
effectively enhances students' access to learning resources. This educational innovation aligns
with the Society 4.0 era, offering a new and engaging approach to Buddhist studies that is
accessible anywhere and anytime, ultimately improving learners' understanding of the history,
virtues, and Dhamma principles of women in the Buddha's time.

Keywords: Buddhist Communicative Innovation, 2D Animation, Women in the Buddha's Time,

Metaverse
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Table 1 Results of the quality assessment of Buddhist innovation 2D animation media.

Evaluation Aspect X S.D. Quality Level
1. Content 4.72 0.41 Excellent
2. Production Technique 4.63 0.49 Excellent
3. Presentation via Metaverse 4.60 0.53 Excellent
Overall 4.65 0.48 Excellent

3. nansUszEuNsEeuvesian JeaenndesiuingUsasdted 3

Tunsdndunismaaes §3duldnsddudunousgradussun Tuil 1 (Pre-test) {34y
Fugsudunmsiaiuuunaaouteueutuiannguiog itotaruitugiudeatuansluade
wnsna dufl 2 (ntervention) I dAnid1dad ennsuinnssu 2D Animation HiuuwanWasy
Metaverse InglfszezinailunaiFouduagyifanssumuluaa N-P-SR uaan 2 dUnnsi dudl 3
(Post-test & Satisfaction): Lil oA ugan15i3oud §Ideldvnimaeundaioudedeaeuyaiiu
wazlitanmeunuuUssiiumufianela Wethdeyaluinneinasouiiie

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

Vol.11 No.2 April - June 2026 pp.434-444



B "~ Journal of Buddhist Anthropology
ISSN: 2985-086X (Online)

440

NANTSIUS UM BUAL L UUNDULALNAINTITED WU RaARTALhUUNaINISHEae (X = 38.45,

'
aada

SD. = 3.21) gandneunisldde (X = 24.80, SD. = 4.56) pg sl dsdAnymsadadisedu 05
(t = 18.73, p < .05) 91NN1TIATIZHAT t-test (Dependent Samples) Wua1 A t ﬁqqﬁq 18.73
avveuliifuisnudsuutamesnsuuuagiadningelan delildarnutady uidunalaonss
Mnmsfiuianssusediuduisdsuiemuusssuidudouldifunmwadidesedng doa
TingusnegnafimsiannesdruiiuiugininsSeulusuuuuusseneuni

4. wanrwitanelavesiidn Jsaonadesiuinguszasdde 3

dandiauianelasiedonnsuinnssy 20 Animation agluszduniniian (X = 4.78,
S.D. = 0.39) Inglawizaun1sassussaun1saliaionass (Immersive Experience) Ui Metaverse
Feanndsfunuiseves Thonerakjan et al. (2019) waz Phrapalad Vasan Thiravaro (Ketngam)
(2023) lutspifiures “nislddedaRfifefimuauls” venaninanuidessimdwdnddan
yosdouaunaniuilunuuuiAnues Leelayuth & Suton (2020) Taewdsuannuitssnisiidsdeya
undunisadrsufdusius (nteraction) i noulandngnssa Digital Native vl d ot la14
Jufisspiosdiodans widu “wnIasiletiedn” ﬁ&lﬂi%ﬁvﬁ]‘%ﬂﬁiiuLLazaa{jﬁyJiyﬂ‘Uam:L%‘Eluiuﬁlﬂﬂm
g 4.0 Ifeg1edsiu Fstasanamuindevendeomsssusuvuify Wasunnuussalviduglsss
siuunsAinivuadty dwaligFsuifruafidaandenaifoudinniu dsdusuindoustiuty
wazmsmungULUunsaeuaslnivelifFoulirnuimelawasiiinus mswdndooglusziuunn
fign luvnzideniu UszdnsnmvesdedinandsdamalnenssionisimuidnenmiiFou fai
Yoikaew & Rampai (2021) way Saorayasakul & Sonsilpong (2021) Wuluii nsldueundindu
dledaafurinuenisfsiinnesiuandediun cuidedudld “deven” dadunudngnn Tnsuans
TWiuinde 2D Animation lifldvimiilifiesalideya uidadu “iIeslovaodn” Avinlsidan
ausaddummuasiavemysuianssuldtautuiiuiedos feliustansamganiinisusses
Unildszyinnisiduaundindunaziivueundindulunisdanisseuiauisaduasuinuenisan
AnreiuarnisAndadiunligaduniimateusuuund venand arwazaanlunsdifisioya
Muuianssufivuaiosaonsuiunuddenss Leelayuth & Suton (2020) ludaswes “anulEnsuuny
voamsweus” ogslsfioy uiteduiided “Iaaiunin” fo nishildvgeeguanindrdeteoya
Tuseundinduiiofiowuu 20 1lU widunisadne “Uszaunisalialiowsss” (mmersive Experience)
FanoulandngAnssu Digital Native Avaun1siufduius (Interaction) urnninisfuans
Lﬁaac'hsLﬁmﬁ?ﬁﬁlﬁu’hmimaLwiﬁsimchul,wﬂwﬁLﬂﬂé’j’ummmmauauquaﬂisuij’%fumﬂu{]aﬁ;ﬁu
Iuegned nmmsmvesnuitemaniiiatienendriidewnsuinngsu 2D Animation Huedasile
fifuszans anisludenisadaussgdanasnisdaadunadugninanisdouiliiavudonis
wWasuudasvoslanadiolnl

nansideluafedwanddiidudsnrudonlsadaszuy Suduainniseaniuuilon
finssqnen narudriumadanisndnuediuduiviuatouuunanilosy Metaverse (Aunmds)
dwalifi3ouAnanudlauasandndonilafitedu (waduqud) wasvhefigafilugiaunfidaun
somsnuaniluaonvsnia (Arwfianela) nmsiuvesAdeiwmendrimmsuivnssunisdoansi
Jusesdefiivszansamgslunstuindeunsinwiwssmsmaunliiiiudonisidsuuyas
VBIFIANYA 4.0 DYIWNATY

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

Vol.11 No.2 April - June 2026 pp.434-444




Journal of Buddhist Anthropology B A
ISSN: 2985-086X (Online) J

441

-4 1

29AnUIn
av A dy % I3 =3 [~4 Py dy
PNNaN1TITeLsesil inuesdrusivi Ssaunsananadugiluma laded

N-P-S-R Model:
4 Steps for Buddhist Animation Research

\ N= NARRATIVE P = PROCESSED

SOURCE \CONTENT

R = RESPONSE
OF LEARNER

N = NARRATIVE P = PROCESSED S = SIMULATION R = RESPONSE
SOURCE CONTENT MEDIA OF LEARNER
Buddhist Information Sources: ~ Content Processing: The Simulation/Mimicry Media:  Learner/Audience Group:
History of the Buddha's era  process of selecting, analyzing, 2D animation media developed ~ Expressing responses such

from the Tripitaka, historical and designing content to as a channel for storytelling as knowledge gained,
documents, and interviews  create scripts and storyboards and transmission. attitudes, and suggestions.
with experts. for 2D animation media.
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Abstract

Background and Objective: Thai society is currently facing a significant moral and ethical
crisis among children and youth, driven by rapid technological changes and globalization.
In response, the government has implemented the Moral Teaching Monks in Schools Project,
involving over 18,000 monks nationwide. However, many Moral Teaching Monks still use
one-way lectures that do not motivate learners. This is compounded by the generational gap
that inhibits them from adapting Dhamma content to modern youth behaviors and responding
properly to challenging questions. Moreover, limited knowledge of educational psychology,
coaching, and technology integration restricts their ability to encourage critical thinking and
active learning. The results show low student engagement and weak learner-centered practices
in digital-age classrooms. Therefore, this study aims to develop the NSW-360 model to transform
moral teaching monks into modern learning facilitators and coaching-oriented educators.
Methodology: This study employed a Research and Development (R&D) framework in two phases.
Phase 1 involved empirical field implementation through competency development workshops
with 131 Moral Teaching Monks. A total of 109 completed evaluation forms were returned
(83.20% Response Rate) and analyzed using descriptive statistics and content analysis. The
Talent-SCANN tool was utilized to assess individual potential and support active learning
approaches. Phase 2 focused on model synthesis and validation through an expert seminar
involving seven distinguished scholars who evaluated the intervention and validated the
competency model. Qualitative data were analyzed using content analysis. Four instruments
were used: 1) A five-point Likert satisfaction survey, 2) Digital reflection platforms (InnerCorner
and Kahoot), 3) A POSDCoRB-based checklist, and 4) Semi-structured interviews for triangulation.
Main Results: The findings revealed that participants reported the highest level of satisfaction
with the competency development model (X = 4.67, S.D. = 0.18), indicating a strong and
consistent perception of effectiveness. Importantly, satisfaction was associated not only with
the organization of the workshop but also with the acquisition of modern pedagogical

competencies, including coaching skills, TalentSCANN-based Self-assessment, and the use of
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digital applications. These competencies strengthened monks' ability to serve as Kalyanamitta
(Spiritual Friends) for the digital generation. Qualitative synthesis identified six key domains
where Buddhist principles were practically embodied: 1) Deep listening, 2) Compassionate
and constructive communication, 3) Active learning and coaching, 4) Integration of Buddhist
foundations and national competencies, 5) Sustainability as a critical concern, and 6) The
evolving role of Moral Teaching Monks.

Involvement to Buddhadhamma: The core of the NSW-360 Model is grounded in Applied
Buddhism, focusing on the development of wisdom and morality among monks and people
in educational and social contexts. It represents a shift in ecclesiastical pedagogy by
redefining monks from traditional preachers to Dhamma learning facilitators and coaches of
holistic development through a KSA x 4 Bhavana framework, integrating Knowledge (Pariyatti),
Skill (Patipatti), and Attitude (Pativedha) with the Four Bhavana: Physical, emotional, mental,
and wisdom development. By integrating Buddhist principles, neuroscience-informed
personality tools, and a Buddhist Coaching code grounded in Trisikkha (Threefold Training),
the model aligns modern competency standards with classical Buddhist foundations while
preserving the authenticity of the Dhamma.

Conclusions: The NSW-360 model effectively bridges Buddhist knowledge and modern
teaching methods to enable the transformation of monks into more holistic teachers of the
digital era. The model not only enhances the teaching skills but also enables monks to
connect with learners through deep listening, compassionate communication, and make
Dhamma more meaningful and relevant to daily life. Policy recommendations include
establishing Nakhon Sawan Campus as a prototype hub and developing a professional
certification system. Ultimately, moral education in the modern world includes not only
content but also a human-centered pedagogy that can create trust, moral reflection, and
long-lasting social impact.

