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Abstract

The aim of this study is to find an appropriate approach to the conservation of the
Buddhist monastery in the context of Thailand that complies with international practice
and values while, at the same time, it does not deviate from the traditional merit which
constitutes the Buddhist culture. Conservation is an outcome or an attempt to solve a
cultural problem; therefore it cannot be considered only as a technical or scientific
process. Conservation is a way to manage and control cultural changes in order that the
culture can be sustained. It must be based on cultural foundations. The application of
tradition will enable us to arrive at solutions for conservation problems, and to form
judgements about the nature of cultural heritage that are based upon truth and their reai
values, and not merely upon a set of conventional rules or sentimental preference.

Buddhism has been practised in Thailand since the beginning of the Thai kingdom in the
early thirteenth century. Over the centuries, monastic architecture, as an outcome of the
belief, has developed and changed its character along with the transformation of the
religion and the role of the Buddhist Sangha. These changes became apparent at the
end of the nineteenth century and have accelerated in the past five decades when
Thailand has been facing the influx of foreign culture and modern technology. The new
social and political situation results in the changing of attitude towards Buddhism, the
Sangha, and the use of monastic architecture. As modern cities develop around them,

monasteries are losing their original character, function, and spirit which were the
essential qualities of a sacred place.

Conservation is seen as a way to control change and provide a basis for development.
However, the care of Buddhist monasteries in Thailand can conflict with international
approaches. Throughout Thai history, Buddhist monasteries have been repaired and
restored as an act of piety. Interventions often involve the removing of original elements
and replacing them with new ones, or the demolition of a structure and rebuilding without
regard for its historical or archaeological values. The attitude of the Thai towards
monastic architecture is based on Buddhist belief. It can be concluded that material

representation of the fabric is not considered as important as the continuity and identity
of the spirit of the place.

It is, therefore, necessary to identify the spirit or the essence of Buddhist architecture,

if traditional repair and restoration are to be continued in order that the essence can be
maintained or re-created.

The thesis will investigate the essence of Buddhist architecture; the social and political

changes as well as the problems of development that affect monastic architecture; the
nature of conservation, both traditional and international. Finally, suggestions for the

philosophical and practical approaches to conservation will be given.
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Introduction

1 Background

Thailand is a country with a rich architectural heritage. Even though the first Thai
Kingdom was founded in the early thirteenth century, which is relatively recent when
compared with many countries in Asia and Europe, the archaeological remains of very
much earlier civilizations can be found in the country. Nearly all of the historic

monuments are of religious significance, either in ruins or still functioning. The task of
conserving them is tremendous. Conservation activity, as known in international
charters, is a relatively recent idea introduced to Thailand by the west and by western
educated Thai. The development of a conservation philosophy is based on western
traditions which are not always comparable to the eastern ones. The modern
conservation approach, though internationally advocated, cannot be considered as an
universal idea and hence the urgency of international debate -for instance- on ideas of
authenticity.

There was a time earlier in the twentieth century that scholars, both in the east and west,
held the concept that western culture equated world culture and that cultural phenomena
that stemmed from it were universal. The unification of the world may be possible with
regard to man's efforts to control, and utilize, nature. However, in the case of culture,
tradition, and religious belief of each society, there is more diversity and it is also difficuit
to alter. [t is suggested that the unique religious ideology is the determining factor of
distinctiveness of the social and economic life of each nation (Nakamura 1971 : 35).

Religion is not only a way of belief but also a fundamental source of civilization.

Buddhism has been the national religion of the Thai since the beginning of the kingdom.

Social formations such as kingship, politics, morality, and tradition took shape on
Buddhist foundations. Buddhism is not only a religion but also the basis of the

civilization of Thailand. Buddhism and the Thai way of life are, therefore, inseparable.
Beliet has made a deep impact upon Thai society in many respects. It is interwoven in
every Thai's life from birth to death. Buddhist monasteries are centres of life and places
where not only religious but also secular activities are carried out all year round. Until

the early years of this century and also in the case of present day rural society, people
still regarded their local monastery as common property belonging to all of them.
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Therefore, a monastery was a unified centre which functioned as an integrating and
binding part of Thai society.

A monastery is a place for performing religious functions not only by monks but also lay-
people. Rituals are regularly held and religious philosophy taught. Before the
establishment of formal education in Thailand, monks were the only teachers available
to the general population. They taught both sacred and secular subjects. Therefore,
monasteries were and are considered as schools for boys and monks. They also served
as public health centre for the surrounding community and as public places where
villagers spent time for relaxation, exchanging news and knowledge. Monasteries were
also used as meeting places for villagers tor certain official functions. Government

information is conveyed by the village headman using the village monastery as a natural
local meeting place.

Monastic architecture is the direct outcome of the deep belief and devotion of the people
and therefore becomes naturally the centre of fine quality craftsmanship. Apart from the
architecture, a monastery is usually a place where sculpted images of the Buddha, mural
paintings depicting scenes from Buddhist sacred texts, and the best examples of art
objects can be found. It is a fact that the nation's greatest art treasures are found in
monasteries and appreciated by a large proportion of the population. Monasteries play

a major role in generating and maintaining traditional art and craftsmanship, and could
play a much greater role in the future.

At the turn of the century, there were many social and political changes in Thailand. The
country encountered western expansion and colonization. As a consequence, it was

necessary to change the country in various ways for the sake of national stability. The
role of the Sangha and its relationship with the lay-community were also changed due
to the introduction of western concepts of civilization. Such changes, combined with the

changing social and economic environment of the modern world, led to a changing of
attitude towards monasteries.

Aspects of colonialism still have a strong imprint in the countries of South-East Asia.

Thailand, although not politically colonized, has also come under its influence. A
Buddhist scholar comments that the worst aspect of colonization is western intellectual
imperialism which has influence over political elites who are ready to give way to modern

9
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'progress’ and to embrace western materialism. He writes:

* This is harmful indeed to the teaching of the Buddha, which warns people against hatred,
greed and delusion, whereas western materialistic development encourages this triad of
Buddhist evils as great virtues of commerce and the power base. Politicians and
economists work closely, hand in glove, for selfish materialistic ends, thus fostering
Ignorance. Modern development encourages competition and success, whereas it
discourages collaboration and contentedness” ( Sivaraksa 1984 ).

Materialism is in conflict with Buddhist ideology. Economic considerations that had never
existed in earlier times play an important part in present day monasteries. This,

obviously, affects the way a monastery is organized, its objectives and its physical
characteristics.

2 Defining the Problems

2.1 Controversy over two approaches in conservation

During the colonial period, a large number of conservation works were carried out in
South-East Asia by western countries according to various philosophies. The

interpretation of the history and significance of archaeological remains and the
management of the cultural heritage in Indochina ( present day Cambodia, Laos, and
Vietnam ) was initiated by French archaeologists and historians, while the British

exercised a similar role in Burma and the Dutch in Indonesia. These systematic studies

in the region were the works of Europeans and reflected the European ways of thinking.
Bernard Philippe Groslier, a French archaeologist writes:

* Western travellers found most of the remains [of Angkor] in ruins and so little understood
that the local inhabitants often believed that only gods could have built them. It is a picture

that has perhaps been a little too popular, giving rise to some well-known passages about
the striking and painful contrast with the lamentable state of barbarism which afflicts the

surviving descendants of the great people that built these monuments. ( Groslier 1975 ).
He also quotes another writer commenting on the responsibilities inherent in the colonial
period as follows:

* A European nation which takes possession of an ancient and historic land is in a sense
accountable to the civilized world of the memories entrusted to its care; it has a duty to

preserve them and make them known. It is a debt of honour which a nation cannot
repudiate without losing the respect of others and its own self-respect * ( Groslier 1975 ).

