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International Co-Workshop on the Projects of
"Inter-Ethnic Relations in the Making of Mainland Southeast Asia (CSEAS, Kyoto Univ.)"
and
"Social and Cuitural History of the Tai Peoples (Chulalongkorn Univ.)."
at
Chiang Mai Orchid Hotel, Chiang Mai, Thailand
March 28-29, 1998

BACKGROUND

In recent decades, Tai people and their neighbors across national boundaries have been intensively
studied. The related academic interest in comparative perspectives is shared not only among
foreigners, most of whom are historians and ethnologists, but also among native intellectuals
trying to reconstruct their past, seeking cultural identity since the 1980s. In their studies, each
discipline is different. More importantly, each perspective is also different according to researchers
who come from any one country. However, in most cases, they contribute to new findings
furthering understanding of history and culture in mainland Southeast Asia and the neighboring
regions of different viewpoints. This International Co-workshop will attempt to introduce and
share their research findings and related ideas for future academic cooperation in the age of
globalization, trying to overcome the boundaries of couniries and disciplines.

March 28, 1998

9:00-10:00

Hayashi, Yukio

"Introductory Remarks: Scope and Perspective of the Workshop."
Chatthip Nartsupha

"Values and Perspectives on Tai Studies."

10:00-10:45
Grabowsky, Volker
"On the History of Muang Sing (Laos): The Fate of a Lue Principality."

11:00-11:45
Ratanaporn Sethakul
"Lan Na History in the Lu Chronicles."

12:00-13:30 Luncheon

13:30-14:15
Arconrut Wichienkeeo
"The Ethnic Groups in Chiang Mai since 1897."

14:30-15:15
Baba, Yuji
"Being Lue and Not Being Lue."

15:30-16:15
Hasegawa, Kiyoshi and Yang Guan Yuan
"Cultural Identity and Ethnic Boundary of the Tai Nuea in Yunnan-Burma Periphery.”



16:30-17:15
Takatani, Michio
"An Anthropological Analysis of Burmanization of the Shan.”

18:00 Dinner hosted by the Organizing Committee

March 29, 1998

9:00-9:45

Thaweesil Supwatthana

"Thai-Lao Relations in Historical Perspective." {provisional)

10:00-10:45
Songkoon Chanthachon
"Looking Laos through Buddhism."(provisional)

11:00-11:45

Hayashi, Yukio

"Differentiation and Involution of Ethno-Regional Lao Identity in Northeast Thailand and Lao
P.D.R."

12:00-13:30 Luncheon

13:30-14:15
Prachan Rakpong
"Tai Dam in Lao P.D.R.."

[4:30-15:15

Hayami, Yoko

"Mobility and Interethnic Relationships among Karen Women and Men in Northwest Thailand:
Past and Present."

15:30-17:00 discussions and closing

LIST OF CONTRIBUTORS (in alphabetical order)

Aroonrut Wichienkeeo Lecturer, Chiang Mai Rajabhat Institute

Baba, Yuji Associate Professor, Mie Prefectural College of Nursing

Chatthip Nartsupha Professor, Chulalongkorn University

Hasegawa, Kiyoshi Associate Professor, Gifu University for Education and Languages
Hayami, Yoko Research Associate, CSEAS, Kyoto University

Hayashi, Yukio Associate Professor, CSEAS, Kyoto University

Prachan Rakpong Assistant Professor, Chiang Mai Rajabhat Institute
Ratanaporn Sethakul  Assistant Professor, Payap University

Songkoon Chantachon Senior Researcher, Maha Sarakham University

Takatani, Michio Associate Professor, Hiroshima University

Thaweesil Supwatthana Professor, Maha Sarakham University

Grabowsky, Volker  Professor, National University of Laos

Yang Guan Yuan Associate Professor, Yunnan Institute for Nationalities, China
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The Scope of the “Inter-ethnic Relations in the making of Mainland
Southeast Asia”

HAYASHI Yukio

-1-

There are two important points in the study of ethnic groups in any particular region. One is
that while many descriptions regarding ethnic groups are based on such indicative markers as
language, clothing, religious rituals and deeply-rooted agricultural practices, these markers can
be altered according to the group’s socio-political niches in history. Another important point is
that most of the records concerning designations and cultural traits of groups have been
compiled by people who have the use of written language to consolidate their power in the
region, Thus ethnicity and ethnic identification are not only questions of origin, but are also
determined by locality and by observers. Having nothing to do with published ‘authentic’ lists
of ethnic groups, ethnic identification is the constantly changing product of contemporary
relations with surrounding peoples. It is not only socially constructed, but also historically
conditioned and culturally mediated. This may comprise a basic framework for the
comparative study of inter-ethnic relations.

2-

Despite drastic changes of the ethnological paradigm marked by Leach’s work, Political
Systems of Highland Burma (1954), an “ethnic group” is still described as an unchanging
cultural entity in order to clarify related phenomena we often find reported in newspapers and
other media. It is still used nearly synonymously with “racial unit”, which has not changed for
hundreds of years. The culture-area approach represented by the Vienna school of thought
since the beginning of this century and its assumptions are still used in modern society today.
This assumption is not simply old theory based on few empirical studies, but is also a deep-
rooted way of looking and thinking of “others” without knowing them in detail. It is a way of
ordering complex, unknown entities including societies and cultures. Its durability and
applicability must be related to the structural positioning of the observers themselves. Most
ethnological studies done by foreigners looking at a region are not free of their own

interpretive scheme conditioned by their own native cultures or common sense at that time.

It should be kept in mind that “others” in the literate tradition generally have existed and have
been used as material proofs to legitimize the socio-historical position of the writers and their
reference group. Most of these researchers reflect their ways of viewing “others” rather than
“others” themselves. This is a great paradox in both understanding and writing about “others™.
That is, the documents about “others”, that we call “ethnography”, tell little about particular
“others” as they are. The importance of data collection in the region cannot be denied.



.

Collection of relevant data is the basis of every field of science. What is more, we also
recognize that even the most “objective” perspective is always socially conditioned and
culturally mediated in the domains of research work.

I call to your attention the process of stereotyping “others”. This is the matrix for focusing on
the ways seeing “others” in their subjective narratives among both Tai and the non-Tai for
instance. Most of the ethnological data shows researchers’ views of others are, with few
exceptions, stereotyped views in an ethno-centric perspective. Describing one’s process of
stereotyping others becomes one of the central themes necessary to understanding the observed
peoples in the building of their own culture, including their languages at that locality. Certainly
the quality of analysis applied to inter-ethnic relations is different than that applied to a nation-
state. However, if we overlook this dimension, it’s impossible to observe and interpret other

cultures.

These approaches to ethnicity are useful in examining manifestations of ethnicity in a given
locality. To examine ethnicity in the first place is to study “others” in some particular context.
The question, then, is how any one ethnic group actually becomes a distinct, recognizable
reality in that locality. To find the answer, we observe various aspects of ethnicity in the
locality where inter-relations with other groups occur.

In general, ethnicity is always a “given” in those relationships with others. So “inter-ethnic
relations” does not mean just interactions among those ethnic groups presupposed to be
unchanging entities, but means that ethnicity emerges in various ways in their particular
relations with each other. Because of this, study should ideally be detailed case studies done in
particular regions, compared and related to each other, rather than “overviews” primarily based
on a single imagined assumption and second-hand observations. Such poor scholarship is most
unfortunate when first-hand observation is allowed, possible and feasible, but not done.

-3-

The prevalent ethnic labels being circulated in ethnological studies today, have at their core a
pejorative, subjugative, dominant-group process of creation. For instance, Katu, which now
represents the name of a branch group within the Mon-Khmer language family, was initially
given by a French officer who was a surveyor in the An Diem highlands of Vietnam in 1913,
Katu literally means ‘savage’ in Katuic. Likewise, the Ngae, representing another language
group under the Katuic branch, means ‘not so’ or ‘don't know’ in their usage. Such tendencies
in the creation of ethnic labels, as in all societies, apparently correlate with the politico-power
relationship between the literate and the illiterate in general.

With regard to the specific designation of the group, some anthropological works tell us that
people tend firstly to identify themselves by the name of their village or geographic location, It
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may be said that this custom is common among illiterate peoples. Thus their genealogical
knowledge is deeply rooted in their memory of places where they had shared experiences. In
the same fashion, several groups later adopted designations imposed upon them externally as
the consequence of interaction with the outside world. People who are given pejorative names
for themselves, also take them and even employ them of their own accord to communicate with
their ‘betters’. Thus even the most minor peoples have their own ‘names’ in their relationships
with their neighbors.

Inter-ethnic relations can be observed in activities such as bartering, trading, inter-marriage,
journeys in search of new varieties of plants, and migrations searching for better land or refuge
from war. Through those relations, most of the minority people who once had been the
majority in a region have been absorbed into the dominant group. This process is called
assimilation, which is generally understood in terms of the culture of a technologically
advanced group being spread at the expense of local culture practiced by less aggressive
indigenous peoples, and in extreme cases wiping out their indigenous culture.

However, such views are inappropriate mainly because they presuppose a static ethnic culture
from the beginning. Thus this perspective often over-emphasizes total absorption of the
minorities into the dominant group, and refers to only one phase of what really happens.

From a historical point of view, ethnic identity itself has characteristically been ‘emergent.’ To
argue that ethnicity and culture are invented and continually reinvented does not mean that
they are not real or do not exist. They are very real, but have continually become real. An
anthropological perspective makes it possible to see the uniqueness of the culture of various
people who have a particular way of life, including patterns of marriage, religious customs etc.
At the same time it indicates not only that every culture has a logico-meaningful structure in its
own context but also that it is a way of differentiation between peoples. More precisely,
ethnicity itself, being made and used as an indicator, is the practice of communicating and
maintaining cultural differences. Accordingly, our task is to observe and analyze ethnicity as
an emergent product in a concrete and particular socio-historical context.

In summary, the act of stereotyping (or generalizing) is itself a universal activity among
humans. Rooted in history, social structure, culture and psychology, stereotypes are, at the
same time, subject to change. Ethnic identity in this context is its articulation with regional,
national and class identities. The links between ethnic and national identities in the context of
nation-building still need clarifying and study to understand the regional-formations of
mainland Southeast Asia.
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Welcome Speech

International Co-Workshop on the projects of

“Inter-Ethnic Ralations in the Making of mainland Southeast Asia” (CSEAS, Kyoto University)
and “Social and Cultural History of the Tai Peoples’’ (Chulalongkorn University),

Chiang Mai Orchid Hotel, Chiang Mai, Thailand (28-29 March 1998)

Associate Professor Yukio Hayashi,

Dear Participants, Ladies and Gentlemen,

On behalf of Prof. Dr. Chatthip Nartsupha, TRF Senior Research Fellow, Project
Director of “Social and Cultural History of The Tai Peoples” Chulalongkorn University, may I
warmly welcome all of you and express my sincere thanks to Assoc.Prof.Hayashi and his team
for organizing this International Co-workshop and making possibilities for us to meet and
discuss in this conference.

Unfortunately, Prof. Chatthip has been unwell and was strongly recommended by his
doctor to have a rest for a certain period of time, I was therefore requested by him to welcome
you here. According to his wish and advice, his Introductory Presentation written while he
was not so well is now in your hand for serious reading. I understand that he would expect
the participants to take time to think and consider what he proposed and would really like to
achieve.

For those who have followed up the development and progress of Chattip Nartsupha’s
School of thought from the very beginning until now may well aware that this School started
to be distinguished firstly in the realm of Siam’s economic history both in the national level
and village level.

After having had good understanding on Thailand’s economic base, Dr.Chatthip
geared himself and headed his colleagues and students to further study on the Thai culture in
order to understand Siam’s superstructure and its realm of ideology. Being a tough field-
worker, he has had more understanding on the values of Thai peasant communities which have
cultural ties and identities in a broader sense. He then moved forward to study Tai culture and
communities outside Thailand. National boundaries in Mainland Southeast Asia and the
States, in his view, may bit by bit wither away in the long course of future history. What

remian are cultural identities of the peoples of Southeast Asia. Among the shared cultural



heritage and identities of the peoples of Southeast Asia, the ethnic Tai identity has been one
among the strongest and seemed to be domineering.

Supported by Thailand Research Fund, Chatthip Nartsupha’s School could now build
up a broad network to have extensive studies on the Tai culture and ethnicity of various
groups in many countries of Southeast Asia. It is hoped that the study of this school will lead
to the thorough understanding of the extensive Tai cultural areas across national boundaries.
Its implication is of course by no mean that type of traditional “nationalism”, nor is it so-
called “Pan-Thai racistn” as one may oppose or blame. On the basis of long-term
documentary research plus contextual analysis and interpretation of ancient texts as well as
conducting extensive field research in various Tai communities in and outside Thailand, it may
be foreseen that Prof. Chatthip and his colleagues would excel their school of thought,
broaden their vision and perspectives, sharpen their theories and approaches, counter the
arguments, strengthen the capabilities and develop methodologies of their research team until
they could achieve the ultimate goal, i.e., the establishment of various kinds of Tai peoples’
networks, in terms of economy, culture and politics as well as any progressive activities, which
transcend state boundaries.

It should be noted that, for Chatthip Nartsupha’s School, ‘a Tai political area’ does
not mean an expansion of a nation-state power, like Thailand, in particular.

Ethically, it is also remarkable that the pursuit of academic excellence of Chatthip
Nartsupha’ School of thought has never isolated from the grass-roots, the poor people of
various groups and cultures. With heart-felt understanding of the ethnic grass-roots, with just
perception of communal values, with good sense and sensibilities of ‘human touch’, and
particularly, with idealistic philosophical ground as witnessed by  Prof. Chatthip’s
conceptualized paper presented for the participants in this Co-Workshop, we may look
forward to the coming scenario of his research project, from one phase to another, in co-
operation with local and international researchers, like with the researchers of Center of South
East Asia of Kyoto University and with That and international participants who have shared
interest in Tai Culture and Ethnicity as well as the “inter-ethnic relations in the making of
mainland Southeast Asia,” in this international conference.

As in elsewhere, the making of mainland Southeast Asia has been in fact the struggle
of peoples to survive. Along the process of either economic, political or cultural survival,
there have always been ‘winners and losers’. In the context of SEA, and the Tai-Yunnan

periphery, during the Chin Dynasty, the Warring States period and the Han Dynasty, the Tai



and scveral ethnic groups among the Pai-Yue, not excluding some ancestral ethnic groups of
present-day Korea, Japan, and Vietnam were the ‘losers’, while the Chin and the Han Chinese
were the ‘winners’. When the Tai expanded westward, southward and eastward, there
appeared the ‘Kha’, the Mon-Khmer speaking or Austro-asiatic groups, who had been the
great ‘losers’ of SEA. Research direction of many projects on peoples and cultural diversities
of Southeast Asia have unmasked the ‘benefit’ groups and clarify the ‘lost history’ and
societies of many ‘losers’ whose indigenous cultures and identities have been well-conserved,
survived, and handed down, from generations to generations with pride in a very modest,
simple, but also complex way. The assuming ‘hidden’ identities of the aboriginal ‘losers’,
should also, in my view, be unveiled, studied, and researched in a more appropriate way when
compared with research and studies of the past decades.

The studies of the Tai and inter-ethnic relations of Southeast Asia in the next decade
should pave way to a ‘paradigm shift’ of historical and anthropological studies of Southeast
Asian region. While Prof. Chattip and his team hope for the possibilities of the Tai in this ‘no-
boundary region’ to be able to discuss public policies across state powers, one may even
dream for an atmosphere and circumstances of the so-called ‘public hearing’ which is of
course a very ‘ambitious’ dream. May I also take this chance to campaign for a ‘paradigm
shift’ in our way of thought and approaches on studying peoples, socicties and their
interaction in Southeast Asia. Let us dream for the ‘impossible dream’ that perhaps one day,
not only the Tai ethnic groups, but also those ‘losers’ of Southeast Asia could have a free
association of dialogue’ of economics, politics and cultures across national boundaries and
state powers.

I have my full trust on you, all contributors who will present your discovery and
sojourn for truth today which has been the results of the long-term documentary research on
ancient texts as well as the tough field investigation as mentioned. The study of any micro unit
of society cannot deviate itself from the eco-politico-cultural context in the long course of
history. A synchronic research has to go together with diachronical research as in Braudel’s
term - “la longue duree”. That is why Prof. Chatthip Nartsupha and Acharn Ranoo Wichasin
have to read and interpret ‘Ahom Puranji’, and Ranee Lertluamsai further studies more
particular Akhom ancient texts, Dr. Sompong Witayasakpan and Zhao Hong Yun study Tai
Neue Khruea Muang-Koo Muang, Dr.Ratanaporn Sethakul and Prof. Cam Trong study

Kwam To Muang and some other pieces of Tai Dam ancient texts, and Dr.
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Suwit Theerasasawat and his team work hard on Lao and Isan economic history, as well as
Acharn Arunrat Wichienkhiaw has been working hard over ten years on Lanna ancient texts,
and as myself, I am studying ancient textile and rituals, tombs and offerings, bronze culture of
the “Pai-Yue” or the so-called ‘Hundred Barbarians’ termed by Chinese and Western
scholars.

Although we focus on both ‘winners’ and ‘losers’, it is hoped that we will win at the
end in order to understand the complexities of Southeast Asian societies and cultures in terms
of their interactions in ‘la longue duree’.

This sojourn is of course, I strongly believe, the objective goal and direction of this
Co-Workshop to be conducted from now on.

May I congratulate Assoc. Prof. Hayashi and his efficient team for their strenuous
effort, may I also congratulate you, all contributors and participants, for the well-prepared
papers and discussion in the Co-Workshop.

Let us look forward to the fruitful outcome of this Co-Workshop and the further
success in the near future.

Thank you.

Dr.Cholthira Satyawadhna

Professeur des Universites, ISCID, France
Thai Studies Program, RANGSIT, Thailand
E-mail: Cholthira@rangsit.rsu.ac.th



The Value of and Perspectives on Tai Studies®

Chatthip Nartsupha
Chulalongkorn University

- Tail Studies investigates the different cultural and
historical experiences of the various Tai ethnic groups.
These groups include the Tai Ahom in Assam, the Tai Yai
in Sshan, the Tai Lue in Sipsongpanna and Laos, the Tai
‘Dam and Tai Kao in Sipsong Chao Tai, and the Tai in the
eastern area of northern Vietnam, and Chuang in the
Kwuangsi Province of China, etc.” All together, there are
about 30 millien Tai ethnics living outside of Thailand.
This figure is equivalent to approximately half the size
of the total population of all people inside Thailand.

Through Tail studies, the cultures of these Tai
peoples will eventually be compared to the culture of the
Thai people in Thailand, which is, in fact, a branch cof
the Tai. Tal studies also seek to compare all of the Tai
ethnic groups to each other,

T Val Tai Studies

Tai Studies has theoretical and scholastic value, as
well as the potential to hold cultural value. There are
four primary benefits to studying the Tal ethnic groups.

1. Theoretical Value: The Taili people living in
widespread geographical locations, ranging from the
Kwuangsi province of China, to the northeastern part of
India in Assam. They live in different climates and
interact with other cultures, despite their possibly
common geographic locations and origins.

At present, the Tais have distinctive
characteristics to each other because of population
migration and constant contact with other cultures that
influenced them. A comparative study of all the Tais
would increase our understanding of the original Tai
identity, which is common, and would give us more
empirical knowledge about the individual characteristics
of each Tal ethnic group.

2, The second benefit is that it would help us
understand Thai culture in the rural areas of Thailand,
as there are still many similarities between the Thais in
rural Thailand and the Tais outside of Thailand. For
example, both the Thai in the rural areas and the Tais
outside of Thailand believe in ancestral spirits along
with natural spirits. There is the ritual, to be found

 an introductory presentation at an International Co-Workshop on the
Projects of "Inter-Ethnic Relations in the Making of Mianland
Southeast Asia (Kyotc University)" and "Social and Cultural History
of the Tai Peoples (Chulalongkorn Universityl" at Chiang Mai Orchid
Hotel, Chiang Mai, Thailand, March 28-29, 1898. The author would
like to thank the Thailand Research Fund for funding the "Project on
the Social and Cultural History of the Tai Peoples",



among both sets of groups, where the community comes
together to support the vital spirit or essense of
certain community members who have fallen ill.

Linguistically, there is alsoc some common ground
between the groups. At times, there is more linguistic
similarity between the rural Thais and the Tai ocutside of
Thailand than there is between the rural Thais and the
central Thais.

The connections are real. However, making these
connections has been a task neglected by scholars of many
fields. For example, archaeologists failed to attempt a
comprehesive and hollistic account. Part of the reason
for this is that archaeologists have tended to be biased
in the thinking that contemporary Thal culture, as we
know it, is more of a product of Khmer and Mon cultures.
To understand the history of the.Thais, then, they turn
to the Mons and the Khmers. However, the Tai culture has
more than an equal claim as an originating influence.

Likewise, the ruling class culture and the merchant
culture have undergone dramatic changes. It is the Thai
folk culture that has been better preserved, and it would
be this Thai felk culture that would have the most
visible similarities between the Thais and the other
Tais.

3. Such research work could positively impact the
study of local development and of community cultures in
Thailand, because viewing the histories of the variocus
Tai groups may shed light on the original characterics of
the people who are now Thai. Additionally, if we helped
to establish this connection, through a reconstruction of
the original Tai culture, and revive its positive,
communal aspects, it may clarify a sort of consciousness
and identity for all Tai groups.

These cultures are also confronted by Western
influences. While material progress, science, and
technology are not inherently negative things, how they
are applied in the West and in the Tai societies, does
much to damage the community orientation and
consciousness which is so characteristically Tai.
Researching the cultural connection of the Tais could
encourage a socio-political validity that would give the
Tai groups enocugh dignity and power to defend the
cultural traits, such as community orientation and
psychological and spiritual balance, that they want to
keep while they accept new elements from other cultures
and societies. .

In researching the Tais ocutside of Thailand, we can
still see many of these earlier values, which have been
preserved and which still function to serve the entire
community and the whole individual.

4, The study should benefit the conservation,
revival, and development of Tai culture in the future.
This is particularly helpful to those Tai groups which
currently suffer as political minorties. For these
groups, they must preserve their culture, and the
collective, mutual assistance of all Tai groups,



political minorities and majorities, would give them the
power to defend their cultural lifeways. This would,
then, promote a level of cultural independence and self-
rule.

Moreover, each Tal group can give the best cultural
‘traits it has initially developed or received from
outside to the other Tai groups.. For example, the Tai of
Thailand can transfer Western technology to the lesser-
exposed Tai groups in other countries. Thailand can also
benefit from this arrangement by learning from these
lesser-exposed Tai groups of the hinterlands of Southeast
Asia, about its lost communal and spiritual traits.

This mutual help through intra-Tai transferring of
culture, would strengthen Tai cultures everywhere and
allow the Tai civilization to thrive and flourish in the
world.

Perspectives on Tai Studies

. Our research project on Tal studies is titled "The
Social and Cultural History of the Tai Peoples". The
project has been going on for two years (from 1995/1996
to the present}).

This project has brought us to four main areas of
findings and perspectives that will contribute to the
future of Tai studies.

1. The Tai culture probably has its own line of
cultural development. In "The Original Characteristics
of the Tais", Chit Phumisak mentioned this idea,
proposing the use of comparative history in order to
study Tai culture. He suggested that Tai culture had its
own identity, which was distinct from both Chinese and
Indian identities, yet was also influenced by the two.

We used this comparative history approach in our project.

Recent studies of the Tais in Yunnan, by both our
project's scholars and Chinese scholars, have revealed
specifics about a Tal society called the Mao Kingdom,
which existed before the 15th-16th centuries. This
kingdom covered what is now western Yunnan, and the Shan
and Kachin states of Myanmar.

The confederation was founded over 1000 years ago,
and has been mentioned in both Chinese and local
chronicles and legends. Important historical places, and
shrines of heroes from this kingdom and period, can still
be visited. This evidence can trace the existence of Tai
communities to before the time of Sukhothai.

The Mao confederation existed for more than five
centures, and was later split into two parts by the
Chinese and Burmese in the 1é6th century. Three major
wars between the Chinese and the Tai destroyed the
conferedation, and one part became occupied by the
Chinese, the other, by the Burmese.

But the peoples in both parts are Tai. They speak
and write the Tai language and are still conscious of
their Tainess. It is possible to visit the town of Mao,
by air. Flying west to Mungtse {Muang Khon) from Kunming
takes approximately 45 minutes. It is also possible to
fly from Yangon to Mandalay, and then continue on by rocad



to Muang Mao on the Chinese side of the Myanmar-China
border.

Myanmar named its country after the Myanmar tribe,
but the Tai tribe, including those previously of the Mao
kingdom, accounts for about a third of the country total
population. '

The Tai culture ¢©of the Mao confederation can be
traced back to the Yue culture, at present being studied
by Professor Cholthira Satyawadhna. Professor Huan Hui
Kun, a Chinese historian, wrote the important book, From
the Yues to the Thais. He mentioned that the Tai
language was used by the Yue people in their songs,
recorded in Chinese characters representing Tai sounds
that can be traced back 2000 years.

Originally, Yunnan had no Chinese. The Chinese
lived in the Huang He river valley. The population that
lived south of the Yangtze-Kiang at that time was called
the Yue. The  Chinese recorded the stories of these Yue
people at different times throughout the centuries.

When we remove the Tai from the Chinese and Indian
traditions, a new perspective emerges. There seems to be
a greater connection between the Tai to the Mon-Khmer
tribal and hill pecoples of Southeast Asia and to the
other peoples of mainland Asia. The East may be composed
of three overwhelming cultural influences: Chinese,
Indian, and a yet to be named culture located at the
periphery. :

Tai culture is related to Vietnamese and Japanese
culture; the Vietnamese are also from the Yue people. In
Japan, some scholars believe that the Japanese are alsoc a
group of Yue peoples, who, in this case, migrated by sea.
Japan is also a rice culture, connected to the South of
China. Their culture may have come from the Yue culture,
mixed alongside with other cultures that were living on
the peripheries ¢f China.

More research should be done on the relationship of
these peoples. Additicnally, the relationship between
Thai culture and the indigenous Mon-Khmer culture will be
more evident in future research, supporting a commonly
proposed theory by other Thal scholars. This
relationship will be apparent if we de-emphasize ocur
cultural connection to China and India.

2. The Tai culture has much of the characteristics
of an ancient community. The family continues to be )
important, as does the community and the rituals dealing
with kinship, mutual aid, and kind-heartedness.

In our historical study of the Ahom, we found each
of these traits. On the top layer, we saw the image of
various Hindu gods, but underneath this, there were
beliefs in ancestors and in nature, and the importance of
family and the community.

3. From our study of the social and cultural
nistory ©f The Tal peoples in The areas innanited by The
Tai mentioned early in this essay, if we leave out the
state, we can see two layers of culture.



At the bottom layer are the specific cultures of the
different ethnic groups, the Tai, Lawa, Palaung, hill
tribes, etc., which exist at a village community level.
But at the upper layer, the Tai culture is important. It
has integrated those various communities together. The
Tai language is widely used by all of the communities.

A nation does not have to be composed of the same
ethnic groups. What is important is that the communities
have been with one another for a long time, experiencing
a common historical heritage and utilizing a common
language. They lived near each other, to the extent that
they have and continue to share a common Tai culture.

This is . true in the case of the Tai in the South of China
and the Tai in Upper Assam.

This has important 1deologlcal implications. The
village community culture or peasant culture can be a
core of a national culture. The Tai culture can be in
that special position, being both a national culture and
a peasant culture.

4.’ A study of a social history of the Tai leads us
to consider an extensive Tal cultural area. It has
implications for Thailand's economy, culture, and
politics, as well as for the surrounding region.

" If we consider Thailand '‘as not simply a state, but
as a node of Tai culture, this cultural dimension can
lead us to effective Thai-Tai economic relations. This
implies different kinds of political grouping in the
future. , '

Another dimension is the establishment of various
kinds of Tai peoples networks, which transcends state
boundaries. A political area does not have to mean an
expansion of naticn-state power. The Tai should be able
to discuss public policies across state powers.
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ON THE HISTORY OF MUANG SING (LAOS)
THE FATE OF A LU PRINCIPALITY

Volker GRABOWSKY (National University of Laos, Vientiane)*
(draft, please do not quote without the author’s permtission)

A traveller who comes to Miiang Sing would hardly realize that this small
township, situated in the far north of the Lao People's Democratic Republic,
was once the focus of secret negotiations between France and Britain. Between
1893 and 1895 the two main European colonial powers tried to create the
buffer state of Chiang Khaeng! along the banks of the Upper Mekong to
separate the frontiers of their Southeast Asian domains by a few dozen miles.
Moreover, covering a sparsely populated area of some 14.000 km? the buffer
state would touch China (Sipsong Panna) in the north and Siam in the south.?
Its capital was to be Milang Sing which is only twelve kilometres away from
the present China/Laos border. Mainly due to French desinterest, the negotia-
tions eventually failed,? and, instead of becoming the centre of a petty state that

This study was encouraged and supported by many persons. First of all, [ owe my friend
Prof. Walther Kaspar-Sickermann (Hamburg) much for his great companionship during
our common field trip to Miiang Sing in November [996. Moreover, he ingeniously draw
all maps and diagrams included in the appendix. We both are grateful to Mr. Giinter Kohl
and Mr. Wulf Raubold of the Miiang Sing Integrated Food Security Programme {GTZ} for
their generous assistance during our field trip. Many thanks go to Mr. Kotkaeo Onsaengsi
and Mr. Maithamdi Thammawong, Chief and Deputy Chief of Miiang Sing District
respectively, who gave permission to copy the mulberry paper manuscript published as
Appendix B of this article. This manuscript as well as the inscription on the pedestal of a
Buddha image in Wat Nam Dai (Appendix A} were edited using a (Yuan) Tham font
created by the EFEO. I am indebted to Prof. Frangois Bizot (Fonds pour I'édition des
Manuscrits de I' EFEO, Vientiane) and his staff for editing the texts. Further thanks go to
Prof. Harald Hundius (University of Passau), Prof. Baas Terwiel (University of
Hamburg), Dr. Paul Cohen (Macquarie University, Sydney} and my collegue Dr. Boualy
Paphaphanh (National University of Laos) who made vatuable comments and suggestions
on this study. Dr. Kersten Panzer (GTZ, Vientiane) helped locate a French satellite image
map of Miiang Sing. The interested reader may find further details on the town map and
the history of Miiang Sing in the internet web-site "Laos: Miiang Sing" by Kaspar-Sicker-
mann/Grabowsky (http://www.fh-hamburg.de/pers/Kaspar-Sickermann/mgsing/emgs.
html).

' The writing of place names and personal names follows the local Lii pronunciation or —

whenever appropriate — the Siamese and Lao orthography. Only for very common words
like chiang or miiang preference is given to Siamese, not Lii or Lao, phonology.

2 The British part of Chiang Khaeng comprised some 8,000 km?2 with 30.000 subjects
while the territory that came under French control was only slightly more than 6,700 km?
with 12.000 subjects. See X1IENG LA 1902b: 928.

3 Concerning the British-French negotiations on the future status of Chiang Khaeng see
SAIMONG 1965:239-262; HIRSHFIELD 1968, GOLDMAN 1972 and TUCK 1995:141-167.
As CHAIYAN (1994:35) emphasizes, Chiang Khaeng {Keng Cheng] was an important
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by now would perhaps be the hub of a so-called "economic quadrangle”
linking trade routes between Burma, China, Laos and Thailand, Miiang Sing
stagnated until very recently at the periphery of the landlocked Laos.