Keywords: Buddhist Moral Education, Moral Teaching Monks, NSW-360 Competency Model,

Active Learning and Coaching, Digital Era Education

Introduction

Education development in Thailand is guided by national reform frameworks that
emphasize the cultivation of morally grounded and competent citizens capable of
responding to 21st-century challenges (Office of the Education Council, 2017). Amid rapid
globalization and technological change, Thai society has faced increasing moral and ethical
concerns among youth, reflected in materialism, declining discipline, and the erosion of
traditional values. These conditions highlight the urgent need to strengthen moral
education as a foundation for sustainable social development (Phra Brahmagunabhorn
(Payutto, P. A), 2016).
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In response to national concerns regarding youth moral development, the Office of
Moral Teaching Monks, Mahachulalongkornrajavidyalaya University, has implemented the Moral
Teaching Monks in Schools Project nationwide to promote morality and wisdom among
students (Office of Moral Teaching Monks, Mahachulalongkornrajavidyalaya University, 2020).
Despite its widespread implementation, evaluations have revealed persistent challenges in
instructional management, particularly the continued reliance on lecture-based approaches
and the limited integration of active learning strategies. Such practices restrict students'
opportunities to engage in moral reasoning, critical reflection, and the practical application of
Dhamma principles in daily life.

Moreover, professional development for Moral Teaching Monks has largely consisted
of short-term, one-time training sessions that lacked sustained mentoring, structured
supervision, and systematic follow-up. Research on teacher professional development
consistently demonstrates that brief and fragmented programs, especially those lasting
fewer than 14 hours, have minimal impact on instructional quality or student learning
when not supported by coaching and collaborative structures (Wei et al., 2009). Consequently,
the absence of an integrated and competency-based supervisory framework has
contributed to uneven instructional standards and limited long-term transformation
(Seethong, 2025).

These structural limitations are further reflected in role-based and pedagogical
challenges identified in recent studies. Moral Teaching Monks are expected not only to
teach but also to contribute to academic work, cultural preservation, human relations,
curriculum adaptation, and effective use of instructional media in alignment with national
development policies. However, research indicates that many monks encounter difficulties
in adapting teaching methods to students' developmental levels, presenting content in
age-appropriate ways, sustaining continuous moral activities, and effectively utilizing
multimedia resources due to limited materials and technical support (Phra Santi Santinkaro
(Chaisongkram) et al., 2024). These challenges underscore the urgency of developing
a structured, competency-based model that strengthens pedagogical capacity, integrates
Buddhist principles with modern educational standards, and ensures sustainable
instructional improvement.

Despite various reform efforts, a systematically designed and empirically validated model
that integrates supervisory competencies with sustainable professional development
mechanisms remains lacking. Without such a framework, instructional improvement risks
remaining inconsistent and difficult to sustain. This research is therefore important as it seeks to
establish a structured and evidence-based foundation for supervisory development, enabling
long-term capacity building, enhanced instructional effectiveness, and deeper professional
growth among Moral Teaching Monks. By addressing this gap, the study aims to contribute to

more meaningful and sustainable development within the moral education system.
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Objective
This study aimed to develop the NSW-360 model to transform moral teaching monks

into modern learning facilitators and coaching-oriented educators.

Methodology

Research Design

This study employed a Research and Development (R & D) framework to enhance the
learning management competencies of Moral Teaching Monks in Nakhon Sawan and
Kamphaeng Phet provinces. The design integrated empirical field implementation with expert
validation to construct and refine a comprehensive competency model. The research was
conducted in two main phases.

Phase 1: Implementation and Testing (Development Phase). This phase combined
survey research with a structured workshop intervention to examine the current instructional
context and develop essential competencies among monks affiliated with Nakhon Sawan
Campus and Kamphaeng Phet Buddhist College. The field implementation was conducted
between April and June 2024.

Phase 2: Validation and Model Synthesis (Refinement Phase). Following the
intervention, an expert seminar involving seven specialists from ecclesiastical and academic
fields was convened to validate the findings and refine the proposed model. Given the
developmental purpose of this study, emphasis was placed on contextual validation and
model refinement rather than national generalization. The validated model, therefore, serves
as a prototype framework for potential future scaling. The seminar was conducted between
August and September 2025.

Data Collection

Although the national population of Moral Teaching Monks exceeds 18,000, purposive
sampling was applied to ensure contextual relevance. Nakhon Sawan and Kamphaeng Phet
were selected as newly designated project areas where competency development initiatives
had not yet been systematically implemented. Within these areas, all newly appointed
Moral Teaching Monks were invited to participate in the workshops to ensure inclusivity and
to capture baseline readiness in emerging contexts (N = 131). A total of 109 completed
questionnaires were returned (83.20% Response Rate), forming the analytical sample for
Phase 1. This approach ensured that participants directly represented the target group for
model development while maintaining practical feasibility within the R&D framework.

In Phase 2, the preliminary NSW-360 model was reviewed by seven purposively
selected experts based on defined criteria, including expertise in Buddhist education,
curriculum development, educational psychology, policy, and practical teaching experience.
The validation process combined structured review forms, criterion-based evaluation, and

facilitated consensus discussion to assess theoretical alisnment, practical feasibility, and
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sustainability within the Bovorn (Home-Temple-Community) framework. Qualitative data from
evaluation forms and seminar discussions were analyzed using content analysis, and iterative
revisions were made to enhance the model's validity, coherence, and contextual applicability.

Research Instrument and Research Intervention

The research intervention consisted of a two-day competency development workshop
using a participatory action learning approach across 12 structured periods. The program
integrated TalentSCANN, a neuroscience-based personality profiling tool, with Buddhist
coaching principles that synthesized International Coaching Federation (ICF) standards and core
Buddhist concepts, including Trisikkha (The Threefold Training) and Su Ji Pu Li. The intervention
aimed to transform monks from lecture-based instructors into reflective facilitators and
learning coaches suited to contemporary educational contexts.

Four instruments were employed to ensure both validity and reliability of the findings.
1) The five-point Likert scale satisfaction survey was reviewed by the experts for content
validity and pilot-tested prior to implementation. 2) Digital reflection platforms (InnerCorner
and Kahoot) provided real-time pre- and post-data, enhancing construct validity through
immediate self-reflection. 3) The POSDCoRB-based expert evaluation checklist was developed
based on establishing leadership and management frameworks and reviewed for clarity and
relevance, and 4) Semi-structured interviews were guided by validated protocols to ensure
consistency while allowing depth of insight. Together, these instruments enabled both
quantitative and qualitative methodology triangulation, strengthening the credibility and
trustworthiness of the results.

Research Analysis

Data analysis followed mixed-method procedures consistent with the R&D
framework. Quantitative data were analyzed using descriptive statistics, including mean and
standard deviation, to assess overall trends in participant satisfaction and competency
development. To enhance interpretive rigor, results were compared across dimensions to
identify patterns of strength and areas of improvement. Qualitative data from reflections,
observations, interviews, and expert discussions were examined through systematic content
analysis involving open coding, categorization, and thematic synthesis to identify recurring
patterns and underlying meanings.

Triangulation was applied by integrating findings from multiple data sources-survey
results, digital reflections, expert evaluations, and interviews-to ensure consistency and
depth of interpretation. The final NSW-360 model was refined through this iterative
analytical process and confirmed through expert validation, ensuring structural coherence,
contextual relevance, and alignment with national competency standards. Ethical
standards were strictly observed, including informed consent, voluntary particip ation,

confidentiality, and secure data management.
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Results and Discussion

The results of this study are presented in two primary phases, which collectively illustrate
the empirical emergence and expert synthesis of the study's core contribution: The KSA x 4
Bhavana framework, integrating Knowledge (Pariyatti), Skill (Patipatti), and Attitude (Pativedha)
with the Four Bhavana: Physical, emotional, mental, and wisdom development. Phase 1 details
the quantitative outcomes from the field implementation, which demonstrated the practical
need and participant readiness for modern pedagogical competencies integrated with
Buddhist principles. Building upon these empirical findings, Phase 2 presents the qualitative
validation from experts, explaining how these field observations were crystallized into the
structured KSA x 4 Bhavana matrix.

1. Empirical Implementation and Outcomes

Phase 1 focused on examining the effectiveness of the competency development
intervention through direct field implementation. The workshop model was implemented in
Nakhon Sawan and Kamphaeng Phet provinces between April and June 2024, targeting newly
appointed Moral Teaching Monks. This phase aimed to evaluate participants' perceptions of
the training design, instructional processes, learning environment, and overall service
management, as well as to assess the practical feasibility of the proposed competency
framework in real contexts.

The evaluation of the training program was comprehensively structured across five key
domains to ensure its overall quality and effectiveness. First, regarding the project objectives,
the program primarily focused on developing the modern pedagogical competencies of moral
teaching monks, empowering them to become a driving force for moral education
within schools. Additionally, it aimed to enhance their instructional skills across various
teaching formats prescribed by the Ministry of Education, ensuring they are fully capable of
managing modern classrooms effectively. Second, in terms of public relations, the evaluation
assessed whether the communication regarding the activities is clear, comprehensive,
and appropriate. It emphasized providing equal and fair opportunities for all targeted
participants to join, facilitated by a straightforward and uncomplicated registration process.
Third, concerning the venue and facilities, the assessment ensured that the location was highly
suitable for both the number and the seniority (Status) of the participants. It evaluated the
atmosphere and environment to guarantee they were appropriate, clean, and safe.
Furthermore, it verified that all materials, equipment, and catering services were fully prepared
and suitable for the event. Fourth, academic activities were evaluated on their ability to
be engaging, beneficial, and informative. This domain specifically highlighted the
appropriateness of incorporating Dhamma practice alongside moral and ethical development
to foster the monks' professionalism as educators. It also ensured that the scope of the
activities aligned perfectly with the allocated timeframe. Finally, the domain of staff and

services focused on the quality of facilitation. It required the staff to possess strong
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interpersonal skills and provide excellent, non-discriminatory service. Moreover, the staff had
to demonstrate the ability to appropriately answer inquiries and offer constructive
recommendations to the participants.

The findings were presented through satisfaction evaluation results across five key
dimensions: Project objectives, public relations, venue and facilities, academic activities, and
staff/service provision. The analysis was based on responses from 109 participants using a
five-point Likert scale. Mean scores, standard deviations, and interpretation levels were
calculated to determine the overall effectiveness and quality of the intervention in

supporting competency development, as shown in Table 1.