With such preconceptions, western philosophies of conservation were imposed on the
region. Oblivious to the inherent tensions, these western attitudes towards cultural

heritage and its management inevitably brought conflicts with the eastern culture and
belief system.

It has been accepted that an awareness of the past is a characteristic that is unique to
human beings. However, attitudes towards the cultural heritage of different cultures vary.

10
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It is suggested here that in less developed societies myth and history intermingle to
create a tradition that is a living reality and the past is a living component of present day
life ( Cleere 1989 : 6 ). One example is the 're-discovery' of Angkor by Henri Mauhot,
a French naturalist, in 1860. The discovery prompted a great interest in the ancient
civilization and the 'lost city' which, at the time, lay abandoned in thick jungle. However,
Angkor was never lost for the Cambodian. Mythical stories about the place have been
continuously transferred from one generation of Cambodians to the next and embedded
into their present day system of belief and tradition. This concept of the past provides
the people in that society with a sense of identity and tradition, a spiritual meaning of

place which may or may not be represented by physical architectural elements.

The realization of the historical and archaeological values of ancient monuments is the
result of the developing interest in classical history during the Renaissance. The cultural

heritage was seen as a record of the past and the duty of conserving it evolved in order
to ensure the continuity of these important documents. In the east where the Age of
Enlightenment, in the western sense, had never happened, attitudes towards the past
and heritage were deeply rooted in tradition and religious belief.

In the evolution of present day conservation policies for historic monuments in Thailand,
international charters, especially the Venice Charter, are used as guidelines. However,
as the Venice Charter states, its formulations should be regarded simply as a broad
framework. They must be adapted to accommodate the specific needs of every country.
In Thailand, one consideration in carrying out work is the fact that many of the

monuments are religious monuments and that local people still continue to practice their
religion.

The vast majority of the monuments in Thailand were erected in obedience to religious
beliefs or in recognition of the royal personages who were regarded as god-kings.
Repairing or adding on to a religious building has always been considered as an act of
merit, since the good done in this life will give future benefit in the next life after
reincarnation. Buddhists therefore seek to repair their monasteries and maintain them
in as perfect a condition as possible. Repairing and maintaining a religious building is

regarded as a way of keeping Buddhism alive. It is considered to be the duty of a good
Buddhist and a contribution or act of great merit that one can make in this present life.

11
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However, controversies have arisen over the loss of architectural and aesthetic values
as the consequence of alterations, especially when judged according to western
concepts of conservation. It is a broad generalisation that, in the west, conserving the
physical fabric of the monuments is given the highest priority while in the east the spirit
of the place is more important. Understanding the attitude of the public is necessary,
since it allows us to determine cultural factors and social behaviour favourable to the

care of monuments or, on the contrary, to reveal opposing tendencies that we have to
overcome.

2.2 The decline of traditional skills

Care for religious monuments has always been considered an act of piety which assures
the happiness of believers. The work was always conceived as meaning dismantling
and reconstruction which is completely opposed to what is recommended in the Venice

Charter of 1964. These activities were possible while the tradition of craftsmanship
endured. Restoration often simply implied the remaking of original objects by using
original materials, traditional methods of construction and continuing skills of
craftsmanship. The continuation of such skills also brought about the development of
the high art and architecture that can be regarded as the characteristic Thai style.

Unfortunately, the centuries-old tradition of building crafts have declined because of the
drastic social changes at the beginning of this century. The introduction of modern
materials and a western approach to building construction brought about the changing
role of traditional builders, the relationship between patrons and craftsmen, changes in
traditional styles and the breaking of the link between traditional and modern practice.
Traditional approaches to repair, without skilled craftsmen to carry out the work, can

bring about disastrous results and cause the loss of architectural, aesthetic, and
historical values.

2.3 The lack of awareness and education relating to monastic architecture

The conservation of sacred architecture requires the understanding, support, and
participation of a very broad circle of society. The Athens Charter of 1931 states that
"...the best guarantee in the matter of the preservation of monuments and works of art
derives from the respect and attachment of the people themselves". The lack of

awareness of architectural and archaeological values of monuments can be seen in most
of the more recent repair works in monasteries all over the country.

12
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The conservation of the Thai cultural heritage is the responsibility of the Department of
Fine Arts, a governmental body within the Ministry of Education. Historic monuments
under their responsibility are vast in number. Inevitably, insufficient personnel is always
a major problem. In theory, repair works to be carried out in a listed monastery must be
approved by the Department and done under their supervision. However, this process
is often overlooked and the repair work or new construction is often overseen by the
monastery itself. Repairing or adding on to an old fabric was often done with good will
for the cause. However, without the realization of architectural and aesthetic values,
these always lead to a loss of physical and spiritual qualities of the monastery.

2.4 The lack of an effective management programme for the care of monastenes
Monasteries are classified as ‘living monuments' by the Department of Fine Arts.
However, the care of a monastic fabric does not have any special consideration that is

significantly different from the care of ruined monuments or archaeological sites. It is
generally accepted that buildings of historical and architectural importance should be
regularly maintained so that extensive renewal will not become necessary. This policy
is also satisfactory from the financial point of view. However, regular inspection and
maintenance have never been mentioned in the codes of practice, or carried out by the
Department.

3 Aim of the Study

The aim of this study is to find an appropriate approach to the conservation of Buddhist
monastic architecture in Thailand that can comply with international practice and values,
and which, at the same time, does not deviate from the traditional merit that constitutes
a Buddhist belief. Conservation is an outcome or an attempt to solve a cultural problem.
Theretore, it cannot be considered only as a technical or scientific process.
Conservation is a way to manage and control cultural change in order that the culture
can be sustained. It must be based on cultural foundation. One of the main
considerations, on planning and executing a conservation work, is the application of
traditional data which will enable us to arrive at solutions of the conservation problems
confronting us today, and to form judgements about the nature of the cultural heritage
that are based upon truth and their real values, and not merely upon a set of
conventional rules or sentimental preferences. Having this in mind, the following

objectives are established to provide a framework to guide the investigation and
development of the research.

13
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3.1 to develop a clear understanding of Buddhist monastic architecture, its

symbolic meanings and architectural characteristics.
If we accept that the conservation of Buddhist architecture is not only the conserving of
the architectural fabric but also the retaining of its spirit, cultﬁre, and tradition, it is
necessary to determine what is the real spirit or essence of Buddhist architecture in
order that the values can be conserved and the physical character of the architecture
enhanced. We cannot understand the soul of religious architecture without
understanding the religious context. Therefore, the essence of sacredness in Buddhism
must first be understood and how it is represented in the architectural elements be
studied.

3.2 to study and come to an understanding of the past and its changes in every

aspect that relates to monastic architecture and its conservation in order to state

the problems both physical and ideological.
Monasteries have gone through a process of major change since the beginning of this
century. Western influences affected the nature of Thai culture and society as well as
its religious value and attitudes towards Buddhism as the key aspect of the cultural
heritage. In order to define the positive or negative aspects of the changes, we must go
back to the beginning by looking at the past and using it as a model in development for
the future. Rabindranath Tagore writes that :

* There are some who are exclusively modern, who believe that the past is the bankrupt
time, leaving no assets for us, but only a legacy of debts. They refuse to believe that the
army which is marching forward can be fed from the rear. It is well to remind such persons
that the great age of renaissance in history were those when man suddenly discovered the

seeds of thought in the granary of the past. The unfortunate people who have lost the
harvest of their past have lost their present age * ( Tagore 1926 : 195-196 ).