Since the early 1990s, economic liberalization in and political cooperation
among the states of the region has stimulated renewed interest in Miiang Sing,*
an area that a century ago was the prototype of a miiang sam fai fa (\fasau
dhawn), "a principality under three overlords”. The Thai historian Thongchai
Winichakul characterizes Miiang Sing as "a small town at the junction of Laos,
Burma, and China today", where "the chief and his people belonged to three
overlords at the same time. The first two, Chiang Mai and Nan, were Siam's
tributaries, but the last one, Chiang Tung or Kengtung, was a tributary of
Burma".3

In the light of the vageries of its past and the prospects for its future it is
worthwhile to re-examine the founding and early development of Miiang Sing
as the capital of the principality of Chiang Khaeng. The principal sources of
this article are both archival material and data collected during a short field
trip to Miiang Sing in November 1996.

1. The origins of Chiang Khaeng

Little is known about the history of Miiang Sing prior to the late 18th century.
According to Saengthong Phothibupha, a provincial offical and local historian,
the valley of the Sing River was first settled before 1792 by Nang Khemma,
the widow of Cao Sulinta who was the late ruler of Chiang Khaeng. Troubled
by quarrels among her six sons, the widow moved with one son, Cao Saengsi,
and her retainers from Chiang Khaeng to Ban Nam Dai, a village situated
roughly five kilometres to the southwest of present-day Miiang Sing. Later she
founded a walled town nearby: Wiang Fa Ya. There she took up residence and
ordered in ¢.1794 the construction of a great stupa on the top of a mountain on
the southern fringe of the Sing valley. This stupa called That (dhatu) Chiang
Tiing is revered as the holy shrine of Miiang Sing. Every year on the first full
moon of November the population of Miiang Sing and surrounding regions —
as far as Miiang La and Miiang Phong in Sipsong Panna — comes together at

strip of land, notwithstanding its small population, as the spheres of influence and
interests of major world powers were overlapping there, namely those of England, France
and China.

4 The trade between Miiang Sing and the Chinese border region of Sipsdng Panna is mainly
tocal petty trade, But, as Paul COHEN (1996:13) notes: "Muang Sing is more likely to be a
conduit for large-scale trade in the future with the competion of a new road from Muang
Sing to Chiangkok on the Mekhong River. Construction of the road began in November
1996."

5 THONGCHAI 1994:73-74.
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That Chiang Tiing to celebrate a Buddhist (merit-making) festival which
includes the worship of local genii (guardian spirits).®

As we have seen, the founding of Miiang Sing is closely related to the
principality of Chiang Khaeng whose historical origins seem to disappear in
the dark. Even the exact localization of Chiang Khaeng meets with enormous
difficulties as the principality's administrative centre has been moved several
times during the 19th century. After the abandonment of the old capital earlier
in the century, a new capital was founded in the mid 1850s at the former vil-
lage (ban) of Yu which became henceforth the new "town of Chiang Khaeng".
When the ruler of Chiang Khaeng finally moved his residence to Miiang Sing
(c. 1885), the name of the capital moved once again to its new Jocality for state
and capital formed an inseparable unity.?

However, local chronicles and western sources do not give clear clues to
the exact site of "Old Chiang Khaeng". As Wyatt observes, "Chiang Khang is
difficult to locate. It clearly was somewhere in the wide area to the east of
Keng Tung in Burma." However, Wyatt's correct guess that Chiang Khaeng
was "on what is now the Lao side of the Mekong River"8 can be specified.

The first mention of the town in a Western source is probably a report
from 1837 by the British diplomat Captain W.C. McLeod who passed Chiang
Rai and Mae Sai on his way from Chiang Mai to Chiang Tung and Chiang
Rung. McLeods incidentally mentions some impressive waterfalls and rapids
"between the towns of Kiang Khieng and Kiang Tsén [Chiang Saen]" and
continues: "After passing Kiang Khieng it takes a south-westerly direction to
below the town of Kiang Thén, where again it turns off to the south-eastward
and flows on in that direction; no trade is at present carried on by the river."

6 See SAENGTHONG n.d.:1-2. As Paul COHEN (1996:2) observed, the religious site consists
of a central stupa, 12 metres high, capped by metallic parasols and surrounded by four
smaller replica stupas. Stupa renovations (burana) were carried out in 1950, 1960 and
early 1996." Cohen quotes a local text calling the reliquary "That Chiang Tim/Tuem"
(vnogs98u). However, both the "Local Chronicle about how Cao Fa Sali No moved from
Wiang Com Tong [Thong]..." and a Lao booklet published by the district administration
of Mitang Sing confirm the spelling "That Siang Ting" (nangs989). LAFONT (1957) writes
"That Xieng Tung" believing that the mountain and the reliquary located on it are named
after the miiang of Chiang Tung in the eastern Shan States.

7 As Prof. David K. Wyatt observed, Chiang Khaeng "has always been a very difficult
place to identify. In the nineteenth century it moved to near M. Sing." (CMC, WYATT and

AROONRUT 1995:118, fn. 96). This assessment is not entirely correct. Chiang Khaeng
did not move near Miiang Sing, it moved directly to Miiang Sing!

8 NC, WYATT 1994:100, fn. 5.

9 MCLEOD's Journal:80 [24.3.1837]. The Pali name of Chiang Khaeng, distorted by
McLeod (ibid.:78) as "Tha Khalarata" underlines the geographical position of the town:
tha (1), "ford" + khala (9a), "Mekong" + ragtha (35), "state”. A similar Pali name of
Chiang Khaeng, namely Sagararatthapuri (81a53513), "ocean, river” + "state" + “city"
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Moreover, the Chronicle of Chiang Khaeng clearly states that "originally
Chiang Khaeng was situated on the east bank of the Mekong above Chiang
Saen."10

The sources quoted above leave hardly any doubt that "Kiang Khieng"
[Chiang Khaeng] was situated on the east bank of the Mekong above Chiang
Saen, probably near the confluence of the Luai and Mekong rivers. Such a
locality was also suggested half a century later by W.J. Archer, the then
British vice consul of Chiang Mai:

"The capital had previously been Miiang Yu, and before that again not far from it at
Chieng Khéng on the banks of Mé-kong, where the ruins of the old town are still
visible. It was from it that the State of Chieng Khéng took its name."!!

Even nowadays these ruins are visible in the vicinity of Ban Chiang [Siang]
Khaeng, one of three isolated Lii villages situated on the east bank of the
Mekong.!2 This village is the seat of a commune (tasseng nnazg) belonging to
the administration of Miiang Sing District, Luang Nam Tha Province.

In the mid 16th century Chiang Khaeng was subdued by the armies of King
Bureng-naung. Facing a fate similar to Chiang Tung, Chiang Rung and Chiang
Mai, this miiang also became a Burmese vassal state in 1558. The Chiang Mai
Chronicle reports that the ruler of Chiang Khaeng was ordered by the king of
Pegu to help pacify Chiang Saen which still resisted Burmese rule.!3 The
ruling house of Chiang Khaeng had close dynastic relations with Chiang Rung
and later also with Chiang Tung and Nan.i4 In 1628/29, the Burmese king
placed Chiang Khaeng and eleven other miiang under the control of Miiang
Yong [Moeng Nong]. Subsequently, Miiang Yong emerged as the political
centre of a rather large region — inhabited mainly by Lii and Khiin — that in
the south almost reached Chiang Saen, in the west included Miiang Phayak and
to the east bordered the Mekong.!5

["the town of the kingdom situated on the shores of an ocean or stream"], is recorded in
"Prawattisat khrong miiang chiang mai" [The administrative history of Chiang Mai],
SARASWADEE 1993:115 (f* 81/1-2).

10 PMCK, PP 9/9 1964:148. [fanfinndnausinsngilainaasaziussnniiodinanfnsnaudv
1\.\]
1 ARCHER 1891a:5 [British Library, L.O.0.C.1.

12 The the two other Lii villages, situated further upstream, are Ban Sai (Unusne) — at the
confluence of the Sok and Mekong rivers — and Ban Bd (uawd). The three Lii settlements

are separated from the Nam Sing Plain by numerous Akha villages. I am grateful to Wulf
Raubold (GTZ, Miiang Sing) for this valuable information.

13 CMC, WYATT and AROONRUT 1995:118-119.
14 As to dynastic relations with Nan in the early 18th century see f.e. NC, WYATT 1994:80.

1S MYC-TMY, THAWI 1984:44 (f 43-44). Muang Yong had under its control altogether
twelve satellite milang (kon miiang apuiiv), namely Milang Yu, Miiang Luai, Chiang
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In the first half of the 18th century Miiang Yong and Chiang Khaeng fell
under Chinese influence, and Chiang Khaeng gradually surpassed Miiang Yong
in terms of political importance. The ruler of Chiang Khaeng probably sent
tributes not only to Chiang Rung but also to Ava. The continuity of Burmese
influence is demonstrated by the "buffalo war" of 1747/48. The Chronicle of
Miiang Yong reports the sequence of events as follows: Subjects of the ruler of
Chiang Khaeng had stolen buffaloes several times from neighbouring Miiang
Yong marking the cattle with their own brands. Miiang Yong, although now
under the administration of Chiang Khaeng, opposed this brigandage. Troops
from Miiang Yong attacked Chiang Khaeng and destroyed the palace (ho kham
naA), and the ruler of Chiang Khaeng called on to the King of Ava for
mediation. The king decided in favour of Miiang Yong: The ruler of Chiang
Khaeng (cao fa chiang khaeng W ud84u24) had to pay a compensation for the
damage inflicted upon Miiang Yong by the cattle theft. Moreover, Miiang
Yong was once again administratively separated from Chiang Khaeng.!6

Situated in an area where Burmese and Chinese spheres of influences over-
lapped, the Upper Mekong region did not come to peace. We do not know with
certainty about new pillages of Chiang Khaeng, but Miiang Yong was de-
stroyed in the course of fighting between Chinese and Burmese troops, the
local population fled the town and left it unpopulated for a period of six
years.!7

After the Burmese defeat of Chiang Saen in mid 1804 Chiang Khaeng was
conquered by the victorious armies from Chiang Mai and Nan. Both the Nan
Chronicle and the Chiang Mai Chronicle report the submission of the Chiang

Khaeng, Miiang Wa, Miiang Kai, Milang Len, Miiang Tin, Miiang Langsat, Miiang
Phayak, Miiang Palaeo, Chiang Lap, and Chiang Khom. Uncomplete is the list of satellite
miang in MS, SRI 79.027.05.064-064: "Tamnan moeng fiong", f* 64/1 and MS,
Hundius Collection: "Tamnan piin miiang fidng”, f* 53. The last mentioned manuscript
calls the dependencies of Miiang Yong luk moeng suai hai (gnifiadanls), literally "shoot,
offspring” + miiang + "tribute” + "dry-rice field". As to political developments in Miiang
Yong during the late 16th and early 17th centuries compare SAWAENG 1995:85-91.

16 See MYC-TMY, THAWI 1984:46 (f° 46-47); MYC-TMY, AROONRUT et al. 1988:46 (f°
38); MS, SRI 79.027.05.064-064: "Tamnan moeng fidng", f* 68/1-3; comp. also MS,
Hundius Collection: "Tamnan piin miiang fidong". The MYC fails to mention the year of
the "buffalo war", and the chronology appears very confused and muddled for the period
between 1628/29 and c. 1750. Nevertheless the manuscript "Cotmaihet lan na ..." tran-
scribed by Saraswadee Ongsakul provides the data for a correct dating. This manuscript,
probably written by a Lii war captive from Miiang Yong living in Lamphun, records for
the year C.S. 1109 [A.D. 1747/48]: "In the sixth month [February/March 1748] Chiang
Khaeng and Miiang Yong waged war at Ban Yu.” [tfiaw 6 1524124 1lp4809 suingdatug]
SARASWADEE 1993:17 (f° 2/5).

17 MYC-TMY, THAWI 1984:46 (f° 47); MS, SRI 79.027.05.064-064: "Tamnan moeng
fiong", f* 68/4.
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Khaeng ruler for 1804/05 and 1805/06 respectively. According to the Nan
Chronicle, Chiang Khaeng as well as Chiang Rung "did not resist the Nan
army, but made their submission and asked to be vassal provinces of the king
of Bangkok". A delegation of nobles from Sipsong Panna with the ruler of
Chiang Khaeng as leader made their audience to the king in Bangkok.!® Many
inhabitants were taken captive and eventually deported to Lan Na:

"Uhe premiére fois ravagé en 1805 par l'invasion siamoise poussant devant luj les
hordes pillardes des Youennes [Yuan], ce malheureux pays eut la majorité de sa
population emmenée en captivité & Nan. La rive gauche [i.e. the east bank of the
Mekong] fut & peu prés dévastée, de grandes étendues de territoires rendues
désertes."!9

A second invasion in 1812/13 brought "6,000 prisoners from Miiang La,
Miiang Phong, Chiang Khaeng, and Miiang Luang Pukha" to Nan. The victo-
rious army arrived with the war captives in the eighth month of the year C.S.
1175 [May 1813].20 Miiang Sing is not mentioned explicitly as an area of
target, but as it is situated in the centre of the region defined by Miiang La and
Miiang Phong in the northeast, Chiang Khaeng in the west and Miiang Luang
Pukha — today's Milang Luang Nam Tha?! — in the southeast, one has to
assume that the valley of the Sing was being depopulated as well.

The devastation of Chiang Khaeng, Miiang Sing and the surrounding
region was not complete. Parts of the population, at least, must have managed
to flee the invading armies and later returned to their towns and villages, as
there have been renewed population movements from Mulang Phong, Miiang
La, Miang Sing and other miiang to Nan. The nature of these movements,
however, i1s a moot point. Saengthong Phothibuppha, curator of the provincial
museum in Luang Nam Tha, maintains that in C.S. 1200 [A.D. 1838/39] troops
from Nan and Chiang Mai attacked Miiang Yong, Chiang Rung and Chiang
Khaeng. The remaining population of Milang Sing, Miiang L.uang Nam Tha,

18 NC, WYATT 1994:100.
19 XIENG LA 1902b:928.

20 NC, WYATT 1994:105. See also XIENG LA (1902a:539) who states that in 1813, the
rulers [of Chiang Tung, Chiang Khaeng and Chiang Rung] and their subjects stopped
paying tributes to Nan. This refusal provoked a renewed invasion from Nan. Meeting no
serious resistance the invaders seized successively "tous les districts de la rive gauche"
including Chiang Kok, Miiang Nang and the two small independent territories of Miiang
Luang Nam Tha and Wiang Pukha. According to an established tradition, the victorious
army commander "amena dans sa principauté de Nan [a majorité des habitants des districts
vaincus, ainst que leurs chefs."

21 James MCCARTHY (1900:160-161) describes Miiang Luang Pukha that he visited en route
from Miiang Sing to Miiang Sai (part of Luang Prabang) in considerable detail. Sttuated
on the Nam Tha (River) in an open plain "which is not so extensive as Miang Sing but is
nevertheless fertile, and well suited for rice-cultivation”, Miiang Luang Pukha perfectly
fits the capital of present Luang Nam Tha Province.
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Wiang Pukha, Miiang Phong and Miiang Mang were deported to Nan.22
However, one finds no corroborative evidence in the Nan Chronicle for an
attack on Chiang Khaeng in c¢. 1838. But migrations from Miang Phong to
Nan, albeit on a voluntary basis, did occur in 1838 as a pap sa manuscript |
obtained several years ago in Miiang Pua, Nan Province, indicates.23 The
manuscript describes the war between Maha Wang, the late ruler of Chiang
Rung, and his arch rival Maha Noi, ruler of Miiang Phong, eventually
resulting in the military defeat of Maha Noi's forces and the flight of its
remnants to Nan.24 Furthermore, the Chronicle of Chiang Khaeng mentions a
feud between the two younger brothers of the "old ruler of Chiang Khaeng",
upalat Caem Miiang and Fa Mao. The loser of the conflict, Fa Mao, fled with
his retainers to Nan, "because the mother of the prince of Nan was of Chiang
Khaeng lineage."25 No date is given, but the context suggest that the events
must have occurred long before the ruler and the upalar of Chiang Khaeng
passed away. After their death — probably in the late 1840s or early 1850s —
"the principality of Chiang Khaeng had no ruler".2¢

After the third and last Chiang Tung War (1854) the Siamese and Yuan
raids into the Upper Mekong valley came to an end, and the small princi-
palities in the region such as Chiang Khaeng sought for ways to reorganize
their shattered societies. The restoration of Chiang Khaeng that, like Chiang
Tung, fell under Burmese suzerainty again made slow progress. The losses of
population sustained by Chiang Khaeng earlier in the century seemed to have
been quite substantial. The people who managed to evade the forced resettle-
ments by fleeing into the jungle and who later returned to their homes were
not able to revive the "Old Chiang Khaeng". Furthermore, the left (east) bank
of the Mekong remained the sphere of influence of Nan. Therefore, the only
feasible way to restore Chiang Khaeng as a viable political entity was by
forging a close alliance with that regional power which had resisted three
successive invasions of the Siamese and their Yuan vassals: Chiang Tung.

Chiang Khaeng recognized the supremacy of Chiang Tung and thereby be-
came a Burmese sub-vassal state. The alliance with Chiang Tung was favoured
by long-established dynastic ties. A sister of the late ruler of Chiang Khaeng
was one of Mahakhanan's major wives. In 1858/59 their eldest common son,
Tippant Kham, became the new ruler of Chiang Khaeng. After Tippani
Kham's untimely death, only two years later, his younger brother Kong Tai

22 SAENGTHONG n.d.:2.

23 1t is dated "Tuesday, the fifth day of the waxing moon in the seventh month of the pig
year, C.S. 1225" [24 March 1863].

24 The armed conflict between Maha Wang and Maha Noi should have taken place some
years before 1838. Not long afterwards Maha Wang passed away.

15 PMCK, PP 9/9 1964:149.
26 Literally: "... was vacant" [\fiau#seusainlaiag].
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(*1841/42) ascended to the throne.2’ The regional centre Chiang Tung itself
had been ruled since 1857 by Kong Tai's eldest half-brother Mahaph(r)om
(*1814/15).

The political relationship between Chiang Tung and Chiang Khaeng was
characterized in the true sense of the word in terms of kinship relations,
Chiang Tung being the "elder sibling" (phi #), and Chiang Khaeng the
"younger sibling" (nong 4Wa4). This relationship would last until the end of the
19th century. When Mahaphom died in 1876/77, he was first succeeded by his
younger brother Saeng (*1818/19) who at the same time was Kong Tai's elder
half-brother. After Saeng's death (1880) Kong Tai became the new ruler of
Chiang Tung leaving Chiang Khaeng to upalat Sali No {Sili/Siri NoJ,2% his
cousin and four years his junior.2?

The administrative centre of Chiang Khaeng, i.e. the residence of the
prince, was transferred c. 1858 to the west of the old capital. The village (ban)
of Yu [Nu] became the new capital and was elevated to miiang status. It was
also bestowed with the name "Chiang Khaeng", i.e. the traditional name of the
principality. Hence the identity of "Miiang Yu" and "Chiang Khaeng". The val-
ley of the Luai River formed the new core area; it reached until the confluence
of the Luai River with the Yong River, the village of Ban Tap marking the
border to Miiang Yong.3!

27 According to the PMCK (PP 9/9 1964:150). Kong Tai became ruler of Chiang Khaeng in
C.S. 1222 [A.D. 1860]. However, Francis Garnier who shared during his visit to Miiang
Yu in 1867 a long conversation with the "king of Muang You" — "a young man of
twenty-six years with a distinguished face and infinitively gracious in manner” — states
that the ruler of Chiang Khaeng or Miiang Yu "received the title of king three or four years
ago". (GARNIER 1994:31, 75) This would indicate the official appointment by the Bur-
mese king at some time between 1862 and 1864,

28 Throughout the article the Yuan/Lii pronounciation "Sali" /sa'l:/ of the Sanskrit honorific
prefix §71, "splendour”, is used. However, the Lao prefer the Pali writing siri (88) which
they pronounce "Sili".

2% PMCK, PP 9/9 1964:150-151; CTC-JSC, SAIMONG 1981:269-271. See also the chart of
the "Dynasty of Chiang Khaeng" in the appendix. Compare XIENG LA (1902a:539) who
states. "Vers 1877 le tiaopha [cao fa] de Xieng-kheng, devenue tiaopha de Xieng-tong par
suite du déces de son parent nomma pour le remplacer un de ses cousins, qui se fixa a
Muong-you comme ses prédécesseurs.”

30 As to the final abandonment of "Old Chiang Khaeng", the attack of Nan on Chiang
Khaeng in early 1857 was perhaps what triggered it off. The Nan Chronicle reports that
the ruler of Nan "led his forces to [invade] Chiang Khaeng and afterwards deported (back)
to Nan families of Chiang Khaeng." [...Alasnnddsduifisafsnes udrdnnamirndiiies
asuganInLioauual. See PMN, SRI 82.107.05.043-043, f° 194/2. Compare
WYATT's (1994:120) slightly different, more liberal translation.

31 On his journey from Miiang Yong to Miiang Yu, GARNIER (1873:395) notes for 8
September 1873: "Nous arrivimes le méme jour a Ban Tap, village qui forme la frontiére
de Muong Yong et qui est situé sur la ligne de partage des eaux Nam Yong et du Nam
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When the French expedition under Doudard de Lagrée and Francis
Garnier explored the Upper Mekong region in 1867/68, the political centre of
the small principality was Milang Yu situated some 40 km to the northeast of
Miiang Yong on the southern bank of the Luai River. At that time Ban Yu or
Miiang Yu had already been the capital of Chiang Khaeng for almost one
decade. In this capacity it also bore the name of the principality.32 Similarly
the name "Chiang Khaeng" would later be transferred in the 1880s to its new
capital Miiang Sing.

2. Milang Sing: the new capital of Chiang Khaeng

Only a few years after the end of the civil war in Sipsong Panna a new crisis
emerged along the northern borders of Nan. The small principality of Chiang
Khaeng bordering Chiang Rung in the north and Chiang Tung in the west,
provoked conflict with the Northern Thai principality of Nan related to the
control of natural resources and manpower. In 1863/64, the Burmese king
acknowledged to the ruler of Chiang Khaeng, his vassal, the control over
Miang Mang, Miiang Kang (Klang), Miiang Luang, and Milang Sing. The
plain of Miiang Sing, in particular, was depopulated as a result of various
resettlement campaigns in the first half of the 19th century. Hill tribes were
emigrating to the mountainous regions nearby. They probably recognized the
ruler of Miiang Nan and sent him forest products as a token of tribute.

Encouraged by the Burmese, in 1866/67 Kong Tai, the ruler of Chiang
Khaeng, sent some of his subjects to the depopulated valley of Miiang Sing. He
also claimed the exclusive right to exploit the forests in that region. The ruler
of Nan, Cao Anantaworaritthidet reacted sharply. He threatened to carry out a
punitive expedition. If Chiang Khaeng did not abandon its provocations, he
would send troops to deport the illegal settlers from Miang Sing to Nan.
Finally, the ruler of Chiang Khaeng bowed to Anantaworaritthidet's
ultimatum, withdrew the settlers, and the status quo was restored.?3

In 1885, Cao Fa Sali No, the ruler of Chiang Khaeng, made a new, more
successful attempt to resettle Miiang Sing by taking more than [,000 of his
subjects with him. At the same time, the whole administration was transferred

Leui. On jouit de ce point d'une vue fort étendue, et 'on apergoit encore, sur les flancs de
la chaine qui ferme la plaine du c6té du sud, la fleche lointaine du Tat Chom Yong [Com
Yong-Stupal.”

32 The French expedition was staying in Miiang Yu from 9-18 September 1867. See
GARNIER 1873:395-98; DE CARNE 1872:196-200. The French were unaware of the
identity of Miiang Yu with Chiang Khaeng as they called the ruler of Chiang Khaeng "rot
de Muong You".

33 USH [NL], Cotmaihet, R.4, C.S. 1228 [A.D. 1866], No. 31.
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from Miiang Yu to Miiang Sing.34 Together with the administration and the
ruler's residence also the name of the capital of Chiang Khaeng moved further
to the east across the Mekong to Miiang Sing. The optional use of "Miiang
Sing" and "Chiang Khaeng" in contemporary documents can be explained
herewith.3%

What motivated Cao Fa Sali N0 to found a new capital in hithereto
uninhabited or scarcely populated territory that, unlike Miang Yu, was
situated geographically rather in the periphery than in the centre of the
principality? An answer to this question 1s given by the eyewitness report of
two relatives of Cao Fa Sali No to the authorities of Nan in 1891.3¢ Laca Kham
Lii and Saen Latcawang, as were the names of these noblemen, mention
scarcity of rice land in Miiang Yu as the main reason for the population
movement to Milang Sing.3” This argument does not look very convincing in
view of the lack of manpower in Miiang Sing and elsewhere throughout most
of the 19th century. However, the fertility of Miiang Sing could well have been
an important stimulating factor. "[In] the plain of Miiang Sing", stresses
McCarthy, "there were thousands of acres of fertile land, well watered, and fit
for rice-cultivation."38

34 See "Phongsawadan miiang chiang khaeng" (PMCK), PP 9/9 1964:151. This source
gives obviously an uncorrect year for the transfer of the capital as it contradicts the
sequence of events. Namely, in the PMCK the year C.S. 1245 [A.D. 1883/84] follows
C.S. 1246, and therefore should be corrected into C.S. 1247 [1885/86]. This would be in
accordance with other sources, too. MCCARTHY (1900:151) observes that a population
movement from Chiang Khaeng, i.e. Miiang Yu, to Miiang Sing had started in 1880, and
that "about 1885 the chief himself transferred his establishment to the plains of Muang
Sing." A very similar statement is made by LEFEVRE-PONTALIS (1902:259) stessing: "...
le prince de Xieng-Kheng avait transporté, en 1885, sa capitale dans la plaine inhabitée de
M. Sing, sur laquelle son voisin de Nan émettait alors des prétentions ..." Compare also
SMYTH (1898:146) who confirms the year of the transfer of the capital of Chiang Khaeng.
Nevertheless, SOMSAK (1986:69) follows the "Chronicle of Chiang Khaeng" thus
accepting the wrong year B.E. 2426 [A.D. 1883/84].

35 SOMSAK (1986:69) remarks correctly: "The name of a miiang was bestowed according to
the name of the old miiang the settlers came from. Thus [Miiang Sing] was henceforth

v n

called 'Chiang Khaeng'.

36 The eyewitness report (kham hai kan #11¥in"s) dated 2 February 1891 summarizes events
in Chiang Khaeng in the period betwen 1860 and 1890. The report is published in the
series "Collected Chronicles” (Ussguwia11a1s) under the somehow misleading title
"Chiang Khaeng Chronicle” (wammasiliaudeues) thus blurring its documentary
character.

37 “In the year 1883/84 the ruler of Chiang Khaeng consulted his officials. Unanimously
they arrived at the conclusion that there were only few areas under cultivation in Chiang
Khaeng. The population could not feed itself sufficiently.” PMCK, PP 9/9 1964:151.

38  MCCARTHY 1900:151.
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However, the real reason for the transfer of the capital may have been a
geostrategic one because the report also reveals that Chiang Khaeng ceased
sending tributes to Burma after a bloody struggle of succession in Ava
following the death of the Burmese king Mindon.?® The transfer of the
administrative centre and the evacuation of part of the population should be
seen as measures of security in order to render possible from that time on
better protection against a Burmese punitive expedition.

How did Nan react to the developments along the northern fringes of its
sphere of influence? Would Cao Anantaworaritthidet demand again, like he
had done in 1866/67, the immediate and unconditional return of "illegal
settlers" from Miiang Sing? For once Nan remained calm and adopted a wait-
and-see attitude. Burma had plunged into political agony by the beginning of
the 1880s and had to abandon its grip of the Shan states. This caused a power
vacuum in the region. Under its ruler Kdong Tai (r. 1881-1886), Chiang Tung,
having conquered the Shan principalities of Miiang Sat und Miiang Nai, was
the supreme power in the region east of the Salween and no longer recognized
Burmese suzerainty.*® As we have seen above, Kong Tai was the offspring of
Mahakhanan, the long-time ruler of Chiang Tung (r. 1813-1857), and a
princess from Chiang Khaeng. After the death of his elder brother, Saeng,
Kodng Tai ascended to the throne in Chiang Tung and reigned de iure over both
principalities as "Fa Chiang Tung Fa Chiang Khaeng". However, the de facto
ruler of Chiang Khaeng was Kong Tai's younger cousin Cao Fa Sali No.
During the first half of the 1880s a cordial understanding between Chiang
Tung und Chiang Khaeng prevailed. The relations of each of them to Siam und
the Yuan principalities of Lan Na, notably Chiang Mai and Nan, were con-
structive, too. For these reasons Nan had hardly any reason to be seriously
concerned about the pending status of Miiang Sing.4!

The situation changed quite abruptly in 1885/86 when the British
conquered Ava and Kong Tai died in Chiang Tung. The British conquest of
Burma proper increased Siamese fears that the British crown as Burma's legal
successor would claim former vassal states such as Chiang Tung. In Chiang
Tung Cao Siia ascended to the throne of his deceased father Kong Tai. He
provoked a serious clash with this uncle Cao Fa Sali NO in Miiang Sing by
stirring up unrest in the territories of Chiang Khaeng situated on the west bank
of the Mekong.4? The instability caused by Chiang Tung's interference in the

39 PMCK, PP 9/9 1964:150.
40 CTC-JSC, SAIMONG 1981:272-73.
41 PMCK, PP 9/9 1964:153.

42 In c.1886, Chiang Tung seized the two districts of Chiang Lap und Miiang Len from
Chiang Khaeng. See XIENG LA 1902a:539 and 1902b:928. As Archer pointed out.
communication between Miiang Sing and Chiang Tung was either by Chiang Lap or Tha
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Chiang Khaeng polity triggered off concerns of security in both Bangkok and
Nan. By early 1889, the Siamese decided to launch an armed intervention for
the sake of Cao Fa Sali No's safety, according to offical documents. However,
the real motive for the intervention was apparently Bangkok's territorial
claims on Miiang Sing. Cao Fa Sali No who had hesitated to do so for many
years would finally recognize the suzerainty of King Chulalongkorn.4* About
April 1889, Cao Sulifia, the son of the ruler of Nan, and a relative of Cao Fa
Sali No came to Miiang Sing with a following of over 1,000 men, "and induced
the Chief of Kyaing Chaing [Chiang Khaeng] to submit to Siam by paying
tribute, in the usual form, of silver and gold flowers, and by drinking the
waters of allegiance.” In these words the action taken against Miiang Sing 1s
described by W.J. Archer on 24 February 1891 during a short on-the-spot
visit.4¢ A contemporary Siamese document reports the same event in an
euphemistic undertone:

"When Nan learned about the armed conflict along its borders, Cao Suriyawong
received the order to recruit more than 1,000 troops to restore peace there. Of these
troops 300 men were sent to Miiang Sing. The ruler of Mlang Sing was very
happy to be at home again. He arranged the gold and silver trees as well as tribute
gifts and handed themn over to the King of Bangkok. He begged to become a vassal
of Siam."45

Sop Luai ("the mouth of the Luai River") thus underlying the strategic importance Chiang
Lap. See ARCHER 1891a:5 [British Library, 1.0.0.C.].

43 According SOMSAK 1986:73-75. MCCARTHY (1900:151) and SMYTH (1896:146) report
the military intervention already for the year 1888 what seems to be too early. LEFEVRE-
PONTALIS (1902) does not mention any intervention. Finally, a contemporary Siamese
document states: "The cao miiang of Chiang Khaeng, the officals of all Auamiiang depen-
dent [on Chiang Khaeng] and the whole population wish to live happily in the territory of
the Kingdom of Siam and place themselves under the protection of the King. The cao
miiang of Chiang Khaeng ordered his officials to send as tributes a gold tree of 10 bat
(150 g) weight and a silver tree of 30 bat (450 g) weight as well as four horses." Quoted
from HCH R.5 M.58/194.