Table 1 Satisfaction Evaluation Results

No. Evaluation Item N X S.D. Interpretation

L Proect The program enhanced monks' communication skills

. Projec

] J, and promoted innovative teaching strategies for 109 4.69 0.38 Highest
Objectives )
effective classroom management.

2 Publi Activities were clearly communicated, easily

. Public
Relati accessible, and supported by convenient participation 109 4.76 0.09 Highest

elations

channels.

The venue was appropriate and adequate, with a
3. Venue and ) )
Facilit clean and safe environment, and well-prepared 109 4.77 0.61 Highest
acilities
materials, equipment, and food.

The activities were informative and beneficial,
4. Academic promoted moral development and confidence )
o . o 109 4.57 0.90 Highest
Activities through practice, and were conducted within an

appropriate timeframe.

5. Staff / The staff were friendly and professional, ensured
Service safety and procedural compliance, and provided 109 456 0.20 Highest
Provision accurate and appropriate guidance.

All Aspects 4.67 0.18 Highest

The findings indicated a consistently high level of participant satisfaction across all
evaluated dimensions, with all aspects rated at the "Highest" level. Among the five
dimensions, venue and facilities received the highest mean score (X =4.77,S.D. = 0.61),
reflecting strong approval of the learning environment, safety, and logistical preparation.
Public relations also received a high rating (X = 4.76, S.D. = 0.09), suggesting that
communication, accessibility, and participation processes were effectively managed.

Project objectives (X = 4.69, S.D. = 0.38) were positively evaluated, indicating that
participants perceived clear development in communication skills and innovative

teaching strategies. Academic activities (X = 4.57, S.D. = 0.90) and staff/service provision
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(X = 4.56, S.D. = 0.20) were also rated at the highest level, demonstrating satisfaction
with the knowledge gained, opportunities for practical application, and the professional
support provided throughout the workshop.

Overall, the grand mean across all aspects was 4.67 (S.D. = 0.18), confirming a very high
level of overall satisfaction. Beyond indicating positive perceptions, this result reflects
meaningful shifts in practice: Participants reported increased confidence in facilitating
interactive learning, greater ability to engage students through questioning and reflection,
and a clearer understanding of how to apply Dhamma in real-life classroom contexts.
Thus, satisfaction should be interpreted not merely as approval of the workshop, but as an
indicator of perceived professional transformation. These findings suggest that the intervention
was well-designed, effectively implemented, and positively received by participants across
instructional, organizational, and service dimensions. However, slightly lower variation in
academic activity scores (S.D. = 0.90) suggests differences in how participants experienced the
depth of learning activities, indicating an area for further refinement in instructional consistency.
High satisfaction levels indicate positive perceptions of the workshop's structure, content,
and implementation. Participants also reported that the program enhanced their competencies
in contemporary learning management and instructional practices aligned with Ministry of
Education standards.

The integration of the TalentSCANN tool was recognized as a key innovation, enabling
monks to understand better both their own potential and that of their students. These findings
are consistent with Phramaha Noppadol Seethong (2022), who found that the CDCRC Model
(Confidence Building, Wisdom Development, Coaching Practice, and Reflection to Change)
significantly enhances monks' advisory competencies. The application of TalentSCANN further
reinforced the principle of "Know Self, Know People, Know World," enabling monks to tailor
coaching approaches to individual learner profiles.

Additionally, digital self-reflection platforms (InnerCorner and Kahoot) were employed
to capture real-time pre- and post-instructional reflections, providing evidence of mindset
shifts and professional growth. The transition from lecture-based instruction to active
facilitation aligns with international findings by Abildinova et al. (2024), who reported that
case-based, problem-based, and team-based learning, supported by digital tools, transform
teachers' roles from information transmitters to facilitators, thereby enhancing learner
engagement and higher-order thinking. The pedagosical shift observed in the NSW-360 model
reflects broader digital-era trends in teacher education and supports the integration of active
learning and digital reflection tools in monastic educational contexts.

2. Validation and Model Synthesis by Experts

Phase 2 aimed to 1) Confirm the practical effectiveness of the existing Moral Teaching
Monk activity model, and 2) Gather expert recommendations to refine and develop the model

into a comprehensive competency-based framework. To ensure methodological rigor, two
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complementary instruments were employed: A POSDCoRB-based expert evaluation checklist
assessing leadership and instructional management competencies, and semi-structured
interviews designed to elicit in-depth qualitative insights. The integration of these instruments
enabled quantitative-qualitative triangulation, thereby strengthening the validity and
interpretive depth of findings.

Empowering Ethics Educators: Training Curriculum Overview

Learning Management
Competencies (6 Periods)

Focuses on 21st-century

skills, coaching frameworks,

and systematic lesson

‘ extraction.
Skill & Knowledge % |
Enhancement J Triple-Method Collaborative Reflection
(6 Periods) : Delivery Emphasizes opinion
Covers teaching techniques, Lecture exchanges and groups
spiritual meditation, and Activity debates to deepen
specialized coaching Group discussions. teacher understanding.

for ethics instructors.

Figure 1 The Current Training Curriculum Overview of Moral Teaching Monk Activity Model

Figure 1 presents an overview of the Moral Teaching Monk Training Curriculum
implemented prior to the POSDCoRB-based evaluation. It illustrates two core components:
1) Core Training Modules, and 2) Instructional Methodologies.

The Core Training Modules comprised Learning Management Competencies (6 Periods),
which focused on 21st-century skills, coaching frameworks, and structured lesson design, and
Skill & Knowledge Enhancement (6 Periods), which emphasized teaching techniques, spiritual
practice, and ethics-focused coaching. Complementing these modules, the Instructional
methodologies adopted a Triple-Method Delivery approach, namely lecture-based theory,
activity-based workshops, and reflective group discussions, along with collaborative reflection
processes to deepen understanding. This alignment is supported by the findings of Phramaha
Kamphol Atthapalo (Chamnan) et al. (2022), which identify Bhavana 4 as a critical mediating
variable influencing the development of desirable characteristics among monks. The success
of the "NSW-360 Model" in Nakhon Sawan and Kamphaeng Phet can be attributed to
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developing not just hard skills (Instructional Technology) but also soft skills (Compassion and
Mindfulness), positioning monks as trusted role models.

Overall, the figure demonstrates the structural design of the intervention, illustrating
how content, pedagogy, and reflective practice were systematically integrated prior to the
program being evaluated through the POSDCoRB framework for management effectiveness.

POSDCoRB-Based Expert Evaluation of Training Management Effectiveness

The POSDCoRB framework (Planning, Organizing, Staffing, Directing, Coordinating,
Reporting, and Budgeting) was employed as an expert evaluation checklist to assess the
overall management effectiveness of the Competency Development Workshop. Rather than
evaluating individual monks' classroom leadership, this instrument examined the quality,
structure, and administrative robustness of the training program itself. Expert reviewers rated
overall performance at a high level across all domains, confirming that the workshop was
systematically designed and effectively implemented, thereby providing a strong organizational
foundation that supports the observed improvements in instructional practice.

Planning and Organizing

Experts reported that the training program demonstrated clear objectives, structured
modules, and logical sequencing of activities. The alignment between training goals,
instructional content, and expected competency outcomes was particularly commendable.
Workshop modules reflected coherence between conceptual frameworks (Competency-Based
Education, Trisikkha, KSA) and practical application.

This indicates that the project moved beyond ad hoc training toward a strategically
designed development model.

Staffing and Directing

In the Staffing dimension, experts observed that facilitators and resource persons were
appropriately selected according to expertise. Roles and responsibilities were clearly defined,
ensuring smooth implementation throughout the two-day intensive program.

Under Directing, the facilitation process was evaluated as participatory and
learner- centered. Experts highlishted the effective integration of interactive methods, reflective
activities, and digital tools. The training environment encouraged active engagement rather
than passive reception.

Coordinating and Reporting

The Coordinating dimension reflected effective collaboration among organizers,
facilitators, and monks, with clear communication and smooth logistics supporting
learning activities. Reporting showed systematic documentation of outcomes, including
satisfaction data, digital self-reflections, and structured evaluations. Reflective sessions across
workshop, tryout, coaching, and reflection cycles demonstrated a continuous improvement

mechanism embedded in the model.
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Budgeting and Resource Utilization

Experts assessed that resources were appropriately allocated and utilized in
proportion to project objectives. Materials, facilities, and digital platforms were adequately
prepared and contributed to the overall quality of the training experience.

Synthesis of POSDCoRB Findings

Overall, the POSDCoRB-based evaluation confirms that the Competency Development
Workshop was managed with strong administrative structure, strategic alignment, and
professional coordination. The high ratings across domains indicate that the program
possessed both conceptual clarity and operational effectiveness.

Importantly, these findings validate the training model at the systemic level,
demonstrating that the success of Phase 1 implementation was supported by sound
planning, coordination, and evaluation mechanisms. When triangulated with qualitative
expert interviews, the results suggest that the workshop's effectiveness was not incidental
but structurally grounded in coherent management processes. This indicates that
improvements in teaching practice were structurally supported rather than dependent on
individual effort alone.

Qualitative Findings: Analysis of Expert Interviews

Semi-structured interviews provided deeper insight into expert perceptions of
competency development and future directions. Thematic analysis yielded six
interconnected domains: Communication competency, learning management, character
disposition, integration of Buddhist and secular knowledge, evaluation systems, and
future-oriented leadership.

Domain 1 Deep Listening as a Foundational Competency

Experts consistently emphasized deep listening as the core of moral instruction.
One expert stated, "A Moral Teaching Monk must Listen with the Heart, not Merely to Answer
Correctly, but to Understand the Student's Inner Condition." A systematic review by
Tao et al. (2025) on teachers' moral reasoning further supports this view, indicating that
moral education interventions must move beyond cognitive transmission toward cultivating
personal growth and ethical judgment through structured, reflective experiences.

This perspective reframes teaching as relational engagement rather than doctrinal
transmission. It suggests that moral reasoning development in educators requires emotionally
engaged pedagogical conditions, not merely content delivery. Deep listening was described
as foundational for establishing trust, psychological safety, and authentic moral dialogue.
The high quantitative ratings in the Directing and Coordinating dimensions further corroborate
this strong relational emphasis.

Domain 2 Compassionate and Constructive Communication

Responding to challenging doctrinal questions was identified as a critical skill.

An expert reflected: "When Students Question Narratives such as the Prince Vessantara Story,
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the Monk must not Defend the Text Emotionally; Instead, He should Guide Reflection with
Compassion and Reasoning." As noted in the study by Phramaha Narongraj Krongchuea et al. (2022),
using "Ariyasacca" (The Four Noble Truths) as a basis for teaching allows monks to guide
students toward systematic problem-solving and critical thinking.