For many people today, the confusion of the present seems to promote a nostalgia for
the past. In this case, the nostalgic past is used as an escape back to romanticized,
secure, comfortable and less threatening times. For others, the past provides a critical
perspective from which to inform the present and guide the future. Buddhist tradition s
a 'living past' that can be used to fulfil the latter requirement. It has power to direct and
inspire people's actions and attitudes to conform with the principles of the religion.
Therefore, Buddhist ideas on development, the Buddhist world-view in society, and
attitudes towards the built environment are to be studied and the possibility of

assimilating the principles of Buddhism to conservation philosophy and practice will be
explored.

3.3 to do a comparative study between western conservation philosophies and
practice and eastern ones.

14
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We need to state the differences and similarities, the advantages and drawbacks of both
sides. Since conservation practice nowadays is influenced by the international value of
cultural heritage, the rejection of the western thought is not rational. In order to arrive
at the 'middle way' of conservation we must assimilate both traditional and western
values and practice. The symbiosis of ideas is created by being deeply rooted in one's
own history and culture and at the same time making positive efforts to incorporate into
the work elements from other cultures (Kurokawa 1994 : 239). The result of the
combination will be a new method which is both local and global.

3.4 to give recommendations both on philosophical and practical aspects of

conservation in order to solve the problems as they are perceived.

4 The Structure of the Study
Chapter One focuses on the origin of monastic architecture, its functions, and the roles
of the Buddhist Sangha in Thai society. Since Buddhism in Thailand is an amalgamation

of various beliefs, an explanation of each belief and how it is reflected in the whole
religious context are given.

Chapter Two is a study of the changes that have occurred in monasteries in Thailand.
It starts from the process of modernization and how it has affected society, national
identity, and the religious institution. The changes after the political revolution of 1932,
which brought about the end of absolute monarchy, have also had a great effect on
religious patronage and the role of the Sangha in a newly democratic society. All of
these changes have resulted in new roles for the monastery and for the use of monastic

land. The Buddhist concept of development will be explored in order to use it as a basis
for controlling change.

Chapter Three is a look into the essence of Buddhist architecture in order to use it as
a tool for the assessment of architectural values. A monastery is a sacred place, a
éymbolic representation of sacredness in Buddhism. Therefore, this chapter tries to
identify the whole experience of sacredness in a monastery not only in terms of the
physical experience of form and function but also the spiritual essence. The
experiencing of sacredness is the essence of a religious space.

Chapter Four deals with the development of conservation practice in Thailand. The aim
of this chapter is to address the changing attitudes towards historic monuments which

15
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result in the way that the monuments are cared for; the nature of traditional intervention,
which is the outcome of religious devotion and material necessity; and the western
thinking that has influenced modern conservation philosophy.

Chapter Five focuses on understanding the different attitudes of east and west. These
differences are based on the different world-views constituted around religious
philosophies. The understanding of Buddhist attitudes towards life and buiit-form will
help us comprehend the actions relating to the care of Buddhist architecture.
Furthermore, we can identify and justify the norms of practice which should be taken into
account when planning conservation projects.

Chapter Six is an attempt to establish a set of recommendations for improving
conservation practice in Thailand especially in relating to Buddhist monastic architecture.

Research Methodology

Since part of this thesis is about the history and development of Buddhist architecture,
as well as identifying its meaning, it has been necessary to understand the essence of
Buddhism in order to interpret the architecture. Buddhist texts and scriptures are used
as a source of reference. All of them are English or Thai translated versions of the Pali
and Sanskrit originals. Even though Buddhism in Thailand follows the Theravada
School, Thai architectural style is also influenced by Mahayana ideology. Therefore,
Mahayana as well as Theravada texts are discussed in this thesis. Pali terminology,
however, is used instead of Sanskrit, for example ‘Nibbana' rather than 'Nirvana'.

In those parts relating to the development of conservation in Thailand, and practical
approaches to conservation, most of the examples given in the text come from primary
sources such as translations of ancient stone inscriptions, reports of the Royal Academic
Council and the Department of Fine Arts. The material for these parts is also drawn
from interviews with various people working in the field of conservation as well as
Buddhist monks who have direct responsibility for the care of their monasteries. There

were no set questions for the interviews, since they dealt with different aspects of the
matter. There were also site visits to 'living' monasteries as well as to historical sites
with personnel from the Department of Fine Arts. The information gathered during the

interviews and site visits are therefore not only from first-hand experience but also derive

16



Introduction

from the perception and attitudes of professionals involved in conservation practice.

In the final chapter, examples are also drawn from English experience. Just as a
Buddhist monastery is a place where the sacredness of the religion can be realized, so
a Christian church is a building consecrated for the worship of God. The care of sacred
architecture, no matter which religion it belongs to, requires a sympathetic and
knowledgeable appreciation of the needs of the worshippers as well as a concern for the

aesthetic, architectural, and historic values of the buildings. The conservation bodies
concerned must show a true understanding of the doctrinal and liturgical significance of
a building while being sensitive to their architectural and historical qualities. In England,
the system of safeguarding ecclesiastical buildings has been developed and improved

in the course of centuries and has recently been re-codified. The English experience,
therefore, will be studied and compared to the Thai context.
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Chapter T
Background

1 Introduction

In order to have a clear understanding of the Thai cultural heritage, it is necessary to
understand the importance of Buddhism in Thai culture and society. The religion is still
a prominent institution that holds an important place in every Thai life, as well as for the
nation as a whole. Buddhism is a foundation which forms the character and the world-
view of the Thai population. The social structure, various traditions, and the political
system are all affected by the religion. This is also the case with the culture including

architecture and the built environment. It is generally accepted that the stability of the
nation depends upon three institutions: the king, the religion,and the people. The term

religion refers to any beliefs practised by Thai citizens. However, in practice, the
majority of the population (95%) are Buddhists and the religion has been long
established since the beginning of the Thai kingdom.

Thai culture and the social system were, however, not derived from Buddhism alone.
It is the result of three amalgamated influences that dominate the life of every Thai.
These beliefs are Buddhism, both Theravada and Mahayana, Brahnmanism, and animism.
Therefore, it is important to understand the development of beliefs other than Buddhism
and how they were integrated into the Buddhist context.

2 Religions of Thailand

The geographical situation of Thailand provides an important factor to the development
of the culture and the civilization. The country is situated between the two important
cradles of civilization, India and China. The area of present day Thailand had been
inhabited since the pre-historic era. However, as far as the historical evidence is

concerned, the first sign of a state formed in the southern part of present day Thailand
can be dated back to the end of the second century A.D.

The area of South-East Asia at the time was divided into several small kingdoms. All
of them had grown under the influence of Indian ideology. The relationship between

India and South-East Asia began through trading. Several trading posts were set up
along the long coastline of the peninsula. The intense trading brought about the
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transmigration of the Indian population, religions, and culture (figure 1). Several scholars |
believe that the commercial contact alone is not adequate to enable the transmission of
the high culture. It is suggested that there was as well the immigration of the ruling class
and warriors to the area. These groups of people assimilated with the local inhabitants

and local rulers by marriage and the Indian culture was introduced in peaceful manner.