44 ARCHER 1891b:38.

45 Kong bannakan krasuang kan tang prathet, file 8.3, part 8: "Nangsii luang sorasittha-
yanukan krap rian phraya krai kosa, 25.2. 2432", quoted from NAKHON 1973:340. The
ruler of Nan ordered the construction of gold and silver trees for the ruler of Chiang
Khaeng. These trees should be handed over to the Siamese king as a token of sub-
misston. The golden tree had the following measures: total weight of gold: 10 bar [150 g],
17 leaves, 10 blossoms including the crown, 17 branches, 4 layers, height: 1 sok [50 cm]
and width: 8 nio [20 cm]. The silver tree had the following measures: weight of silver: 7
tamliing and 2 bat [30 bat = 450 g], 54 leaves, 52 blossoms including the crown, 54
branches, 4 layers, height: 1 sék [50 cm] and width: 8 nio [20 ¢m]. See HCH R.35,
M.2.12n, Nan 2 (305): "Bai bok miiang nan” [letter from Cao Anantaworaritthidet dated
19 May 1890]. '
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This statement was made by Luang Sorasitthiyanukan, leader of the
Siamese delegation, on 23 February 1891 during border negotiations with
Britain. His emphatic declaration that Chiang Khaeng had voluntarily
surrendered to Siam was rejected by the chief of the British delegation W.J.
Archer. The acting British vice-consul at Chiang Mai also discarded historic
claims of Siam on all territories south of Miiang La including Miiang Sing.
Archer drew the following conclusion:

“If this is the case, Miiang Sing, i.e. Chiang Khaeng, has to be neutral. If this 1s
definitively true, tribute missions have to come to an end because this is a miiang
[upon whose status] is not yet decided."46

The unsecure status of Miiang Sing was revealed several years later in
secret negotiations between England and France that focussed on the founding
of a buffer state in the Upper Mekong region. At the centre of that buffer state
should be Miiang Sing. When the negotiations failed in 1895/96, the course of
the Mekong north of Chiang Saen was defined as the border between British
Burma and French Indochina. One has to admit that legally the British were
holding the high ground because Chiang Khaeng had been a vassal of Chiang
Tung, and thereby a Burmese sub-vassal, for a long time. The French could
not claim any political rights of the kingdom of Luang Prabang on Chiang
Khaeng.

One major reason why the French could secure at least one half of the
envisaged "buffer state", albeit the less populated half, was Cao Fa Sali No's
staunch pro-French and anti-British sentiment. He encouraged the French to
"protect” his interests.47 In retrospect, the doubts and uneasiness of Bangkok
and Nan concerning the reliability of their new vassal Miiang Sing/Chiang
Khaeng,*8 proved to be completely justified.

3. The town map of 1889/90

The town of Miiang Sing was set out like a chessboard. It was surrounded by
an earthen wall and a moat that was formed by the Sing river along parts of its
northeastern and southeastern sections.4® The corners of the town wall were

46 Kong bannakan krasuang kan tang prathet, file 8.3, part 8: "Nangsii luang
sorasitthayanukan krap rian phraya krai kosa, 25.2. 2432", quoted from NAKHON
1973:341.

47 See "The local chronicle about how Cao Fa Si No moved from Wiang Com Thong to
construct the wigng of Milang Sing" in the appendix of this study.

48 SOMSAK 1986:77-79.

4% Contrary to the geographic setting, LEFEVRE (1898:86) maintains that the Sing River,
from which the town derives its name, "runs an hour away from there and the closest
course of water is twenty minutes away. Only wells support the city." Quoted from TIP's
English translation (1995:69).
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oriented towards the four main cardinal points. Inside the town walls, which
comprised an area of slightly more than 64 ha, one counted in 1889/90 more
than 120 houses. In the centre of the town the ruler's palace (ho kham viaan)
and other princely buildings were erected. By 1890, there existed only one
monastery within the town walls: Wat Luang, "the main monastery”, was
situated near the southeastern side of the wall. A fairly accurate description of
the way from Wat Luang to the palace area is provided by E. Lefevre. It
confirms the Siamese town map in all major details.

"If we were to enter the city through the southern gate, we would see immediately
to the left the well-built and rather extensive pagoda, the quadruple roof of which
under the rays of the sun give the impression of being made of slates. Then, to the
right and to the left, there are private dwellings. The palace of the King is in the
center of the city at the point where the four main avenues cross...

After having crossed through the palisade, we are in a vast courtyard, facing the
palace. It is comprised of a main rectangular building, constructed in wood, on
pillars and flanked by two other buildings, also in wood but smaller and serving as
dependent quarters. On three sides of the palace, there is a small overhang that
shelters a staircase which gives access to a vast verandah which is built around the
building. The palace has three big rooms: the first serves as a store for the
lacquered cages of the royal elephants; the second is the throne hall and the third is
the private apartment of the King."5°

The dimensions of the town (wiang \3#4) of Miiang Sing are not exactly
known. Local tradition puts the length of each side of the wall at 500 fathoms
(wa 11). As one standard fathom (wa luang 7M%an4) is equal to 2 m, 500 wa
would amount to 1.000 m. However, such a length contradicts the evidence
taken from aerial and satellite photographs of Miiang Sing. A recent French
satellite image map (from 1988/90) clearly indicates just slightly more than
800 m for each side. That means that the unit of linear measurement used in
Miiang Sing was not the wa [luang but a different wa, perhaps one that was
more or less based on the French brasse (1.62 m)? If this was the case, the 500
"Mitang Sing fathoms" — c. 810 m — would perfectly fit reality.

Another source providing valuable information about the size of the town
of Miiang Sing is a Siamese town map of 1889/90. According to this plan, the
square earthen wall had a length of 5 sen and 4 wa on each side (see map 1).5!
A sen (&) is always equal to 20 wa, thus even by assuming the Siamese wa
luang this would result in a total length of only 208 m, a result which is
completely off the mark. However, as the Siamese map was adapted from a Lii
original (unavailable in the Thai National Archives), a script error cannot be

50 LEFEVRE 1898:86-87; quoted from TIP's English translation (1995:69-70).

51 See HCH R 5 M.58/194: "Nangsii ratchakan riiang miiang chiang khaeng lae miiang sing
miiang nang".
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excluded. Supposedly, the original manuscript reads "25 sen and 4 wa", which
is equal to 504 wa, and the digit "2" was later carelessly omitted.

Apart from the square layout, the high number of town gates is striking.
Like in Chiang Tung and Chiang Rung, there were altogether twelve gates.
Their strategic usefulness, however, is unclear. Moreover, the town map
reveals that only roughly one half of the area had been inhabited by 1889/90
(see map 1). In the southern and western parts of the town, in particular, there
were large tracts of waste land. Miiang Sing was too large a town to be
defended efficiently by its relatively small number of inhabitants.

The British cartographer McCarthy who visited Miiang Sing in early 1892
provides the first detailed desciption by a Westerner of the town itself. His
observations correspond in all major details with the Siamese map discussed
above:

"Muang Sing was about 1000 yards square, surrounded by a mud wall and ditch,
and everything about the place had a new appearance. The governor's house had a
new appearance. The governor's house was in the centre, encircled by a strong
palisade. The streets were divided into quarters, each quarter being under the
command of an official."52

These quarters were called chiang (1%89) in Siamese or siang (2s9) in
Lao.53 There were altogether four chiang running radially the ruler's palace
to the four corners of the town: Chiang Cai, Chiang In, Chiang Yiin und
Chiang Lae. Eventually, each chiang got its own monastery. However, the
monastery of Chiang Yiin was destroyed by artillery fire in April 1962.

4. Census and population

Whereas the rhling family came from Chiang Tung and, like a smaller part of
the population, was of Khiin origin, the majority of the rice-growing farmers
were Lii and Tai Niia as observed by W.J. Archer in ¢.1890:

"The Ruler of Chieng Khé&ng was always one of the family of Kyaington, and the
precent Chief is the uncle of the Sawbwa of Kyaington. The ruling family is
therefore Khon, as well as a portion of the inhabitants, the remainder being Lii
from the Sipsong Panna, Thai Nia, or Chinese Shans, and the ubiquitous Shans
from the country near the Salween. But the bulk of the inhabitants is the floating
population of hill tribes, of whom there is a constant immigration from the East.">*

32 MCCARTHY 1900:159.
33 Or ciang (o) in Yuan and ceng in Lii.
34 ARCHER 1891a:5 [British Library, 1.0.0.C.]. A similar statement is made by MCCARTHY

(1900:151) who describes Chiang Khaeng as a "small state more or less dependent on
Chieng Tung, and its ruler was always a relative ... of the chief of the dominant state.”
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Although Miiang Sing is renowned as the secret capital of the Li in Laos,
the Tai Niia element among the lowland population should not be
underestimated. Five of the thirty-two ethnic Tai villages that exist in the
district of Miiang Sing nowadays are still predominantly Tai Niia which,
according to the latest statistics, comprise almost 8% of the total population.
Local tradition says that the Tai Niia constituted a kind of "avant-garde" which
arrived a couple of years earlier than the Lii and played a major role in
resettling the town of Miiang Sing and the surrounding countryside.’5 Some
groups of Tai Niia may probably have arrived as early as 1878. During the
fourth month of the year C.S. 1239 [February 1878] Kdng Tai — at that time
still ruler of Chiang Khaeng in Miiang Yu — ordered that Tai Niia subjects of
his state should "go and establish settlements in Mongsinglong" [Milang Sing].5¢

One of Kong Tai's minor wives, Nang Bua Kham, who supposedly was a
princess from Miiang Phong, is said to have undertaken the preparatory work
to construct the town of Miiang Sing in collaboration with the Tai Niia settlers.
[Sa Mom] Nang Bua Kham is one of the four guardian spirits who protect the
reliquary of Chiang Tiing. Her shrine is located immediately west of the reli-
quary whose restoration she is said to have initiated. Presumably for that
reason Nang Bua Kham "was elevated after her death to the status of guardian
spirit".57

Apart from being a guardian spirit, Nang Bua Kham is undoubtedly a real
historic personality. In the monastery of Ban Nam Dai situated roughly 5 km
to the southwest of Miiang Sing, we discovered a Buddha statue whose pedestal
bears an interesting inscription written in Dharma characters and in the Li
language. The inscription says that Nang Bua Kham donated the statue to the
monastery "in the year kot si, C.S. 1242, on the fifteenth waxing of the tenth
month, a Monday" [21 June 1880].58 Incidentally McCarthy remarks that to
Miiang Sing "there was a movement from Chieng Keng in 1880; and about
1885 the chief himself transferred his establishment to the plains of Miiang
Sing."5¢

55 See SAENGTHONG n.d.:4-5.

36 CTC-JSC, SAIMONG 1981:270.

37 COHEN 1996:5-6. However, Nang Bua Kham is not included in the list of the 32 guardian
spirits (phi miiang 1¥18483) of Miiang Sing. See ibid.

58 According to the Chiang Tung calendar. As Chiang Khaeng was a vassal state of Chiang
Tung, the use of that calendar which is one month ahead the Chiang Mai calendar should
not take us by surprise. The date of the insciption was calculated by using the tables of the
Thai "250 years calendar”. June 21st, 1880, is a Monday. However, Dr. J.C. Eade's
Macintosh programme for generating and verifying calendrical data calculates June 22st,
1880, which is a Tuesday.

59 McCarthy 1900:151.
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In 1888, a census was conducted in Miiang Sing the results of which were
published in February 1889. The census figures seem to confirm the accuracy
of the town map: The town comprised 137 houses, and another 346 houses
were distributed among fifteen rural settlements in the plain. The census
actually counted households rather than people. However, the general
statement that the total population was "more than 3,000 inhabitants"¢o
indicates an average of seven persons per household. This (realistic?)
assumption formed probably the basis of the rough population estimate.

Table: Population of Miiang Sing, c. 1888

No Name Number of Houses Population
- Romanized Siamese Houses x 7
1 *|Ban Nam Kaeo Tuduna 18 126
2 *|Ban Sahasi Kham Mun tTruandeya 29 203
3 *|Ban Khwang e 25 175
4 *| Miiang Nam i 50 350
5 *| Miiang Hun \inanu 25 175
6 *|Ban Tho So YL 20 140
7 *|Ban Nang Piang vhuailee 37 259
8 *|Ban Hong Khaem Vruaquan 15 105
9 *|Ban Yang Poi Tuglosy 12 84
10 *| Ban That Urune 30 210
11 Ban Ma s 14 98
12 | Ban Kon Kaeo Muang Sum | yJqunsurasiedu 18 126
13 *| Ban Thung Mai sl 12 84
14 *| Ban Nam Dai NG A 12 84
15 *| Nai Wiang [Miiang Sing] Tuiine [ 1fiaeda] 137 959
16 | Miiang Nang Wiaal 29 203
2 | Total 483 3,391

Source:  HCH R.5 M.64/18: "Riiang ho" [Letter from Nan, dated 22 February
1889].

Note:  * Villages situated in the plain of the Sing River (as far as they can be
identified as such).

5. Migration and the problem of former war captives

The census results are confirmed by McCarthy's report of the demographic
situation in the valley of Miiang Sing:

60 [dn moootas]. HCH R 5 M.64/18: "Riiang hod" [letter from Nan of 22 Feb. 1889].



"On the plain, which was from 10 to 12 miles long and 4 to 6 broad, there were
villages of settlers from the surrounding districts. In seven villages the settlers were
from the province of Chieng Tung, and in eight villages from Muang Hun and
Muang Ham [Milang Lam?, V.G.] of Sibsawng Pana. The plain is capable of great
development, and might support thousands."®!

McCarthy's assessment finds corroborative evidence in the above men-
tioned Siamese census report. According to this document, the settlers came
from different regions such as Chiang Tung, Miiang Lam and Miang La.6?
The local population of Chiang Khaeng (Miiang Sing) was relatively low. Thus
it seems reasonable that Cao Fa Sali No tried to encourage further immigration
to Miiang Sing. The population of Nan comprised numerous people whose
ancestors originally came from Chiang Khaeng. Chan Phubet, the Siamese
representative in Nan, informed Bangkok in a letter dated 10 August 1893
about the request of the cao miiang of Chiang Khaeng that the descendants of
the former war captives, who had been deported from Chiang Khaeng to Nan
many decades ago, should be allowed to return to their ancestral homes. This
request was explained in detail as follows:

"Chiang Khaeng borders upon Chiang Tung and Miiang Sing upon Sipsong
Panna. This frontier zone [of the kingdom] should be developed and secured to
become more stable than before. But at the moment only few people live in Chiang
Khaeng. There are hardly any people who can effectively protect this territory.
Moreover, most officials appointed by the ruler of Chiang Khaeng, come from
Chiang Tung or from Miiang Sing and Sipsdng Panna. Among them there are also
many Chinese. ... One cannot rely on them in the same way as one can rely on the
officials of other vassal states."63

It would be important, concluded Chan Phubet, to accommodate the wishes
of the ruler of Chiang Khaeng. Inhabitants of Miiang Sing who — or whose

ancestors — once fled the troops of Nan into other districts (huamiiang w1
\{i@4) or into the forests, should be permitted to return to their original home-
steads. Inhabitants from Sipsdong Panna who had fled the civil war in their
native country should also be encouraged to participate in the reconstruction of
Chiang Khaeng. "Those noblemen (cao nai \37u1#) [originally] from Chiang
Khaeng whose task is to lead these people to Chiang Khaeng are absolutely

loyal to Siam. Today they love Nan more than the noblemen of Miang Sing
itself. Their attitude is impeccable."s4

In Nan, emphasized Chan Phubet, there were living more than 1,500
people from Chiang Khaeng. Approximately one third of them or 500 persons

61  IBID.

62 HCH R 5 M.64/18: "Riiang hd" [letter from Cao Anantaworaritthidet dated 30 March
1889].

63 HCHR 5 M.58/194.
64  IBID.
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should return to Miiang Sing. An advance guard would go first, later followed
by the rest. Among the noblemen from Chiang Khaeng, Pha Na Sai was
regarded as the only person suited for the task to repatriate the 500 "old
people” of Chiang Khaeng.

Cao Fa Sali No's petition which was put forward and obviously also
supported by Chan Phubet was finally rejected by the government in Bangkok
on the grounds of its being too unrealistic. The senabodi (t&UUR) of the
Ministry of the Interior explained the negative response in a letter dated 24
September 1893. The arguments were as follows:

"(1) ... Once Nan had resettled inhabitants of Chiang Khaeng on the territory of
Nan.65

(2) To send these people who had found new homes on the territory of Nan across
the Mekong back to the outer fringes of the kingdom would hardly be reasonable.

(3) Phra Phrom Surin has not taken into consideration the hardships of those
citizens who should have to be repatriated. By this action we would forcibly cut off
from Nan flesh (niia \ilp, i.e. "life", "people”) for Chiang Khaeng what does not
seem practible,"66

In a fourth and last argument the letter emphasized that the returnees
would have to change their patron (nai un®). The third argument reflects
Bangkok's concern that the resettlement of Miiang Sing, an outpost difficult to
defend in the long run, would weaken the Siamese "people's body" (niia la).
Therefore the government in Bangkok raised an objection to a demographic
strengthening of Miiang Sing to the disadvantage of Nan, but on the other hand
it supported the repopulating of the plain of Miiang Luang Pukha [today: M.
Luang Nam Tha] which was situated just to the south of Miiang Sing and,
although "not so extensive as Miiang Sing", "nevertheless fertile, and well
suited for rice-cultivation".¢7 The transfer of several hundred families from
Nan to this northern miiang happened in April 1891 on the basis of a royal
decree.%® During the years 1891-93 the government in Bangkok had obviously

65 The document uses the word kwat ton (n1@ABU) which means "to round up”, "to
deport”. However, the context reveals that the inhabitants of Chiang Khaeng probably
tried to flee voluntarily the civil unrest in their native country. In other words, the people
should be labelled rather "war refugees” than "war captives".

66 IBID.
67  MCCARTHY 1900:161.

68  SOMSAK 1986:77-79. "Miiang Luang Pukha" is difficult to locate as nowadays — at least
according to our knowledge — there does no longer exist a town or village of that name. It
should not be confused with the district town of Wiang Pukha, which is situated half-way
between Huai Sai and Luang Nam Tha for this miiang is either called "Miang Pukha" or
"Vieng Poukha" in contemporary Siamese and French documents respectively. SOMASAK
(ibid.) suggests that the adjective /uang ("great”, "main") is a reference to the town's
erstwhile size and importance. McCarthy passed Miiang Luang Pukha, a town situated on

the right bank of the Nam Tha [River], in February 189! on his way from Miiang Sing to
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got the insight that Siam's future northern border would follow the course of
the Mekong near Milang Ngoen and that Miiang Sing would hardly be
defendable as part of the Siamese state.

Miiang Sing remained an autonomous polity under French protectorate
until 6 April 1916. Then the French toppled Cao Ong Kham, Cao Fa Sali No's
eldest son who had succeeded his father in 1901. The French accused Cao Fa
Ong Kham who had fled to Sipsong Panna to be "coupable des crimes et délits
de droit commun et de crimes politiques.”t The last ruler of Miiang Sing and
his heirs lost all their privileges. The further development of Miiang Sing
under direct French rule and the present situation will be the subject of a
separate paper. Suffice to say that the Miiang Sing's short past as the capital of
a buffer state (c. 1885-1896) inspires the local population and its administra-
tion to develop the district of Milang Sing into a major regional trade and
tourist centre.

Miiang Sai, the present capital of Udom Sai Province. The French representative in the
Upper Mekong region, Commissaire Sévenier, had his residence in "Muong Luong
Poukha" to where Cao Sali No fled in 1895. See RAQUEZ 1902:280. The "History of
Miiang Sing" (of 1974) — see transliteration and English translation in the appendix of
this study — mentions Commissaire Sévenier's residence in and Cao Sali No's flight to
Miang Luang Nam Tha. There is no doubt: Milang Luang Pukha and Miiang Luang Nam
Tha are one and the same locality. It would be interesting to find out when the change of
names did actually occur. By 1930, however, the name "Luang Nam Tha" was already in
use. See for example MALPUECH 1930:275.

69  The arrété signed by the Résident Supérieur du Laos notes, "[le] Chao-Fa Ong Kham est
déclus de tous les titres, droits et priviléges qu'il tenait du Gouvernement Frangais. Cette
déchéance s'étend a ses héritiers." Quoted from Bulletin Administratif du Laos 1916:178,
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house, building

residence of the ruler of Chiang Khaeng
left [wing of the] palace

meeting hall

right [wing of the] palace

The library is at this [place].

main hall

hall of the ruler of Chiang Khaeng
citchen hatil

entry door

street at the foot of the [town] wall
steet 3 wa [wide]

This street is 3 wa wide.

This street is throughout 3 wa wide.
This street is 5 wa wide.

This street is throughout 5 wa wide.
This street is 12 wa wide.

This street is throughout 12 wa wide.

This street is throughout 12 wa wide until
the the seat of the ruler.

The eastern side of the town wall has a
length of 5 sen und 4 wa.

border between Miiang Sing und Miiang
Phong

From the town wall until the border
between Miiang Sing and Miiang Phong
the distance is 260 sen.

In the south. From the town wall until the
border between Miiang Sing and Miiang
Nan the distance was originally 10,764
SJEN.

In the west. From the town wall of Miiang
Sing until the territory where [the
mountain] Khao Luang borders Chiang
Khaeng the distance is 221 sen.



anwunszuIuAUwAdadedll o Usen ua As characteristic features the town wall of
aunlufiasiiwdidiaudeues Miiang Sing has 12 gates and streets
wafiuFaurianszen sugsss ldaunse Within the town. The seat of the ruler of
vanluiiias AuKege > ABn Auriunanun Chiang Khaeng, the houses of the officials

» o Liflgnadg wWununsdu and the population are not complete
according to plan. The town wall is 6 sok

high. The foot of the wall is 6 sok wide.
The town wall is not built of bricks but is
an earthen wall.

Source: National Archives (Bangkok), R.5 M[ahatthai] 2.12n Nan/2: Bai bok miiang nan.

1 sok =050 cm
Il wa =4 s50k=2m {(in Siam); probably 1.62 m (in Miiang Sing)
1 sen =20wa =40 m (in Siam)

= 32.40 m (in Miiang Sing)
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Lan Na History in the Lu Chronicles

Ratanaporn Sethakul
To study the early history of Lan Na, histonans rely very much on chronicles,
particularly the ones called by David Wyatt, the Tamnan of the distant past 1 According to him,
these historical works deal with the early states of extréme northern Thalland and the adjacent
areas In the period prior to the thirteenth century, or in other word, protohistorical period of Lan Na
They are uncertsin of date, ‘unknown of ongin and suthorship  The most interesting and frequently
referred to are Tamnan Muang Suwankhomkham, Tamnan Singhanawan'kf.:rman, Tamnan Muang
Ngeonyang Chiang Saen and Tamnan Suwankhamdaeng. Since we can nplt find enough
archeological evidences to study the history of this period, a sericus investigation of chronicles 18
~ much needed. These chronicles are very unique in styles and contents Tamnan Muang
Suwankhomkham or the chronicle of Suwankhomkham city deals mostly with the legendary oniging
and history of a state possibly located in the extreme north-central region of the Indoching
Penninsula, 1n the Mekong valley This city was referred to as a historical antecedent of the
succeeding cities namely Chiang Saen‘z The imaginary Tamnan Singhanawatikuman deals with the
founding of Chiang Saen. This legend 15 followed by Tamnan Muang Ngoen Yang Chiang Saen,
teling the history of the pro'-Lan Na period trom its mythical ongin down to the founding ot Chiang
Mar by King Mangra1 in 1296 Tamnan Suwankhamdaeng s different from those three legends
already mentioned. [t deals mostly with the native communities before the founding of Chiang Ma
city on the Ping River valley, the reiationship between the Lua and Tas and the assimilation of both
cultures as the bssis of the Lan Na or Yuan culture.
‘ These chronicies however, are stili inadequate to answer many histoncal questions
about the proto-Lan Na history, its socio-poiitical system and it relationship with other Tai states in
. the Upper Mekong region. Studying the chronicies of other Ta: states, particularly the Lu of

Sipsong Panna can help clanfy some historical puzzies and till the textual gaps This paper 18 an

! Dwid K. Wyms, “Chworusie ‘Tradisons m Thes Histenograpty ", in Biucies 10 Thas Histogy { Chisng Mas Silkwomn Books, 19943 p 6
1
Sanguan Chetsulcharst. Pacham Tamans Lag No The (Bangkok . Odeon Stom, 1971), p.33.



attempt to categorize and analyze the Lu chronicles arid to exemplify how histonans can utilize

them In studying Lan Na history.

The Lu Chronigles

The Lu chronicles were traditicnally written on bai lan, palm lesves and

pup u,‘thtok hand-made mulberry papers. The Lu of Sllpaﬁng Panna and the Yuan of Lan Na speak

the same dialects, different only in tones. The alphabets are exactly the same. Thus, revealing

their cloge cultural links. Sipsong Panna was formerly as rich for bai fsn and pup sa munuscripts a8

Lan Na. Unfortunately, a large number of themn were destroyed during the Chinese Cultural

. Revoiution of the 1960's. Dunng that penod, monks were disordained, temples were turned to
villages' rice storages and people were forced to abandon refigion 1 Most of the manuscnpts
presently found were recently copied from the old ones or rewntten from the memory of the
eiderly people. (t 18 extremely difficult to find the old ongmal copres belong to the pre-communist
penod. Thal scholars found several Lu chromicles compiled or rewnitten by the former Lu monks
who tock refuge in many Lu towns in the Kengtung state of Burma and the Tha border towns.

Histoncal works in Sipsong Panna are generally known as khao, nitan and phun, {terally '
means stones, folktales and history, Onginally, they took the form of oral tradition and later on
were wntten down, The purposes of recording or rewniting the chrionicles are t¢ remind pecple of
ther h;etonéal ongin, to apprehend the past and to gain ment !

. From my survey research, the Lu chronicies can be at least categonzed into three
groups acoording to their oontents and styles. They are the myths of creation of civilization, the
chronicles of localities and pnncipalities and the religious chroncles including the chronicles of
tamples, pagocdas, Buddhist images and footprints.

The legends of creation of civilization are the epic history, derived from the oral
tradition, These works are the oor.nbmanon of myth, postry and rekgion. They a;e narrative and
descriptive in atyls aﬁd full of miracles and imagination Historians need much effort and sympathy

to apprehend therr way of folded and symbolic communication One may find only little concrete

 irimrviewing the villeges of Ben Den T, Chiiang Bhng, 12t Apnl, 1985,
"huw- Sawangphany wigion. Tamans Phan ooy Spacsgpease (Cruang Mu. 2un Nengm, 1986 3 0.16.



historical data from these chronictes. ' An analysis of their contents can offer some very useful
histonical information or at least some Hlstoncal inaight hidden behind the mythical stores.
Significantly, these Lu chronicles separate themselves from Buddhist historical framework for they
are concemed mostly with Hindu gods and iocal supernatural beings. They are an attempt to
answer the questions about the ongin of human beings and the establishmaent of human civilization.
In addition, they tunction as a model and justification tor all human activities from birth to death.
To name some of thern, they are Pathomkap Inthraphayap, Psthomkap Phrom Sang Lok and
Pathomkap Faimang Lok.'

The chronicles of localities and principalities are concerned mastly with the ongin of a
particular city and a geneclogical account of successive ruters In Lan Na, they are calied Tamnan
Ban and Tamnan Muang and Phun Ban Phun Muang n Sipsong Panna. They, however, are the
mixture of mythical stories and historical records and can not avoid the Buddhist historical tradition
applied In every Buddhust state in the mainland southeast Asna.2

The religious chronicles posseas a strong religious overtone. The composers were
concerned very much with linking the localities with Buddhist history and relating the foundation of
cities, villages and sacred shrines to Buddhist prophestes and mythology. The Phrachao Laep Lok
or the story of Buddha’s traveling around the world, 18 quite popular. Although the Buddha's visit
to the Lu cities in Sipsong Panna 18 mythical and unintelligible, this imaginary visit enhances the
importance of those places in the views of the devout_ Buddhists. Chronicies of the Phra That or
pegoda containing Buddha's relics are interesting for their presentation of local history for they
include the iocal oral tradition into the Buddhist narratives. The legend of Phrathat Chomtong
reveals the struggle between Buddhism and animism, teliing the story of how the native pecple
were converted to Buddhism and why Buddhism must be preserved as the state religion ! Sirmnilar

to other Buddhist states, Sipsong Panna has numerous chronicles about Buddha 1mages, pagodas

' Chas Mahahanthawong,“The Lo Lagands of Caation of Cavilzastion”, mamwenpti.

" Bor tmom detauly sbout the Bodduet hwatneal tedstion, Jeok af Anen Oaryanepan,”Barly Lan Na Tha Histonography. As Anatyns of the Pifleenth and
" Soumenth Contury Chrurseles”, MA Thens, Cownll Univemity, 1976,
} Bmrviewing Chuo Mabwkbunthwwang, Xh May, 1993, Chuang Rurg, Biprorg Parna, PRC.
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and temples. People reproduce the copies of these éhroﬁncles by hinng the former monks to
rewnte the stones on the pup sa and donate them to the termples In order 1o gain ment.

Studying the Lu chronicles, | found that firatly their contents are not imited to the
speaific history of the Lu but include the history of the other Tai states, particularly Lan Na,
secondly they reflect the Tai historical tradition and finally the political and social system of the Ta
states are clearly pr§sontod. I wouid like to emphasize my study of the two chronicles, the Khao
Nithan Kha Sisan Monma { the story of the Sigan Monma slave peop!e)| and Phun Muang Sipsong

Panna ( the history of Sipsong Pamna).2 Their concise stories are as follow.

Nithan Kha Sisan M
God Indra wanted to estabiish and glonfy Buddhism in the region of Sipsong Panna.
He then ordered a deva to disguise himselt as two peacocks sending the message to the Chinese
'and Burmese kings, ordering them to search for the absent son of the king of Withaharat and
bnng him back to rule Muang Paranasinoi and thus establishing Buddhism there. Chao
Suwanbuachum was found and identified as such. Before he couid rule the state, the native ruler
must be defeated and the kings of China and Burma must set up the coronation to legitirmize his
power.
'. The chronicle also mentions Phraya Sommut who was a god-reincarnated king who
played 8 crucigl role in aotﬂnd up the Hiet Kong { the customary laws and regulations) for the
people 80 they could live together in peace. Finally, it tells the stories of the relationship between

Sipsong Panna and other nearby cities.

Ehun Muang Sipsong Panna
This chronicle starts with a fermale community calied Muang Maeya Ma Kwai Luang |

the community existed before the founding of Chiang Rung, the capital of Sipsong Parna In that

'mmw‘mmuma.—u«.-’.m.
" Thuwes Bewingphanysion Tamass Phasmasey Scng Pases ( Ching Mu. Bun Nageu, 1985 ).



unidentified date, there woro.a few native communities in the area of the later Chiang Rung They
were small, un&wuhzod and frequently harassed by the monsters until the coming of the foreign
heroes who relieved them from the penl and ruled them. The chronicle mentions the Tar tradition
of Sang Ban Paeng Muang .{ founding the village and city) by the Chao Fa Wong's sons. His
‘sooond son was the founder of Chuang Rung and made an agreement with his brothers who ruled
the nearby states to demarcate the territory of Sipsong Panna as recorded therein  There were
many great kings who were said to be relatives of the other Tar kings, particularly King Mangrai of
Lan Na who wae 8sid to be the grandfather of Chao Saeng To , whose story was very similar to
Phaya Choeng, the great king of many Tai-speaking groups. Thie chromcle also includes the
Tamnan Phracheo Laep Lok to sigmify the importance of Chiang Rung and other cities and villages
according to the Buddhist tradition The story of Buddha preaching his rehgion and converting
people and other beings 18 included as an |mporfant part. The final part 15 about tha succession of
the Lu kings frorn Phraya Choeng to Chao Mom Khamlu, the Iast king of Sipsong Panna before the
communist revolution.