These statements highlight the importance of ethical communication and
intellectual openness. Compassionate response strategies were linked to credibility and
moral authority, reinforcing the role-model dimension of teaching.

Domain 3 Active Learning and Coaching

Experts strongly advocated for moving beyond lecture-based instruction: "If Monks
Only Lecture, Students Listen; But If Monks Coach, Students Think."

This quotation encapsulates the pedagogical shift observed during implementation.
Active learning strategies (Discussion, Reflective Exercises, Case Analysis, and Coaching
Dialogues) were viewed as essential for cultivating higher-order thinking and self-management
skills. These qualitative findings align with high Planning and Directing scores in the
POSDCORB evaluation and are consistent with broader educational research, although the
present study uniquely situates this shift within a Buddhist pedagogical context rather than
a purely secular framework.

Domain 4 Integration of Buddhist Foundations and National Competencies

Participants emphasized the necessity of aligning Buddhist educational philosophy
with national competency-based frameworks. As one expert noted, "Moral Education Must
Speak Both Languages: The Language of Dhamma and The Language of National
Competencies." The integration of Trisikkha with the six national competencies was viewed
as both conceptually coherent and practically essential, with parallels identified between
right view and mindset formation, ethical conduct and behavioral skills, and concentration
and attitudinal stability.

This position is further supported by Wang et al (2024), whose mixed-method
comparative study of national competency frameworks highlights that effective teacher
education must balance ethics, adaptive teaching, and contextual responsiveness. The study
demonstrates that cultural context significantly shapes how competency standards are
interpreted and enacted, suggesting that Thailand requires a culturally grounded framework
that bridges Dhamma principles with national education standards. Supporting this
perspective, Phra Supachai Sirimangalo (Chankrathok) et al. (2025) emphasize that monks
play a crucial role in integrating Buddhist principles into social studies and religious studies
instruction to promote morality, concentration, and wisdom, reinforcing their role as
mediators between doctrinal foundations and contemporary educational policy.

Domain 5 Sustainability as a Critical Concern

One expert observed, "Without a Clear Impact Pathway, Good Activities Remain

Temporary. We must Demonstrate How They Create Social Value." This perspective led to
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the integration of the Impact Pathway framework (Encompassing Input, Process, Output,
Outcome, and Impact) and Social Return on Investment (SROI) into the proposed model,
positioning evaluation not merely as accountability but as a mechanism for evidence-based
development and long-term institutional strengthening.

This approach aligns with the "Moral Tree in Thai Society" model, which conceptualizes
sustainability as a collective structure comprising supervision administration (Roots), supervising
monks (Trunk), and Moral Teaching Monks (Branches/Fruit) (Phra Sridhammapani, 2022).
Empirical findings further highlight the importance of a strong Home-Temple-Community
(Bovorn) network in generating measurable social impact. The adoption of Impact Pathway
and SROI frameworks, therefore, elevates the role of Moral Teaching Monks from volunteer
instructors to professional religious educators whose contributions to youth development
and risk reduction can be systematically demonstrated and valued.

Domain 6 The Future Role of Moral Teaching Monks

Experts envisioned monks as integrative agents bridging spiritual and secular domains.
The role was described as dynamic and reciprocal, fostering mutual learning between monastic
and lay communities. The ultimate objective was articulated as holistic youth development,
cultivating both professional competence and moral wisdom.

Triangulation of Findings

The convergence of quantitative and qualitative evidence demonstrates considerable
consistency across data sources, providing support for the validity of the NSW-360
model. High POSDCoRB scores in planning, directing, and reporting align with interview
data emphasizing competency-based design, facilitation, coaching, and reflective cycles.
By associating observable leadership performance with expert interpretation, this triangulation
enhances internal validity, confirming not only operational efficacy but the mechanisms
underlying success. The results confirm that the Moral Teaching Monk model is practically
effective and in accordance with contemporary educational standards, with monks increasingly
serving as facilitators, reflective practitioners, and instructional leaders rather than simply
transmitters of doctrinal knowledge. The integration of Trisikkha with competency-based
education demonstrates the balance of moral depth and measurable outcomes.

In an Al-influenced era, the model enables monks not only to use digital tools but to
cultivate uniquely human capacities that Al cannot replicate, including deep listening,
empathetic presence, ethical discernment, and moral role modeling. While digital tools
enhance engagement, the structured cycle of workshop, tryout, coaching, and refle ction,
together with Impact Pathway and SROI frameworks, grounds adaptation in human-centered
wisdom. Thus, Moral Teaching Monks become ethical anchors in an Al-driven society where

human touch and moral clarity remain irreplaceable.
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Originality and Body of Knowledge

To address contemporary educational challenges and the evolving role of Moral Teaching
Monks, this study proposes the NSW-360 Model, an integrated competency framework.
Rapid social change, digital transformation, and competency-based reforms require monks
to shift from sermon-centered teaching to interactive, learner-centered approaches.
While Buddhist doctrine remains timeless, methods must adapt to modern learners'
cognitive, emotional, and social realities. The NSW-360 Model connects classical Dhamma

with educational psychology, coaching science, and national competency standards.

NSW-360: The 360-Degree Competency Model
for Modern Monks

MODERN TOOLS
From "Preacher" to "Facilitator" Netiroscience Based
Replaces traditional rote leaming oo the TalentSCANN Personalization
with a multi-dimensional tool to adapt teaching @ ,
"KSA x 4 Bhavana" matrix

styles based on four
specific
"Color Personalities".

Listening,

for teaching.

Asking Writing

Harmonizes ICF
standards with the

Mapping the 4 The Buddhist R : i
The KSA Pillars of Bhavanas wmn;;:g: Wiss e Hean
Pedagogy Aligns modern 2 Aiming for "Samma-Ditthi"
Integrates Knowledge, competencies directly Guides students toward
Skill, and Attitude with with Physical, 4 Right View and moral clarity
modern curriculum  Emotional, Mental, and ¥ <88 without imposing rigid
standards. Wisdom Development. A 4 ’ dogma.

Figure 2 NSW-360: A 360-Degree Competency Model

Figure 2 represents a clear shift from a one-dimensional preaching role to a
multidimensional professional identity. At its foundation is a simple but integrative structure:
The combination of Knowledge, Skills, and Attitudes (KSA) with the Four Bhavana: Physical,
emotional, mental, and wisdom development. This structure enables monks to function not
only as transmitters of knowledge but as facilitators of learning, reflection, and moral
development within school and community contexts. In contrast, incorporating modern
tools such as neuroscience-informed personality assessment and coaching methodologies.
By doing so, the framework positions Moral Teaching Monks as facilitators of wisdom,
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reflective practitioners, and collaborative partners within school and community systems.
The following figure illustrates the conceptual structure of the NSW-360 framework and its
core components.

This study contributes a new body of knowledge in three ways. First, it introduces the
NSW-360: A 360-Degree Competency Model, which systematically integrates the KSA
framework with the Four Bhavana. At its core is the "KSA x 4 Bhavana" matrix, which
integrates Knowledge (Pariyatti), Skill (Patipatti), and Attitude (Pativedha) with the Four
Bhavana: Physical, emotional, mental, and wisdom development. The originality lies in
showing that modern competency-based education and Buddhist principles are not separate
systems but can be meaningfully aligned within a single framework. This provides both
measurable learning outcomes and preservation of spiritual depth.

Second, the model integrates TalentSCANN, a Thai-developed neuroscience-based
assessment tool, into monastic educational contexts. By applying the four-color personality
framework (Blue, Green, Yellow, Red), monks can better understand individual differences among
learners and adapt their teaching accordingly. These shifts teach from a "One-size-fits-all"
sermon approach to a more responsive and personalized learning process, bridging scientific
insight with Buddhist understanding of human nature.

Third, the study develops a "Buddhist Coaching" approach, which adapts
International Coaching Federation (ICF) standards with core Buddhist teaching principles.
Through the "Wise One's Heart" process (Listening, Thinking, Asking, and Writing), grounded
in Trisikkha (Threefold Training), coaching becomes a pathway toward cultivating right view
(Samma-Ditthi). Unlike conventional coaching models, this approach explicitly integrates
ethical development and wisdom, while maintaining a non-impositional and reflective
learning process.

In summary, the NSW-360 model offers a coherent framework for integrating
modern pedagogy, psychological insight, and coaching practice while preserving the
integrity of the Dhamma. Its primary contribution is the demonstration that Buddhist
tradition and educational innovation can operate as a unified system rather than as

separate domains.

Conclusions and Recommendations

This research proposed the NSW-360 Competency Model to transform Moral Teaching
Monks into learning facilitators and coaches aligned with national education standards, and
the findings confirm both empirical effectiveness and conceptual validity. While Al serves as a
tool for information access, the NSW-360 model emphasizes "High Touch" competencies,
specifically deep listening and compassionate communication, which remain irreplaceable
human skills essential for moral guidance in the digital age. Field implementation demonstrated

high participant satisfaction and observable improvements in monks' instructional practices,
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particularly in dialogue facilitation, questioning techniques, and adaptive teaching. Participants
also reported stronger capacity in coaching, deep listening, and the use of TalentSCANN for
understanding leamers, reflecting meaningful development in modern pedagogical competencies.
Although student outcomes were not directly assessed, reflective data indicated increased
engagement and participation during the intervention, suggesting potential for deeper moral
inquiry and application. Overall, these findings indicate readiness among monks to move toward
competency-based, learner-centered practices suited to contemporary educational contexts.
Expert validation further confirmed that the model is practical and contextually appropriate,
with the shift from "Lecturer" to "Facilitator of Wisdom" leading to stronger student engagement,
deeper moral inquiry, and enhanced collaboration within the Home-Temple-Community
(Bovorn) network. The NSW-360 framework integrates KSA with the Four Bhavana and national
competencies across six core domains: Deep listening, compassionate communication, active
learning and coaching, integration of Buddhist and national frameworks, sustainability, and the
evolving professional role of monks. To ensure sustainability and scalability, impact-based
evaluation systems, such as Impact Pathway and Social Return on Investment (SROI), should
be adopted to measure long-term social value beyond participation metrics. In addition,
establishing regional prototype hubs and professional certification pathways would support
the institutionalization of competency standards. At the management level, stronger coordination
systems, structured mentoring, and adequate resource support are needed to maintain quality
and motivation. In contrast, at the practitioner level, monks should prioritize soft skills, such as
particularly deep listening, questioning, and adaptive communication, alongside technological
and curriculum literacy. Future research should include longitudinal studies (1-3 Years)
to measure changes in student behavior, moral reasoning, and risk reduction, as well as the
development and validation of standardized competency assessment tools and training
manuals for broader implementation across different educational contexts. Overall, the
NSW-360 model demonstrates that monks can integrate Buddhist wisdom with modern
educational science, ensuring that while teaching methods evolve, the integrity of the

Dhamma remains preserved.