2.1 Brahmanism

The word Brahman refers to the impersonal absolute which was held to be the source
of the world and its life. It also refers to the sacred word, or the chant, which was the
essence of the sacrificial ceremony. The knowledge of this chant as well as the
performance of the ceremony were confined to a certain group of priests who formed a
special class. According to Brahmanism, the world had come into existence through a

sacrifice and maintained in existence by the performance of sacrifices by the Brahman
priests. Natural phenomena were represented by a pantheon of gods. The correct

sacrifices to these gods would ensure the well being, success, and strength of the
sacrificers.

It was the introduction of this culture to the higher class of the local society of ancient
South-East Asian kingdoms that accentuated the development of the court system and
idea of kingship based on Brahmanism, because, as suggested by Hall, "...more often
than not it was a case of an ambitious ruler, anxious to copy the grandeur style of the
Indian courts” (Hall 1964:19). Brahman priests from India were employed by the court
of Angkor (the ancient Cambodian kingdom) and, in a later date, by the Ayutthaya court
of Thai kingdom. The presence of Brahmanism in these areas of South-East Asia is the
basis of the political constitution of the Indianized states of South-East Asia (see
Appendix Ill). Brahmanism became the religion adopted by the South-East Asian courts.

This led to the accepting of the sacred Hindu laws, Dharmasastra, the concept of
Kingship and the rituals in accordance with the ideas.

Brahmanism had very strong influence over Khmer civilization. The ancient Khmer kings
were regarded as Shiva, the prominent Hindu god. This belief was expressed in almost
every aspect of cultural elements from a grand scale such as the planning of a city to

the works of art and the literature. At the end of the empire, the Khmer religion had
transformed to Buddhism. However, Brahmanism still prevailed in the court. When the
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Thai Kingdom of Ayutthaya was founded in the late thirteenth century, the Thai king,
after sacking the Khmer empire, adopted the Brahman idea of god-king and its rituals.
Brahmanism has existed side by side with Buddhism since this period. Most of the
court rituals are Brahmanic and performed by the court Brahmans. The rituals were also
integrated with Buddhist ceremonies and became Brahman-Buddhist ones which are
unique to Thailand. Brahmanism is also integrated into the popular Buddhism of the
ordinary citizen (see Tambiah 1975: 252-262).

2.2 The Thal and animistic belief
Animism is the belief that came with the Thai race. The origin of the Thai is still a matter

of controversy. It is generally assumed that the Thai immigrated into South-East Asia
from Yunnan, the southern province of China. Evidences suggests that until around the

end of the first millennium, the Thai inhabited an area around the border between China
and north Vietnam. Around A.D. 1000, for unknown reasons, they began to leave their

homeland and disperse throughout South-East Asia as far west as Assam and as far
south as the present day Thailand.

The Thai were spirit worshippers and brought this belief with them wherever they went.
They believed that natural features surrounding their life were protected by spirits, for
example: the spirit of the fields, rivers, or mountains, the house spirits who protected

their dwellings, and the territorial deity on whom the survival of the country ultimately
depended.

The immigration of some Thai races to the south weakened the relationship between
their kin in the north. The Thai who moved towards the northern part of present day
Thailand had experienced the civilization of the ancient Khmer empire and learned of
Hinduism and Buddhism which the Khmer had received from India many centuries
before. Having been subjected to this influence, they gradually developed the culture
that is much more associated with India than China. Inscriptions found at Sukothai, the
first capital of the Thai Kingdom, mention the animistic rituals blending with Theravada
Buddhism. Animism was practised by the kings and held an important position. It was
a duty of the kings to make offerings to the guardian spirit of the city. 1t was believed
that the fate of Sukothai depended upon the correct offering to the spirit. Animistic belief
still has survived from the beginning of the first Thai kingdom until present day. It was
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combined with the Buddhist belief and Brahmanic rituals and has been accepted as a
part of Thai religion.

2.3 Buddhism

After the death of the Buddha, there were several meetings of the Sangha councils to
settle disputes regarding the teaching of the Buddha ( the suttas ) and the monastic rules
( the vinaya ) that the Sangha should follow. The early canons were not written down
but transferred by memory. They were passed down to younger generations of monks
by recitation and were put into writing about four hundred years later. The canon grew
larger through time due to the increasing complexity of the monastic communities. There

were also attempts to summarize and analyze the content of the suttas which later
became another branch of the canon known as the abhidhamma and was added to the

existing two collections of the sutta and vinaya. The three collections of texts are
referred to as the Tri-pitaka.

The first five centuries of Buddhism saw the development of sectarianism. Disagreement
on matters related to discipline and doctrine led to the formation of different schools.
Two major divisions are the Hinayana or the Lesser Vehicle and the Mahayana or the
Great Vehicle'. The Theravada ( the Doctrines of the Elder ), the major school of the
Hinayana attempts to preserve the canons in Pali which is a dialect close to that which

the Buddha originally used, while the Mahayana schools converted it into classical
Sanskrit.

The Mahayana began as a movement centred around the newly composed texts which
were accepted by the devotees as suttas. This contrasted with the early Buddhist
schools such as the Theravada who did not accept the new suttas as the word of the
Buddha. The Mahayana is seen by some scholars as a popular lay-movement that
sought to restore the Buddha's original compassion through the idea of the bodhisattva,
the person who sacrifices his or her own welfare in order to lead all beings in the

universe to nibbana ( Lopez 1995 : 7). Some see that the Mahayana move away from

'Yana means literally career, with second meaning of vehicle : maha means 'great’ as oppose
to hina, 'small'. The terms were invented by Mahayanists who claimed that their sect was a

career or vehicle of life large enough to bring mankind to salvation while the Hinayana claimed
to teach the way as pointed out by the Buddha.
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the historical Buddha to the mythical Buddha. The Buddha was deified and became an
object of worship, salvation became possible not through diligent practice but through
faith in a pantheon of Buddhas and bodhisattvas. Christmas Humphreys writes that :

* It is easy to indulge in generalizations, but it is probably true to say that the cleavage
between the two schools falls into the recognizable pattern. The Mahayana refused to be
Inhibited; the Hinayana was bound by the Canon. The former was speculative,
metaphysical; the later rational and authoritarian. The Mahayana was fearless In its logic
and its mystical flights; the Theravada was content to be the guardian of the Dhamma as
handed down * ( Humphreys 1990 : 50 ).

The difference between Mahayana and Hinayana is seen as the difference of
psychological character, while the fundamental of the religion is the same. Many

scholars disregard the sectarianism and see the difference as the two sides of a coin.
It is suggested that there are not two Buddhisms.

"...the Mahayana and the Hinayana are one, and the spirit of the founder of Buddhism
prevails in both. Each has developed in its own way, according to the difference in
environment in which each has thriven and grown, understanding by environment all those

various factors of life that make up the peculiarities of an individual or nation * ( Daisetz
Teitaro Suzuki cited in Humphreys 1990 ; 51-52 ).

Buddhism is believed to have been established in the South-East Asian peninsula since
300 B.C. when Asoka, the great Indian king, initiated a Buddhist missionary movement
by sending nine group of monks to foreign countries in order to spread the teaching of
the Lord Buddha. One of these groups led by Sona Thera and Uttara Thera came to a
land then know as Suwannabhum. Many Thai historians believe that this was situated
in the central part of present day Thailand near the town of Nakorn Pratom, fifty
kilometres west of Bangkok. Buddhism of this period was of the Theravada school. In
the eighth century Mahayana Buddhism arrived through lower Burma/and gained the
influence over the southern part of the peninsula, the area where the ancient kingdom

of Srivijaya was situated. The exact area of the kingdom has not been confidently
identified. The T'ang annals of China note that in Srivijaya, *...a man cast no shadow

at noon on the vernal and autumnal equinoxes" (Van Beek 1985:73). Various locations

for this shadowless spot have been determined ranging from the west coast of Borneo
to Chalya in the south of Thailand.