From the two chronicies descnbed above, we can see clearly the Buddhist historical
tradition popuiar among the Tan statas. Both lsgends start with Buddhist time and referring to
Buddha's travelling around the world in order to signify the importance of people and places
n;nontronod in themn. The Khao Nithan Kha Sisan Monma deals mostly with the very early history of
Sipsong Panna. it is full of myth and attempts to legitimize the political and social systemn of the
Lu which is very similar to other Tai states. Unlike the creation myths which emphasize the ongin
of universe and hurnan beings, this legend 15 devoted consldera'bly to the founding of the Muang
culture, onginated by the Lu who subjugated the native people. It legitimuzes the Lu authonty over
the natives by utiizing Buddha, God Indra and the god-reincarnated king as the founders or
.supporters of the Buddhist Lu aystem.

The Phunmuang Sipsong Panna 18 the combination of Tamnan and Phongsawadan
since it starts from the early mythical stones followed by the stories of kings and their political
acitivities and ends with the contemporary history of the Lu in the middle of the twentieth century

it interestingly deacnbes the social development of the paople inhabited in this region. from Muang



Mae Ys Ma Kwai Luang which was the matnarchal society 1o Alawe Suantan, the pdtriarchal cne
Influenced by Buddhwt ideas, women were believed to be inferior than men, thus any communities
ruled by woman were uncivilized in the Buddhist ponts of view until they converted to Buddhism
and turned to the male rulers. This chronicle 18 concerned more with the political activities and a

suocession of kings. It contains more dates which need careful checking.

Lan Na History in the Lu Chronicles

There i8 much interesting information in the Lu chronicles which can be utikze in
studying Lan Na hstory. | would Iike to point out just two things from the two chromcles
mentioned above, the importance of the Lua and the close relationship of Lan Na and Sipsong
Panna. |
Lua; the Important Component of the Lu and Yuan Chronicles

The Lu and the Yuan chronicles alike, usually narrate the creation of Tai civilization 1n
the midat of the non-civilization Lua who were called Kha , meaning slaves. These peopie were the
natives of the northern part 6f the mainland southeast Asla.1 They scattered in the southwestern
part of China, ﬁorthom part of Laos, Thaiand and Burma. In the Tai chronicles, they are calied Lua,
Lawa, Thamil, Tarmila and Mitakhu, the owners of the land. Since they were less civilized, they

were conquered by the outsiders or intruders who brought in the Muang culture to replace their
| village or tnbal oulture.

The ghronicies show how the Lu strengthened thair power by forming alliance with
the Lua, the ruled Who overnumbered the ruling. Three strategies were apphed, first the
intermarriage between the Lu and Lua ruhng famiiies, second, pieasing the Lua by allowing them
to cbeerve their own ways of hving and. to practice their own belief beside Buddhism and third
adopting the Lua culture, particularly worshipping the deceased Lua rulers as the guardian spints of

2
the atate.

" Herw Pucth, “Khwemn Penena Khong Lan Ns Thas”, Lan Na Thas (Chisng Mas. Thupharet, 19845 p4,11 and Naogiu Chietaiaioet Na Kousn
mecheruoh ( Chuacg Mas. Tarogionpam, 1982) p.69.-10.
 Lamin Charhms, id, p. 165-166.



The histoncal information about the Lua in Lu chromcles helps support the imponance
of the Lua in Lan Na history. Both Lu and Yuan chronicles repeat the same message They
personify the Lua as Yak or giants and savages The Yak in Lan Na and Sipsong Panna were -
defeated by Buddha, converted to Buddhism and after therr death the Lu and the Yuan worshipped
them as the great guardian spints of the atates 1

While the Yuan chronicles seem to negiect to identty the impertance of the Lua, the
Lu did quite explicitly. The Lua in the Lu chronicles were.not primitive and savage as shown in
the Yuan ones but only relatively less advanced than the Tai. They confirm the fact that before
succeading 1n conquerning the Lua, the Tai accepted much Lua cuiture, particularly the belief in
s;:nnt.'.2 and even astablishing the kin connection with the Lua chiefs in several towns.3 Tamnan
Chammathewi mentions about the marrage between Queen Chammathew:'s sons with the
daughtora of Khun Luang Wilangkha, the man whose request for marriage was turned down and
was kilied ty the beauty of the Oueen.‘

' According to the Lu chronicles, King Mangrai of Lan Na could be a son of the Lua king
who uplifted himeself by getting marrnied with the Lu princess from Chiang Rung. If we reco;;nased
King Lawachangkrarat who found Hirannakhon Ngoenyang or Chiang Saen as Puchao Laochok the
chief of the Lua at Doi Tung ﬁ, the later successive rulars of Chiang Saen could possibly be the
Lua who later on assimilated themselves with the Tar and created the Muang culture It should be
noticed that from Lawachangkharat down to King Mangrai, the name of the kings of Chiang Saen
started with the word Lao which ¢an be also pronounced Lawa, with the exception of Khun Chom
Pharucmgr.‘l King Mangrai with unknown reason recerved his name from his grandfather King

Rung Kanchai ot Sipsong Panna and the kings after hm had therr narmes different from each other.

" Thay wam Alrsrskaseds of Chiang Rung s Ps fat Yo S of Cruang Mai.

! Sangran Ctmachant, v, 3143,

’L-:mch-lsnhd.!.lﬂ.

' Tim Tocaatisn of Chammattn wiwmg: Phacetan sdan Muure Hanghunas (Chiang Mas. Nethompingkanptum, 1987) p 43
Prashelotoomebek Zhoupmtanion Yoack. (Bagak. Pumphuthays. 19725 138
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The Yuan chronicles contain very little information about relations with other Tai states
in the Upper North, The early period of Lan Na history 1s devoted to the unification of the Lan Na
kingdom, the founding of Chiang Mai, the establishing of Buddhism and the boundary extension
It 18 exclusively the story of the internal affairs of Lan Na kingdom. From the Lu legends, we find
a venj close relationship between the Lu and the Yuan especially in the early pernod of Lan Na
history. At the lower level, there are oral traditions, narrating the stories of King Mangrai 's father
coming to Sipsong Panna and planting a Bothi tree as a sign of frlendsh|p1 and slso the Ban Mong
village close to Chiang Rung woral‘npeﬁ Phi Chao Fa Mangrai as their guardian spirit of the \nllage2

At the upper level, the ruling class of both states probably came from the same
angestors. The Lu chronicles, supported b;y the Kon and Yong ones, insist that Phaya Choeng the
great king of Sipsong Panng sent his first son to rule Lan Na.3 it 15 Iikely that the Tai who settled
down In this region carne from the same orngin. Many chronicles mention the Chao Fa Wong 's
sons who left their country to found new states of their own  Investigating this point seriously,
we can probably tell the ongin of the Tai and Thal people, the question which 8 unendingly argued
~ among the Thal and foreign scholars. Many chronicles agree that the ancestors of the Tai and Tha
moved from scmewhere to settle down In this region with the native Lua but they do not clearly
state the names of the places. Some of them even name the places with Pali names, imitating the
names of the cities in Buddhist chronicles which arouse more confusion and suspicion

The relationship between Lu and Yuan was based on the kin connection and political
interest. King Mangrai, the Lu chronicles say, offered yearly tributes including a goiden howdah, a
silver howdah, a golden gourd to contain water, 20 embrotdered mattresses and blankets to his
grandfather , King Rung Kanchai of Sipsong Panna In return, he received 20 horses, 20 cows, 20
mules, 20 biankets 20 steel cutlass and 100 piculs of salt produced in the Mo-hsieh reglon.‘ The

Yuan chronicles never mention this relation. [t 15 possible that the Yuan chronicles were dominated

| msrvewng Cis Mawidursheweng, 4h May 1995,

 Irviswiog the villagew of Bem Merg, Chiang Ring, 11th April, 1983,
" Thewes Buwamgphany sivam, Boid, p.68.

" * Sai Zorn Tip, Bid, p. 9. ‘



80 much by the Buddhist tradition tha.t they ignored the secular information and emphasized more
on religious affairs. The golden age of the historical literature wae the same period as the religious
ones and the monks were the only historians in those days.

One important thing that the Yuan chronicles hardly mention, 18 the Lu and Yuan
alhance in fighting the Mongol before and during King Mangrai ‘s period. information from the Lu
chronicles supported by the Chinese documents shows that after Khubiar Khan succeeded in
annexing Sipsong Panna 1n 1290, he ordered the attack on Lan Na in 1292 The Lu chronicle states
that the king sent his big army to fight with the nu.meroua Haw who at that tme was the
Mongol but could not stop them. Phaya Su, his oldest son suggested to send his adopted son, A/
Saeng To to fight the Chinese army. A/ Saeng To not only dispersed the intruders but could
capture Muang Haw . He then got marrnied with the Chinese princess and becarme king. This Lu
information 18 relevant to the Chineae documents, stating that King Mangrai and the king of
Slpooné Panns cooperated in invading the Chinase border.1

The Chinese or Mongol invasion mentioned in the Lu legends can provide another
reason why King Mangrai founded several cities on to the southward. Tha location of Chiang Saen,
the former capital of Lan Na kingdom was very appropriate (n term of economy, very good fartile
land, abundant supply of water and easy accessibility both by lang and water from every direction
It had been, unt early 19th century, the trade center for the long-distance trade caravans from the
north which traveled by the traditional land route from Tal to Lan Na, passing through Puer, Semao,
Chiang Rung, Muang Luang, Muang Lem, Chiang Tung, Muang Len and Chiang Saen‘? However,
it could be easily captured by the Chinese because It was located 100 close to the Chinese border
and because the route to Chiang Saen was very familiar to the Chinese Facing the Mongol
aggression, King Mangrai probably must choose betwean economic interest and political safety
He then moved his capital to Chiang Rat 1in 1261 ’ and stit looked around for the better location

for his new capital until he found the best one on the Ping river valley for his Chiang Mai in 1296.‘

' mid p92.

' UK. fabombonk ts Lost Rosall . P.O. 65721, 10h ken . 1860,

! Anwwm Wishisnicew, * Kun Wikre Sangkhrom Chisng Mu Samas Rattunakonin Ton Ton Tam Tonshabsb Bailan Nas Phak Nus”, MA Then,
Chulslongicom Univematy, 1973, p.a3.

‘Np. @



10

The Yuan chronicles descnbe quite long in details about the excellence of its location according to
astrological aspects. The underlying reason why King Mangrai chose this place could be other than
what the legends state. Some scholars believe that King Mangrai made an oath of friendship with
King Ramkhamheng of Sukhothal and King Ngammuang of Phayao because he wanted to be safe
st the rear while he fought with the Chmeam.| He alsc moved his capital to the inner part since he
realized the Chiness military threat which would always continue from time to time. Ajthough the
Yuan chronicles do not mention any sefious threat from China, the king's hesitance to stay at the
new capital gave a hint. King Mangrai and his successors still stayed at Chiang Saen and Chiang
Rai when the'y became kings and used Chiang Mai as Muang Luk Luang . meaning city of the
crown prince until the reign of King Pha Yu ! 1334-1366}2 It could be that Chiang Mar was not
grown up enough. The population was too small to be the capital but the king prepared to use it
ae the retreat place or the source for supply In time of war with the Chinese or any snemy coming
from the north.

There are many other interesting hiatorical data in the Lu chronicles which 1s useful for
studying Lan Na history. Hiatonans, hoWever, face the same problems as in studying other Tai
chronicles. We need the proper perspectives and methods of historical enticism to understand
them. We need sympsthy, time and etfort to disciose the hiatorical facts which are hidden behind
imagination and faith. Chronicles are not simply the record of what had happened in the past but
the expression of an organized idea. thus the reco}d of the intelligence of the people who created
those legends. The comparative study of the Lu and Yuan legends can give ciearer picture and
deeper understanding of the early history of the Sipsong Panna and thet Lan Na kingdom and

turthermore the earty history of the Tai and That people.

" Thawss Sswargphanyargian, “Witussbu Kivng Phays Mungr”, Lag Na Tha . p.6063.
? Psbotiendhak, Ind, p. 289,
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Ethnic Groups in Chiangmai

Ms. Arunnrat Wichienkeeo
Rajabhat Institute Chiangmai

Chiangmai has had continual historical development spanning over seven
hundred years . The people who have occupied the municipal area, including the
precincts inside the walled city and in the area extending around the dirt wall in the
south and southeast, have represented a variety of different Tai and non-Tai ethnic
groups. In this article, the different ethnic groups in Chiangmai are examined during
the period of over seven hundred years within the framework of three different
periods. The Early Period represents the time before Phaya Mangrai founded
Chiangmai and the years when his dynasty ruled the area of Lanna.  The Middle -
Period covers the two hundred years of Burmese occupancy in Chiangmai, Finally,
the Recent Period spans from the establishment of the Rattanakosin Kingdom under
the Chakn Dynasty up until the present .

Early Period: Mangrai Dynasty
Khon Muaang (Townspeople of Chiangmai)

During the Mangrai Dynasty, the people residing in the Lanna Empire and
those people living in Chiangmai, referred to themselves in different ways, namely
Khon Thai or Khon Tai. According 1o the Puangsuang sacrificial ritual of Poo Sae
Yaa Sae spirits, it mentions the people living in this area, by name, in the following
quote; “thai yia naa yaa hua taay daed’ (Thai-s plant rice, and the rice isn’t parched
by the sun).' Some of the other names used to refer 1o the people of Chiangmai are
Tai Yonok, Khon Yonok, Khon Tai Yuan and Khon Yuan.  According to
Chinakaanmaali and Sangkhiwong chronicles, the writer refers to Chiangmai as
Phing Kharaj (Ping State) or Yonraj (Yon State) or Yonokraj (Yonok State) or Yon
Prathet (Yon Country)’ In the Muang Chiangmai chronicle, the people of
Chiangmai are referred to as Chao Phing or Chao Ping.’

Today Khon Lanna call themselves khon muang. Some scholars presume that
the words khon muang originated during the time when Lanna was under the rule of
the Burmese, during the middle period. The Burmese who came to Chiangmai and
administered the region made a distinction between themselves and their captives.
They began using the term khon muang in their dealings with these people. People
residing outside the city referred to people living inside the city as khon muang. The
folks in the city had a very distinguished culture and were different from those living
in the jungle or residing in the hills.

Others offer the idea that khon muang probably was used because the Lanna
script , which was written on palm leaf manuscripts , was called fua muang or aksorn
muang , and the spoken language was called kham muang . So it seems possible that
they would call the townspeople, who spoke and wrote this language, khon muang.

The word muang can best be explained as the political territory of the city
state and precinct of administration. The people of Lanna usually used the word
wiang to refer to the people residing inside the city and called them khon wiang or
chao wiang.

The people occupying areas to the south of Lanna , such as Ayuttaya, were
called khon taai. According to the Chiangmai chronicles, the people coming from



the areas of Bangkok in the central region and areas io the south of Bangkok, were
called khon thai.

The Tai Yuan played an important role in the formation of the Lanna
Kingdom. They were the founders of all the northern Thai cities, developers of the
local culture, and promoters of Buddhism. In fact, they are most responsible for the
central core of the Lanna identity that exists today.

Lua (Lawa)

Prior to the establishment of Chiangmai by Phaya Mangrai in 1286, the Ping
river basin was occupied by two ethnic groups, the Mon, who are said to have come
up from Lopburi, and the Lua (Lawa), an indigenous group of the Ping River basin.
At this time the territory known as Hariphunchai was the dominate cultural realm
that resided along side the less civilized Lua tnibes. The citizens of Hariphunchai
were the Mon or Meng (the term used by the Lanna people to refer to the Mon), who
had occupied the areas around Lopburi. Chronicles mention two Lua groups residing
in the areas around Doi Suthep. One settlement occupied the area at the foot of Doi
Suthep and trace their lineage 1o Khun Luang Wirangkha, the great Lua chieflain.
The other group resided in an area nearby and were said to trace their lineage to Poo
Sae Yaa Sae and Rusri Wasuthep. In addition to these two groups, there were others
throughout Lanna. For instance, in the area of Doi Tung in Chiangrai province, there
was a Lua settlement under the leadership of Poo;ao Laojok. Today there are stxll
Lua found in areas of Phrae, Nan, and Lampang provinces.

Stories about the Lua and their roles concerning Buddhism and their
relationship with Hariphunchai and Chiangmai are quite numerous.  They are
mentioned in the Phrathart (Relic) chronicle, the Phra Phutabhat (Foot print)
chronicle, and the Phrajao Liap Loke chronicle (stories of the travels of Lord Buddha
in Lanna):* Each of the stories tells about when the Lord Buddha first came in contact
with the Lua tribe , taught them about the Doctrine, made predictions, and lefi
cvidence of his visit. After meeting with the Lua, the tribes converted to Buddhism
and were given a hair relic or left with a foot print. It appears that the author of these
three texts gave credit to the Lua for first receiving the teachings of Buddha in the
territory of Lanna. The Lua were described as barbarians and changed their ways
when the Buddha came and taught to their tribe.  After the Buddha departed, the Lua
were instructed to care for the relic. They built a chedi for the hair relics or a shelter
for the foot print relic. All this happened before the writers began writing about thon
muang and their history.

The Lanna folk tale about the Lua at the foot of Doi Suthep and their
relationship with the Mon of Hariphunchai are very well known among the khon
muang and Lua. In the story, Prince (Khun Luang) Wirangkha went to the queen of
Hariphunchai , Phranang Chamathewe, and asked for her hand in marriage. She
refused his offer because she and her people considered the Lua a barbaric people.
This, of coarse , made the Lua prince very angry. He assembled his warriors and
attacked Muang Hariphunchai. His attempt to siege the city failed, and he later
succumbed to death.’ This tale reveals that Hariphunchai had a much higher
civilization than the barbaric Lua tribe occupying the area around Doi Suthep. The
stories between these two groups confirm the fact that they actually lived together on
the Ping River basin in the 8th century.
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Archeological evidence and chronicles mention three Lua settlements west of
the Ping River and at the foot of Doi Suthep. One of these settlements was called
Wiang Chethaburi. Later , Phaya Sam Fang Kaen built one of his palaces over this
Lua settlement and renamed it Wiang Chet Lin® The name refers to seven teak
gutters that transported water into the palace. Wiang Chet Lin is located in the area
of present day Ratchamonkhon Technological Institute Chiangmai,

The second Lua settlement was located in the same area where Phaya Mangrai
built Chiangmai. It was called Wiang Nopburi. The chrenicle says that all former
ancient sites around Chiangmai belonged to the Lua. The Tai Yai (Shan) have a
saying that goes, “sang (pee) sang faa, laa (Lua) sang muang” (Angels built the
heavens, Lua built the cities).” This saying shows that the Lua were indeed civilized
and knowledgeable, especially in designing cities.

The Lanna people thought of the Lua as friends and respected them because
they were the keepers of the relics and the city pillar , which was a gift from the
Hindu god Indra.  The 7ai Yuan respected their skills in constructing cities.
However, the Mon looked down on them and thought they were barbaric and
therefore refused to associate with them.

The Lua group is an interesting one to study especially because of the
similarities with the khon muang. It is difficult to know for sure who was the
originator of each others cultural elements.

After conquering Hanphunchm Phaya Mangrai built Wiang Kumkam. One
day he went hunting to the north in the area at the foot of Doi Suthep. He found an
auspicious piece of land and decided to build a city at this location. In fact, this area
was the ancient Lua city called Muang Nopburi which was abandoned when the Lua
moved away. The chronicle states that Nopburi was constructed by the Lua with the
guidance of Hermit Wasuthep. After a while, for some reason, they left the city and
resettled at the higher elevations. When Phaya Mangrai finished the construction of
Chiangmdi, he sent one of his officials to find out about the traditions and rituals of
the former occupants.® He was especially concerned about all rituals associated with
giving the city power and protection. This concern may be because these early Tai-s
had strong beliefs in animism and were quite superstitious. ‘The new ruler would be
very careful not to offend the former spints of the city. One cult, which has survived
from Phaya Mangrai’s early concern, is the Sao Inthakin cult which annually
celebrate Chxangmax s city pillar, which was a g:ft from Indra to the Lua lmng in
Muang Nopburi. °

In addition, there are some other interesting aspects of the Lua culture worth
mentioning. For instance, the city pillar that is enshrined at Wat Chedi Luang can be
traced back to the Lua. It is believed by most khon muang that the Lua of Muang
Nopburi had asked Indra for one of the pillars in heaven. Indra agreed and two giants
(Kumphan) brought the sacred pillar to the Lua city. Today khon muang celebrate
and honor the city piliar for seven days in early May.

There are a number of situations that further support the belief that the Lua
and khon muang shared many aspects of their culture and beliefs. The clan that
originated from Poojao Laojok at Doi Tung, later became the administrators of power
in Chiangmai under the authority of the Mangrai Dynasty. The Lua were originators
of several important rituals which are traditionally followed by the kkon muang. For
instance, when Prince Kawila entered the city of Chiangmai to take up the thrown,
the ruler insisted that the tradition of his ancestors be followed. It was therefore



necessary to invite a Lua to lead the procession into the city , followed by Lua people
leading dogs , another group carrying baskets,' followed by the khon muang. At the
end, Prince Kawila would symbolically expel the Lua and then take up the thrown.

When Phaya Nam Thuam , the ruler of Chiang Tung, was formerly celebrating
the grand opening of his hor kham (royal palace), he invited the Lua to perform a
special ritual, This example , once again shows that the khon khern acknowlcdgcd
the Lua , as the owners of any rituals pertaining to the land and city. '

About thirty years ago, in Wiang Papao district of Chiangrai, the district
officer (Phaya Luang) of that city held a grand celebration for his new residence and
subsequently invited the Lua from Ban Pang Jok to enter his residence before he did
80 himseif.  Here agam, the importance of having the Lua enter first , before the
actual ruler does so.

There are many similar rituals and beliefs which the Lua and khon muang
participate in together. Here are some of the most popular ones which date back to
ancient times, During a funeral, when the corpse is taken in procession to the
cremation grounds, both the Lua and thon muang carry a three tail flag at the head of
the procession. When in route to the cremation grounds, it is forbidden to let the
corpse cross over a river. There is a candle lit at the head of the casket. '

Lua and khon muang have had favorable relations and cooperated well
together. They relied upon each other especially for rituals and ceremonies. Many
legends tell about the mutual cooperation and good relations of the two groups.
According to Poo Sac Yaa Sae ritual chants, “Lua cultivate on the hillside, and the
thatch-grass doesn’t destroy the crops. The Tai cultivate rice, and the rice doesn’t
die from drought.” This saying , which is spoken during the ritual, is an ancestral
offering to both the Lua and Tai.'"’ According to the Suwana Kham Daeng chronicle,
it mentions that the Lua protect the Tai from enemies in the following quote, “Tai cut
their hair in Lua style, Lua dress in the Tai style” The theme here is that the two
groups come together to protect themselves from the enemy. “Lua take the steaming
rice pot off from the fire, the Tai remove the steaming pot from the fire" (Lua plong
hai, thai plong mor nung) **

Therefore the Lua live peacefully along side the khon muang. Today there
are several Lua commumnes living together with the Thai-s in Chiangmai and Mae
Hong Son.

According to several palm leaf manuscripts from Wat Chedi Luang , which
were copied during the period of Rama V (1897), it mentions about the location of
temples .and different Buddhist sects in Chiangmai. It revealed that , the Lua
communities located outside the moat lined city of Chiangmai , there existed a
Buddhist sect called Nikai Lua'’ in several places.

In the area outside the moat lined city to the south, a group of Lua settled at
Hong Dong district. Their temples were Wat Yang Puan (same as the village name),
Wat Khun Khong, Wat Nomg Chang, Wat Thung Phraeng. Other settlements were
found in the south in Chamthong district at Wat Ban Pae (Wat Rajwisuttharam)
There are silver foil inscriptions known as /ap ngern, that were given to the Lua by
Phranang Wisuthithewee who presented the Lua as temple slaves.'® This community
was commanded by the queen to look after the monastery . They gained great merit
by doing so. The village at Ban Pae have now inner-married and have assimilated
into the Thai community. They now call themsetves khon muang. The continue to
show respect to the silver foils of Queen Wisuthethewi in a special sacrificial
ceremony every three or five years depending on drought or other natural disasters.



From several chronicles, the Lua communities seem to have scattered
throughout Chiangmai. Chiangmai city and the area around Mae Rim district were
the centers of old Lua settlements.  Another Lua group settled on the mountains in
Mae Jaem district, Samerng district, and Mae Salieng. These groups have
assimilated into the hill tribes who occupy the higher efevations. Many think of
themselves as members of the hill tribe groups. These Lua, occupying areas in the
highland, were not registered in 1887 during the official census of all temples in
Chiangmai. It is presumed that these groups went up to the hills and practiced
animism. Even today, many of these Lua have already converted to Buddhism and
Christianity.

Mon or Meng

Besides the Lua, there is another important ethnic group that occupied the
Ping river valley in ancient times . They were the ancient Mon known as Meng. In
former times the Ping River was called Raming River and Mae Nam Meng. This is
the area where the Meng or Mon occupied.

According to the Jammathewewongse chronicle, the writer called these people
Meng-ka-butre or Luk Meng. Evidence also exists that most of the populace of
Hariphunchai were Meng. These people believed in Buddhism and their culture was
derived from the Lawho in Lopbun province in central Thailand. This Mon culture
has several distinguishing characteristics .

The scribes who wrote the stone inscriptions and palm-leaf manuscripts used
both the Mon and Thai calendars to indicate the time. For instance, the Wat Phra
Yuen stone inscription mentions the day , Wan Thai (wan kabset, wan meng, wan
suk),'* when the monk built the standing Buddha images inside the niches on the
chedi. The Mon script (alphabet) was the prototype for the fua muang alphabet. In
addition to the calendar and Mon script, the Mon law influenced the Lanna law. '°

Today the Mon traditions of Pee Meng and Fon Pee Meng are still practiced
in some villages. .These are special sacrificial dances with offerings presented to
ancestral spirits,

The belief in Phra Upakut is another example of a Mon traditions which is
still alive today. Phra Upakut is the enlightened monk who protects against quarrels
inside the temples.®* People invite Phra Upakut , who resides in the river’s navel, to
come up and take up temporary residence inside a special shrine at the temple. They
plead for him to protect the monastery from bad things. This is a Mon custom which
the people of Chiangmai practice.

The Meng people residing in Chiangmai live in several communities.
According to the census of monasteries in Chiangmai , it mentions that Meng
communities reside in areas along Tha Phae Road , outside the moat lined city , in
the precinct around Wat Phuparam (or Phuphanai) . The temple worshippers follow
the sect called the Mon sect.?!

Other groups live in the suburbs in Sankamphaeng, San Sai, and San Pathong
districts. We can identify some of these groups by observing the names of various
temples or names of villages that use the word meng. For instance there are, Ban
Rong Pu Meng village in Sankamphaeng district, Ban San Na Meng village in San Sai
district, and Ban Na Meng village in San Pathong district. Other communities are Ban
Nong Khob, Ban Kor Chok Ban Tha Karmn in San Pa Thong district. Finally there are



Ban Song Khwaen (Wiang Thor) in Cham Thong district and Ban Pak Khong in
Saraphee district.

City Planning of Wiang Chiangmal in the Past

If we scrutinize many of the ancient documents that offer information about
Chiangmai city in the past, specifically those pertaining to Prince Kawila, we can get
a picture of what the moated settlement was like at the time Phaya Mangrai
constructed it.  Prince Kawila was very determined to model the city after the
ancient one of Phaya Mangrai.

The planning and construction of ancient cities were influenced profoundly by
astrological calculations following the astrology of the “Maha Dhaksa™ scripture.
Calculations were carefully made by the royal astrologers before the ruler began
construction of all major projects, According to ancient northern belief, the city has
a life and an anatomy , just like a person. The city (wieng) has a head, a navel, and a
tail or bottom part. The position of each is determined by the astrological
calculations, and cach zone has a special kind of energy and force. Just as no two
snow flakes are alike, ancient cities have their own unique astrological zoning and
therefore must be planned in accordance to local astrologer’s considerations.

According to northern belief, when a city meets with trouble, such as wars,
epidemics, floods, and droughts, it is necessary to conduct the duang chataa muang
ceremony in order to ensure the city’s well- being. It takes place on the Lanna 9
lunar month (June-July). The details of this ceremony were recorded on palm-leaf
manuscripts during the reign of King Sam Fang Kaen(1402-1441). In those days the
king presided over this ceremony.?

Looking at the city of Chiangmai, the ancient astrologers of Mangrai’s court
calculated the following municipal zones. The northern zone is called “Dech Muang
”, and refers 10 the “power” zone. It is located in the area around Pratu Chang Phuak
(at times also called Pratu Hua Wieng). The northeast zone is known as “Sri Muang”
and is the zone of “glory and splendor”. This precinct is in the area called Jaeng Sri
Phum (Sri Phum Comer). The east zone, called “Moon Muang”, means the zone of
“wealth and capital”. Tt is situated in the area around Pratu Tha Phae (Tha Phae
Gate). The southeast zone is referred to as “Utsaha Muang” and means the zone of
“endurance”. This place is called Jaeng Khatham (Khatham Corner). The south
zone is called “Montri Muang" and means the zone of "wisdom”. It is located at
Pratu Chiangmai. The west zone is referred to as “Kalakinni” and means the zone of
“misfortune”, It is located in the area of Jaeng Ku Ruang. The west zone is called
“Boriwan Muang", located at Pratu Suan Dok, and meaning the zone of “servitude .
The northwest zone is referred to as “Ayw Muang” and means the zone of
“longevity”. It is located in the area of Jaeng Hua Lin. Finally their is a spirit gate
called Pratu Pee at Pratu Suan Prung , located close to Ku Ruang Comer in the
southwest. The center of the city is referred to as “sadue muang” and is located in
the area around Wat Chedi Luang. All these zones are important and city planners in
former times considered them before initiating a municipal project. *

Royal Palace Grounds (Phra Rachawang “Wieng Keow™)

In ancient times, the royal grounds were located in the zones which were
considered auspicious. Therefore, four of the zones mentioned earlier were



considered the most suitable. They include Ayu Muang, Daech Muang, Sri Muang
and Boriwan Muang. .

The royal palace or Wieng Keow and the royal monastery called, Wat
Sutthiwat (today an abandoned temple in the area of Chiangmai Technical College),
were built in the Ayu Muang zone. This royal compound was situated in the precinct
north of the city navel.

Evidence concerning the Wieng Keow complex during the Mangrai dynasty
and including the Kawila dynasty (Jao Cher Ton) is recorded in the writings of
Phrakhru Yana Lanka, the abbot of Wat Thung Yuu (inside Wieng Chiangmai). It
states that in 1887 the royal family and city officials organized a specia! ceremony for
the coronation of Phrajac Inthawichayanaon (the ruling prince of Chiangmai), who
took up his throne in the palace called “Hor Kham Wieng Keow " *

Residential Zone for Officials and Citizens Alike

It is presumed that the wide area in and to the south of the city navel , was
most suitable for city citizens in former times, The zones included in this precinct
were Moon Muang, Utsaha Muang and Montri Muang.

Chiangmai city had a second fortification built in the south, with its earthen
wall extending from the southwest corner down to Pratu Haay Yaa in the south. This
extension in the form of a dirt wall is known as Kamphaeng Muang. Many
abandoned temples have been accounted for in this area and so we can assume it was
densely populated in former times. Many of these temples were supported by city
state officials of various ranks. There are several examples available in Chiangmai.
There was an official named Khor with a rank of roi (100} who sponsored a temple
called Wat Roy Kbor, which today is called Wat Loi Khror. Another instance
pertained to an official with a rank of phan (1,000) who sponsored a temple close to
his residence called Wat Phan Waen. Others with the same pan rank sponsored
temples at Wat Phan Jaem (deserted), Wat Phan Tao, and Wat Phan On. Some
scholars say Wat Phan Tao may have another explanation. The words pan tac may
refer to a thousand stoves. It is said that Phra Nang Theelokchula, the mother of
Phaya Sam Fang Kaen, enthusiastically sponsored the casting of many bronze Buddha
images which she presented to various temples in the area. The area was the precinct
where bronze casting took place, thus the name “district of a thousand stoves” (Khet
Phan Tao). Later, the area was taken over by the temple in 1877 when Phra Jao
Intawichayanan moved his father’s palace and transformed it into a temple building
as'a merit making gift.