References

Abildinova, G., Abdykerimova, E., Assainova, A., Mukhtarkyzy, K. & Abykenova, D. (2024).
Preparing educators for the digital age: teacher perceptions of active teaching
methods and digital integration. Frontiers in Education, 9, 1473766. https://doi.org/
10.3389/feduc.2024.1473766.

Office of Moral Teaching Monks, Mahachulalongkornrajavidyalaya University. (2020). Master
Plan of the Office of Moral Teaching Monks (fiscal years 2020-2026). Phra Nakhon Si
Ayutthaya, Thailand: Mahachulalongkornrajavidyalaya University.

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

Vol.11 No.2 April - June 2026 pp.445-461




Journal of Buddhist Anthropology B A
ISSN: 2985-086X (Online)

461

Office of the Education Council. (2017). National qualifications framework (Revised ed.).
Bangkok, Thailand: Ministry of Education.

Phra Brahmagunabhorn (Payutto, P. A.). (2016). True Education Begins with Wise Consumption
(R. Moore, Trans.). Nakhon Pathom, Thailand: Wat Nyanavesakavan.

Phra Santi Santinkaro (Chaisongkram), Chamnanphuttiphon, S. & Temrat, S. (2024). Roles of
Monks in Teaching Modern Morality for Thai Society Development. Journal of
Buddhistic Sociology, 9(1). 277-290.

Phra Supachai Sirimangalo (Chankrathok), Phrakhru Phipitjarutham & Sukhsaptaweephol, S.
(2025). Guidelines for Developing the Roles of Monks as Morality Teachers in Schools.
The Journal of Research and Academics, 8(5), 33-52. https://doi.org/10.14456/
jra.2025.108.

Phramaha Kamphol Atthapalo (Chamnan), Saengnont, K. & Phrakrusangkarak Chakkit
Bhuripanno. (2022). Guidelines for Development of Desirable Characteristics of
Teacher-Monks in Thai Society. Journal of Educational Review Faculty of Education in
MCU, 9(2), 1-10.

Phramaha Noppadol Seethong, Kotchasit, S. & Klangphahol, K. (2022). The Development of a
Training Program Model Based on Transformative Learning Theory to Enhance Moral
Project Advisory Competency of Moral Teaching Monks. Journal of Buddhist
Anthropology, 7(5), 261-277.

Phramaha Narongraj Krongchuea, Vanichwatanavorachai, S., Sithsungnoen, C. & Tosila, C.
(2022). The Development of Differentiated Coaching Model for Development
Competencies by the Four Noble Truths Based Learning for Morality Teaching Monk.
Academic MCU Buriram Journal, 7(1), 172-186.

Tao, T., Balakrishnan, V. & Binti Kamaruddin, A. Y. (2025). Research on Moral Reasoning
Applicable to The Education of Pre-Service Teachers: A Systematic Literature Review.
Cogent Education, 12(1). https://doi.org/10.1080/2331186X.2025. 2554324,

Wang, Y., Nokkala, T. & Moate, J. (2024). Comparing Finnish and Chinese National Teacher
Education Frameworks from the Teacher Competency Perspective. European Journal
of Teacher Education, 1-20. https://doi.org/10.1080/02619768.2024.2361108.

Wei, R. C., Darling-Hammond, L., Andree, A., Richardson, N. & Orphanos, S. (2009). Professional
learning in the learning profession: A status report on teacher development in the
United States and abroad. Stanford, United States of America: National Staff
Development Council & The School Redesign Network at Stanford University.

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

Vol.11 No.2 April - June 2026 pp.445-461



JB A Journal of Buddhist Anthropology
ISSN: 2985-086X (Online)
462

UNAUATY (Research Article)

LLAaNNsINNSHAILIFNTIAULHUINT VDS
UNNINYIABUNIPHIANTUTIVINGIAY
BUDDHIST WAY MODEL FOR COMPETENCY DEVELOPMENT OF
ADMINISTRATORS AT MAHACHULALONGKORNRAJAVIDYALAYA
UNIVERSITY

funs1 nnalla

Mintra Karnnin

ANZATANENS UATINIREUMNIPAINTUTIYVINGIA NIzuATATgVse Ussinelng

Faculty of Education, Mahachulalongkornrajavidyalaya University, Phra Nakhon Si Ayutthaya, Thailand

Corresponding author E-mail: mintranansi@gmail.com

Received 8 April 2026; Revised 20 May 2026; Accepted 29 May 2026

unAnge

arudusuazinguszasd: wninedeumpmansussinededuaniugaufnuasddui
vesUsumalneiiiusiaiiddylunisudaiadiamamszwnsmauridaanimuazidugudnag
NSANWILAZINEUNNTENNTAAUTTUSEAUNALAZUIUIYNA NMIAnwluaRanuIFUTMTaa AN
dnUszaulymlunisuinsdanised1alused@nsain 1w n13@nwivesdiinaiususesuinsgiu
waztspfiunmuninnisdne Snisdalaiflamanisiaunanssousduimsiysannimdnsssy
NansENnseauog 1l ussuukazdaRuiUUT UNKATAIINABINITVBI VT TUM INENEE
WA TIsIYIveds meideedsifsdausmnefiasian “lunannsiinsiauanssous
Juims” MmmnzanlaeysannnsvmdnsssumanssymsmaudidunssuIumsimuIanssous
fatonaziiuszavsnm thluganududamanns ausss wasmsiaundseuegnaddy
AFaniiun1939e: gUuuuidoidunuunaunaiuis n153as1eridayaiinuuuasuaiy
wazwuudunival lnglanusiuniudayannuuuasuniudiuau 1,100 JU/aAu wazdun1valiedn
wiseonidu 3 nguldun 1) gnssqandiassiuniadufuinssedugeuosming1ds
UMYHNAINTAUTIVINGISE 2) fnsenandifianudsimngfulueanmsiinsiauianssouy
JUivns uay 3) gmssnandiniinnuianudsimgdunnsuimsnsne samsuiy 12 3U/Au
Ainneideyalaglinsdrramiudnuiunguilidoyaddyidugiuins mslwsgideyaltns
Ansgiteyadesuiinm liun mleseideyaeaifusses dulssavsavduiuvoniiosdu
Lagitasziiionsiadeunnuasnndesveslunaiuideuszdnd waziiasigivuinvedvsna
N9ASE Wagneeaumelusingy LISREL

HAN15338: WUl TAanynsInNIsiAILIANTIAUEYIUTMTUMN TN IREUMIRUAINTUTIVIN1HY
fnansfnuiAsiiuesdUszneumsiaunanssauzguins Tuusunvesminerdouvngmansa
s1Aneds 3 f1u dedl 1) FuessdusenavvosaussouzduIns Ao anuilugsiauazaudvh

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

Vol.11 No.2 April - June 2026 pp.462-473



mailto:mintranansi@gmail.com

Journal of Buddhist Anthropology A
ISSN: 2985-086X (Online) JBA

463

Wu anggiuwaginwenisdadula 2) aundndvsssy Aeaduaswilunansennsaaun
Usznaumiey U8R UJUR uar U5 wag 3) audssdniamaussausuinig As A1uauise
lunsieaug Wnee wazaudnvazddl aua1du wasausaasuidulunassdnaug ey
M--N-T-R-A Model 1A Mindfulness @, Integrity A3 0dne, Noble Wisdom n1sia3eytlayayn,
Training NSAANY, Reality AINUA39 #30FA5I5U ey Awakening mi?iui

AU BT eaRUNdNsTsUAIERUNI INTENSANEUN: TuinanNs i NS AT IaUL{UTS
A0AARBINUNANTITUNNNTENNTANAUT AD NANFNTITU 3 NU18D9 5ITUTUA, 5I5UT UA,
s93uvesdnyy oA 1) USdRdvssan Ao Adsaeuduazdenaiieu 2) UfURdmssu fe Ufum
dULABIURUR wag 3) UGHNsdnsIsy Ae HaduasiedlamIaussamen1suun

d3U: UM INYITEUMITUIANTUTIVINGIFURT YAIUTINIEIINT BTN AR U NBENITUTNNT
FamsuazimalulaBadelmivosuims Jedmansznudensiuindeuiusisvesantulugailagiu
n31Tendal s tymienisatisassd “Tunannsia” Anaundnsssumanssnnsaaun
WatunssuiunIsWauanssausidainasg 1 ussuunazaonnd aeiuu3 unveI0aAng
wiousimmsmauaniugauuiandnmtasaussasiiensiaudsauiidduiuly
AdAny: L, WngIn, NsRUNENTIaUY, HUSYNS, UM INeNaEUMINRIANIUTITINg18Y

Abstract

Background and Objectives: Mahachulalongkornrajavidyalaya University, a leading Buddhist
higher education institution in Thailand, has a crucial mission to produce high-quality
graduates in Buddhism and to serve as a national and international center for the study and
dissemination of Buddhism. Past studies have shown that educational administrators often
face challenges in effective management, as indicated in studies conducted by the Office
for National Education Standards and Quality Assessment (ONESQA). Furthermore, there has
been a lack of a systematic and clear model for developing administrator competencies that
integrates Buddhist principles with the context and needs of Mahachulalongkornrajavidyalaya
University administrators. This research, therefore, aims to develop a suitable "Buddhist-based
Model for Administrator Competency Development" that integrates Buddhist principles with
modern and effective competency development processes, leading to academic excellence,
morality, and sustainable social development.

Methodology: This research employed a mixed-methods approach involving data analysis
from both questionnaires and interviews. Data were collected from 1,100 respondents via
questionnaires, while in-depth interviews were conducted with 12 key informants divided into
three groups: 1) Senior executives of Mahachulalongkornrajavidyalaya University, 2) Experts in
Buddhist-based competency development models, and 3) Specialists in Buddhist educational
administration. Data analysis involved opinion surveys administered to key informants who
were university administrators. Quantitative data were analyzed using descriptive statistics

and Pearson's correlation coefficient analysis. Furthermore, the LISREL program was utilized
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to test the model's consistency with empirical data and to analyze the magnitude of both
direct and indirect effects.