Srivijaya monarchs were related by marriage to the dynasty of central Java who
practised both Hinduism and Mahayana Buddhism. The art and architecture of this

period were, undoubtedly, inspired by the creations of central Java. Apart from this, a
number of Srivijayan kings were patrons of the Mahayana Buddhist university at Nalanda
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in north-east India, which also added another influence to the art of this period. At a
later date, Mahayana Buddhism from Srivijaya spread out to the northern part of the
peninsula and reached the area of present day Cambodia where, at that time, was
situated the ancient Khmer kingdom. The evidence of the Buddhist influence can be
seen on several Khmer sandstone temples that were built according to Mahayana
idealogy.

In the twelfth century, Pakramabhahu, a Sri Lankan king who was a devout Buddhist and
adopted the same concept of Dharma Raja as king Asoka of India, revived Buddhism
In Sri Lanka and established the Singhalese sect of Theravada Buddhism which became
known in Thailand as Langkavamsa. This school of Buddhism had reached Thailand in

the thirteenth century. According to ancient inscriptions, a group of Thai monks had
been ordained and studied in Sri Lanka, came back and set up a monastery in Nakorn
Sri-Dharmmaraj, an ancient town in the south of Thailand. When the first Thai kingdom
was founded at Sukothai in the thirteenth century, Theravada Buddhism had long been
established in the South-East Asian peninsula. The kings of Sukothai were Theravada
Buddhists. The social organization of the kingdom was of a feudal type. The
relationship between the kings and their subjects, as a stone inscription mentions, was
the same as between father and children. The principles of Theravada Buddhism that
the rulers adopted supported this system. From an inscription of king Rama Khamheng,
it is mentioned that Buddhism of Sinhalese orthodox pattern was the official religion of
the kingdom. The king and his court practised the religion of the Buddha with devotion.
Several monasteries were built within and around the capital city. The relic of the
Buddha was acquired from Sri Lanka and enshrined in the main stupa situated in the
middle of the city. The inscription gives a picture of a prosperous Buddhist state where

during the Buddhist holy days, festivals were celebrated by the king and the whole
population.

The Buddhism of Sukothai was practised with the integration of animistic belief and
rituals. The spirit which was believed to be the guardian of the city was revered. A
shrine was erected on the hill at the south side of the city. Rituals were performed by
the king to ensured that the prosperity and the fate of the kingdom would be protected
by the spirit. After the reign of Rama Khamheng, Buddhism maintained its importance
under the patronage of the successor kings. Rama Khamheng's son, king Lo Thai
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(1317-1347), was very interested in performing meritorious acts. He found a number of
Buddhapada, the foot-prints of the Buddha, in imitation of the one on Adam's Peak in Sri
Lanka. His son Lu Thai, also a devoted Buddhist, composed a treatise on Buddhist
cosmology, Tri Bhumikata, which became an important work in the Thai language. An
inscription describes the king as follows:

"This King observed the ten royal precepts. He showed mercy towards all his subjects.
When he saw another man's rice he did not covet it, and when he saw another's wealth he
did not become unworthy...If he arrested people guilty of cheating or insolence, those who
put poison in his food so as to cause him illness or death, he never killed or beat them, but
forgave those who behaved evilly towards him. The reason why he repressed his heart
and restrained his temper, and did not give way to anger when he might have done, was

that he desired to become a Buddha and to take every creature beyond the ocean of the
affliction of transmigration® (Hall 1964:165).

Throughout the Sukothai period, the Sangha and the kings were closely associated. The
learned and well respected monks were consulted by the kings in various matters
including government related ones.

During the first half of the fourteenth century, the Ayutthaya kingdom gained prominence
in the central part of present-day Thailand. It was the same time that the kingdom of
Sukothai started to decline and later came under the control of Ayutthaya. It was during
this period that the great Khmer kingdom was subdued by an Ayutthaya king. In order
to accentuate his power over the region, he adopted the idea of God-king as used by the
Khmer kings in the past. The Khmer influence gave the king the role of *Chakravartin”
or "the wheel-turner".? The role is "...the blend of Hindu and Hinayana Buddhist
conceptions derived from the monks which justified kingship not only socially, in the

sense of the king as father of the people,...but also morally as a righteous ruler”
(Suksamran 1977:24).

The characteristic father and children relationship between a king and his subjects had

changed in the Ayutthaya pefiod. Kings were regarded as "Lord of life" and "Lord of
land”. The relationship is like that of master and servant (Suksamran 1977:25). This
was the result of the adaptation of God-king concept from the Khmer culture. Even

though Hinduism was introduced into the court system, the Ayutthaya kings were still
devoted Buddhists and maintained the roles of the great patrons of religion.

¢ Somboon Suksamran explains the significance of the concept, that the image of the wheel
symbolised the law of life, the principle of righteousness and the idea of power.
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During this period, Theravada Buddhism reached its zenith. Monasteries were built in
great number. The religious relationship between the Thai kingdom and Sri Lanka was
very close. In 1753, the king of Kandy invited the Ayutthaya king at that time to send
a deputation of Buddhist monks to purify Sinhalese Buddhism. A commission of fifteen
under the leadership of a monk name Upali was sent to Sri Lanka. The mission was
very successful and a new sect, known as Upalivamsa or Siamvamsa was founded and
later became the largest sect in Sri Lanka.

The Ayutthaya kingdom came to an end in 1767 after the invasion of the Burmese army.
During this period, the country was in turmoil. The war with the Burmese resulted in the
loss of independence, the capital city, the national treasure, and the cultural heritage.
Buddhism was also affected by the war. Ancient scriptures were lost, the Sangha
communities were dispersed, and monasteries were left in dilapidation. Fifteen years
after the fall of the kingdom, a new capital was founded at Bangkok by King Rama |, also
the founder of the present reigning Chakri dynasty. One of the primary tasks the king
performed after building the capital was reviving the religion. From this period the study
and practice of Buddhism were revived. A great number of monasteries both inside and
outside the capital city were built or restored. The reign of King Rama Ill (1824-1851)
saw the birth of a new group of monks. This was initiated by his younger brother, the
man who was later to become King Rama IV or King Mongkut. King Mongkut spent
almost twenty years in monkhood and was famous for his knowledge of the Buddhist
scriptures. The new reformed sect that he established, known as Dhammayutika, is
regarded as strictly conformed to the Vinaya. It gained much recognition and new

members. The sect then formally separated from the main group which is known as
Mahanikaya. Since then, there have always been two groups of Sangha in Thailand.

3 The origin of monastic architecture

The first monastic community (Sangha) was established shortly after the Buddha gained
enlightenment in 528 B.C. The members of this community are called Bhikkhu which is
a Pali word, which literally means one who receives a share of something. The objective
of being a Bhikkhu is to understand the meaning of one's life and the condition of life in
order to lead oneself towards Nibbana, the state of enlightenment. The principle of the
practice is the elimination of "self* or individual existence, which is the cause of every
human condition. The Sanghas' way of life accentuates the realization of non-self.
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Bhikkhus are expected to live a very simple life with minimum necessities, only enough
to sustain themselves. The Sangha provides a condition that can break down the walls
between individuals. The aim of the Sangha is to form the “"community of
consciousness" and give the Bhikkus an ideal condition for "continued conditioning of

consciousness away from individualism in all the ordinary, everyday actions of life" (Ling
1973:126).