Several top ranks of mun (10,000) and sqen (100,00)have been documented in
Chiangmai. They include Wat Mun San, Wat Mun Lan, Wat Muan Tuum, Wat Saen
Fang (Tha Phae Gate), Wat Saen Ta Hoi (deserted, Suan Dok Gate), and Wat Saen
Phok (uncertain about its exact location). **

Furthermore, there is strong ¢vidence to suggest that temples were built
around different artist communities. For instance, there are Wat Phuak Chang, Wat
Phuak Hong, Wat Phuak Taem (painters), Wat Phuak Pia (pia is a local string
instrument played on the bare chest), Wat Chang Kham (deserted, goldsmiths), Wat
Chang Lan (jewelry craftsmen), Wat Chang Khong (gong makers), and Wat Chang
Khien (lathe operators).



These temples can be traced back to yesteryear through temple title deeds
prepared during the reign of Rama V. The Department of Fine Arts has registered
them and works to have them protected.

Maunicipal Jail and Cremation Grounds

Inside the walled city of Wieng Chiangmai, located in the precinct called the
Kalakini zone, there is a place for the city jail. This jail was first built in the early
Mangrai Period. Phaya Mangrai’s nephew, Phaya Saen Phu constructed a jail to
incarcerate his uncle Khun Khrua, who led a rebellion against the ruler of Chiangmai.
It is generally believed that it was located at Jaeng Ku Ruang (the southwest comer
fort). This area is inside the Kalakini zone or the zone of misfortune. Consequently
, the former inhabitants of Chiangmai, later built another gateway in the south and
called it Pratu Pee (or Spirit Gate). It was used by the common citizens to bring out
the corpse from the city . In contrast, the royal class may be permitted to be cremated
inside the city. Today, the residents of Chiangmai continue to follow this ancient
Lanna tradition, just as they still do in the city of Chiang Tung in Burma.?’

Khuang Luang (Public Grounds)

The Khuang Luang or Public Grounds is a large open field, similar to the one
in Bangkok called Sanam Luang. 1t is usually located in the center of the city and
may, during special occasions, be used as a Thung Phra Men or Ceremonial Field for
Royal Cremation like the one used in Ayuttaya in former times.

It’s presumed that these public grounds were used for organizing citizens and
assembling troops before going off to war or it was used as a place for special
traditional events such as performances, Buddhists ceiebrations, and different royal
ceremonies or royal cremations. :

Later, during the reign of Prince Kawila and in the period of Rama V, the
public grounds was the place where the royal household took up residence and it was
the burial grounds for members of the royal house of Chiangmai, The cremation field
was established on the west bank of the Ping River and was called Khuang Men,
which is now the municipal market known as Warorot Market.

Wat Hua Khaang

This is an important temple located at the head of the public grounds or
Khuang Luang. This location , and the name of the temple , is of significance
because other temples with this name are found in several ancient Lanna cities.
Cities which were once a part of the Lanna Kingdom, that have a temple called Wat
Hua Khuang include; Chiang Tung in Burma, Wiang Yong in Burma, Wieng
Lampang, Wieng Phrac, Wieng Nan and Wieng Phayao.

Sadue Muang
Sadue Muang is an area located in the heart or center of the city. In former

times this center location was called the city navel or sadue muang. There used to be
a temple called Wat Sadue Muang situated next to the monument of Three Kings.



The ruins of this temple can be seen today. The pillar of the city was first enshrined
at this temple. Later, when Prince Kawila started to repopulate Chiangmai, the pillar
was moved and placed at Wat Chedi Luang, *®

Rattanakosin to Present Perlbd

When Chiangmai was deserted for a span of twenty years (1775-1795), the
city became wild with jungle.  During this time the former citizens fled to safer
areas. When fighting between the Burmese and Rattanakosin forces ended, a few of
the citizens returned . That was not nearly enough to make the city functional.
Others had to be brought in from the surrounding cities including, Lampang, Phrae
and Nan. Many others came from the far north in such places as Burma and Sipsong
Phana , where the Tai Khern and Tai Lue originated. They were captured by Kawila
’s soldiers and given land in Chiangmai for resettlement. This policy was known as
“collecting vegetables into a basket, collecting people into a city,” The forced
resettlement inciuded people with many different professional backgrounds. There
were crafismen, monks and people from the performing arts.  Prince Kawila
permitted them to practice their own sect or nikai. These immigrants used the names
of their homeland when they built their temples and villages in Chiangmai. For
example, the following nikai (sects) were welcomed in Chiangmai; Nikai Yonog,
Nikai Phra, Nikai Luang Chiangsaen, Nikai Khern and Nikai Man, They were given
freedom to follow their own ethnic traditions without any interference.

It is presumed that the city zoning at that time followed ethnic clustering,
The ruler provided a special area of the city for the various ethnic groups. He
tolerated their ethic traditions and people lived happily in their new homes.

Citizens from Chiangsaen

There are basically two different groups in Chiangmai who came from
Chiangsaen in Chiangrai province. The first group reside in the area outside of Tha
Phac Gate on the west side of the Khaa Canal. They sponsored the construction of
several temples including Wat Mahawan , Wat Loi Khror, Wat Chang Klang and Wat
Panthong. Many of these new citizens from Chiangsaen were noted crafismen.

. The second group resided at the foot of Doi Suthep in the temple precincts of
Wat Fai Hin and Wat Pa Daeng. This information is recorded in the temple records
made during the Rama V census.

-Citizens from Nan

Two different groups from Nan resettled in Chiangmai. The first group was
asked to reside in the northeast comner area (Takham Comer). They were registered
at Wat Rua Ngern Jok Pok which is presently called Wat Phuak Chang.

The other group resided on Tha Phae Road, on the outside of the city, and
belonged to Wat Chetawan.

Citizens from Phrae



The folks of Phrae who reside in Chiangmmai are located in the suburbs at Ban
Thung Toom, San Pa Thong district about 18 kilometers from the city wall.

Citizens from Burma (Myanmah)

The Lanna people call the ethnic Burmese Maan, There are these ethnic
groups located both inside and outside the southwest corner at Jaeng Kha Tham.
They are registered at Wat Sai Moon Phama. Qutside the Kha Tham corner area,
there is a group residing around the precinct of Wat Jaeng Kha Tham (deserted , but
which may be Wat Muang Mang which is a place called Muang Mang close to the Sip
Song Phana border).

Another Maan group reside at Thung Chang Khlan (creeping elephant field).
This is in the area south of the Night Bazaar and they belong to Wat Maan Thung
Chang Khlan (abandoned). We presume that over a period of 200 years of Burmese
occupation , clements of Burmese culture has filtered into Lanpa culture . For
instance, local food, architecture and speech have elements of Burmese in them,

Tal Yai or Ngieo

The Tai Yai or Ngieo reside in the area of the north outside the city wall and
belong to the temple with Burmese architecture called Wat Pa Pao. The first
generation of these Tai Yai were skillful in a kind of ceramics known as khruang
sangkhalok. Consequently , there were several kilns found in this area . The
Burmese and Tai Yai architecture look very similar when viewed by visitors, but in
fact the two styles have their own distinct features.

Ban Muang Kung and Amphur Hong Dong are two other places outside of
Chiangmai city where Tai Yai communities have been established. These two
communities are renowned for the manufactory of various earthenware, including
water containers, flasks and bowls.

In Fang district there are Tai Yai people residing around areas of Wat Ton
Lung and Wat Jong Phaen. In Mae Al district there are two communities at Wat
Thatorn and Wat Mai Mork Jam respectively. In Wieng Haeng district there is a
viliage at Wat Wieng Haeng,

In San Pathong district at Wat Ban Kat, the Tai Yai arrived and established
their village in 1857. -Some of the families left and went to other places including
Fang, Phrao and Pai districts.

In former times the Tai Yai were people who were successful merchants
similar to the Burmese (Maan) and the Haw (Chinese Hor from Yunnan province in
China). They transported their cargo on horse bank in caravans. They were called
phor kha wua tang maa tang and their trade caravans transported salt, copper, pots,
forest products, clothes , combs and buttons. They controlled the cargo routes
through the arecas of the Golden Triangle until the English colonists and Chinese
merchants from Bangkok took control.

Besides being successful merchants, the Tai Yai and Burmese are skillful in
the teak trade. During the early Rattanakosin period, when the English aggressively
pursued the teak industry, the English depended on the working skills of the Burmese
and Tai Yai. The British officials trusted the Tai Yai and Burmese and hired them



out as foremen,, middlemen and general workers. Because these two groups were so
active in this area, one will notice several Burmese style temples. The Burmese were
Buddhist and believed that cutting down a tree was a sinful act and therefore must
appease the tree spirits. They made amends for this by giving generously to the
temples. They even established new temples and built pavilions and Buddha image
halls inside them.

Khong People

Lanna peopie call the Salween River Mae Nam Khong. Chao Khong is the
cthnic group from the Salween River basin. There were two groups who settled in
Chiangmai. First, there was a group who resided outside the city in the southern area
at the Suan Prung Gate. The center of their community is located around Wat Puak
Pia (the monastery of musicians who play the pig instrument). Another group settled
at Wat Sri Suphan and Wat Dawadung, located east of Wat Puak Pia.

Khern People or Tai Khern

Lanna peopie call the folks from Chiangtung in the Shan State 'Khern or Tai
Khern. The word khern means resistance, This meaning derives from the nature of
the Khern river which flows northward while other rivers always follow south, Some
of the Tai Khern came to Lanna as captives while others migrated to Chiangmai on
their own. They reside in the area south of the squared city moat at Wat Nantharam,
Wat Mun San and are employed as skilled lacquer ware artists and silverware
specialists.  The abbot of Wat Mun San is a member of the royal household of
Chiangtung.  Another temple close to Wat Nantharam is Wat Kudikham (a deserted
temple that today is called Wat Thart Kham.

Another settlement is at Wat Yang Kuang (deserted temple) . The first
generation of villagers came from Wat Yang Kuang in Chiangtung (inside the Shan
State). They were considered professional potters.

The third area of Tai Khemn is at Ban Pa Kluiy, which is located close to the
Chiangmai International Airport at the foot of Doi Suthep. (Doi Suthep is named after
the Lua hermit who resided there). Others include the ones outside Chiangmai city
gate in San Kham Phaeng district at Ban Pa Ngiew, Ban San Ton Haeng, Ban San
Khao Khaeb, Ban San Klang, and Ban San Kang, and in Doi Saket district at Ban Pa
Phong, and some other villages in San Sai district, Most of these people are farmers
and do not have any special skills in handicrafts, as was typical of their ancestors who
first migrated here).

Chao Yong

The Yong belong to the Tai Lue group who either migrated or were taken
captives during the “Put vegetables in baskets, put servants in citfes” campaign in the
early 1800°s . They came from Muang Yong in Burma. They settled in the area
around Wat Pa Tan, Wat Dong Kheelek, Wat Yang Phai, Wat Don Pin, Wat Bor
Khang and Wat Roi Phrom in Sankamphaeng district, Sankamphaeng district is next
to Ban Thi in Muang district Lamphun where there are many Yong people residing.

This group of Tai Lue think of themselves as Xhon Muang Yong and do not
associated themselves with the Tai Lue of Sip Song Pana in southern China. The
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migrated into Thailand as a large group from Muang Yong. The group consisted of
servants, regular citizens, monks and members of the ruling household of Muang
Yong. When they reached Lamphun, the Lamphun ruler recognized members of the
ruling elite and afforded them with the proper respect. They were free to build their
own settlement in Lamphun without any interference. Presently they reside at Ban
Wiang Yong in Lamphun province.

Chao Muang Luang

Chao Muang Luang is another member of the Tai Lue group who migrated
from Muang Luang in Sip Song Pana region of southern China. Today they reside in
Doi Saket district around the areas of Wat Sri Mung Muang and Wat Luang Nua,

Chao Muang Luai

Chao Muang Luai are Tai Lue who migrated from Muang Luai in the Burmese
Shan State. They occupy areas in Sankamphaeng district around Wat Ming Keow
Don Chai, Ban Luai, Wat Kaad On, and Ban Hua Fai. ‘

Chao Muang Len

Chao Muang Len are another Tai Lue group who migrated from Muang Len in
the Burmese Shan State and they are currently found populating the areas of the Kam
Phaeng Din (Dirt Wall) close to Wat Chang Khong. Some others reside at Ban
Muang Len in Sansai district around Wat Muang Len.

Chao Ngua Lai

Chao Ngua Lai are Tai Khern who migrated from Ban Ngualai situated in the
Burmese Shan State. They settled around the area of the Kam Phaeng Din (earthen
wall) very close to Pratu Hai Yaa (Hai Yaa Gate) in the southern outskirts of
Chiangmai. The settlement of Ban Ngualai has a temple called Wat Munsan. The
community is well noted for their silversmith skilis.

dao Mae Pala (Pla)

Chao Mae Pala came from the flood plains of the Pala River in the Burmese
Shan State. The exact location is not clear although. They migrated to Chiangmai
and built their settiement around the area of Wat Mae Yoi Luang and Wat Mae Yoi
Dai in Doi Saket district. They are skilled silversmiths. They have their own unique
carving designs called “/ai mae yoi”. Even today the silversmiths of Mae Yoi village
are active in this occupation with a high demand for their goods. The local residence
say that they are Tai Khern , the same Tai Khern as are located at Ban Ngua Lai.

Many of the different ethnic groups who migrated into Chiangmai firmly
established their communities on models of their former birthplace. They build their
temples, many of which have the same name as back in their homeland. They
brought their monks and former leaders with them therefore, keeping alive their own



traditions. Others on the other hand assimilated faster and began to think of
themselves as khon muang . They accepted the fact that the Ping River plain was
their new home and soon their children would refer to it as their homeland.

Mulberry paper inscriptions recorded information about these Tai ethaic
groups who migrated to Chiangmai and they give a glimpse at each group’s homespun
style of doing things in their new home. We refer to these special rituals and
traditions, among the different Tai settlements as, Nikai Chiangmai. Many new
communities took on the name of their homeland village. For instance, there arc
Chao Muang Wa who came from Muang Wa and who now reside at Ban Nong Jom in
Sansai district; Chao Muang Wa Wieng Kaen, who came from Muang Wa Wieng
Kaen )ancient city) who now occupy the settlement in Dot Saket district; Chao
Muang Khon who migrated from Muang Khon (now called Muang Mangsue) in
Dehong prefecture, Yunnan province in southern China and who now live at Ban
Muang Khon in Sansai district; Chao Muang Win and Chao muang Khong are two
communities we are not sure where they migrated from, but presently reside at Ban
Muang Win , San Patong district and Ban Muang Khong in Chiangdao district close
to the Burmese border.?’ .

Over time, the new inhabitants started to increase in size, The city’s
population grew steadily and the city prospered. There was no longer any need to
gather people from other cities. Instead they married among themselves and with
other ethnic groups. Other immigrants, who came on the scene later, came as a result
of the colonial period, when the British colonies where being formed among the
European powers. Their activities in Southeast Asia caused new trends in migration
and distribution of the population.

Jiin Hor (CI\:!nue Haw)

Chiangmai’s townspeople refer to the Chinese who once worked among the
horse caravans along the golden triangle trade routes through Burma, Laos and
Thailand as Jiin Hor (Chinese Haw). The early Chinese Haw immigrants who came
from Yunnan worked as traders transporting goods from southern China to Northern
Thailand. They traded with the townspeople of Chiangmai . From various sources
in the Chiangmai chronicle , it is clear that the Chinese Haw did not use the ox, but
used a horse caravan to transport goods to and from Chiangmai. This horse caravan
wag known as “maa tang”.

The Chinese Haw residing in Chiangmai are divided into three religious
groupings that include Buddhists, Christians and Muslims, Population figures show
that most Chinese Haw are Muslim. Today visitors who view Muslim Haw entering
and leaving the mosque go away with a very positive impression after observing this
charming scene.  They might even wonder why this is going on in a predominately
Buddhist city.

The Chinese Muslim Haw have their own interesting identity which frequently
is a knitting together of Muslim and ancestral Chinese traditions. For instance , the
Hor follow a very Chinese way during engagements and marriage practices. However
when the actual marriage ceremony takes place, they are very strict in following the
procedures practiced by Muslims as a whole. One can see this most evidently in their
prayer habits,

There are two communities of Chinese Haw in Chiangmai province including
a fairly large group in Fang District and another in the provincial capital Chiangmai.



Chiangmai city is the home of two settlements which represent the center of the Haw
community. First there is the Haw community located outside the moat lined city to
the east, with their homes and shops on the west bank of the Ping River , just south of
Nawarat bridge on Charconprathet Road. The other group resides across the bridge
on the east bank of the Ping River in the San Pakoi area. This group moved from the
west bank community when the population began to reach its limits.*

The Jiin Hor settlements in Fang district are quite scattered and numerous.
For instance, communities in Fang include Ban Yang, Ban Hua Fai, Doi Ang Khang,
- Nearby the Chiangrai border on the Kok River in Mae Ai district there are large
numbers of Jiin Hor at Ban Thatong,

One can easily determine the whereabouts of Chinese Haw by observing the
minarets sticking out from the village mosque. This city landmark informs you that
the houses around the mosque belong to a Muslim community, which may include
the Jiin Hor.

Historians believe that the Chinese Haw have been around Chiangmai for a
long time. It is very likely they traded with Chiangmai during the Mangrai period. In
addition to the early Chinese Haw who worked and lived in Lanna there was another
great movement that occurred more recently about 40 years ago after WWII during
the Chinese Communist Revolution. In 1949 the People’s Republic of China was
established and the Nationalists withdrew to the island of Taiwan. Citizens and
soldiers alike from Yunnan in southern China organized a resistance movement
against the communist (CCP) know as “Kao Min Tang”. Thais refer to them as “kong
phon 93rd (93" Division). Their base headquarters was in Burma. Great scrimmages
occurred in 1953 and in 1961, After suffering severe casualties some of them took
refuge in Taiwan while others escaped to Thailand. The Thai government was
sympathetic and provided them with political asylum on Doi Mae Salong in Chiangrai
province. They remain in contact with their brothers and sisters in Taiwan. Presently
the Jiin Hor who migrated from Burma have scattered and settled in Chiangmai
Chiangrai and Mae Hong Son. The largest settlements are in Chiangdao, Fang and
Wiang Haeng. : :

Chinese (Chao Jiin)

. In addition to the Tiin Hor there are the Chinese who migrated to Chiangmai
from the south in Bangkok (Khrungthep). Compared with the Chinese Haw, this
group made its appearance more recently. These Chinese who drifted northward from
Bangkok originally came by boat from mainland China. The khon muang and central
Thais call them *“Jek”, which is a derogatory word. This word was used at the
beginning during the first flow of immigrants. They were the first generation arrival
group who were culturally different from the local residents of Chiangmai. In time
the next generation assimilated and later they identified themselves as khon muang.
They were about to speak kham muang and dressed in similar manner,

The first wave of immigrants coming up to Chiangmai from the south
departed their homeland in mainland China and sailed to Bangkok in Central
Thailand. Their ancestral homes included such places as Tae Jiew, Kwangtung, Hai
Lam, and Hok Kian. In time they set up business and proved successful. With their
work ethic, entreprencurship and frugality the distinguished themselves as the
business people of the city. The set up shops around the pier on Tha Phae Road.
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They became successful merchants on the bank of the Ping River in the area of Wat
Gate Karam, Ton Lamyai Market and along Tha Phae Road which today is Chiangmai
’$ prosperous business distnict.

Chinese merchants settled and traded in Chiangmai and in other parts of
northern Thailand since the late Taksin period. They set up shop along the rivers and
piers and were in close contact with other provincial piers who had Chinese
merchants. Important piers around Chiangmai included the ones at Wat Gate and
Pasang district in Lamphun.

They moved their goods by boat up from Bangkok. The Chinese were the
ones conducting the bulk of trade and they were credited for the prosperous
commercial activities taking place. Because of their expertise in water navigation and
their Chinese connections in both Nakorn Sawan and Bangkok they established
themselves as Chiangmai's entreprencurs.

Over years the Chinese community gained a reputation for power and success
and began to dominate commerce and social standings. For example the important
Chinese families in Chiangmai include Nimmanhemin Family (land and banking),
Wibulsanti Family (loan company), Unjanam Family (Lamphun merchant), Niyom
Panit (automobile company) and Sakdathorn Family. *!

After the Thai government signed the “Bowring Treaty of 18557, the area
opened up to free trade. Western companies especially the British monopolized the
export trade in Bangkok and the Chinese were less active. As a result the Chinese
community concentrated on domestic trade instead of overseas trade. It was at this
time that the Bangkokian Chinese established regular links in Chiangmai., This
continued up until the time rail service arrived in Chiangmai in 1921 .

From the mid-Rattanakosin period up to the present, the trade in Chiangmai
and in much of the north was administered and controlled by ethnic Chinese who
wrestled away control from the Burmese Shan (7ai Yai) after the British left the
region.

Chao Farang (Westerners)

About onc hundred years ago, foreigners also known as westerners, started
coming to and settling in Chiangmai. The English came to do business in the teak
industry. :They resided on the east bank of the Ping River in the area of Wat Sri
Khong. They established the teak Bommeo Company and made a number of
investments including several saw mills.

Another important group who came to Chiangmai were the American
missionaries (mostly Protestants). They came to spread Christianity in the area, One
of the most well known of the westerners was Dr. Daniel McCurray, who was a
pioneer in many areas of development during the period of Rama IV. His efforts
gained him respect among the local folks of Chiangmai who referred to him as Phor
Khru Luang. He was a dediag worker who introduced new approaches in
education, and medical services. He lived in northern Thailand for many years up
until his death in one of the villages in Chiangmai.

Besides the famous American doctor, there were many other missionaries who
were successful in developing Chiangmai and other northern provinces. They were
instrumental in building schools and hospitals. One of the oldest and most famous
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schools in Thailand is the Prince Royal College in Chiangmai. Another reputable
school is Dara Academy. Some of the other important establishments in Chiangmai
which were started by westerners include; Monfort College, McCorimick Hospital,
Mckean Leporcy Hospital, the Christian Cemetery and several foreign consulates.
Today there are several Christian groups residing on both sides of the Ping River
south of Ban Hor at the Narawat Bridge.*

Khaek

One other minority group in Chiangmai is called khaek paathaan, which refers
to those who migrated from Pakistan or India. They passed through Burma and then
traveled south into Thailand. Most of these people were agriculturists, raising mostly
cattle, goats or sheep. Another group entering northern Thailand are referred to as
Khaek Malay or those who came from Malaysia. If compared with the Muslim
Chinese Haw, the figures reveal a much smaller number of Muslim Khaek.

In former times, the townspeople (khon munag) of Chiangmai called the
Khaek immigrants kulwa. Later, when westerners came into Chiangmai, the khon
muang referred to these foreigners as kulwa khao or kulwa puak.

The Kaek Muslims who settled in Chiangmai can be found in the areas of
Thung Chang Khlan or Chang Khlan Road and Jareun Prathet Road, situated on the
west bank of the Ping River. This Khaek community is the oldest in Chiangmai.
After the end of WWII, another Khaek group settled in the area of Chontana Road,
around the outside vicinity of Chang Phuak Gate and also at Tambon Nong Baeb in
Saraphee district. The Hindu Khaek have settled with the khon muang and Chinese in
the Ton Lamyai Market and Warorot market areas. They are mostly employed as
merchants selling cloth. Because so many of them own and operate clothing shops
they are called khaek khai phaa. They are also employed as money lenders.

Chao Khao
Hill Tribe Groups

Chiangmai Province is not only populated with the lowland settlements, but in
the wooded mountains, there are hill settlements with different hill tribe minority
groups. Nearly two thirds of Chiangmai’s total area is mountainous, These
mountains are populated with tribes who migrated into the region from further north.
These minority groups are referred to as Chao Khao. They are an example of tribal
society living a simple life. Their customs and culture are the same as their ancestors,
There are several ethnic groups scatiered in different highland areas throughout
Chiangmai. The census show that there is a sizable number of hill tribe people living
in this northern province. According to the hill tribe census taken in 1995, there are
an estimated 270,000 people in the highlands of Chiangmai. (This number includes
the Thai squatters occupying some areas. ) Also included in this census are the
Karen and Lua who normally occupy the lower elevations. Some scholars believe
that both the Karen and Lua were residents of the plains before the arrival of the Tais
from the north. The Karen are the largest group, making up nearly half of the hill
tribe population in Chiangmai, They have settled in various districts and add up to



about 123,000 people. Most of them occupy arcas south of Chiangmai in Om Koi ,
Hod, Mae Jaem , Jomthong and Doi Tao districts.

Altogether there are five other groups occupying Chiangmai, namely (from
largest to fewest), the Mussur or Lahu, Miaw or Hmong, Liza or Lisu, Ekor or Akha,
and Yao or Mien. The Yao and Hmong belong to the Sino-Tibetan group and the
Karen, Akha, Lisu and Lahu belong to the Tibeto-Burmese group.

Settlements of these groups are scattered in different districts in Chiangmai.
The Lahu have settled in the northern districts of the province, mostly in Fang, Mae
Ai and Chiangdao. The Hmong settled in the western part of the province in Mae
Jaem, Mae Rim, Jom Thong and Hod. The Lizu occupy areas in the northern districts
at Wiang Haeng, Chiang Dao, Mae Taeng and Phraow. The Akha are mostly found in
Mae Al district on the border with Chiangrai province. The Mien or Yao live mostly
in Fang district in the north.

All these various hill tribes migrated into this area around two hundred years
ago. Most of them came from the southern part of China. The Hmong and Yao
came through Laos and entered into Thailand across the Mekong River. The Lahu,
Lizu and Akha entered through AMynmah (Burma), passing over the Thai border.

Another interesting group, which is by far the most recent group to enter
Thailand, came from Burma. They are known as Dalaang (as they call themselves)
and as Paong (as they are called by the Thais). About 2,000 of them armived in
Thailand in 1984 and settled in Doi Angkhang, Fang district.”

The various groups who entered into Thailand, about one hundred years ago,
planted and harvested opium. At first the Thai government turmned a blind eye
because opium wasn’t considered a real problem. Later, when opium became their
number one cash crop and the international market opened up, the government
decided to take some action. The production and transport intensified in the area
known as the Golden Triangle (a term coined by journalists to mean the area in
Thailand , Burma and Laos where opium trafficking took place). This is when the
government decided to announce that opium was an illegal drug and subject to harsh
punishment, if arrested for transporting it with the intent to sell,

At this point, the Thai government , the royal family and non-government
organizations began to develop projects to help the hill tribe people and to get them to
stop growing this dangerous drug. They were introduced to substitute cash crops to
replace the opium poppy. The various agencies provided schooling, medical care and
assistance. Although much has been done, the problem still haunts the area.

Conclusion

Most of the different ethnic groups mentioned in this article have lived
together with the Khon Muang since ancient times. Presently they have assimilated
with the mainstream group and are able to speak the local language, eat the local
food, dress in the manner of the local people and participate in local celebrations and
rituals. It scems that Chiangmai has achieved -successful cultural assimilating with
other groups that are not indigenous to the Ping River Valley,

For instance, the spoken language known as kkam muang is the standard
language among the plains people of Northern Thailand.  (this includes regional
dialects as spoken in Chiangmai, Lampang, Phrae , Chiangrai etc.). The Chinese
Haw, Chinese, Lua , Tai Lue and Tai Khern can all speak tham muang. In fact, some
of the new generation Chinese living in Chiangmai can not speak Chinesc at all,



because their parents didn’t teach them when they were young. They preferred to
teach their children in the local kham muang dialect.  The Chinese who were born in
Chiangmai believe themselves to be khon muang. Formally, the Chinese buried their
dead, but this is no long the norm as they now favor cremating the corpse. Most of
the existing Chinese cemeteries are not increasing in size, and no new ones are being
set aside for use in the future. Both the Thais and Chinese celebrate New Years
together. Any conflicts between the different ethnic groups are minimal. It certainly
appears that the Lanna cuiture has a quality that binds people together . The people in -
Chiangmai live together in harmony because of this uaique culture, in the land known
as Lanna
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Being Lue, and not being Lue

Yuji Baba
Mie Prefectural College of Nursing

1. Introduction

This paper focuses on the recent situation of Tai-Lue ethnicity in Northern
Thailand.

After the Tai-Lue migrated from Sipsong Panna to Northern Thailand in
nineteenth century, their cultural patterns became almost undistinguishable from
Tai- Yuan, the majority in Northern Thailand (cf Moerman, M., 1965).

Recently, Charles Keyes investigated the Lue ethnicity in the transnational
context. His study was broader than Moerman's more limited study in the Northern
Thailand. Keyes pointed out that Lue ethnicity is shaped by national policies based
on his research in China, Laos and Thailand (Keyes, 1993).

According to the theoretical approach of Keyes, recent Lue ethnicity can be
divided into 3 types, which are (1)local identity, (2)marketable identity and
(3)transnational identity. Local identity is rooted in tradition and perpetuated by
stories, myth and legend about forbears which link with premodern principalities
which were known as the muang of the Lue. Marketable identity is characterized
by self-conscious markers of an identity with a market value, exemplified by Lue
textile sponsored by royal patronage and sold to tourists. Transnational identity is
exemplified by the case of Sipsong Panna. The Lue of Sipsong Panna see
themselves as part of a wider Tai Buddhist world after the recovery of religion and
reopening for the communication with Theravada Buhhist countries in South East
Asia by the change of Chinese government policy .

I have conducted research on Tai-Lue culture and society in Northern
Thailand, especially on the three Lue villages in the Thawanpha District, Nan
Province(Baba, 1993, 1995, 1996ab)!. The Tai-Lue migrated from Muang La in
Sipsong Panna because of internal disturbance in Sipsong Panna in the
nineteenth-century.

They have practiced a guardian spirit ritual known as Chao Luang Muang La
ritual every three years since they migrated to Thawanpha. The legend of
migration from Sipsong Panna which is expressed in the pantheon of spirits help
them keep their identity as Lue. Now the cultural traits of Tai-Lue, such as
language, cloth and etc., is disappearing but still they can claim their identity as

I My research has been conducted from 1390 to 1997 intermittently.



Tai-Lue based on this legend.

Recently the emergence of Tai-Lue cultural revivalism appears to be in
response to the promotion the culture of ethnic Tai, as part of the heritage of Thai,
by Thai government policy. However these movement sometimes are influenced by
rural development program. The Chao Luang Muang La ritual has been also
enlarged to promote their cultural heritage as a part of a rural development
program. Also as one of their development program, they began to sell Tai-Lue
textile to tourists. This selling exemplifies a key aspect of Keyes' "marketable
identity" concept. However Keyes does not discuss in depth the relationship
between this enlargement and the development program. Besides this, at the
individual level, most of villagers of the three Tai-Lue villages do not need to
express Tai-Lue identity in their everyday life, which is not different from that of
the Tai-Yuan people. Keyes does not discuss this Lue identity at the individual level,
either.

We fail to understand the variance and the dynamics of the identity changes
as these relate to the rural development program. Keyes generalized his findings
—thus, the variance, along with the dynamics of the changes remains unknown, To
help understand this variance in the changes — and the dynamics, this paper will
focus on the following: (1) Does the impact of the rural development programs vary
greatly — depending on the village and the individual? (2) Is the public’s perception
of Lue identity different from that expressed by the Lue people individually? (3) As
to the dynamics, what is the interplay between (a) the image of the identity created
by the village elites and (b) the variable identity expressed by the common Lue
person, as Moerman refereed to. Moreover, how does the development program
influence this interplay?