Main Results: The study found that the Buddhist-based model for developing the competencies
of university administrators at Mahachulalongkornrajavidyalaya University yielded findings on
three components of administrator competency development within the university context:
1) Components of administrator competency: Including knowledge related to administrative and
professional work, such as leadership and decision-making skills; 2) Principles of Saddhamma:
referring to the authentic teachings of Buddhism, comprising theory (Pariyatti), practice(Patipatti),
and realization (Pativedha); and 3) Administrator competency effectiveness, referring to the
ability to apply knowledge, skills, and leadership attributes effectively. The conceptual model
derived from the study can be summarized as the M-I-N-T-R-A Model, which includes
Mindfulness, Integrity, Noble Wisdom, Training, Reality, and Awakening.

Involvement to Buddhadhamma: The Buddhist-based administrative competency development
model is consistent with the Buddhist principles of the Threefold Saddhamma (The Threefold
True Dharma), which refers to the good, the true, and the noble teachings. These include:
Pariyatti-saddhamma: The study of the scriptures or the theoretical teachings to be learned;
Patipatti-saddhamma: The practice or the application of the teachings to be followed; and
Pativedha-saddhamma: The realization or the fruits of practice to be attained or achieved
through practical application.

Conclusions: Mahachulalongkornrajavidyalaya University faces challenges from limitations in
management skills and modern technology among its administrators, impacting the
institution's mission in the present era. This research aims to solve this problem by creating a
"Buddhist Model" that integrates Buddhist principles with a systematic and contextually
relevant global competency development process, while guiding the Buddhist educational
institution toward academic and moral excellence for sustainable social development.
Keywords: Model, Buddhist Way, Competency Development, Administrators, Mahachula
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Abstract

Background and Objective: The system for managing violations of the Buddhist monastic
discipline in Thailand lacked a standardized adjudicative mechanism, inconsistently enforced
the monastic discipline, and did not provide a formal appeals process or review of decisions.
These conditions sparked debates over fairness and accountability in ecclesiastical proceedings.
This research aimed to assess the feasibility of drafting legislation establishing a Sangha Court
and procedures for adjudicating monastic cases to foster Buddhist innovation in Thailand.
Methodology: The study employed a mixed-methods research approach. It examined and
analyzed legal documents, Buddhist texts, and related studies from both domestic and
international sources. In addition, in-depth interviews were conducted with 10 purposively

selected key informants representing the judiciary, public prosecutors, police officers,
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lawyers, and government agencies responsible for Sangha affairs. Focus group discussions
were also conducted with 20 experts from various sectors in Southern Thailand. The data were
analyzed through content analysis and conceptual comparison with relevant legal frameworks
and theories. The researcher verified the data's trustworthiness through triangulation,
member checking, and expert validation to confirm the consistency, accuracy, and reliability
of the research findings.

Main Results: The findings revealed that establishing a Sangha Court was feasible across four
significant dimensions. First, from a legal-principle perspective, it could exist within the
framework of the rule of law and substantive equality, provided that its jurisdiction was
limited to cases concerning monastic discipline. Second, from a structural perspective, it
could be designed as a specialized adjudicative body composed of both experts in Buddhist
monastic discipline and legal experts. Third, from a procedural perspective, it required a
specific procedural law integrating the principles of due process, an inquisitorial system, and
appellate mechanisms. Fourth, from an institutional perspective, the establishment of a
Sangha Court reflected an approach to developing governance within the Sangha under the
framework of the modern state. The findings also generated a new body of knowledge,
namely the "Buddhist Integrated Sangha Court Model," which differed from previous studies
by proposing not only the establishment of a Sangha Court but also an institutional
framework integrating Buddhist doctrinal principles with the rule of law and modern
judicial processes.

Involvement to Buddhadhamma: The establishment of a Sangha Court was consistent
with the principles of the Buddhist monastic discipline, which emphasizes careful consideration
of offenses, inquiry, hearing explanations, and deliberation by the Sangha assembly.
These principles reflected Buddhist governance aimed at preserving the purity of the monastic
order and rehabilitating offenders rather than imposing retributive punishment. The integration
of modern legal principles, therefore, represented a form of Buddhist innovation, translating
the principles of monastic discipline into a framework that functioned appropriately within
the context of a modern state.

Conclusions: The Buddhist Integrated Sangha Court Model constituted an institutional
framework capable of linking the principles of Buddhist monastic discipline with the rule of law
through a systematic adjudicative mechanism. Essential conditions included the establishment
of clearly defined jurisdictional boundaries, the design of procedures consistent with the
principles of faimess, and the maintenance of a balance between the autonomy of the Sangha
and accountability under the principles of good governance.

Keywords: Sangha Court, Buddhist Integration, Buddhist Innovation, Procedural Law, Feasibility
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neegdae denelfiinauduaunisafunsiuauas Sunsunsaiund Sustadnale
nsasnsliduldegamnyay viafndesislumsdsduldngune Jopmdrilifeansenusie
Arasvswassmadinsuiniy uisuduglassadenisimunauzasdliinnuduuds Tida
wagaNIsanaUaueenuAav e sdeNaieludilirnudifyiuanusulaveuseans 15a
wéniifisssu uarAuyAssIuBsantu anmdamdanandadumanaddyindndulminuudn
Tumsiannnalnlmidmiumsimsedasdfiamnsoudludedinvesszuuiduldodieiiuszaniam
WAZARAADITUNINTTINEING

Mnanmdymiiinanan Jufausegdedidglunisdneiideediaueamduldls
Tumsensrsngrunetienfumaasduagisiansanaifeivas WelAawmsuinnssuiimangan
fuvsunvestszmalne nsfinwidalseufisuiuneusemeananslimiiuiinisiiesinsiansunaf
yamaufifinasguainsndiandetauduanfiunnuideiuvessermuld dowmgd sided
JajsFnunanudululduazuuimdumssninngmneifeaiumaassiuazisRansanafifedfuas
Wiouaamguuuuilmnzaufu i unmangmang maw wazdsaulne suazthlugnisiauinaln
nsuIseRasfifiuszansam Widla nsreaeuld uazasnndestundnsssndvialudsay
UszrSulag naenutaiuadrsnnudeduvesasisurudsanunsevsmauluszezen
ﬁy’ﬂuﬁﬁmaqmmﬁ’ﬂéﬁwéwwmauwLLazmmqaﬁsmL%aamﬁ’umaiﬁizuamgwmwm%’jma
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TUILEIAYDINTITIY
NuATeditaguszasdaiodnauennudululiiiesnsrsnguuneineaduaiaad
wagIsnansanafigIfuasdiiainnnsuinnssululssmelng

ABAUuN1IY

MeATeEes “enaasliBamsysanns: anudululdidesnsiesngrmneif sriumaassiuas
BisanediRertuasiiofmmsuiansslulssmdlng” Gumsifodwamau noazdon ol

neidsienans §ideldAnuaunndeyannenaisuazudnguiiiisados delugduuy
wifsden193m1nns AT UnANLMISN QMG TBUNSUSEYN waztenansTiuansisuuifavie
fmnaifsaiunsdasosdnsmaassiuaenszuiunsinsaaffansyssaide wdinisfine
ngvanglne wazngunessUsemAniAdosiumanioasdnsiamemaesuemann

nsduneallsaniul lideyadiAty (Key Informants) 311w 10 /AU Ingidenuuuiaeas
Wug@emalunsasduiiiieados dsuseneudie 1) filemgdunsgdde loun wsedsendns
$1uu 2 5U 2) ¥ vrnginilassadamanaznszuauiinsan Tiun fununnma s 2 au
3) gl ngenunsiiduaiuazndndisy liun sems 1w 1 au 9) {ifermgiunmstaduld
ngmneuazeRiedesiunsyasl WA fsam $1uu 1 e 5) fifenmnaiuans nszuumsyisssy
waznguaneSeuiieu IduA vuernu $1uau 2 au 6) filsmgiunieneinanseuidssa
wavanUu leun dndnnssudseumand $1uou 1 au uay 7) i eamgiuuleunuasnisuivg
Aamsanuzasd liun funumsnusgiifodesivansast 1o 1 ey e $117u 10 sU/Au
delilddeyaddnientuanmilym enudndu guasse wasaudululdlunsdasemans saufa
AnaARiuA s UULUIUASEU UM SANARTIVINE A

n5UsEYUNaUEaY (Focus Group Discussion) Inilisysnsenandiannaadusiig 9 Tufludl
Aeld dunu 20 sU/AU Usznausne 1) fiBemainunsiie leun weedny/mszdensnng S 6 5U
2) Fungraneuagmatidyiiay leiud dndvnseudfmand s 3 au 3) i3 ormgsu
N3ATIERNaNIENUEIdIANLazanItY Lo YnIgnsnudenua1ans/sganans 91w 2 Au
4) fifenvnagiunszuumsyisss Tiun gimnnw $1uu 2 e 5) fiemaiuanesgiunsiidued
oA §oms S 1 au 6) flenmasunstsdulingmnousaiiifedosiunsast IWud fse
U 1 AU 7) ﬁlf?ismﬁmé’ﬂuﬂgwmaﬁﬁmﬁwﬁiﬁﬁwﬁﬂmLLazL:fJuﬁaLmudmmﬂuma oA muneay
$1uru 2 Au 8) {1F vrmayduulsvisuaznisuims ldun o unumiaeusy S 2 au uag
9) fiermayinulserdenn 1Hun dunuesdnsmaussrdean d1uu 1 au saviovmn ST 20 S0y
WieuaniasunnuAniugsgliiAnnsysanmsysmesnvanere wazazyounudeInsYe
dlliaudueg 1N

ofla lumsdndumsiAvsunudeyanaauiy §33old davimisdevennueyiase
U amispruiiiAsados dannedlideya lnefinstuiindeuerantufindoyanmeldamuduses
Yo Witaya uavsnifiunsegaliusyuy

mMsiesgiteya {idethdeyadilfannis@nuienans msduniwaliBedn uagnsusza
naueosinswidailevn (Content Analysis) #4338 ldnmasounnuindofiovesdoyalngliis
N13nTIvEeULUUANLET (Triangulation) AIUAAUNTTATIAABUAIINYNADIVBITBYAANK Loy
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(Member Checking) uaznsazaaeulnuinsinand $1uau 3 vy ieifiunnugnéios aAnuaonades
AL oflaveinanisidy waslUIsulioudunwAanslvInIsuaznseungvanef La @ nw
Vrounth Wieduareidoiauedeuloueifeiunsindimansdiuaznisianisiansanafiieaty
wizsssAtululsenelng neysiuliifnanulusda anulusssy waeanudenndeiundniisy
nanauansninlUltUselovuludlfuinlalueuen