At the beginning, the Sangha was a wandering sect. Bhikkus travelled most of the year
either in a group or alone. The Buddha, like other monks, travelled intensively, several
times accompanied by only a few of his disciples. The purpose of travelling was to take
the religious message to society. It is also considered as a part of the way of life. The
nature of travelling is explained as follows:

* Travelling for a monk did not mean walking constantly day and night. When a group of
monks arrived in a town or village they might stay for several days or weeks, for as long
as there were people to listen to the Buddha's teaching. Sometimes monks would come
to the town where the master was staying to visit him, and spend sometime with him*

(Wijayarattana 1990:21).
It is also stated that the travelling of Bhikkus is " a movement with which a man identified
himself with the minimum of formal ceremony" (Ling 1973:126). A more poetical
description of the conditions of the monk's life is extracted from Sutta Nipata, a Pali work

of antiquity in which bhikkus are compared to a lone rhinoceros. A part of it is translated
as follows :

* The deer untethered roams the wild Whithersoa' er it lists for food
Seeing the liberty, wise man, Fare lonely as rhinoceros.

Free everywhere, at odds with none, And well content with this and that:
Enduring dangers undismayed Fare lonely as rhinoceros.”
( Sutta Nipata trans. by E.M. Hare in Buddhist Scriptures edt. by Conze 1959 : 79 ).

Some of the monks and nuns travelled throughout the year, even during the rainy
season. The origin of the rules regarding the rainy season retreat is mentioned in
Mahavagga. Monks travelling during the rainy season walked on young plants and
damaged small creatures. This brought about angry complaints from villagers. When
the complaints reached the Buddha, he ordered the Sangha to retreat during rainy

seasons and the settlement areas were established at the beginning of the monsoon
season.

The Vinaya mentions the types of place monks can take refuge during the rainy season
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retreat, which lasts for three months. These types of dwelling are temporary shelters,
erected by lay followers in a forest, next to a river, in a valley or at the foot of a mountain
but they are always close to a village or a town where alms could be collected. The
Vinaya also forbids monks to construct their own dwellings and they must take down
their shelters and resume travelling right after the end of the rainy season retreat.
Outside the rainy season monks also had to find a quiet place to retreat at night. At the
time of the Lord Buddha, there were several parks set aside for the Buddha and his
disciples. These were given by kings or wealthy lay-followers. The first park of this kind
was given by King Bimbisarn. The donation of the park was not as a personal gift.
According to the Vinaya texts, King Bimbisarn made his gift to "the community which has

the Buddha as its head." This was also the case for every land donation found
mentioned in the text. Pali donative inscriptions used a special phrase: “the community

of monks from four corners of the world, present and absent which has the Buddha as
its head."

The Sangha needs support from the lay-community for providing its basic necessities.
It is obvious that the early Buddhist monasteries were situated not very far from the edge
of a town or a village. This arrangement is rather different from the Brahman wanderers

who always seek to stay in the most remote region away from crowds and busy
settiements. This evidence shows that Sangha community has been inter-related with

the secular community since the beginning. The teaching of the Lord Buddha was
spread to the lay-community through this relationship.

It was after the death of the Lord Buddha that monuments were erected as
commemoration of him. These monuments became places for pilgrimage where more
structures were built to accommodate other functions. Dwelling places were built while
more monks stayed in one place for a longer period. There were also halls for monks
to perform religious functions; they were also used as a gathering space for lay-people.

During the first few centuries after the Buddha's death, conditions within the Sangha
changed considerably. Buddhism gained more popularity and at the same time monks

acquired high status in the eyes of the lay-community. Their living condition became
increasingly comfortable and secure. They became established permanently in
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monasteries and no longer necessarily lived as homeless mendicants, travelling for nine
months of the year. Monks became more dependent on the lay followers who provided
them with alms- food and other necessities. The idea of a Bhikku as a ‘lone rhinoceros’
wandering the forest and concentrating only on his own spiritual development was
replaced by the idea of a Bhikku as a member of a monastic community with meditation
as one of many activities of the monastic life. This trend was accelerated in the third

century B.C. when Buddhism received much material support under the patronage of
King Asoka.

The change from hermit's cave to permanent dwelling is recognized in the canonical
Samyutta Nikaya and Thera Gatha as follows:

" Seek out a distant hermitage apart,

And there remain alone and free of ties

But, if in solitude is found not peace

Then with the Order dwell, guarded in hearth,

Ever mindful, and ever self-possessed * ( trans. by Allen 1959 : 84 ).

Since ancient time, Buddhist monks have been separated into two groups according to
their religious practices : those who reside in a monasteries and have close contact with
lay-communities, and those who live a contemplative life in forests and remote places

Buddhist missionaries sent by king Asoka to several parts of Asia brought along with
them relics of the Buddha. This brought about the building of numerous Buddhist
monasteries in the countries where the faith was established. Mahavamsa, a Sri Lankan
chronicle, mentions the missionary activity of king Asoka's son, Mahinda, in Sri Lanka
where a great monastery was built by a Sri Lankan king to commemorate the arrival of
the great thera and the founding of Buddhism on the island. A branch of the great Bodhi
tree which the Lord Buddha sat underneath when he gained enlightenment was brought
from India and planted in the monastery. Mahavamsa also mentions, in rather mythical
fashion, the arrival of the relic of the Buddha which the king received and enshrined in
a stupa. The tradition of building stupas to enshrine the relics was carried out in many
parts of the world which Buddhism had reached. This is also the case in Thailand.
Since the beginning of the Sukothai kingdom, Thai kings accepted the concept of
Dhammaraja and their role as patrons of Buddhism. This resulted in the firm support of

Buddhism from the state as well as the building of a large nhumber of monasteries all
over the country.
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The Buddhist monastery originated as a retreat house for monks and had gradually
transformed to be a centre for pilgrimage or a shrine. Symbolic and functional elements
were added on at a later date. The function of a monastery was determined not only by
the Sangha community but also the needs of lay-followers who sought for spiritual
representation in the religion.

4 The functions of a monastery

The reader who is more familiar with western monasticism might interpret the term
"Buddhist monastery" in the same way as the western counterpart. In fact, the
translation of the word "monastery* from the Thai word “wat” may not be adequate to

explain the purpose, function, and character of the place, which is quite different from
that found in the western world.

A monastery reflects the twofold function of the Buddhist Sangha : to provide the best
possible condition for individual development, and to teach the Dhamma to mankind.
The Buddhist monastery, apart from being the place for performing the religious rituals
and the residence of the Sangha, also has other purposes both symbolic and functional.
Before looking further into the functional meaning of a monastery, it is necessary to
investigate the roles and relationship of the Sangha and the community, since these
determine the characteristics of monasteries throughout the country.