The movement of reconstructing, or promoting Lue identity is going on linked
with transnational area development program, on the middle of Mekhong river. |
will also refer to this point.

2. Chao Luang Muang La Ritual

Most of the Tai-Lue in Northern Thailand have rituals which are closely
linked to the history of the Tai-Lue, who trace their origins to Sipsong Panna in
Yunnan. Sipsong Panna was made up of a number of domains known as muang,
each of which possessed its own guardian spirit. The Tai-Lue presently in Thailad
claim roots in a number of these domains, and identify themselves not only with
their overall ethnic group but also with the particular muang from which their
ancestors came (Moerman, 1965). It is in worshipping the spirit of his or her
ancestral muang that the individual Tai-Lue in northern Thailand maintains a



sense of historical continuity.

The inhabitants of villages N, D, and T in Nan Province, Thawanpha District
trace their ancestry to Muang La in eastern Sipsong Panna. Groups of refugees
fleeing from a internal disturbance in Sipsong Panna in the beginning of
nineteenth-century were taken in by the chief of Nan and settled in their present
location for the purpose of land reclamation (Figure 1). The present villagers
descend from these immigrants. The guardian spirit of these three settlements is
Chao Luang Muang La, whose festival is celebrated together by the communities
once every three years that continues for three days. The principal ritual specialists
are Chao Muang (a descendent of the chief of Muang La) and Mo Muang (the priest
of the spirit Chao Luang Muang La). The former lives in D village, the latter in
village N. Chao Muang's role is strictly ceremonial — he possesses no actual political
power.

On the first day of the ceremony the residents of village N come to receive
Chao Muang. The three villages are enshrined with the many minor spirits who
comprise Chao Luang Muang La’s troop ; these are brought, complete with their
small shrine structures, to N village and placed around the statue of Chao Luang
Muang La. On the second day Mo Muang and Chao Muang, accompanied by
singing and dancing villagers, proceed to the ceremonial area in N village, where
they offer a prayer to Chao Luang Muang La. Following this, a water buffalo, a cow,
a black pig and a white pig are sacrificed, and many songs and cdances are
performed. On the third day ceremonies are held for the spirit U who came from
Muang U (Now in Northern Laos). Finally, Mo Muang and Chao Muang pray for
long life and good health, bringing the ceremonies to an end.

The Chao Luang Muang La ritual calls to mind the historical events of the
war in Sipsong Panna, with the minor spirits serving as the pantheon of Chao
Luang Muang La(Table 1). In this way the festival serves to reaffirm the historical
memories shared by the Tai-Lue from Muang La. It can be said the festival
symbolizes “Ethnic unity”.

The guardian spirits who compromise the pantheon of Chao Luang Muang La
are worshipped as the ancestor spirits of Tai Lue individuals. The believers of these
spirits, which are dispersed among the three villages, are basically identified as
Tai-Lue. In N village and T village, these guardian spirits succeed along both
paternal and maternal lines but in D village they succeed only along the maternal
line. So each resident in N village and T village worship the plural spirits and is a
member of plural groups for worshipping spirit. But in D village they worship only
one and is a member of only one group for worshipping spirit (Figure 2)2,

The believers of each spirit of Tai-Lue are not limited to a special village, so

2 However the reason why these different system can be found among the villages.



even in the case that some of the believers go out of their village and live in the
Tai-Yuan village, they can be identified as Tai-Lue. Therefore, it can be said that
identification of Tai-Lue is not connected entirely to village territory but ultimately
to their spiritual beliefs.

Most of the Tai-Lue spirits gather at the ritual place in N village during the
Chao Luang Muang La ritual held every three years. Some spirits have their own
annual ceremony but some do not.

Besides the ritual for Chao Luang Muang La and the annual ceremony, there
are the opportunities to give ancestral spirits some offerings, such as Songkran
(Thai New Year Festival), the marriage ceremony and the new house building
ceremony. At that time, the believers offer them flowers, incense, candles, etc.

Ritual specialists such as Chao Muang, Mo Muang and Khao Cham (the priest
of minor spirit) play important role in the ritual. Figure 3-5 indicates genealogy of
each. Through this, it can be seen that the genealogy of Chao Muang and Mo
Muang are comparatively clearer than that of Khao Cham?. It is said that the first
generation of Chao Mu-ang and Mo Muang migrated directly from Muang La,
Sipsong Panna. Therefore, we can say, these two are connected with the memory of
homeland, Sipsong Panna, together with the legend of migration expressed in the
pantheon of Chao Luang Muang La.

3.Chainging Ritual

Recently the ritual of Chao Luang Muang La has been led by N village and
enlarged to promote their cultural heritage as a part of a rural development
program for N village. Therefore, the people of N village are trying to propagate the
Tai-Lue culture to outsiders.

This enlargement began after the present Kamnan (chief of sub-district) was
chosen from N village in 1979, especially after the statue of Chao Luang Muang La
was build in 1984. This tendency has accelerated especially since 1990,

This new village chief has been awarded a prize by the King of Thailand as an
able village chief who contributed to the village development. Today, N village has
more advantages politically and economically than D village. And political
advantage is probably connected to this new village leader*.

3 The genealogy of Khao cham is not clear ; around three generation are remembered
at
most, which is similar to the genealogy of ordinary people.
4 Economical advantage is probably connecteed to the water-control which they have
achieved(Baba 1993,1996).
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Aside from the ritual every three years, Chao Luang Muang La is not
worshipped by D and T villagers but worshipped as the village guardian spirit (Phi
Ban) by N villagers. This might be another reason for the enlargement of the ritual
led by N villagers. So it can be also said that statue of Chao Luang Muang La built
by the new leader is the symbol of the development of N village.

In the publication issued in commemoration of the statue of Chao Luang
Muang La in 1984 is a section which refers to the history of the Tai-Lue migration.
It is a modern Thai transration of the document written in Tai-Lue script. In this
section, it says that N village was the area's original settlement, that is to say, D
village and T village were separated from N village but there is no such mention in
the original document. The claim of this commemorative publication of N village
appears to be an attempt to rewrite local history with N village as its focal point.

In D village, there are many aspects of cultural heritage of Tai-Lue such as
Chao Muang and most of the spirits consisting of the pantheon of Chao Luang
Muang La. So residents of D village have to act the important role in the Chao
Luang Muang La ritual, but they are not recognized by outsiders.

Ideologicaly the main gurdian spirit, Chao Luang Muang La, in N village
confrols many ancestral spirits which are dispersed among the three villages.
Therefore, N village seems to be the center of the Tai-Lue culture of this region.
However, especially between N village and D village, though there are not any
conflicts in their everyday life, the psychological conflict can be found behind the
'Tmagined unity'.

After the Chao Luang Muang La ritual in 1990, D village tried to change the
situation. They built a spiritual house of Chao Luang Anuparp (the first generation
of Chao Muang) in May 1991. The reason for its construction is that the wandering
soul of Chao Luang Anuparp caused bad economic times in D village.

The main purpose for building the new spirit house was to save D village from
poverty. But it is important to note that D Village now has its own symbol, separate
from the statue of Chao Luang Muang La in N village. They created a concrete
symbol of their own historical memories. Therefore, we might say that for the
people of D village, to have the new spirit house means not only the desire for a
better economic condition but also for cultural independence from N village. The
annual ceremony for Chao Luang Anuparp, which started in 1992, is performed
during the Sonkhran Festival in April.

Since 1993, the particular ceremonies of D village were performed during the
Chao Luang Muang La ritual, such as the ceremony of Chao Luang Anuparp and
the Sukhwan ceremony especially for Chao Muang.

In 1996, the ritual took place in two places, N and D village.

In N village, the part of sacred ceremony was simplified . The ceremonial time
was shortened, and lacking Chao Muang because he live in D vililage. On the



contrary, the performance for outsiders such as Tai-Lue dance and amusement
program for villagers such as beauty contest was conducted enthusiastically. Tt
seems that the villagers were not so interested in the "traditional style" of ritual.

In D village, however, they tried to hold a "traditional style" of ritual. So, in
ritual, the special Mo Muang only for D village appeared. Besides this, female
medium also revived, already declined many years ago.

Through this process, it can be said that the core of the ritual changed from
the pantheon of spirits and ritual specialist to the monuments, Chao Muang, as a
descendant of the chief of Muang La, lost some respect after the ritual was enlarged
to promote Tai-Lue culture to further development in N village. And, at last, N
village does not need Chao Muang in 1996. In 1996, the spirits did not gather at
same place, so could not express the pantheon of Chao Luang Muang L.a In the
process of enlarging ritual, the monuments became important in ritual as new
symbol both in D and N village, which are connected with historical memory of each
village.

Through the changing ritual process, we can see "performing as a Lue"
connected with village development program. IHowever, in the stream of losing
Tai-Lue cultural traits, there are people who do not dare to claim Lue identity and
who lost Lue identity. what is the relationship between “performing as a Lue” and
“losing T.ue Identity”? I will examine this point in the following chapters.

4. Not being Lue
I will show the cases of losing Lue identity in this chapter.

(I)Unclaimed Lue identity

Many in T village dare not claim Lue identity. T village has celebrated Chao
Luang Muang La together with N and D village, so they have regarded themselves
as Tai-Lue. However they have not played important role in the ritual such as N
and D village, so have not dare to claim, or perform, their Tai-Lue-ness actively.
Even in the time that the ceremonial place was separated in 1996, they joined the
ritual held at N village. T village has been at important position in rural
administration rather than status in the ritual. Before present chief of N village
become the chief of P sub-district, the successive chiefs of T villages had been the
chief of P sub-district mostly.

(2)Lue identity lost through inter-ethnic marrage
Recently the Tai-Yuan women sometimes move to one of the three Tai-Lue
villages through marriage with the Tai-Lue men. In that case, the ethnicity of their



child in N village / T village and that in D village are different. Because there are
the different systems of succession of ancestor spirits among villages as referred to
in chapter2. In N village and T village, ancestor spirits succeed both along paternal
and maternal lines, so the child worships plural spirits. But in D village, they
succeed only along maternal lines, so the child worships only one. Therefore, when a
Tai-Lue villager marries with a Tai-Yuan villager, the ethnicity of the child is
defined by this system. In the former case, the child can be regarded as Tai-Lue,
because he/she can inherit the Tai-Lue spirits from his/her father. But in the latter
case, the child is regarded as Tai-Yuan automatically, because he/she can inherit
only a Tai-Yuan spirit from his/her mother (Figure 6).

It is said only 60 percent of the population of D village is Tai-Lue, while 90
percent of N village is Tai-Lue. However, we have to consider such different systems
of succession of ancestor spirits among the three villages as being behind the
numerical figures.

People of D village claim their Tai-Lue-ness by their abundant Tai-Lue
cultural heritage, such as many Tai-Lue spirits and Chao Muang. These two
villages are claiming their ethnic identity in very different ways.

Recently the number of worshippers for some spirits in D village are
decreasing because of intermarriage between Tai-Lue men in D village and Tai-
Yuan women from other villages. For example, only one person, who is the priest
for this spirtt, worships Thewada Nam Pat(Figure 5). But he married a Tai Yuan
woman, $0 his children are regarded as Tai-Yuan automatically. Thewada Nam Pat
18 sure to disappear from the pantheon of Chao Luang Muang La in the near future.

After the people of D village built the shrine of Chao Luang Anuparp, they
began an annual ceremony there. It is said that not only Tai-Lue people but also
Tai-Yuan people worship it, together with the village guardian spirit. They seem to
be trying to invent Tai-Lue culture as the symbol for all the villagers, including
Tai-Yuan people.

However, individually, they do not feel this recent tendency is a kind of Lue
identity crises. The reasons for this are as follows: (1) residents of D village do not
need to be conscious of being Lue in their everyday life. (2) In D village, the
guardian spirit — both of Tai-Lue and Tai-Yuan — is succeeded along maternal
lines. Thus, an individual can join a spiritual group called Phi Diao Kan, and not
feel concern if whether they are Tai-Lue or Tai-Yuan. If they claim themselves
Tai-Lue, they do not have any advantage or disadvantage in their everyday life.

(3) Lue identity changed by assimilation

The case of K village and DC village are examined.

K village 1s situated between N village and D village, known as Tai-Yuan
village, and have several ritual groups for Tai-Yuan guardian spirit. Among them,



there is a Lue guardian spirit, named Muang Luk who is one of Chao Luang Muang
La’s troop, Therefore, though the believers of Muang Luk mostly live in K village,
they see themselves as Tai-Lue. |

Another guardian spirit called Muang Ham is in K villge. There is a legend
that he and his believers migrated from Muang Ham in Sipsong Panna. However,
he is now regarded as a Tai-Yuan spirit and believers also see themselves as Tai-
Yuan. Because the believers informed me, they lost the ability to speak the Lue
language though remembering that ‘they were Tai-Lue’.

DC village was built by migrants from T village and N village, which are
neighbors to DC village. Now the villagers are mostly originated from T  village.
Most of villagers are worshipping the spirits who comprise Chao Luang Muang
La's troop, so send money for priests of the spirits in T village to offer sacrificial
animal. These action characterize the Tai-Lue, but the villagers do not  see
themselves as Tai-Lue. The reason for this, they say, is their inability to speak the
Tai-Lue language. Besides, most of villagers do not remember the exact name of the
spirit they worship. [t indicates it does not matter for believers that the spirits are
of Tai-Lue or not.

5. Tai-Lueness at Transnational Level and Involution of Tai-Lueness

I will come back to the recent situation of N and D village.

The persons in N village, especially teachers, who promote the ritual for
village development have a tight connection with official institute such as the
Ministry of Education and the National Cultural Committee, Some residents of N
village joined the commemorative event for 50th King's Anntversary in Bangkok,
entitled "Culture of Tai groups”, but D village did not join.

At that time, some residents of the Tai Lue village near the border between
Laos and Thailand also joined that event. Now the road from Nan to Northern
Laos(and to Sipsong Panna in China) is reconstructed by the policy of "Golden
Quadrangle Development Program”, in cooperation with China, Laos and
Myanmar, This village and N village are an important part of this development
program.

To complete this development policy, recently, the representatives of Nan,
Luangphrabang and Sipsong Panna sometimes have a meeting in Nan, and the
owner of company of construction, who plays an important role in this
development program, sometimes visit Sipsong Panna to discuss about
development program with the chief of Sipsong Panna. The chief of Sipsong Panna
also often visits Nan and visited N village once.

While the ritual of Chao Luang Muang La in N village became imperfectly
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because of the separation of ritual, their promotion of Tai-Lue-ness occured at
transnational level.

On the other hand, D village have tried to gain their own cultural identity,
separate from N village. The building of the monument of Chao Luang Anuparp
and the separation of the ritual from N village are examples. However, they do not
have any close connection with official institutes like N village, except one teacher.
Therefore the initiative of performing ritual is mostly within elders of the village.
That is why they can claim Tai-Lue-ness by elaborating ritual, that is to say
“cultural involution".

Now N village and D village has its own historical monument, Chao Luang
Muang La and Chao Luang Anuparp. After the promotion of Lue culture both in N
and D village began, these historical monument became important as the symbol of
expression of Tai-Lue-ness in both villages instead of spirit pantheon and ritual
specialists. However the implication of each monument is different.

In D village, as mentioned in Chapter 4, the monument was built as a symbol
for the whole village, and did not concern Tai-Lue identity at the individual Lue
identity.

In Northen Thaland generally, most of wvillages have their own
guardian spirit which guards the territory and people of the wvillage. As
villagers leave or return to the village, they should report their departure or
arrival to the village guardian spirit. [n D and T village, they also have, their
own village guardian spirits, which do not concern the pantheon of Chao
Luang Muang La. However in N village, Chao Luang Muang La has the role of
the village guardian spirit because there is no other village guardian spirit there.
Therefore, Chao Luang Muang L.a influenced the life of villagers. On the other
hand, for other two villages, he does not influence the life of wvillagers so
much, except during the occasional ritual held every three years.

People of N wvillage claim their Tai-Lue-ness by their high proportion of
Tai-Lue as mentioned above. They believe that the Tai-Lue people are more
diligent than the Tai-Yuan people. N village has been chosen the most developed
village in all of Thailand. They think its development is due to the high proportion
of Tai-Lue in the village because of the diligent character of the Tai-Lue. In N
village, this propotion along with accomplishments created a feeling of pride as
Tai-Lue for people of N village.

It can be said, in N village, that the monument of Chao Luang Muang La is
the symbol of performing as a Lue at wvillage level, bhased on Lue identity at
individual level. On this basis, N village achieved a high reputation at last for
promoting their Tai-Lue-ness at a transnational level.
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6. Conclusion

Now in Thailand, the government classifies the Tai-Lue as a sub-groups
of Tai people mnot a minority group. This classification differ from that of the
nine kinds of tribes in Northern Thailand. After the Tai-Lue migrated to
Northern Thailand, their culture has been assimilated to the culture
of Tai-Yuan, a majority Tai group in Northern Thailand. Therefore the
problem of determining "Who are the Lue" is very ambiguous.

However, in the case of Tai-Lue villages in Thawanpha, Nan province, they
have preserved Tai-Lue identity by practicing the Chao Luang Muang La ritual
which helps them recall their homeland, Sipsong Panna. For memorizing their
migration from their homeland, the pantheon of Chao Luang Muang La and
the ritual specialists such as Chao Muang (descendant of the chief of Muang
La) and Mo Muang (priest of Chao Luang Muang La) has been
important. Because the pantheon express the legend of the army troop at
the time of migration, Chao Muang and Mo Muang have genealogical
connection with Sipsong Panna.

This connection lends support to the Keys' theory, "Local identity is
rooted in tradition and perpetuated by stories, myth and legend about
forbears which link with premodern principalities". However his theory provides
only a partial explanation of current Tai-Lue identity in the Thawanpha region.
For the people of the three Tai-Lue villages and surrounding villages, the way to
contact with the Chao Luang Muang La ritual are various. At the individual
level, most of them do not claim their Tai-Lue-ness actively, and some lost
Tue 1dentity, even though they worship Chao Luang Muang La. On the contrary,
some try to claim or perform Tai-Lue-ness actively. The ritual system got new
function in the context of rural development. If lacking this kind of movement,
they might lose Lue identity in the stream of losing Tai-Lue cultural traits.
The case of the spirit named Muang Ham in K village 1s exemplified this.

The public perception is that the Tai-Lue in Thawanpha maintain a strong
identity. In fact, however, the Lue people collectively, are “ Per forming as a Lue”
such as through rituals, to maintain the public perception. “ Being Lue”, based on
natural desire, is changing at the individual level —as “not being Lue” progresses.
Performing as a Lue, which exist at the village level, must be examined within the
context of a flexble framework. [t must account for the interplay between
“Performing as a Lue” and the ethnic identity at individual level, which exemplifies
an ongoing variance referred to by Moermen (Moerman, 1965).

In the process of enlarging ritual, the monuments were built in N and D
village which are competing with each other in rural development. They
incorporate the historical memory of each village, and have become important
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expressions of Tai-Lue identity instead of the pantheon of spirits and the
ritual specialists.

The relationship between the monument and residents in N village is
different from that in D village. In D village it does not concern Lue identity at the
individual level. On the contrary, in N village, it is connected with Lue identity at
the individual level also. Then finally, due to this special situation, N
village  acquired a reputation for the promoting Tai-Lue-ness at  the
transnational level at last.

However the future of Tai-Lue identity in this area will be uncertain. In
1996 the Chao Luang Muang La ritual was conducted separately in different
places. The ritual in N village was simplified, and that in D village was elaborated.
It can not be denied that possibly the ritual in D village will attract the tourist's
attention. In T village, the replica of "traditional Tai Lue house" was built in 1997.
[t might be possible that the people of T village also will begin  to claim Tai-
Lue-ness actively. In DC village, the village chief wrote the village
history by collecting data from elders n the wvillage. In those
documents, the story of migration from N and T village and the
worshiping of the Chao Luang Muang La ritual can be found. At least the
village chief began to regard villagers as Tai-Lue.

These movement are connected with, [ guess, the recent tendency
of emphasizing "village framwork". The  government policy, such as
awarding a prize for the wvillage chief who contributed to the wvillage
development, often leads te competition among the villages, rather than
cooperation.  The impact of the development programs are uncertain. Thus, in the
future we need to understand more than just the genaral impact of transnational
and  national development program, but rather, the impact locally and

individually and its variance.
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Table 1 Name List of Guardian Spirits of kin- groups
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Figure 1 Thawanpha Basin
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tFigUIe 2 System of Buccesslion of ancestor Spirits
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Figure 6 System of Succession of Ancestor Spirits :
The Case of Inter-Ethnic Marriage
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Cultural Identity and Ethnic Boundary of Tai Nuea
in the Yunnan-Burma periphery
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Yunnan Institute for Minorities, Associate Professor

Introduction

The purpose of this paper is to examine the construction of cultural identity and the maintenance of
ethnic boundary among Tai Nuea in the Yunnan-Burma periphery. The department of ethnic
identification affairs (minzu shibie gongzuo FHE#H T4E) of the Chinese government in the
1950's established that several ethnic Tai groups such as Tai Lue, Tai Nuea and Tai Ya were living
in Yunnan Province. They were united into the Dai Nationality. According to the 1990 census, the
Dai Nationality has a population of 1,025,402. Most of them live in the Xishuangbanna Dai
Autonomous Prefecture, Dehong Dai Jingpo Autonomous Prefecture as well as several
Autonomous Countries such as Gengma (Fkf&) , Menglian (£3#) , Xinping (F7¥), Yuanjian (T
L) and so on. The rest are disperse in more than 30 counties and cities of the Province (Daizu
Jiangshi Bianxiezu 1986 ; Zhang 1993 : 16).

In anthropological research on ethnic Tai groups of Yunnan carried out in China since the 1950s,
many Chinese scholars have been concerned about the ‘feudalism’ of the Tai Lue society of
Xishuangbanna Prefecture (Ma 1983 ; Cao 1986). In contrast, there are extremely few studies on
the historical and present situation of Tai Nuea society (1). Therefore, based on our recent
fieldwork in Dehong Dai Jingpo Autonomous Prefecture, we attempt to present a hypothetical
model and framework to consider how their ethnicity has been expressed in the context of inter-
ethnic relations in this area.

1. Dehong and Tai Nuea

The Dehong Dai Jingpo Autonomous Prefecture was established in 1956 under the Chinese
Communist Party's policy for ethnic minorities. The term ‘Dehong’ means lower part of Nujian
river (21T, the upper part of the Salween river). It is a new regional category invented according
to the principle of Regional Autonomy for minorities (minzu quyi zhezhi EIERIHE B 5)
(Dehong Daizu Jingpo Zhizhizhou Gaikuang Bianxiezu 1986). The population of each Minzu (B
#) in Dehong Prefecture ( in the 1994 census ) is as follows : the Han Chinese 458,900 (48.2%);
the Dai 304,700 (32.0%) ; the Jingpo 118,100 (12.4%) ; the Achang 24,700 (2.6%) ; the Lisu
27,800 (2.4%) ; the De'ang 12,100 (1.3%) ; the Wa 735 (0.1%) (2).

We may remark here that the multi-ethnic construction in which the Han Chinese occupy half of
the population has formed since the 1950's and their population growth has caused great influences
on ethnic minorities in this region. Although the Tai people had the largest population in Dehong
before Liberation, Han Chinese immigrants, who came from inland China, increased gradually and
finally surpassed them in population.



The Dehong area is located in the lower part of Nujiang river which leads to the Salween river in
Burma. For the most part Dehong is the same as what British colonizers of Burma called the
Chinese Shan States. In such matters as geography, multi-ethnic constructs and ecosystem, there is
a continuity with the Shan States. Historically, the major ethnic groups in this region were Tai
groups, who settled in valleys and are engaged in rice cultivation.

They called these valleys ‘muang’ .Major valleys in Dehong Prefecture are Muang Xaun
(Mangshi, ¥ 7) , Muang Mao (Ruili,5uf8) , Muang Wan (Longchuan,f#)11) , Muang La (Yingjian,
E1iT) and Muang Ti (Lianghe,Z21) . Their chiefs, controlling these valleys and surrounding
mountainous regions, and called Tsao Fa, were given the official rank of native chieftain (tusi -
%)) by the imperial Chinese authorities. As Dehong was situated in an important point on trading
routes between southwestern China and Burma, the Han Chinese had early advanced to this region
for the purpose of engaging in commerce. Since the 13th century, the Muang Mao kingdom, which
was founded by Tai people in Muang Mao valley, extended its power to neighboring Tai chiefdoms
in the Yunnan-Burma periphery. The Ming Dynasty carried out large-scale military conquests of
the Muang Mao kingdom and finally established the following native chieftains: Longchuan (fi
JI) ; Nandian (F8%)) ; Ganya (TF-H) ; Mangshi (¥7H) ; Zhanda (ZiE) ; Zhefang (EH) ;
Mengmao (3£90) ; Husa (F#0) ; Lasa (i) ; Mengsa (fEi#) (3). After the colonization of Burma
in 1885, while the border between British Burma and tmperial China was being determined, Tai
groups in this region were substantially incorporated into different administrative systems.

2. Cultural Identity of Tai Nuea in the Dehong

Tai groups in the Yunnan-Burma periphery were called Shan by the Burmese and called Pai-i
(baiyi #85 #E%¥) by the Han Chinese. First of all, we must pay attention that the Han Chinese
have traditionally given minority peoples in border areas various ethnic categories based on the
Han presumption of cultural superiority and ethnocentric self-consciousness under the rule of
imperial China. Many records about Tai groups have remained in great historical documents
written in Chinese. According to these records, there were various ethnic categories for Tai groups
in each era of imperial China.

It seems that the terms ‘Baiyi’ (B®R / #%) and ‘Poyi’ ({8%) were used generally as
ethnic categories of Tai people after the Yuan era. Especially, the term Baiyi (&%) was fixed
as an ethnic category which showed Tai groups in the Ming era. They were divided into Dabaiyi’
(KBE®E) and ‘Shaobaiyi’ (/NEHR). The term #E ()  was generally used in the Qing era
instead of the term BH® and was used up to the foundation of the People's Republic of China.

An important point is that Han Chinese in the Qing era classified Tai groups into three kinds of

categories : Han Baiyi (F-1%5R) ; Shui Baivi (7K#&3%) ; Hua Baiyi (1E1#3), based on criteria such
as dwelling conditions, cultivation, clothing, customs and so on. The groups who live on
mountainous or hillside regions were regarded as Han Baiyi ; on the contrary, groups who live in a
riverside area were called Shui Baiyi. It was recorded that the Shui Baiyi especially like having a



bath in a river. Han Baiyi was recorded by the term ‘hanbaiyi #Ef##’ because of their
sinicization. It is interesting that these categories express the Han Chinese's criterion of ethnic
classification for minority peoples under imperial China (Jiang 1992: 283-312; You 1984).

In contrast to these matters, it is important that the Tai people do not have such a classification
system among themselves. Generally speaking, most Tai people in Dehong regard themselves as
Tai Nuea. The term ‘Tai Nuea’ means the upper or northern Tai. It is used as a term of self-
identification. The geographical category ‘Nuea (upper / northern)’ is contrasted with the ‘Tau
(lower / southern).” Certain names based on the different Muang are used for self-identification
and for distinguishing between different Tai groups in this region ; Tai Wan, Tai La, Tai Xaun, Tai
Ti and Tai Mao.

The language of the Dai Nationality is divided into the Dehong Tai dialect and the Xishuangbanna
Tai dialect (Zhou 1995, Meng 1987:302-319). The Dehong dialect is characterized by having 6
tones, 9 long vowels, 16 initial consonants and 3 consonants /kh/, /tsh/, /n/ borrowed from Chinese
and 6 final consonants (4). Tai Nuea's dialects compose the Dehong Tai dialect. The standard Tai
Nuea dialect is founded on the pronounciation in Mangshi district where the capital of Dehong
Prefecture is located. The geographic range and area of this dialect is wider than Dehong Prefecture
and includes the following many regions where Tai Nuea live: Tengchong () ; Longling (BE
%), Shidian (&), Channing (&%) in Baoshan ({&l/) district; Lingcang (E&78), Fengqing (/B
B#), Genma (Fk5B), Shuangjian (FXIT), Canyuan (J8¥R), Yongde (3kff), Zhenkang ($HEE) in
Lingcang (EEi8) district ; Jingdong (F1%), Zhenyuan ($H37), Jinggu (B &) Pu'er (¥74), Rancang
({R7#), Menglian (F3&) in Simao (E.2£) District. However, dialects in these regions are similar to
each other, and differences between them are small.

There are four kinds of old style orthographies among Tai groups in Yunnan Province. The Tai
Nuea orthography was made by borrowing Burmese characters but their form changed from a
round to a square type. It is called ‘lik tai lae’ or ‘lik to ngoe.” The ‘lik tai lae’ means Tai
Nuea character ; the ‘lik fo ngoek’ means character in the shape of bean sprouts. The same type
of Shan character, which is a round type and called ‘lai tong tsan’ or ‘lai to mon.’ is used by
only some of the Tai peoples in the border counties such as Ruili (¥7B8) and Mengding (£ E)

(Zhou 1983). The ‘lai tong tsan’ means southern character ; the ‘/ai to mon’ means round
character.

Nowadays in administration, publication and education, Tai Nuea in Dehong officially utilize
characters which are derived from ‘lik tai lae’ . The reform of the Tai Nuea writing system
provided, under the Constitution, that each minority people could use own language and alphabet,
enacted in 1954. According to this principle, the Dehong Prefecture local government standarized
Tai Nuea dialect and their writing system (Zhou 1995:230-244),

The local government in Dehong has promoted bilingual education for minorities in the elementary
school. In the case of Tai Nuea, as the children in rural areas can speak their own dialect, they
study generally the basic Tai Nuea dialect and its writing system in elementary schools for one



year or two years. The Board of Education of Dehong Prefecture has translated to translate
elementary school textbooks written in Chinese to standard Tai Nuea dialect and published them.
For the children who mastered the writing system of their own dialect, it was easier to understand
the Chinese Pinyin system. This method of bilingual education has a great advantage in that Tai
Nuea writing system can help children learn the Chinese language. The Dehong prefecture local
government accelerated the training of teachers who could instruct in such bilingual education
programs in rural elementary schools.

Although this has changed today, in the past Tai Nuea women traditionally wore a black colored
skirt and a black, white or blue colored blouse. These clothes are fairly different from the Tai Mao
and Shan in Burma. An important difference in the lifestyle of the Tai Nuea is expressed in the
style of their dwellings. Their house is a one-story type influenced by the Han Chinese, and
generally three rooms and an ancestral altar in the central room.

Tai Nuea society is characterized by their acceptance of the Chinese surname system. The
following is an example of the usage of Chinese surnames in a Tai Nuea village of Mangshi
district: the Padi is a village of 236 houses and has a population of 1,261 people. According to our
research, there are twenty three kinds of Chinese surnames in their village; namely, Feng (i), Li
(Z%), Shi (), Meng (R) , Zhang (38) , Fang (5) , Xian (#) , Dao (J)), Jing (&) , Mo (&),
Yue (f5),Lei (&), Fang (&), Duan (B¥), Ying (H]), Xiang (18)) Jing (&) and Qian (£%) .

Most of villagers regard themselves as immigrants from the inland Yunnan or their descendants.
Some people believe that their ancestors are Han Chinese and become Tai people. We collected
many such examples in our fieldwork.