NAN1338UaLaNUTIEHE

1. arundululfiBavdnmsmenguunevesnsianernadeg

nan1TITewuT1 nMsdassmaasdinnudululdludmdnnimenguine Wesnszuy
MsdAnIsANAANINIEsIINTTBveslnedafl anig1utanisnasesvesamyass i undn
daaliuasgiunisidadeafunndsiuuazgnisiaiudiuanndusssy anulussla uas
AaLananA Taslanizafdii oadestunssassidud Ingudeldsuainuaulaninarsisuo
VUTLABINY Uszaumaaﬁmﬁmﬁammﬁﬁ@ﬁLﬂwaalm Wy Aranswodunietgyiuaznisan
3¥1119U58MANAaNY (Act on the Establishment of the Central Intellectual Property and
International Trade Court and Intellectual Property and International Trade Litigation Procedure,
B.E. 2539, 1996) FA1atgvukazAsauAs? (Juvenile and Family Court and Procedure Act, B.E.
2553, 2010) A1anN1981n5 (Act on the Establishment of the Tax Court and Tax Case Procedure,
B.E. 2528, 1985) miaanazaie (Bankruptcy Act, B.E. 2483, 1940) LaA1aLsd91u (Act on the
Establishment of Labour Courts and Labour Case Procedure, B.E. 2522, 1979) @18u315¢UU
nguuelnggeusun1sTad sesdnsnaInsienzdudmiuai i fdnvueiiay lnadandn
AT B2VIYLANIEN NTEUIUANTAINTANT N AN WaZNITINUATOULIASIUNAT TRl L
Feanunsnuszgndldiuniseenuuumaasgid

TuiBamgud nsdadamaasfaenndasiundnanuanenialuduilent (Substantive
Equality) wagnanauladndau (Principle of Proportionality) fausunisdalifinalaianie
dmunguynnandanuzwayiuandanyanaily mndivanasesiusgisauans (Barak, 2012)
wsvasidsog nnelinszsssuiveieenadududesdnszviumsfiansanaiiansiiaenadosty
unumneaau laglinsenusegiuimagfisssuluafegiwiumu uaﬂmﬂﬁy nangyseine
Idanalnfiasanefdumanildiudeususiuasauazlinsenuinss uiluguvesyana
(Hirschl, 2010) vagiin1svianaladenanludszinalneeraneliiAindosinaniengmined s
NILNUABVANANUWUUBUVRINY UNBLAUANTRST (Tamanaha, 2004)

INYUNDINNFYIUINT N1sdaaaedTlavnsonsesssuide widieatuayun1siny
AuUIAVSvesAnzaLay MIulnseyhin Tnsaanadostundnnisiuiladidieg nisfiansan
Tnwasding auseuasulunisindu uaznisdalonialiudlunues (Huxley, 1995) fatu n1sdnds
Faas S aanansaesuresesiuldisluifvemdniisy avuanenia wazaulddndau Snita
aepAgodf Ukl UNIHRILIANTUMAU TN VAL OTEANSTTUIAUIARAEAINAIANIIUBIFIAY
Jwade lnedipsdnwiendnuaivemsznnsmaubilaegiamunzay
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2. anudululdidelassadrsvasmansdnigldszuunainising

nansidenuin nmsdassmaasienudululdluddasadhs mneenuuulfaenndesiu
WaNNIIWUILENE11U1A (Separation of Powers) uarauidudaszvasesdninainis Judicial
Independence) Ma3gs5auY UM 1 3nsINe WNsANTIY 2560 TsimunuNUINYDIBIANg
nanstiluann 9 dema uazilalenalidnalnfiansanafianigsmumuingmanedmua
(Constitution of the Kingdom of Thailand, B.E. 2560, 2017) #aii raassladsndugeadudrunis
vosmagAsssulaenss wiannsodadsludnumrmatiyfimmieasd nsfinnsanafianidn
fidasilaenguaneiamgld

nan1sEuNTEalarTeunsatuIn stmuaveuwas waduieuludfyvesrnuveusie
$3essuyey neeaaslasounan1gn15ITadoANUHANIINTEsTTHITELA A MUANIATANS
ysenaun lifnaasnforguieaiunsdseglusiunamayfisssy valedestuanusdou
YIRS TNBINANNITHUMENT1W19LT vty n1sia1sanafaIsadunsiag
“parmaIzNaN” (Mixed Tribunal) fiuseneufmernssnandifunsesssuitdonasiungmuny el
Aifiadedivanugniosmundnmauiuaraonadosiunininsguaraviuy vy

WMIFINaMaeAAdostUTULULYRIMALSILNaNT BdldesdnnrUsEnaumEdfinnwm
p1nuazd s daInatad Uit sanumse sty gAdadiaaussunarisiansan
ARLLIIY W.A. 2522 11831 17 azu1as1 18 (Act on the Establishment of Labour Courts and
Labour Case Procedure, B.E. 2522, 1979) InglunsdiFaassl a9danze1aUsznauaieinngmiieg
n3of AN fiaug A unguuieasiiaznguusum vy SauAunTzacslMTin a1y
nazsrsuitle Welinmsfinnsanafasfiouraiimanguuneuasaauogamunzay

uenantl maasdaslaunseenuuulifienuiiudaszannineunasesemrasinaydviwa
neun é’uu“ju"LUmwé’ﬂmmLﬂua“asmmQ’ﬁwwﬂmﬁlléf'%%mi%’mmluﬂﬁfgzynmﬂm"lﬁ’w
mwmﬂuﬁaswaqsﬁ’ﬁwmm (Universal Declaration on the Independence of Justice %38
Montreal Declaration) w.a. 2526 Ingmsiinalnduasesfunsymsmssiumis msassmilussla
wagmslostumsnenneulaglifivmduaues Weaiuanuindedolviuninszuiunsiansanad

luduaruduiusiuesdnsunasesnuseasd maasmisianududaszlunsidedy
afusinadoulesiussuunsUnasosnnzasiludnunzasnauavaiuayu (Checks and Support)
namde Aidadeasinayniurenissdulivediennsesnnzass vazfidisunasesenad
drunulunszuiunsarmgnssnadisunsesssiidela udlinisidwnaunsnuravseliinaeu
ANTAduvasraas

wWieliAnaudussaunazamnidefievesszuy msfmunnalngyssaivdefnludnuue
Favatet u aonadostUNANNIEUIUNTTYA5TIN (Due Process of Law) uazdnslunisldsy
N3 Asanefegradusssununfiniszningussineainalsdninadowwazdninisnisiias
419151 14 (International Covenant on Civil and Political Rights, 1966) i?ﬂﬁﬂ’%’gﬁ‘iﬁm%fy
WI935 Ny WNsANTIY 2560 1M1 40 Uazu1ns1 41 (Constitution of the Kingdom of
Thailand, B.E. 2560, 2017)
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dlefinsannelinseunguimatninfiey (Specialized Court Theory) nsdaRaraad
ansaesuneliidunisaiiesdnsmaimsameiuiiesesiudefinmidesedoanuidensy
wnsnng dlnsaaveuunuimvesaagfisssy wildunsvensUssdnianueinszuiunisyisssy
“Lﬁmamqwimﬁuﬁﬁé’ﬂwmsLaww (Cappelletti, 1989)

lawasy aaasddanudululalugadassass mnlasunisesnwuuliidumadidy vy
fifveumsunadaiou liiudoutumagisssu Mesdnmznauseninsgi@orvnqiunsysssuite
waznguune fennududasylunisfiansaned uasdnalngnssalnsavaeuiimunzay lassaing
AendaenndeIiuNANSIsTINY anilAsy waziwAnnsiaaadumaulvatnsadiseg
Sufussuungruneadelliegsauns

3. anndululfdungruneisiosanadiieafusasl

nansIdenuin JauddnuessruuiteasiinedldegiinsvauniAnnuiavie
unadlny ieannnszssnideldvuandninasisananliogsdaauuda mnusegiinisuia
nguuneisAasanadfiduaiednualsnusuazlividuedraduninsgiudeadu Jagdu
nsfnfiun1sgiendease wuudin waznandavesunasesnmasiiluddy dwalinseuiuns
ANV MITITINEUNENFIU NM5Tusdona1m waznsiTadbafunnssfuluuragiuil it
WsrsTTUANEAEinann1sdAty Wu n1slaau (Samukkansana) n133uUiterduas (Codana) n1sila
Tomaliuansauuians (Patinna) uazn1suszaueassl (Sangha-kamma) widslagnwamun
Junsguunisiidanunazamaasuld dewaliiAnderavisssnnudussaunazainallsdla
yaansUaAuldnTesssuive

NsAnwINgUUIEIFTNINsuIvesat Iy iavlulssinalneasiounuIniadAgy
Tunnsesnuuungmunedsfansanaiifsifuas Tnewseswdygfmaenvusazasouaiauay
ATNANTUIAALYNIVULAZATOUAT? W.A. 2553 (Juvenile and Family Court and Procedure Act, B.E.
2553, 2010) wansliiuinnszuaunisgfsssuanuisausulimnzauiudnvazianzvend i
Imaé’ﬂﬂwé’ﬂmmLﬂuﬁssuﬁugwulﬁ vauriinszssdydRsnaemaniseinsuazisnansaiag
A8eINT W.A. 2528 (Act on the Establishment of the Tax Court and Tax Case Procedure, B.E.
2528, 1985) wanliiiuAUd 1Ay veINITAINUANITENITHGIURALUIATTIUNSIUNA NI
ot Ssanunsaussandldtuafiasd Taesuuslignanmiesiigrideifassadesdiu uasdgn
naIiaNSUINeunang U lawdele

wuaAnAuusssu@anseuauns (Procedural Justice Theory) 989 Tyler (2006) Fin
Armgauiureritadeduogiumnuiusssnvasnssuaunisinnme 9 funadws Tasosdusenay
d1Any b anudunansvesifiansan (Neutrality) nsilalenalvidnsdluansaufngiiu (Voice)
msm'ﬁwﬁﬂéﬂ%mwmﬂuwwé (Dignity) wazaubinglaseddndu (Trust) ot NOYAUNETTNIITUN
amAenfuas st musmdnUssiutu Taun avslunssunsiudeonarm (Right to be Informed)
anslunissedad (Right to Defense) Anslasunisiiansanlaesdnaziifunals (Right to an
Impartial Tribunal) uazdvslésuditadeifimanaiuasdnualsnys (Right to Reasoned Decision)

st Avaninaginsnaluszaunse 13ty Aazgivann1sito1uIaniuenela
LazaannsguAafuiassneg suaenndosiundndiss (Rule of Law) wagndnannuuiuouy
voanfnue (Legal Certainty) mulWIAAY0Y Tamanaha (2004) iamﬁqﬁmsaqam%ﬂﬁguﬁugm
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YDINTTAEINNNE1IMIMNSTOTTUYYUMITI¥O1UINS INE WNsdns1w 2560 1M1 27 (Constitution
of the Kingdom of Thailand, B.E. 2560, 2017)

nansidedatuayulildszuulsau (nquisitorial System) Wundn 1iesnilidmune
TUNTAUNIAIILAT AL ADAAS BIA UAN YL YDIAAI UEAILUINNTITEUUNE1INIMUUA AL
(Adversarial System) lnge{a1saafatntsadunuimdagnlunissausiud o 93 wuas
weumangule (Damaska, 1986) egslsiniu desdnalnsusesnnudunarsvetesnuy 1wy
MaNNIRUMVDIRINTINAR (Recusal) wardvdvasgnsallunisdniugfionsaniiotaiinauselowl
yiudou iietlesiusniuazAuasesdvisvesgnnadm