4.1 The religious role of a monastery

The Sigala-Sutta illustrates the social relationship and duty between layman and the
Sangha as regarded by the Buddha. It mentions that one should 'worship' six directions
. east which represents parents; south:teacher; west:wife and children; north: friends,
relatives and neighbour; nadir:servants, workers and employers; zenith: religious men.
- These social groups and family are treated in Buddhism as sacred, worthy of respect

and worship. The act of worship, according to the Buddha, is done by performing one's
duties towards them. Relationship between the religious institute and lay-community,

therefore, is based on the duty mentioned. Lay people have a duty to look after the
material needs of the Sangha with respect. In a similar way, the duty of the Sangha is
to give knowledge and lead the lay people along the rightful path away from evil.

Buddhists with different background and education understand Buddhism in ditferent
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ways. Mumford Spiro initiates the terms "Nibbanic Buddhism" and *“Kammatic Buddhism"
to indicate the characteristic of two different ideas conceived by Theravada Buddhists.
For learned Buddhists, who fully understand the essence of the religion, the objectives
of their religious practice are to reach Nibbana, the liberation from the cycle of life and
birth. The goal of Nibbanic Buddhism is considered to be difficult to reach, even in the
time of the Buddha and that only learned monks and a few laymen only can achieve.
For general people, the aim of salvation is not to detach themselves from the material
world and walk on the path to Nibbana. Their objective is to gain a better condition in
this life and the next.> To acquire merit, ten ways of merit making are suggested .
They are Giving (dana) , Respecting religious rule (sila), Meditation with the purpose to
understand Dharma (paawana), Reverence, Helpfulness, Transference of merit,
Rejoicing in others' merit, Listening to Dharma, Teaching and propagating Dharma, and
Striving after the knowledge of the truth of good and evil.

The religious function of the Sangha in relation to the lay-community is, in some
respects, not confined to the philosophical aspect of Buddhism. Somboon Suksamran
suggests that the fundamental inter-action between monks and laymen constitutes upon
the concept of merit (bun) and merit-making (tambun) ( Suksamran 1977.7). It can be
seen that the acts of acquiring merit can be done with an aid from the Sangha. The
Sangha community is regarded, in Buddhist scriptures, as an "incomparable field of
merit® where lay-men can sow their meritorious acts in order to gain the "harvests" as
the rewards to these acts. The acts of merit making between monks and laymen feature
in many forms. The giving ranges from giving alms to the monks to the donation of
money for building and repairing a monastery. Religious rituals concerning laymen such
as funerals, incorporate almost all kinds of merit making and inter-action between the
monks, lay men and among the lay-community themselves. Food and gifts are given
to monks as well as other friends and relatives. Chanting of scriptures and sermons are

performed by monks as the ways to propagating Dharma, while laymen listen and strive
after the teaching of the Buddha.

Thai society is based on the inter-relationship between kinship. Living together as a

* A layman's expectations from his meritorious acts are mentioned in many Buddhist texts.

These include: wealth, a long life, happy rebirth in heaven, beauty, happiness,and good
reputation.
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Buddhist community revolved around the concept of ‘metta® or loving kindness as well
as several forms of merit-making. The Sangha is the group of people that exercise
these concepts as part of their life to salvation. Sangha are the ones who willing to
devote their lives not only to their own spiritual and intellectual development but also to
the services of others. According to the Buddha's advice, the Sangha are in the position
to devote their lives ‘for the good of the many, for the happiness of the many'. The
giving of necessary objects or spiritual advice are the few gestures that a monk can
contribute towards the welfare of the community. Therefore, monasteries are always the
place which lay people who have either material or spiritual needs can depend upon.

4.2 The Secular Roles of a Monastery

Most of the Buddhist rituals that involve laymen tend to create the sense of community.
Buddhist monasteries have been the centre of Thai villagers' life and a place where
many activities are carried out all year round. The monks residing in the village
monastery have been spiritual leaders and are well respected by the community. The
abbot of a village monastery tends to be a local man and selected by the villagers on
the basis of his religious reputation and merit-making capability. Apart from these
qualities, some abbots have other skills that attract villagers such as ability in meditation,
knowledge of Buddhist scriptures, or a practitioner of traditional medicine. It has been
suggested that an abbot will be selected because of his expected qualities as the
spiritual leader and because the villagers feel that they can put their trust in him
(Suksamran 1977 : 72). Throughout Thailand, people regard their village monastery as

belonging to the community. The monastery is, therefore, a unified centre which
functions as an integrating part of Thai society as a whole.

Most of Thai villages do not have a purposely built community centre. The meetings of
a village headman and his committee take place in the monastery hall. The meeting
could be presided over by the abbot. Even though he has no political role in running the
village affairs, his role as a spiritual guide, and his knowledge of Buddhism and moral
matters are vital. Through the centuries, monasteries have functioned as a public
meeting place where villagers spend time for relaxation, exchanging news and
experiences. They also served as a public health centre for the surrounding community.
Various festive fairs and entertainments are organized in the monastery grounds in
conjunction with a religious festival. In the past, a monastery also functioned as a legal
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court where residents or monks acted as mediator between conflicting parties. Village
monasteries are also used as a meeting place between the village headman and the
villagers. Here, official information from the government is passed on and, during the
time of general election, political campaigns take place.

Before the system of formal education was established in the early twentieth century,
monasteries had an important role of providing education for the public, particularly boys
who had been sent by their parents to a monastery for moral training. At the time when
formal education was not available to everyone, a monastery was the only place where
children could learn to read and write. Most of the monks were literate through their
intensive studies of the scriptures and the texts on Buddhism. During the Ayutthaya
period, state-regulated ecclesiastical examinations were periodically held. Degrees were
granted for monks who had proficient translation of Buddhist sacred scriptures such as
the Vinaya Pitaka, and the Abhidhamma Pitaka. These ecclesiastical examinations have
continued until the present times. [t appears that the aim of the examinations was a
form of the purification of the Sangha by ensuring adequate standard of learning among
the monks. An account of the Ayutthaya period comments that monks were exempted
from the corvee service, therefore :

"...1o0 diminish the number of these privileged persons, he [the king] causes them to be,
from time to time, examined as to their knowledge, which respects the Balie Language and
its Books : and when we arrived in this Country, he had just reduc'd several Thousands to
the Secular condition, because they had not been found learned enough” ( De La Loubere
cited in Tambiah 1977 : 203 ).

A monastery functioned as a school for both monks and laymen within a community.
The teaching of the monks often infused elementary education with Buddhist principles.
In this way religion became an integral part of the life of the people. To be ordained as
a monk or novice was a way to receive a proper education. This practice is still carried
out, especially in the case of children from poor families. The monastic educatio}m
conducted by monks was also available for children even if they were not ordained.*
There were a number of children sent to live in monasteries as “"temple boys" The boys
depended on the monastery's or individual monk's support for education and dwelling.

They also had duties, to do various small tasks for monks and learning to read and write,

* Because the restriction in the Vinaya about the relationship of monks and women, the
monastic education was available only for boys. Education for girls was confined within their
tamilies until the establishment of the formal education in the late nineteenth century.
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as well as acquiring an appreciation of moralities. It appears that those who received
education from the religious institutions were mostly from rural villages where their
families had low social and economic standards ( Dhitiwatana 1984 : 86 ). Poor
peasants who cannot afford to send their children to state-run schools look upon the
village monastery as the only available educationa! institution for their children. A
monastery can assist a poor village boy to climb up into a better life and a higher
position in society. It is not far from the truth to say that the Buddhist Sangha plays an

important part in providing educational opportunity for a large proportion of the population
in Thailand.