The usage of Chinese surname by the Tai Nuea relates to the start of the native chieftain system in
the Dehong area. The chiefs of the Tai Nuea were titled and given political posts by the Ming
dynasty, adopting Chinese surnames such as Dao (7)) , Fang (%) , Duo (%) and so on.
Furthermore, they had written genealogies which recorded their ancestral immigration legends in
Chinese characters (Jian 1992:46-47). These Chinese surnames were adopted not only by the elite
classes in Tai Nue society but also by villagers. During the era of Republic China, it became
specially necessary for Tai Nuea villagers to use a Chinese surname because of the start of the
family register system, school education and modern taxes system (Jian 1950:74 ; Zhao 1939a).

Tai Nuea have believed in Theravada Buddhism, a branch of the same school as Shan Buddhism in
Burma. It was brought to Dehong after the 14th century and differed from Tai Lue Buddism under
the influence of Yuan Buddhism in northern Thailand (Liul993). There were four sects such as

‘poitsaung,” tole,” ‘yonm,’ and tsoti’ in Dehong (Hou and Yang 1991, Zhan 1992).

The ‘poitsaung’ was introduced into the Dehong area from Burma earlier than other sects and
had a great influence on Tai Nuea people. Accordingly, a large number of villages had belonged to
this sect. The influence is characterized by the building of their temple at the center of their village;
religious commandments for monks were not so strict; and it was relatively easy for monks to

return to secular life. The ‘jon' as introduced in the 15th century from the Lanna kingdom of



northern Thailand. It was the same sect as Tai people of Xishuangbanna, Zhenkang and Gengma
believed, and consisted of the two sects ‘yonsun’ and ‘yompa’ . The ‘tole’ was
introduced in the 18th century by a senior monk who studied in this sect's temple at Mandalay.
Their religious commandments were relatively strict and prohibited believers from raising
domestic animals and fowls. The ‘tsoti’ had a unique character which was different from other
sects; namely, Sangha, while led by an elder monk, had moved around without staying at one place
for a long time.

Tai Nuea's Buddhist ceremonies and rituals are called poi,” which means a kind of religious
meeting and practice having a social significance in their religious lives. The purpose of ‘poi’
ritual is to secure a better life in the next world by acquiring virtues in this world and to acquire
social prestige in the present world. What is important here that Theravada Buddhism in this region
was introduced mainly from Burma through the Shan States, and was located at the periphery of
Burmese Buddhism. Furthermore, it is important to note that Tai peoples in Dehong lived under the
influence of a Buddhist cultural area which is different than the Tai Lue Buddhism of
Xishuangbanna which was introduced from northern Thailand (Liu 1993).

Tai Nuea carry out annual ceremonies and rituals as Buddhists. At the same time, they celebrate the
Chinese-style New Year's festival (chunjie i) when it comes. They call this festival ‘poi lun
si’ , because it is held in the Tai Nuea lunar calendar's April. This festival has a social significance
for Tai Nuea people and is not merely an imitation or an absorption of Chinese culture. Later in the
year on 20 December of the Chinese lunar calendar, in order to enter a new year, they start various
preparations; clothing, food, cleaning and slaughter. Various events, ceremonies and rituals are
performed continuously endlessly from the night of the 30 December to fifteenth New Year. Each
family worships their ancestors, their house spirit, the Gods of Heaven and Earth in the evening on
30 December. The symbols for their ancestors' and house's spirits are put on the wall of the central
room. After finishing worship for their ancestors and these gods, they close the main entrance their
house. Through the night and ending the next morning, a group of boys come to the entrance of
each house and made the host open it. All the young people in each family would a bow to their
elders on the morning of the first day of new year . Early in the morning of January 1st, New Year's
Day, each family go to the temple with offerings in order to worship the Buddha. During the New
Year's festival various events and plays are performed: Tai Nuea opera, playing on swings, dancing
and singing songs.

At this time, they perform and enjoy their own operas, influenced by the traditional Chinese opera.
Tai Nuea have their own operas which were influenced by the traditional Yunnan opera. One
hundred years ago, they not only absorbed methods of playing opera, but also translated some texts
of Chinese literature such as Sanguo Yanyi (= E{&#§), Zuitang Yanyi (F§FE {##8), Fengshenbang
(E#185), Shuikechuang (7Xi#{z=) into their language. Through this process of absorption for
Chinese culture, they re-arranged their traditional literature and oral traditions into their own Tai
Nuea operas. The ‘o pem tang sam lo' and 'pha moak loan' are the most popular operas among Tai
Nuea people.

These operas are usually performed from the 1st of the New Year's festival to the 9th or the 15th in



January. After the New Year's festival, they often played them at the market place when the
periodical market is open. Further, Tai Nuea has many cultural elements influenced by Chinese
culture : for example, the customs of Qingmingjie ({§FAH) ; the Han Chinese-style houses; and
foods. We must look more carefully into the influence of Chinese culture to the Tai Nuea and the
current condition of their sinicization (5).

3. Tai Nuca Ethnicity and the Maintenance of Ethnic Boundary

In their ethnographical descriptions, Chinese scholars have often pointed out that there are two
kinds of Tai groups called Tai Nuea and Tai Tau in Dehong area. However, in our fieldwork, we
could not find Tai peoples who regard themselves as Tai Tau. On the contrary, we often met
informants who denied that Tai Tau lived in Dchong. What does such difference of opinions
mean ?

In regards to this question the British, who became active in colonizing Burma at the end of the
19th century, have left significant ethnographic descriptions. It is well-known that the Burmese
called Tai groups Shan. The British colonialists generalized this terminology further and applied it
in their colonial administration system. They called the range of Shan principalities in Burma Shan
States and classificd them into the Southern Shan States and the Northern Shan States. the
Dehong area’ ‘ was calied the Chinese Shan States (6).

Scott has suggested that there was a distinction between Chinese Shan and Burmese Shan among
Tai groups in this region and pointed out that the political conquest of the Shan by the Burmese
brought about their cultural assimilation by the Burmese (Scott and Hardiman 1893:202-204).
Leach also introduced that there were three kinds of ethnic classification among Shan in
Burma :Shan B' mah (Burmese Shan); Shan Tayok (Chinese Shan) and Khamti Shan (Leach
1954 :32-34).

Davis described that the Shan in Yunnan were called ‘7ai Che’ or ‘Tai Hke' (Chinese Shan);
Chinese Shan regard themselves as ‘Tai Noe' (Northern Shan), the inhabitants of Shan
principalities regard themselves as ‘Tai Long’ (great Shan) , and the Shan in China cal
themselves ‘Tai Tau’ (southern Shan) (Davis 1909:377-381).

These descriptions about Tai groupé suggest that they have a kind of ethnic classification system
paralleling the political and cultural boundary between imperial China and Burma. It is important
for the Tai Nuea to construct their cthnic identity by recognizing Tai peoples (Shan) on the

Burmese side as ‘Tai Tau' .

Based on our fieldwork, we confirmed that the same classification existed in the Dehong area.
According to this, Tai Nuea called the Dechong  ‘Moeng Nuea’ , and called the Shan States in

Burma ‘Moeng Tau’ . At the same time, they distinguish clearly between the two in this regard:
that the inhabitant of the former is Tai Nuca and the latter is Tai Tau (8) . The same classification
category was shared widely between Tai Nuea of Dehong area.

Another important problem concerning the formation and boundary maintenance of Tai Nuea



ethnicity is the matter regarding the history and the historical memory of their immigration. Most
the Tai Nuea generally consider that they are not indigenous  inhabitants of the Dehong area and

that they are immigrants from across the Nujinag (J%{L) from the inland region of Yunnan

Province. Considering themselves Tai Nuea, in other words, ‘upper Tai’ is bascd on the
existence of such self-consciousness.

In their geographical construct based on their distribution, the Salween river and the Nujian river
have a symbolical meaning and play an important role as a frame of reference in their ethnic

classification. The term ‘Nueca’ (upper / north) points to the upper part of the Nujiang. In contrast,
the ‘Tau’ (lower / southern) indicates the lower part of the Nujiang, in other words, the lower
région along the Salween river. We must pay attention that the historical progress of their
migration history {rom the upper / north to the lower / relates to the creation of sclf-identity as Tai
Nuea.

*

At first, the descendants of native chiefs (tusi 12 %]) who identify as Tai Nuea have immigration
traditions in which their ancestors are described as the descendants of MHan Chinese who

immigrated from areas of inland China such as Jiangxi (fLP§) , Nanjing (#57%) , Chongging

(FEB) and so on. Furthermore, their genealogies tell that their ancestors partlc:ipatcd actively in

the Ming dynasty's military expedition to conquer the Muang Mao

Take the case of native chieftain of Muang Xuan, who had a Chinese surname ‘Fang (J7)’
Their genealogy was described as follows: their ancestor was a Han Chinese whose family register

" was kept in Jiangxi; Fang dingzheng (JFZEIE) , a founder of native chieftain of Muang Xoen, came
to Muang Xoen with following the military conquest of Muang Mao '____ . commanded by
Wang ji (F5%) during the Zhengtong (IEFE) era in Ming period ; he was appointed native chieftain
by the imperial Chinese authority because of his remarkable services. As for other native chieftains,
the description and discourse of genealogies are basically very similar to this example (7).

We can see that this sclf-consciousness emphasizes the rationalization of their political rule

supported by the authority of the imperial Chinese authorities and the “cultural superiority’ of
Han Chinese culture in the description of these genealogies. In other words, in the discussions of
such self-assertion on the part of each native chieftain who try to form the boundary between Tai

Tau in Burma by approaching Han Chinese culture, we can see this expression of scif-identity as
Tai Nuca.

Ethnic minoritics' political elite who sought to maintain Chinese political order under the native
chieftain system, nceded to assert that, even if it is a f{iction, they benefited from Chinese
“civilization in contrast with the ‘non-civilized” peoples whom they ruled. The imperial Chinese
political culture induced them to lean in such a direction (Jinag 1992:46-47).

4, Migration and Inter-cthnic relations
Let us now extend our observation into the ethnographic data concerning the immigration of Tai
Nuea villagers. We will briefly introduce several examples based on our fieldwork in Muang Mao



(ruili #4588 district. MuangMao “is located along
the Mao river (Shweli river). Although it is not obvious how long their history is, Tai people who
lived in Muang Mao since early times call themselves Tai Mao. At the same time, nowadays, there
are many immigrants from other regions in the Muang Mao area. Most of them regard themselves
as Tai Nuea.

Case 1: Hoson village.
This village has about 130 houses. Most of them are immigrants, who came from Muang La and
Muang Xoen, and their descendants. They consider themselves as Tai Nuea, and have several

Chinese surnames such as Dao (J7), Xian (#1), Feng (#%8), Shi (), Jing (4%), and Bao (52).

Case 2 : Guanxam village.

Even though this village is located in Muang Mao, all villagers are Tai Nueca. They have Chinese
surnames such as Dao (JJ), Fang (77), Kong (FL), Qian (£%). Most of their ancestors immigrated
from Changning (& %) prefecture. There are many Tai Mao villages around this village.

Case 3 : Tunglongxam village.

Villagers are immigrants from Muang La and have Chinese surnames such as Shi (&), Xian (#2),
Han 179, Chen (B), Gung (ﬁé) and Wang (J7). The founders of this village immigrated here with
10 families in 1912. They immigrated to Muang Mao because they lost their cultivated ficlds by

water harm. The people who have land did not immigrated. There arc several villages which the
immigrants from Muang La built in Muang Mao.

Case 4 : Loiveng village.

Most of the inhabitant of this village are Tai Mao, There are few Tai Nuea, about 170 houses. Tai
Nuea of this village are said to have beccome Tai Mao. The Tai Nuea who immigrated from
Zhefang and Muang Xoen Tai Mao of this village celebrate both the Water Splash Festival
(poshuijie, HE7KHi) and the Chinese New Year Festival (chunjie,#fi). Neighboring Tai Mao
villages, however, do not celebrate Chinese-style New Year Festival.

Although we only collected some preliminary information regarding the present situation of Tai
Tai Nuea immigrant villages in Muang Mao, it becomes clear that Tai Nuca and Tai Mao
reflectively identify themselves in cach other in the differences of the following cultural ¢lements.
To our question of what is the difference between you two, they point out first of all several
differences in both dialects such as pronunciation. They often explain that Tai Mao dialect sounds
softer than Tai Nuca Dialect. Sccond, Tai Nuea people emphasize that Tai Mao only celebrate the
Water splash festival. Tai Mao arc characterized by the lack of a Chinese surname. In sum, they
recognize that they differ from Tai Mao in the field in such ways as usage of Chinese surnames,
annual festivals, their vocabularics and their dialect.

5. Tai Nuea ethnic Identity and their boundaries
An informant of Tai Nueca introduced to us the characteristics of Tai Nuca as follows. He is a local
intellectual who has fairly extensive historical knowledge.



Tai Nuea living Burma exceed those in Dehong. Most Tai people of Senwi in the Shan States are
Tai Nuea. However, they have been using round characters. Their clothes are the same as Tai of

Ruili (B#BE) and differ from that of Mangshi (¥=77) . Tai Nuea call Tai people, who live to the
south Shibo in Burma, Tai Tau. In contrast, Tai Tau calls Tai Nuea ‘Tai Xie (or Tai Hie)’ . The
term ‘Xie’ means Han Chinese. Those who live in the south of Shibo are indigenous and not
immigrants like Tai Nuea. They were influenced of Burmese culture and have learned Burmese
in the school. Tai Nuea of Senwi do not have plays like Tai Nuea of Dehong.

In the existence of cultural elements such as dialects, Theravada Buddhism and rice cultivation, Tai
Nuea recognize that they have much in common with Shan on the Burmese side of the border. At
the same time, Tai Nuea assert that they differ from Tai Tau in areas such as farming technology,
cooking, songs, surnames, clothing, dwelling styles, dialects and orthographies. When they refer to
their cultural characteristics in comparison with the Tai Tau, Tai Nuea emphasize that their
absorption of Han Chinese culture forms the ethnic boundary between the two. In this context, Tai
Mao occupy a specific position. Tai Mao in Dehong assert that they are neither Tai Nuea nor Tai
Tau.

6. Conclusion

Ethnic Tai groups are spread widely from Yunnan Province to the mainland Southeast Asia and
even to the Assam of India. They are characterized by the formation of different ethnicity and by
the diversity of their expression in the context of nation-states and inter-ethnic relations
surrounding them. Further they share a similar self-identity as the same Tai, and are marked by the
maintenance of various relations and networks across national boundaries.

Most studies on ethnic Tai groups in Yunnan Province (mainly Tai Lue and Tai Nuea) since the
foundation of the People's Republic of China put emphasis on issues concerning historical origins
and ethno-historical constructions of Tai-speaking peoples and the analysis of their feudalistic
socio-political structures before the Liberation. In addition, most ethno-historical studies were
concluded by substantiating written historical records in Chinese as orthodox materials and
arranging them in the diachronic axis of imperial Chines chronology. Only a few attempts have so
far been made at the analysis of the systematization of self-identity and the maintenance of ethnic
boundaries in the dynamics of inter-ethnic relations and social interaction. Therefore, we need to
examine the mechanism of formation of self-identity and self-consciousness as Tai Nuea in inter-
ethnic relations.

In conclusion, we can see that self-identification as ‘Tai Neua’ and their ethnic boundary, under the
gaze of the imperial Chinese authority, was formed and maintained by objectifying Tai peoples in
Burmaas ‘Tai Tau’ in parallel with political and cultural differentiation between China and Burma. It
is reasonable to suppose that the existence of a mechanism which, through absorption of and affinity for
Han Chinese culture, maintains self-consciousness of the Tai Nuea peoples as being distinct from the
Tai Tau influenced by Burmese culture. Consequently, it seems that the ethnic category of ‘Tai Tau’

has functioned among Tai Nuea as a term of their ethnic classification system formed in parallel with the
formation of political and cultural bounds among Tai groups in the Yunnan-Burma periphery. To clarify
the mechanism and dynamics of differentiation among Tai peoples between China and Burma is the
central problem in anthropological studies on Tai Neua ethnicity. We must further examine the



dynamics of sinicization of Tai Nuea.

Notes

(1) For example, Jiang 1992; Tian1941; Zhang1987.

(2) See Dehong Nianjian 1995:352-353.

(3) See You 1987. He examined the historical process of relationship between Muang Mao
kingdom and Ming Dynasty.

(4) As for linguistic studies regarding the Tai Nuea dialct, for example, see Gedney 1976; Harris
1975; Luo 1995; Yu and Luo 1980.

(5) According to Zhao, the process of Tai Nuea's sinicization had advanced at the era of the
Republic of China{Zhao 1939ab). In this period Tai Nuea absorbed Han Chinese-style customs
( Zhan 1987: 133; Feng 1994:159.

(6)See Scott,J.G. & J.P.Hardiman(ed):1893(1995); Yate:1888; Davis,H.R.1909(1970).

(7)For example, Jiang Yinliang introduced the case of Nandian (#§/8]). See Jiang 1992:55-59.
(8) Young introduced the same classification among Tai Mao immigrants in northern Thai. See
Young 1985:3-4.
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An Anthropological Analysis of Burmanization of the Shan

Michio TAKATANI, Hiroshima University’

introduction

This paper is an attempt to present a perspective for anthropological
analysis of Shan people living in Burma. "Shan" was originally used to refer to
Tai-speaking people by the Burmese. The Shan have been politically and culturally
influenced by the Burmese through historical contacts between them, and I will
refer to this process as "Burmanization,” in parallel with this phenomenon, the
Shan must have experienced a kind of "Shanization" that seems to have raised
their own self-consciousness under the leadership of the Burmese. The main
theme of this paper is concerned about Burmanization of the Shan.

Nowadays Shan people live in Shan State, Kachin State and Sagain
Diviosin. That diffusion was formed through a long-term migration of Tai-spaking
people. By governmental census in 1983 census, the population of the Shan
was 2.89 million which composed 8.9 percentage of the total Burma. 2

This paper will trace two points of Burmanization of the Shan. One point
is about changing of spirit-worship. The other point is concerned about
Burmanization of Buddhism. Both the Shan and the Burmese are generally
Buddhists. After 1980, all sects of Buddhists are politically united and nine
sects only are registered by the government. At least superficially all focal
sects were prohibited and disappered.

(1) Burmanization of spirit-worship of the Shan

When we study about the inter-ethnic relationship between the Shan and
the Burmese, "Ko Shan Pyi" (Nine Shan States) emerges as one of the key-terms,
for both sides have records of nine legendary chiefdoms or "mong" of the
Shan. The Lords of the Shan were traditionally called Sawbwa in Burmese
derived from Sao Hpa (Lord of Sky)} in Shan. According to some of the records,
Mogaung (Mong Kawng) was the leader among the chiefdoms of Ko Shan Pyi,
having been founded by a legendary hero who came from Mong Mao. Mong Mao
is thought to be the earliest site of the Shan in Burma. But Mogaung is now
located not in Shan State but in Kachin State. The majority living in the
neighborhood of Mogaung except the Burmese is said to be Tai-Lien, whom
others call “Shan-Bamah (Burmanized Shan). Mogaung may be merely an imagined

'Associate Professor, Cultural Anthropology, Faculty of Integrated Arts & Sciences.

Zmmigration and Manpower Department 1986: Burma 13983 Popuifation Census.,



M.TAKATANI: Analysis of Burmanization
centre of the Shan. The guardian-spirit of Mogaung is a Shan hero, whose
legend is similar to that of Ko Myo Shin. Sometimes both are identified as the
same in Kachin State.

“Ko Myo Shin (Lord of Nine Myos)” is a spirit (nat) worshipped in Burma
and recognized as a Shan nat in all Burma. In the popular group of spirits in
Burma there are thirty-seven nats, in which Ko Myo Shin is not included. But we
can see its images in nat shrines and hear its name in spirititual rituals. it is
known that nats have various origins. In many cases Ko Myo Shin appears not
alone but together with other popular nats. This co-existence is seen in the
cases of other spirits, too and seems to be an important feature of spirit-worship
in Burma.

Popular nats have their own name, legend, image, shrine and annual-ritual
in Burma. But Shan original spirits generally have no name nor image. In a
typical Shan village there are three sites for worshipping which are monastery,
guadian-spirit shrine (hoe sao mong) and shrine with heart of village (jein sao
waan). The last one is not seen in any Burmese village. Now some villagers in
Shan State explain that name of their guardian spirit of village is Ko Myo Shin if
asked who is the spirit. But they cannot know its original name in Shan. If any,
the reply is “sao kao mong” which is directly translated from Ko Myo Shin. Why
and who is Ko Myo Shin? This chapter will trace that problem. The outline of Ko
Myo Shin legends is as follows:

Ko Myo Shin was a heir of Pandaung kingdom founded in the area of the
frrawaddy River. Ko Myo Shin and his brother-in law, U Min Kyaw who was
drunken and quarellsome attacked a Shan State. On the ruturn of campaign,
they rescued two Shan princes whose names are Khun Chou and Khun Tha.
Though the King planned to make two Shan princes brought up by Ko Myo Shin
and U Min Kyaw, the King ordered Ko Myo Shin and his sister Palei Yin to bring
up them under consideration of rude character and wrongdoing of U Min Kyaw.
He became shameful and jealous and bore a grudge against the King and Ko
Myo Shin.

One day when two Shan princes were absent for a campaign in the area
of Shan States, U Min Kyaw wanted to usurp the throne and get married with
Palei Yin. He killed the King and Queen. Ko Myo Shin and Palei Yin ran away and
hided themselves at a rich person.

When Khun Chou and Khun Tha returned back, U Min Kyaw instructed
them to search and kill Ko Myo Shin. They could not kill their foster father, Ko
Myo Shin cut off his head by himself. Ko Myo Shin became a nat.

But Khun Chou and Khun Tha were kifled by U Min Kyaw when they took
Ko Myo Shin’s head. That’s why they became asein nats (revengeful spirit).
They revenged on U Min Kyaw. U Min Kyaw became a nat caught by a fallen
tree. Ko Myo Shin took Palei Yin and her daughter’s lifes and they became nats.

2



M.TAKATANI: Analysis of Burmanization
Ko Myo Shin is the guard of Nine gates and worshipped as Nine Myo
Guardian-Spirit.

Factors of the legends analyzed as follows:

(1) Ko Myo Shin is generally identified as a Shan spirit, but his origin not in
Shan.

(2) Ko Myo Shin is an asein nat, which means that death must be unnatural.

(3) Ko Myo Shin is a land-superintendent from a spiritual world when the
number nine is a key-term.

(4) All the protagonists in the legends die in the end and became nats. On the
other hand, in plots of popular nats legends, Burmese Kings appointed asein
hats as guardian-spirits and worship them.

(5) The relationship between Ko Myo Shin and the Burmese Kings is not
mentioned or obscure and different from other popular nats legends.

There are two famous shrines for Ko Myo Shin in Taunggyi, and Pyin Qo
Lwin (Memyo) of Shan State, where the shrines are always kept by the founders
families. They are not Shan but Burmese in origin. These shrines don’t have
tonger than three-generation history, because two cities developed after the
British annexation.

The above-mentioned legend is informed widely in Burma and different
from the Burmese popular nats legends. He was not appointed as guardian-spirit
of Shan State. But Almost Burmese people and even some Shan believe that Ko
Myo Shin is a land-superintendent or a Shan Sawbwa from a spritual world in
Shan State. If anyone go on a tour in Shan State, the number nine of tourists is
avoided as a taboo. This oral tradition is very popular in Shan State.

Gazetter of Upper Burma and Shan States published in 1901 inform us
another legends of Ko Myo Shin in contrast with the above-mentioned legend.

Maukkadaw is guarded by the Komyo Shin Aungzwa Magyi, who lives in a
large shrine on the bank of the Chindwin river near the Thelataung hill (in the
present Sagaing Division). The story of the building of the shrine is that in 54
B.E.(692 A.D.) Nara-padi Sithu, one of the fifty-five rulers of Paukkan, ordered
the execution of his old servant Maung Aungzwa of a certain crime. He became
a nat immediately after death and appeared to his lord in person and manifested
his innocence, Narapadi Sithu then ordered the nine Sawbwas of the Kambawza
Shan States with their people to bulid a splendid shrine for his greater glory
and to offer theri dutiful homage to him every year. In 1113 B.E. (1757 A.D.)
the Talaings of the Yamanya province rose and destroyed the city of Ratanapura
(Ava). One Maung Aung Zaya of Shwebo attacked and defeated them and in
1118 B.E. advanced to Siam at the head of his army. The nine Sawbwas of the
Kambawza Shan States with their troops, and the Komyo Shin Aungzwa Magyi

3
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nat accompanied him in the invasion. The nat was seen mounted on a white
horse and commanded the attack, which ended in a great victory. After the
war many shrines were erected to him, among them one by the people of
Maukkadaw.

Kambawza primarily means the western area of Salween River by Dr.Than
Tun.* The above-mentioned story recorded in the colonial period informs the
relationship between the Burmese Kings and Ko Myo Shin, who were depicted
as not a political rival but a faithful guardian-spirit for Burmese Kings. So the
plot of this story is similar to that of popular nats legends in Burma. As a
matter of fact, any famous shrine of Ko Myo Shin is not known in Sagaing
Division. It was not until the colonial peirod that the shirines of Ko Myo Shin in
Kambawza were erected. .

According to historical documents and anaiysis, there were continuous
contacts between the Burmese palace and Shan Sawbwas. Some of the more
prominent Shan States of that time were known not only by their Shan names
but also by Burmese royal names and who were given royal titles.

Mogaung in Kachin State is an old city reigned by Shan Sawbwas by
tradition. On the outskirts of the town and facing to the Mogaung river there is
a cluster of shrines dedicated to the guardian-spirit of the region. One of them
belongs to Sao Sam Long Hpa (Sao means Lord, Sam means three, Long means
great and Hpa means sky in Shan), or Sac Sam Long or Sam Long Kem-Mong
(Kem-Mong means Prince Regent in Shan) or Sao Sam Tar (Tar means eye in
Shan) who made Mogaung (Mong Kawng in Shan) the centre of his power.
According to anaysis of the Shan chronicles, Mao Chiefdom (Mong Mao) under
the leadership of Sao Hso Hkan Hpa and his brother, Sao Sam Long Hpa
encompassed the widest area including the present Thailand, Laos, Yunnan
Province, Assam, Manipur, Kachin State, Karen area and northern Arakan
(Rakhine).® Mac Cheifdom is thought to be the earfiest site of the Shan in
Burma where is in the Shweli River Valley. The shrine of Sac Sam Long Hpa has
two other images of Ko Myo Shin and Palei Yin at both sides. Though these
images are not old ones, Sac Sam Long Hpa and Ko Myo Shin are in the same
category as ex-Sawbwa or sometimes believed to be the same guardian-spirit
for the Shan in Kachin State. Historically speaking, Shan Sawbwa in Mogaung
and Mohnyin (Mong Yang) in the last stage of Konbaung Dynasty went out of
existence by the order of Burnese Palace. So since then Mogaung was becoming

%Scott and Hardiman 1901: 324.

*Than Tun, Dr.1990: 12,

3San Aung 1973: 5-7, Naw Mong 1997: 170-171.
%y Lot Hom and Pu Loi Tun 1997: 182-186.
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a legendary centre.

The end of legend about Sao Sam Long Hpa is as follows:

After his (Sao Sam Long Hpa) easy conquest of Mong Wehsali Long
through diplomacy, his two generals Sao Hso Yen and Sao Hso Han kai became
very jealous of his achievements, and sent a messenger to the Mao King with
the story that Sao Sam Long Hpa had conquered Wehsali without fight and
that secret terms had been agreed to between the ruler of Wehsali and Sao
Sam Long Hpa to dethrone Sao Hso Hkan Hpa. On hearing this story and
believing that his brother was conspiring against him, Sao Hso Hkan Hpa sent
poisoned food to Saoc Sam Long Hpa, who unsuspectingly took the food and
died instantly to become the Guardian Spirit of Mong Kawng, to be worshipped
by the Shans and other people living in the area.”

There are some similar plots between the legend of Ko Myo Shin and that of
Sao Sam Long Hpa. Both are originally from the Lord’s family and identified as a
Shan guardian-spirit and land superintendent. Sao Sam Long Hpa became an
asein nat in the Burmese terms because of jealousy of rivals. However the
legends of Ko Myo Shin vary on the point of his relationship with the Burmese
Kings. The first legend which is the most popular one does not mention about
it. It seems to mean that the story is an entertaining one rather than spirit
origin telling and the time of the formation of the legend is newer than others.
The story of Ko Myo Shin recorded in the colonial period concerning about
Sagaing Division writes that he was an guardian-spirit for Burmese Kings. On
the other hand, Sao Sam Long Hpa in Mogaung is a Shan original hero of the
legendary conquest of the Shan during the past times, when there were no
Burmese in contrast with contemporary Kachin State.

Ko Myo Shin seems to be an important index of Burmanization of
spirit-worship of the area where the Shan live. Mogaung is believed to be the
political centre of Ko Shan Pyi which originated from Mao Cheifdom. There is a
possibility that the identification of Saoc Sam Long Hpa as Ko Myo Shin is resent
and the number nine of Ko Shan Pyi and Ko Myo Shin is one basic belief for the
identification. The variation of legends of Ko Myo Shin refiects the degree of
Burmanization of the Shan.

It was not until 1959 that all Sawbwas in Burma resigned their political
posts. From the nineteenth century which falled on the latter half of the
Konbaung Dynasty to the Independece of Burma in 1947, one of the powerfui
centres of Northern Shan States was not Mogaung but Hsipaw.

Daw Mi Mi Khaing, who got married with a brother of Kengtung Sawbwa

Py L_oi Hom and Pu Loi Tun 1997:186.
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in Eastern Shan State and wrote some essays about Burma and Shan States,
mentions about Hsipaw like this:

Hsipaw town, as the capital even of the Hsipaw State alone, is comparatively
recent. State chronicles of past times show a great deed of Burmese influence,
in the tales are Burmese association in the events, as it to be expected.®

Maha Myat Muni Pagoda in Hsipaw was enshrined and dedicated in 1257
B.E. (1895) which modelled after that of Mandalay by the Sawbwa’s family. On
the northen direction of Hsipaw town there is one village named Tonsin where a
shrine was erected which history dates back to the reign of the Sawbwa, who
paid homage to the shrine every Tazaungmon (November). Festivals called
hswun-gyi-laung in Burmese that means communal offering of provisions and
various articles to monks are celebrated two times every year. One is in Kason
(May) and the other is Thadingyut (October)} or Tazaungmon (November). The
procession with offerings is composed from Tonsin spirit shrine to Maha Myat
Muni Pagoda. The latter festival is said to be the most crowded in Hsipaw. The
original enshrined spirit is called Bo-Bo-Gyi (Big Grandfather) without image. Ko
Myo Shin and Palei Yin which we can see now in the same building now were
enshrined about only fifteen years ago, and one Buddha image was donated
three years ago.® All worshippers pray in front of the Images of Ko Myo Shin
and Palei Yin, behind them and both sides there are sleeping beds without
image but pillows and mosquito nets. It is obvious that this phenomenon of
co-existence is recent one and the role of protagonist of the shrine changed
from Bo-Bo-Gyi to Ko Myo Shin who is paid homage and expected to have any
wish. It signifies the change from no name spirit to the Burmese-named spirit
who is believed to be the Lord of Shan State.

In Hsipaw Burmanization is going on since the period of Sawbwa’s
administration. Not only Buddhist practices but also the spirit-worship in Hsipaw
were Burmanized.

(2) Unification of Buddhism

From 24th to 27th, May in1980, the first congregation of the Sangha of
all Orders (gaing) was holded at Kaba Aye of Yangon. The formal name of
congregation was added three slogans that purification, perpetuation and
development of the Sasana. About 1200 monks from all Burma gathered and
passed three resolutions that are (a)Basic Law of National Sangha Organization

8 Mi Khaing n.d.

These informations are heard from a guard and care-taker of the shrine. He is the
fourth one since 1990 and a native Shan. The present shrine was founded in 1342 (1980).
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for co-operation and union of all Orders by the basic principle of prohibition of
any new Buddhist sect, (b)Regulations of preservation of disciplines and
settlement any religious disputes within all orders and (c)Registration and
identification of all members of Sangha except temporary monkhood and
novicehood.