Snuszifiuddy Ao nsdalvillssuugnssaivionumuideds iesainnisvienaln
Fanandanadennud esfulussuuitsasd nsfimaaddugnssainienalnnsaasunisly
wdmavdnUssfuduamudusssuuazaueusisuesszuy Tadsaenndestundnnssiie
flimnuddyiunisiiansaniaeassinglng (Ubbahika) uagn1suszyuass (Sahgha-kamma)
Tunsaififianuddyviedudeu (Tambiah, 1976)

wanaNd ArsfmuRIIAINIINSEsTINTTeivatnuatswazlddadiu ludtaane
nsUrs@nuienisdn udnudsnnsinfeuduaednvaidnus msousiiandn nsdrinmind
F1m51 MsnaInduntsuIms nsdeda wienisegansldmsiiuguavesnsyasdonla
ﬁqaamé’aaﬁ’uLLmﬁmmsﬁjuVMﬂﬁwﬁﬁm (Restorative Justice) uaghuiAnnisazeisla
9819a515a53A (Reintegrative Shaming) fisjsudluuazAuauigyusuminniinisinsmieduoen
31nd9Au (Braithwaite, 2002) vauzifgdfiudigenndasiunananuladndinlunisading
(Proportionality in Punishment) #irsualfunnsnisfeamunganiuainudouswesninuin
WaTNEANITUWAIAR (Matravers, 1999)

Tagasu nsnsnguanediinsunafifsaduasdiiudeulvddguosnisdademaasd
fiflaureusssuuagldiunseensy maysannsmannszuaunseRsssNiiusssy (Due Process)
syuulsiaiu (Inquisitorial System) waznaNWIzsITUIULTI928 U 92YIB8NTTAUVUINTFIY
nsiasanafasldgenndesiunantfsguazanumaniwesdinusivad lnednsinyienanual
wazlAUTHalYINsENNSAaUTlilaeg g ay

4. pnudululdieaatunasdauloue

nan1T3denuT1 Madadsmaasdinnudululdtdudaniusandaloue Wesan

LY Y]

Yagtudsaulnewmdglymeanuesduasnalnnisdanisainuinueanszasd Jaudlazdlaseasng

9
[

sesfunmunguuIsLasnIrssIite widignasaiaiuludiuninulussla ausuie uas
anudussnndanszuiunis lasamzluadildfuauaulaninaisisusu nsvnesAnsnan
fivthifiansanefasiegnadussuuilinsznsidadoanegfudunasesnarased uazneliin
Foimndifsatunasgunsteiulinsessniddeiiunnmsiuluutasing fafu meaasiFerady
nalnidsantuiitisainennsgiu anumdunans wasanudideielviudssuuitasduiniy
WUIANAINANIEIUNTABT UK 1UNTBUNTANT U 90 10U (Institutional Innovation)
Faupsinnsuiulgeannvuliaenadeaduuundsaui i suudandud sdndudenisdnm
AMUTOUSTINTB09RNS (Djelic & Quack, 2003) luuSunemzasing n13sasraaeE ooy
nsUfudailesesfundnsssunivia anulusela mnuuin uagnisildrusiuvesarsisay

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

Vol.11 No.2 April - June 2026 pp.474-488



B A Journal of Buddhist Anthropology
ISSN: 2985-086X (Online)

484

Inedinssnwunuuensesssuideld vasfeddiu lulifveslouisaisisae nisinuaaiaasd
aeldnguuneszaunsesdyafdiiglisgatvayuuasgiuanudusssunasnssuiunis
fingan Tngldunsnueaidenmaaman suaeandastundnanuduiusseninesgiuman
Tudanuussvrsulag

MsiszuuRinnsanaffidanuiarnsaaeuldswisandymnisdnduaftiunszuadeny
wazdeuavu (Trial by Media) dufndsnansznudevisdnsvosgnnaamuazauundofie
vesnmyas Aaaiisenvhminiiduiiuiinandunisitedetefinmuuiiugiuvesdeifiaaie
waznszuruntsdidusssuuinniinszuadsny uenaind ludamvsysuinig araacsdly
nsihnguaneadelunliiasounsesssuitde uiidunisulanazusuldnannsesssuideliaiunse
aunissaudulasasiesgadelndlaedaonndns lnanansssuddny wu anudusssy
awlaidndes auseunoy uarnsiuNgnsgiiin arunsaimundundnnismengraiowas
nsguIUNIsyRsIsulaagldedAny

LU INA G 980AAS DITUNALUINITYBINTE N NSANAUILDTINT T N15A AL
Ussgndilinsgssnidelimnzanivuiunmsdnlusdasypadealagaasn (Collins, 1990)
Feiu madadamaasiTsoafodudumienszuiumsuimesantuasifiolinszsauide
a1u15aUfUR Inegralissaniamludenusinads vusferduddnadadeiu lneyieduasy
fausssumnuiuiauaznsinsulunsgssaadeiunszuiunsilsdatagaianngls

oeslsfionu audiSavesmaaddldduegiunmansingraneifissesafier usdesende
nsfldusiuemnaadauluniseanuuunguine mMsdadenyaainsiineeuiuasa sy
msafwenudlasiudusewinedy anrasd uazdsnu naonsumsaemsBeuloviefivaeuin masd
Junalniasuadsuszansamuazanurausssuveinistadulinsysssive dldnsunsnuseenaun
ioannausuannyass ueniind SsfesinalnfnnuuazUssiiunaogisdeidondiolissuy
annsnmuwasUTuUTlaauanInnsel

Tagagy msdassmaasdianudululdludaaotuasidaleuis mnldfunisesnuuy
g usoUAB LAl UTIMINYNEY maasazanunsadumsuinnssiiveatuaiissnnivia
aaluddla uazaudesusonnasd wionisadsaugaseninenisdnuiend nuainnamau
funismevaustranuaIaniwesdinusinads sudulsslovinonmuzasd wsznnsaau
wazas1surulusEuzen?

s 1

29ARUIn
av A « & a <) v ! a 1Y L3
HANITITBITRY “AraassliBanmsysannis: anuduldliiesnsiangmineifeiiumaaasl
wagdsiarsaneffgivadimeiinnmsuinnssululssmalne” laneliiAnesdnnusinindidsy
flo NIYIUNNIUENNITNINVINE ANz UnaNs ST sEImEmaw Wieasenalnnisuims
Tanseugfsssunelupurasdogindussuy danududase waraonndesiunsesssuivy
Feanunsadaasigiiduedanug ndludnvae “sUnuuaIaasid mmnsysannis” (Buddhist

Integrated Sangha Court Model) Lanis4 Figure 1
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Justice Grounded in Righteousness Regulation of Monastic Conduct

Buddhist .A.T_ﬁ

Integrated Sangha Court Model

Ecclesiastical adjudication mechanism

/ / in accordance with the Vinaya
| TT— 1

principles of organizational stability . Moral Shame and Moral Fear of
Sappurisadhamma
and non-decline Wrongdoing .
ﬁ Principles of Virtuous P hood (
rinciples of Virtuous Person
ey

L8]

Figure 1 Buddhist Integrated Sangha Court Model

¥
A

osdnulnsiilfiansydndny il

1. maasdlugugnalnremansssuisulaeg (Dhammadhipateyya)

NaNITITENUIN aasdnisianududasy wazBanszessuidedundnlunisiiansanad
WeliiAnnnugAssaunaranudunans Jeazioundnsssnsuley Ae nsdelersssndulvg
lifnfeyaraviosuadunnsilumsdingy fudu maasBadunalnBsantuiviiuthisissinw
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Asanefilulegagndesmundnnsssssuivenaznanifsssy ludiun guueisiansanad
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wagldszuuldaudly sdumanuass sazilulifaandunazulouis maassdaisoneuaussse
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Fissoehaien uidiuagfuniseenuuulassaiauagnssuiunsfiomngan Mt vuALASILIAa
msfmdenyaans aaenunsaivenadilasudussineazasl Mass wazansisavu ielvilAn
nsvausuazannsilUURoRIFegedusEanEaw venanil vuitedsldnelmianesdaruill
ludnuae “gUuuuAaadidannsysannis” (Buddhist Integrated Sangha Court Model) Fady
nsysanmMamdnnszsssuitodndundnngmaneasislng ieaianalngfsssunislunmzasd
Afanandudasy Tidla uazidusssu Tnedandnsssunsulee wezidy euimiusseu dUyasseu
wagAslondus suthlugnsiasuasisaiuiunuesesdnsas ananidefoveanszuiunis
finsanaf uazasmsvesdanusensEymsmaunatnadidu vty nansitedsaansathluld
dugrudeyadainniuasidalevisioatvayunisdadamaassiuiomadidyfivaw ooty
wsrsssulteluusewmalng Tnevmiisnud Ay Wy aniasauay dNNUNTENNSAaUIUTINR
A1NuAagAsITN AMENTIUNITNENT wazsTanitng aunsadnanTeluldimuauleuie
MU wazensenguIesesiunstadmaasdilugiugmathdyfiey Weliiinszuaunisiatsan
ARfifnssu Wedla uavasnadesimszssnitouasudnifsssy dmsutaiausuurlunside
afasioly Usznsuan esfinisfinuidelssdndifisafuimuefuazsedunissensurosmszasd
AeuAnmanss udsdadeidimaioniseouuniesed eldidudeyalunisesnuuunaln
fnzaufuuiunvesnuzasllng uazUsznisiiaes msiinsAnwiSeuiisuddniuussme
fiflmamauvienalnfiansanainismaniivssauanudise lnstamy f3dan w1 uazduman
WeAnwunSeusulasiainsesdng msdnidendfinnsanad uazszuunsnseaevga suazidy
UsglowisianisussendliluusunvesUsunalneagamnsausialy
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