When the formal educational system was set up in 1891, the first step of establishing the
school system was to improve the existing monastic education to the new standard as

well as to maintain the Buddhist teaching of moralities. Several primary and secondary
schools were established within monastery compounds as a result. When the Ministry
of Education was founded, the educational system, which used to be the responsibility
of the monasteries, was transferred to the government. The monks had no direct
responsibility in providing basic education and the role of monastery in the educational
system is consequently now diminished. However, monasteries still retain a very
important role in providing another kind of knowledge: the basic moral principles for
Buddhists. This role has been the main function of the Sangha. Laymen can gain the
moral education by attending religious functions taking place in a monastery. Sermons

are usually given as part of the rituals.

Itis also a custom for a Thai man to be ordained as a monk once in his life time. There
are no constraints over the period of an ordination or over the age of the person.
However, the three month period during the rainy season retreat is a norm. Boys who
are younger than twenty years old are ordained as novices (seminary). Only a man who
is older than twenty can undergo an ordination ceremony called Upasombot which
allowed him to be a member of the Sangha community (Bhikku). During the ordination
period, monks will have to learn several religious texts which educate them not only in
terms of the religious philosophy but also the way of living their life according to the
teaching of the Buddha. They must observe the laws of the order (Vinaya) which govern
every aspect of their life. Even if a monk stays in the monkhood for a short period and
does not gain a deep understanding about the subjects related to religion, it can be
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assumed that he would come out from the monastery as a better person. This belief is
shown in the way that the ordained men are addressed by their communities, in adding
a special word reserved for an ordained person to the front of their first names. It can
be suggested that in the former time, Thai men had two separated types of education:
the vocational education that they learnt from their families or communities which
enabled them to pursue the careers of their choice; and the education that they received
from a period in the monastery which enabled them to live in society as good Buddhists.

This part of education has had a important contribution in creating aspects of the Thali
way of life based on Buddhist concepts.

Even though the rules of the Vinaya are only intended to govern the behaviour of the
monastic order, the ideas absorbed into the mentality of the ordained men form their
social ethics and regulate their life after they leave the Sangha community. Apart from
the Vinaya, the Buddha's advice to the house-holder regarding his moral duties were
mentioned in a scripture®. These are the relationship and duties between parents and
children, pupils and teachers, husbands and wives, masters and servants, friends and
friends, and finally, laymen and monks. These duties give the basis for the Buddhist
world-view towards the social structure and the roles and responsibilities within society.

Apart from the teaching of monks, religious education can come about in an indirect way;,
from the fabric of the monastery itself. Monastic architecture is usually decorated with

mural paintings. It is mentioned that the purpose of these paintings is not only for
decoration, but also for educating the visitors to the monasteries.® The contents of the
paintings are usually related to the life of the Buddha, the Jataka, and the teaching
extracted from sacred texts. However, there are also secular related paintings and
inscriptions aiming to educate the population in those particular subjects. The most
remarkable example of the monastery as a centre for knowledge and learning can be
seen at Wat Pra Chetupon, commonly known as Wat Pho, in Bangkok. The old

° Sigalovada Suttanta of the Digha Nikaya . It was characterized by Buddhaghosa as the
Vinaya of the House Man.

° It is suggested that Thai monastic architecture, when compared to the Chinese monastery
of Mahayana, is more *earth bound”. The ichnographies are “...chiefly doctrinal and moral,

providing the monks and laity with examples of Buddha's teachings and various virtues to be
imitated" (Meyer 1992:87).
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monastery pre-dated the Bangkok period and was re-built by King Rama | in 1793. A
major restoration programme was carried out forty-two years later by King Rama lll. The
programme involved the restoration and the new construction of several buildings and
stupas. The King intended Wat Pho to be a centre for learning for the general public

and had texts on various subjects inscribed on stone slabs in cloisters and pavilions as
well as recorded by means of mural paintings and decorative sculptures. The contents
of the inscriptions, in particular, have the wide spectrum of subjects related to both

religious and secular matters. They consist of :

1. Names of the territorial divisions of the kingdom, arranged according to their
geographical situation, and the names of governors of some provinces.

2. lllustration of the technicalities of Siamese poetic art, for example, four main categories
which range from the literary to the lyrical and more popular modes.

3. Explanation of paintings depicting birth stories of the Buddha ( Jataka tales ).

4. Codification of medical knowledge, constituting a medical library ( written, it is said, by
the court physician and dealing with the treatment of small-pox, technique of massagse,
childbirth and paediatrics, pharmacopoeias, etc.).

5. Citations of contemporary moralist literature.

6. Brief verses on the topics of astrology and omen.

/7. Verses elucidating the statues representing various ethnic groups and nationalities -
Siamese, Sinhalese, Karen, African, Dutch, French, Arab, Japanese, Turk, Chinese, and
so on. The Dutch, for example, was described as : * the farang figure here represents a
seafaring nationality, strong and unshakable in their faith of Jesus Christ, who they believe
created the world...".

8. Descriptions of paintings of the nine Buddhist councils

9. Elucidations accompanying the painted story of the Thai New Year ( Songkrant )
ceremony, together with folk tales, popular myths, and accounts concerning it. (Tambiah
197 : 206).

A monastery as a source of secular knowledge is not a new invention. Since medieval
time, the development of herbal and traditional medicine had been developed by monks
in monasteries.” In Thailand, medical services were given to the general public as well
as within the Sangha community. The centre for native medicine in Wat Po, later
became the place where the subject was taught. Several schools were set up in relation
to the monastery and medical services were given to the public. Some of them operated
within the monastic precinct. It must be mentioned that these activities at Wat Po
became more or less secularized. In towns and cities monks now have no role in giving
medical advice or services to the community. However, in a village monastery, the

situation is different since the relationship between the monastery and its community

” An excavation of a monastic site in the Cultural Triangle, Sri Lanka, reveals some important
evidence of the development of native medicine (Ayuravedic). A hospital building located within
the monastery, artifacts and equipments used in the traditional medical practice were found
( Prematilleke 1989:203-206). Though it obviously functioned as the part of the monastery, the
evidence does not imply the service for the lay-community.
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remains close-knit. The village monastery still retains its status as the centre for medical
care where villagers depend upon the monks in providing them medicine and other care.

Since a monastery is the heart of a community, great efforts inevitably have been put
into creating the monastic architecture. Monastic art and architecture are regarded as
high art-forms, no matter if they were created by local or royal craftsmen. The works
came out of a belief in the religion and the intention to create works to the highest
standard. Monasteries, therefore, are the places where the works of master craftsmen
of the community can be seen. The works generated from monasteries have been the

lifeline of the traditional craftsmen. They are also the most important medium in the
development of Thai art and architectural style throughout history.

The modernization of the country introduced new kinds of architecture in order to serve
new requirements. Since then the landscape of the country, both urban and rural, has
changed drastically. Monasteries are also affected by the modernization. Fortunately,
the way of life of the Sangha has been transformed relatively little. This has enabled the
monasteries to maintain their character amid the current of change. The monastic art
and architecture are, to a certain extent, still intact. Therefore, monasteries have

remained specimen examples of past architecture and a source of traditional art for
modern craftsmen.

Conclusion

For aimost eight centuries Buddhism has had an important influence upon Thai society.
Even though the principles of the religion have remained unchanged, it is inevitable that
the role of the religion and the responsibility of the Sangha have changed with society
and culture. In 1932, there was a revolution that brought about the end of absolute
monarchy and the establishment of constitutional government. This event marked the
change of relationship. between the Sangha and the state. The king no longer had direct
responsibility over the Sangha as had always been the case in the past, even though
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