The officially recoginized orders are the following nine.

1) Thudhamma gaing

2) Shwegyin gaing

3) Maha Dwara Nikaya gaing

4) Dhammanu Dhamma Mula Dwara Nikaya gaing
5) Anauk Hkyaung Dwara Nikaya gaing

6) Welwin Nikaya gaing

7) Hgetwin gaing

8) Ganawimot Kudo gaing

9) Maha Yin gaing

In 1786 under the reign of King Bodawphaya, United Council of all Orders
composed of 12 monks commenced at Thudhamma Hall, which became the
name of united Sangha. In the latter half of nineteenth century, Shwegyin,
Dwara and Hgetwein gaings which persisted observance precepts separated
from Thudhamma unity and composed their own Buddhist organization
respectively.

After British annexation, the Sangha had lost his sponsorship like kingship.
During that period Hsipaw Sawbwa sponsored religious events called Thathana
(Sasana) pyu Pwedaw-Gyi three times, in 1276 B.E. (1914), 1286 B.E. (1924)
and 1296 B.E. (1934). Many monks were invited from Mandalay, Shwebo in
Upper Burma and Prome and attended ordination ceremonies. There are not
any other records about such a Buddhist event during that period. U Sein
Myint, a Burmese historian, explained that this event was not any indicator of
Burmanization of the Shan but Burmanization of Hsipaw Sawbwa, because Shan
Sawbwas were brought up in the Burmese Palace.

Since the congregationin 1980, the above-mentioned nine sects, including
Thudhamma which had no organization and were not strict, were officially
registered.

Therefore if any scholar asks about any Shan Buddhist sect, officially
there will be no reply. But there are some Shan Buddhist gaing e.g. Yun,
Poikyaung. Prof. K. Hasegawa reports four Shan Buddhist sects in Dehong
district of Yunnan Province in China by official data, that are Poi Tsaung, Yon,
Tole and Tso Ti.'

®Hasegawa 1996: 86-93.
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In contemporary Burma, though not officially registered, Zawti gaing as

the same as Tso Ti in China is active, whose centre is in Mohnyin now. U Kyaw

Thein, who ia a Directorate of religious affairs in Kachin State, reports about
the process of integration Zawti gaing into State Sangha.

The Second Committee of State Sangha Maha Nayaka determined that
Zawti gaing Sangha which was out of the Sangha of all Orders should be
included according to the Basic Law of National Sangha Organization, Chapter
2, Clause 11 in 24th July 1984. The committee ordered that all monks in Zawti
gaing would be omitted from the list of retreated monks and the members of
the Central Working Committee and People’s Council in Kachin State co-operated
for the monks belonging to Zawti gaing to join in State Sangha, who would be
integrated into Thudhamma gaing.’’

Zawti gaing was originated from the name of founder, Zawti Sayadaw. In
916 B.E. (1554) he was born as one son of Maingmaw (Mong Mao) Sawbwa.
When he was fifteen years old, his parents left him in the charge at a monastery
in Sagaing and he became a novice. The name acquired on attaining novicehood
was Shin Wara Zawti. Under the leadership of Namaw Sayadaw, Zawti passed
oridination of monkhood at the age of twenty years and devoted hemself to his
Buddhist studies. In 972 B.E. (1610) Ashin Zawti moved to Shan State to serve
for Sasana together with two monks from Mogaung, two monks from Talaing,
two Rakhine monks and two monks from Maington. In 976 B.E. (1614) other
monks joind. Zawti Sayadaw made them ordained again. After preaching, Zawti
Sayadaw died in 1006 B.E. (1644) at Umin in the present Sagaing Division. The
current Sayadaw is called Ashin Pinnya Thara who would be the twenty-first
leader.

Any Sayadaw of Zawti gaing has a rule of no settlement of monastery
but wandering. The Trustees call monastery not kyaung in Burmese nor jong in
Burmanized Shan but wat.

ZAWTI Monasteries List

No. Name Deathplace
1 Ashin Wara Zawti 916-1006 (1554-1644) Umin

2 Ashin Nanda Mala 946-1006 (1584-1644) Hounmalin
3 Ashin Thuzata 946-1042 (1584-1680) Pweilaan
4 Ashin Pinnya Keitti 1006-1057 (1644-1695) Pweilaan

5 Ashin Nanda Laba 1002-1065 (1640-1703) Houpaik
6 Ashin Nanda Meda 1017-1077 (1655-1715) Hsaungkhyou
Maingswun

U Kyaw Thein 1990: 142-145.
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7 Ashin Eindapabba Wadi 1045-1095 (1683-1733) Lweleit
Tayot

8 Ashin Wara Dhamma  1057-1114 (1695-1752) Lweleit
9 Ashin Yatha Dhamma 1065-1136 (1703-1774) Lweleit
10 Ashin Yatha Wadi 1701-1186 (1739-1824) Lweleit
11 Ashin Keitti Thara 1155-1225 (1793-1863) Khamtein
12 Ashin Einda Thara 1191-1251 (1829-1889) Kaung Mao
13 Ashin Nanda Pinnya 1205-1263 (1843-1901) Maingkhei
14 Ashin Pandita 1207-1272 (1845-1910) Kaung Mao
15 Ashin Weizayanda 1221-1281 (1859-1919) Nam Kham
16 Ashin Keitti Nanda 1229-1284 (1867-1922) Nam Kham
17 Ashin Gaw Weida 1234-1294 (1872-1932) Nam Kham
18 Ashin Thu Nanda 1238-1303 (1876-1941) Lwekhei
19 Ashin Wiyatha Dhamma 1243-1313 (1881-1951) Momeit
20 Ashin Keitti Dhamma 1254-1328 (1892-1966) Mohnyin
21 Ashin Pinnya Thara 1292- (1930- ) Mohnyin'?

Nowadays Zawti Buddhists collectively celebrate ordination ceremony
every three years in Mohnyin and the Sayadaw is titled Dhammasariya who has
attained teachership of Buddhist Scriptures. The majority of the sect are Shan.

Kyaukme is the capital town of Kyaukme Township between Hsipaw and
Pyin Oo Lwin (Memyo) along the Mandalay-Muse Road in Northern Shan State.
In this town there is Zawtikon Ywa, where includes eighty households. The
people living in Kyaukme differentiate them by calling “Tai Zawti or Zawti
Shan.” When any event or festival for all Shan opens in Kyaukme, Tai Zawti
participate in it. They pay obeisance with their hands clasped palm to palm and
raised to touch their forehand to monks belonging to the other sects. However
in cases of Buddhist collectice events including both congratulation and
condolence any monk or layman will not join. The sect is independent in that
significance, though officially integrated into Thudhamma gaing since 1984.
The people living in this area where one monastery was erected in 1319 B.E.
(1957) immigrated about forty years ago. There is no monk, for whom pandaga
(representative of donators) guards the monastery and presides all Buddhist
events.

The way they practice in religious terms is more strict than that of the
other sects. They maintains their mode of religious action and want to donate
as much as they can. For example, they never eat food which is once donated
to any novice or monk and they divide it from their own food.

2Gawbaka Aphwe (Trustee Association) , Mohnyin 1990: 122-126.
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The most important feature of their religious practice is that they reject
any spirit-worship like guardian-spirit of village. They never bulid any shrine for
heart of village. On the other hand, Shan people generally contend that they
don’t worship any spirit but propitiate it and they are different from the
Burmese who worship spirits. When the Shan found a village, they used to
erect a shrine for heart of village where villagers invite monks to request to
preach Buddhist Scriptures for dispersing any cause of troubles once a year
and another shrine for guardian-spirit of village. In cases of ordination into
novicehood, almost Burmese and some Shan have a custom to take applicants
to shrine of guardian spirit for showing though they don’t take obeisance to
the spirit. For Tai Zawti, it is impossible.

(3) Analysis of Burmanization

Recently there appears some Ko Myo Shin images by donation at shrines
for guardian-spirits where there were not seen any image before. This phenomenon
seems to become remarkable after the Independence, for almost shrines of Ko
Myo Shin in Shan State are recent ones and kept by the Burmese family for the
last three generations in parailel with the conspicious contacts with the Burmese
including military campaign under the leadership of the Burmese within the
boundary of Burma. It signifies a phase of Burmanization. The interpretation
that Ko Myo Shin is a Shan nat is another phase. Therefore Ko Myo Shin
worship is an indicator of Burmanization within the spiritual world. Not only Ko
Myo Shin image but also the knowledge of identification of Ko Myo Shin as a
famous guardian-spirit is gradually being introduced into Shan State where
there were originally no image of guardian-spirit of town or village. Even if any
name or legend of Shan indigenous spirit remains, it may disapper in the future.

On the other hand, the government presides all Orders of the Sasana.
Even the independent Zawti sect was integrated into State Sangha, too.
Burmanization of Shan Buddhism has been accomplished by the political planning.
However there is a possibility that some factors of the past Shan Buddhism
remain in Shan State, Kachin State and somewhere, though we have not found
out any record or documents about it in detail yet.

Shan people are exposed to Burmanization in political and religious terms.
Some Shan people criticize the introduction of Ko Myo Shin image, because
such a image is not original in Shan culture. Some images of Ko Myo Shin guard
monasteries in Shan villages. They explain that these images must be donated
by some Burmese experts of spirit-worship called natkadaw who hold a nat-pwe
that means a spirit-festival every year, which Shan people have not seen
before. Though some of the experts are Shan in origin, but they go to Taungbyon
spirit festival which is the biggest one in Burma every year. So the way they
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keep in religious activities is much Burmanized.

Daw Mi Mi Khaing writes that the population of Shan was a little less
than fifty persentage in Shan States.'® Probably this fact was due to the data
in the colonial period. According to the Census of India in 1931, the population
of Tai group composed of Shan, Shan-Tayok (Tayot) and others was 697,417,
which formed about 47 percentage in both Northern and Southern Shan States.'
On the other hand, the data of Population Census in 1983 reports that the
number of the Shan in Shan State was 2,360,541, which was 63.5 percentage
of all. This increase of percentage of the Shan from 1931 to 1983 is thought
to be due to not so much natural increase of population as change of ethnic-
registration method. Many of non-Shan people returned themselves as non-Shans
in 1931 while a large number of them returned themselves as Shans in 1983.

Owing to centralization of the Burmese after the Independence, the
Shan politically became a minority group under the leadership of majority, the
Burmese. The people living in Shan State tend to be labeled as Shan collectively.
Therefore the label of Shan signifies both ethnic origin and a social indicator or
spatial category. This is a phase of Shanization in political terms under
Burmanization since the Independence. This trend in contrast with a different
kind of Burmanization in the colonial period is much recognized after all Sawbwas’
regime finally ended in 1959. The ethnic self-consciousness at the level of
cultural micro-cosmos of the Shan themselves was forced to become unsettled,
for they had lost not only their own leader but also religious and symbolic
pivot. Under such a condition, Burmanization is thought to be accelerated
under the leadership of the government of Burma.

In sum, as for religious sphere, the indigenous spirit-worship of the Shan
is gradually becoming Burmanized through the inflow of Ko Myo Shin image and
legend or plot of nine in Shan State since the meeting with knowlege of
pantheon of the popular spirits orginated among the Burmese. On the other
hand, since 1980 all Orders of Buddhism became united. Even Zawti sect
superficially became a member of State Sangha whose initiative is taken by the
government. if any scholar wants to analyze cultural change of the Shan, the
factor of Burmanization cannot be ignored. The message | try to convey is the
fact of Burmanization of the Shan in religious practice and knowledge and its
prefiminary analysis from an anthropological point of view.

3Mi Mi Khaing n.d.
“Census of India, 1931, 1933: 182, 189,
11
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The Relation and Conception of Thais to the word “Lao”

Thavesilp Subwattana
Mahasarakham University

1. State of Problems

This article attempts to survey various sources of knowledge with regard to the term
‘Lac’ in order to illustrate the chain of attitudes of the Thai people towards ‘Lao,’as
evidenced in available documents from the past to the present time.

The term ‘Lac’ seems to have played important roles in Thailand or Siam in various
aspects. In the past, 'Lac’ was what the Thai people residing along the Chaophraya River's
basin disliked; it referred to a group of people to whom the Thai people bore ‘superiority,’
and such an attitude still exists in today’s society.

From a number of documents written since the 19th century up to the present
time, it has been revealed that most scholars have viewed Thai and Lao people as having
originated from the same ethnic group, so closely related that they have been regarded as
‘brothers and sisters.” In practice, however, prejudice and sense of superiority over the Lao
people, which have long been existing among the Thai people, show an absolute contrast
to the conclusion and perception presented in the texts. The idea may have had some
influence upon the history of Thailand, which begins from the Sukhothai Kingdom and in
which the relation with ‘Lao’ is denied.

A thorough study of the body of knowledge may lead to clearer insights concerning
lines of thoughts, as well as their causes, of the Thai people about ‘Lao,” which will in tern
provide us with ways to better understanding between Thailand and Laos than it has been
at present.



2. The perception about “LAO" of the Thai people in the Chaophraya river basin

The Thai people in the Chaophraya river basin, so-called Siamese, have from
time to time had various perceptions of the terms “Lao.” “Lao” in Sukhothai and
Ayudhya periods referred to people having the same status as Siamese or “Lao” were
viewed as inferior group to the Thai or Siamese. Later, Lao and Thai became totally
distinct groups of people. Thai leaders, at the time of being invaded by the colonial
powers, tried to draw back people's attitude that Thai and Lao were belonged to the
same group. But such an attempt was not successful, people still perceived that Thais
were more prestigious. This attitude has been rooted and played an important role in
Thai society. Although many scholars have propose new approaches about the
difference between Thai and Lao, it seems that those approaches are still controversial.

2.1 The perception about' Lao in Sukhothai and Ayudhya periods

From Sukhothai period (1219 or 1238-1438) to the end of Ayudhya
period (1350-1767), “Lao” were people who resided north of the Thai or Siamese
who settled in the Chaophraya river basin. Perhaps, there was to a certain degree of
some culture diffusions between the two groups for a long time. Despite the difference
in their names, the real difference did not lie in their ethnic back ground but in their
settlemant * Ban Lae l.\*lu::mg:;."l People of these two groups dwelt together under the
same monarchy as evidence in the Inscription | by King Ramkhamhaeng saying that“King
Ramkhambhaeng, a son of King Sri Intartit, is the king of Srisatchanalai, Sukhothai and
makao Lao and Thai.”

King Ramkhamhaeng's Inscription | indicates that the kingdom'of Sukhothai was
as far as Vientiane, Wiangkham and MuangChawa (l.uang Phrabang,).3 The Inscription
VIII mentioned about Sukhothai's eastem border in the reign of King Lithai (1347~
1369) which was connected to “ Phraya Fa Ngom.” N Mentioning the name of King
Fa Ngum shows that Sukhothai's leader knew his neighbour kihgdom in the east.
However, the people and the kingdom mentioned in Inscriptions were not called “Lao.”

In Adyudhya period, the Siamese's perception about Lao was not different {from
that of Sukhothai period. The difference between Thai and Lac were not their ethnic
background, but their settlement.
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Lao were classified as several groups residing in different ruling centers. They were
Lao=-Chiangmai, Lao-Vientiane and Lao Luang Phrabang. Ruled under kings of
Adyudhya, Lao were not different from Siamese as can be seen in King Tai Sar’s
law, which prohibited Lao, Mon and Thai converting to Christianity.5 In' addition, La
Loubere, an ambassador of France in the reign of King Narai wrote that Lao and
Siamese were almost the same group of people.a :

It might be concluded that there was no different in the ethnic background
between Thai and Lao. Even though they were called differently, their ways of life
were similar, also there was no sign of the inferior perceptionto Lao.

2.2 The knowledge about Lao in Rattanakosin period

At the beginning of Rattakosin period in the reign of King Rama 1
(1782-1809) and King Rama Il (1809~1824), in Thai's perception “lac”
meaned “Man.” They were called Lao-Lanna and Lao-Lanchang. People who,
resided in the Chaophraya river basin were accepted as Siamese or Thai. As the
evidence shown in a Thai well known literature “Khun Chang~ Khun Phaen”,
composed in the reign of King Rama I , saying that’

dondmddoouanoidndudie 1@dowidaunouidiondn
podobugonasas lHeashSwaanalns
(King of Lanchang, govemed Lac people, came with his daughter. He sent her up
to the back of the elephant and ordered the military to move.)

After the Chiangmai's army had a victory and could snatch princess Soithong, the

writer described the soldiers from Adyudhya and Vientiane as:
aswiuussawoningad muoEdduagnIuTno

(Thai and Lao soldiers were frightened.)

When the Chiangmai's army was snatching princess Soithong, the writer described
Chiangmai soldiers as: |
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{ After Saentripetchkla sent up the signal, all soldiers shot up their guns. Then they
shouted and surrounded the enemy. Frightened by Lao soldiers attacking, Phra

Tainam was stiff ... They were tied as crabs and they were Thai soldiers from

Ayudhya.)

“Lao™in the first two poems refers to Lao~Lanchang. “Lao” in the third poem
refers to Lao-Chiangmai or Lanna while theThai resides in the land south of Lao.
The poem also indicates that Lao whom Thai people disliked during theAyudhya
period were Lao-Chiangmai, not Lao-Vientiane. This might be because Ayudhya
had a long battlewith Chiangmai, not Vientiane.

When Wanthong fought with Laothong, Khunphaen's new wife from
Chiangmai, the writer mentioned as; 8
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(It was so Busy that I forgot to pay respect. I was an innocent Lao from the
forest...nmneernsnnee If I had known you had a wife, | would have prepared some
presents for her, such as Sappan wood(Kitsana) and elephants’ tusks.)

When Wanthong was dissatisfied Laothong, she considered her a villager from the
forest as: |
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(What happen to you? Or the elephant had stabbed at your throat. You are a
forest Lao woman. | will punch your face and take your blood to wash my

feet.....You are a lac who eats lizards and frogs.)

: 9
Moreover, Thongprasri scolded and blanned Soithong -
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(Why does the water not flow to the lower basin? Why does it run up to the top of
the mountain? You are a bad Laowoman.)

¢

The literature Khun Chang Khun Paen shows that at the beginning of the
Rattankosin period, Thai or Siam had more power than Lao Lanna and Lao
Lanchang. Before this period, these two kingdoms were not claimedas Siam
tributary states. The following literature mentioned that the king of Vientiane
presented Soithong to a king of Ayudhya. This was because 10

suwsadINson3oysen wsziagusiulanolasons
( The King of Adyudhya was so powerful and conquered all kingdoms.)

After Chiangmai's army had invaded to snatch Soithong, Adyudhya sent an army to
fight with Chiangmai. When Ayudhya won, the King of Chiangmai accepted
Ayudhya's power as shown in the following poem. 11
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( [ accepted to be under King of Ayudhya's control. 1 am ready 1o give out my wife,
sons and daughters as well as the kingdom and also the people to the king of
Ayudhya.)

The changes of Thai people’s attitude toward Lao as inferior to the Thai
became more serious after King Anuwong's rebellion( 1826-1828). Defeating
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over King Anuwong, The Thai aarmy fired Vientiane and migrated people from the
left bankof the Mae Khong river to the kingdom of Siam. The friendship between
Thai and Lao start changing. Then Lao was treated as a tributary state under Siam. '

2.3 The Knowiedge about Lao in the Patriotism period

It might be assumed that Siam’s patriotism started in the reign of King
Ramia IV and had an clear effect in the reign of King Rama V. This inspiration of
patriotism was a good indicator to show differences between Thai and Lao.
Nevertheless, such differences had to stop for a moment due to the westerners’
colonization to Southeast Asia. Intruded by France, Thai and Lao came up with a
new idea that Thaiand Lao belonged to the same ethnic group. Such idea has been
accepted by Thai writers and scholars, although in the present, this idea is still be a

controversial issue.
2.3.1 The Thai perception about Lac in the period of King Rama IV

Under the reign of King Rama [V, the conception that Thai was more
poerful than Lao became clearer. As shown in the letter presented to the Emperor
Napoleon IIl of France as * King Rama IV of Siam, the king who was poweful over
the near tributary states: Laos, Kampocha, Malayu.” Another letter informed as
“King Rama IV governed Siam and neighbour kingdoms such as Lao~Kaao,
Kampocha and Malay'u and many cities?.? ¥ing Rama [V’ letters point out the
superior of Siam over Lao, particulary Lao~Lanchang and Lao-~Isan. Another
evidence in prohibiting Thai to play lao-khaen shows that Lao is inferior than Thai

It is strange to see Thai quit playing Thai traditional
plays..The King nominated that it is not so good to play
traditional things as Lao. Lao-khaen are Thais’
servants{slaves), but Thais have never been Lao's servant
or slave. Thus, to imitate Lao and take it as Thai’s is not
suitable.!3

In addition the King criticised that lao~khaen and lac Buddha images caused a
destruction to Siam as:
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Start playing Iac;-khaen for over ten years. It was considered
our tradition. Let see, wherever lao-khaen has been
practices, there was little rain. This year, paddy field survived
because of lot of flooded water. Towns with so much lao=
khaen has so little rain in the rainy season that people can't
grow rice well. Growing can be done just only at the end of
the season. Therefore, the King orders to stop playing lao-
khaen. Let us wait and see for one or two years. 14

There was a belief that the Lao Buddha images taken from Vientaine after
Anuwong's rebellion was dangerous to the country. A number of ministries under
King Rama IV proffered to the king to retum the Buddha images: Phra Tong, Phra
Serm and Phra Sai to Lao since these images were diastrous to the country. They
might cause a famine and economic problems as shown below:

In Chuat year (1864) there was a famine, Ministries
proposed to the King that the people had complained that
the famine was resuited By proceeding Phra Serm which
was taken from Vientiane to Nongkhai and later to Bangkok
at the end of Maseng year Nopasok and by proceeding Phra
Sai Muang Vientiane to Nongkhai. In addition, Phra Saen
muang Mahachai was brought to Patumwanaram temple at
the end of Mamia Year Rithisok. People also criticised that
these Buddha images caused high rate of inflation. Goods
were expensive, Peoplelalso said that Lao people believed
that the abandoned Buddha images or so called giant
Buddha accompanied with bad spirits. It was abusive to take
these images to town.1 5
Lao Buddha images in Thai ministries’ opinion, were not appropriate for the
kingdom. These images were less hallowed than Thai Buddha images because of
their smaller size and less power as written in the extract below:

Whenever there was little rain, people always complained and mentioned
about Phra Serm and Phra Sai. Many people had an opportunity to sneak to
the American Press in publishing the people's complaint. The king could not
punish the people since images were made of samrit gold and they were so

small. They were not wonderful and suitable enough as the King's images.



Even though these images were in Bangkok, they could
not impress any visitors as the Emerald Buddha and Phra
Kaeo Phaluek and other Thai Buddha images could do.
The Emerald Buddha, Phra Kaeo Phaluek, Phra Si Hing
and other big samrit gold Buddha images were so
beautiful. They were capable as the images of the
country. They had made the people in the country
happy. In Bangkok, there had been many valuable Lao
images, such as Phra Bang, Phra Saake Kham, Phra
Serm, Phra Sai and Phra Saen. However, these Buddha
images were told about their magic, but it was quite a
long time that they stayed in Bangkok without expressing
any wonderful deeds for the kingdom. There were only °
Lao who worshipped these images. Anyway, few people
in Bangkok were Lao.'®

The aspiration about the localized Buddhism causes the inferior on culture and
tradion.

2.3.2 The perception about Lao under the reign of King Rama V

Before the evolution in 1892, it can be stated that Thai leaders believed Thai

and Lao belonged to different group and Thai is superior than Lao. King Rama V
‘s letter offering to Phra Samparakorn, the govemor of Chiangmai indicates that:

As the governor of three cities. You need to take the

-order from Bangkok and know what Bangkok needed

and worked to arrive at our purposes. | accepted that

Chiangmai was not a real part of Siam, but still be a

tributary state and | did not want to overthrown the title

of their king. However, Lao had to follow any

suggestions from the Bangkok govemnor. In brief, Lao is

like a machine which | can operate in any way | like to

serve thé need of Bangkok. However, | think you need

to use more wisdom than power to force them. You

need to think so much about our benefit. Phraya

Samphakam, you need to consider that if you talk with a

westerner, you should think that westemners are “them”
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and Lao is Thai or “we.” In case of Lao and Thai, you need to recognize
that Lao is “them” .wh'ile the That is “we.” Do not practice as Phraya Sena
who considered hig*hossis “them” and conceal information to his boss. This
i “‘W;" . . L Ry ,

the practice of a headless man.!7

During the reign of King Rama V, two major events took place, which cast some
impact upon the attitude towards ‘Lac.” Such event included the national reformation in
1892 and the loos of the left bank of the Mekhong River.

The reformation in the year 1892 resulted in the group’s status as a nation state.
The fact that the Thal people took pride in being Thai or Siamese, as clearly distinct from
‘Lao,” caused the sense of belonging to two separate ethnic groups. In addition, the
qoverning system called Tesaphibam allowed the country to be divided into ‘Monthon’ or
sub-regions, causing the kingdom to include outer communities which were not of a Thai
origin. Each of such Monthons bore the name beginning with the word ‘Lao,’ lncludi;'lg
lLac Kaw, Lao Phuan, Lao Chiang, and Lao Klang. Later on the ward ‘Lao’ was eliminated
from those names; the sub-region of Lao Phuan, Lac Klang, Lao Kaw, and Lao Chiang
were renamed Monthon Udon, Monthon Nakhonratchasima, Monthon Isan, and Monthon
Phayap, respcetively.

Secondly, when invaded by France, the Kingdom of Siam had to give up some land
on the left bank of the Mekhong River in 1893 for fear of further invasion of other areas
along the basin, particularly the Isan region. The King of Siam thus adjusted the attitude
that Lao, which once was considered a separate group from Thai, was in fact of the same
ethnic background, as evidence in Prince Kromphraya Damrongrajanuphap’s journal
describing the following:

“I took a five-day journey from Korat to the town of Chonnabot in Monthon
Udon. When [ arrived there, | noticed the people qluite different from those
in Korat in both their unique costumes and their unique accent when
speaking Thai. The people in Bangkok thought of these people as beihg
Lao, but nowadays, it is widely known that they are Thai, not Lao. ......cc......
These people were known as Lao, but such governing syustem is out of date.
If it is maintained, it will be harmiul to the nation. ......... 1 agreé with the idea,
so | follow it and call the people in Monthon Udon and Monthon Isan ‘Lan
Chang,’ the former name of the region that has been alongside with Lanna
since ancient times."®
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The outcome in practice was that the Siamese government then took a census,
announcing that all the citizens of the country had to identify their nationality as being Thai,
as in: '

“From now on, all officials in each division of every district in

the northeastern region (monthon), when taking a census or contacted by
people who need to fill out an official form, are obliged to follow a new
regulation. All are required to identify themselves as “Thai"” under the
nationality slot; a person must not be allowed to specify his nationality as
Lao, Khmer, Suay, or Phuthai as what has been 1;>rar.:ticed.”lg

Subconsciously, however, the Thai officials were unable to ignore the difference
between the two groups. After the political reformation, King Rama V sent a letter to
Prince Narissaranuwattiwong instructing him about managing the military services in Jsan:

“I think it is disgusting to allow the Lao people to become soldiers all over
the town as in the inner towns. It is estimated that if such military training
continues to be successful and if it is managed properly to an extent that it
inspires strength and courage and that greater soldier troupes are formed in
the future, then a war may take place. The Lao consider themselves distinct
from_us, they may be loval to us or they may be mutineers.”"

In conclusion, despite a policy by the government to eliminate the difference
between being Thai and being Lao, as they claimed that the two groups belonged to the
same ethnic division and that all who dwelt in the country bore the Thai or Siamese
nationality, the Thai officials still failed to ignore the ciifference and the superiority of the
Thai group to the Lao people. The attempt to stabilize the notion that Thai and Lao
people are of the same ethnic group has been criticized by Thai scholars of later
generations up to the present time.

2.3.3 Perceptions of “Lao” among Thai Scholars

Since King Rama V's reign, a number ol scholars and experts have attempted to
answer questions regarding the difference between Thai and Lao. Most works available
have pointed out that the two groups bear no ethnic distinction and share a remarkably
close relation. Such a notion has been a principle concern up to the present time.
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1. Phraya Prachakitkornjakra (Chaem Bunnark), during the year 2441-2442
B.E., compiled an important book entitied “Phongsawadarn Yonok” in which the relation
between Thai and Lao is mentioned. In completing the work, the author “endeavored to
search for various original texts written in Lao or northern Thai scripts, transforming them
into modern Thai.”?' When mentioning a land called “Khwaen Lamphoonchai
Chiangmai,” the author stated “The land which is called by the Lao ‘Lanna Thai' appears
in 5 legend as Maha Rattha or Sam Thesa."?® As appearing in the text, the term ‘Lao’
seems to differ from ‘Thai’ but when thoroughly considered, it is found that the author
atternpts to relate the two terms with one another by adhering the word Thai to modify a
number of nouns, as in ‘Thai Nuea’, and ‘Lanna Thai.' Nevertheless, the author defines the
term ‘Thai’ as ‘bright,’ ‘white,” or ‘sky.’

“..In the Lao language, however, the term ‘Thai’ has been widelg; used with

various denotations; one of its literal meaning is ‘person.’ The reason why

the Lao people use the word to refer to a person is that they regard

themselves as beloning tot he family of a god known as ‘Thaen,” the Chinese
; equivalent of which means ‘sky.” People from such a family are Thai or

literally ‘people from the sky,” or bright or white ones."®

A conclusion can be drawn that Phraya Prachakitkornjakra, or Chaem
Boonnak, believed that the Thai and Lao people came from the Thaen's family and thus
belonged to the same ethnic group.

2. Somedej Kromphraya Damrongrajanupha]:;. or Prince Damrong, a former
‘Senabodee,’ a high-rank official with an important role in the Ministry of Interior durihg
King Rama V's reign, and regarded as ‘Father of Thai History,” wrote a preface of the royal
chronicle or Phongsawadarn, which was published in 1912, suggesting that all inhabitants
of Thailand at present are Luwa or Lawa, a term derived from ‘Lac.” To avoid confusion,
Prince Damrong referred to this group of people as ‘Lao Derm’ or Traditional Lao." Such
a group of people spoke a different language from that spoken by the Thai people. The
Lao group, a group of Thai, along with other Tai groups, migrated from the southern part

of China to the area where the Lao people were originally settled. The Prince’s conclusion
is presented below:
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“We, Thai people from the South, tend to mostly perceive that people who
reside in Monthon Phayap, Monthon Udon, Monthon Roi-Et, and Monthon
Ubon at present are of a Lao origin, thus calling them ‘Lao.” As a matter of
fact, communities in those regions were Lao settlements only in the past, but
ﬂweir present inhabitants are mostly Thai (and they identify themselves as
Thai) just like us from the South.”*

A conclusion can be drown from the above statement that Lao and Thai people
belong to the same group, although they have been settled in different locations. The
notion has long been accepted in the Thai sociefy, as can be seen from a Thai textbook
used during the reign of King Rama Vii, which states the following: .

“The Lao people inhabit the northern high lands along the
‘Mekhong River's basin, from the Banthat Mountain range along the
Khmer border; the area in Monthon Phayap also belongs to Lao.
Luwa or Lawa people are mostly traditional Lao, settled in forest and

. . , 25
mountain areas in regions that belong to Lao Derm.”

A textbook dated 1934 also presents a similar statement:

“The Lao or Lawa ethnic group resides between the Mon and the Khmer
settlements. The Lanna Thai region is what has been Monthon Phayap at
present, which once belonged to the Traditional Lao group in the pa\st."26

Current Thai textbooks have adapted the traditional notion and pointed out more
clearly than what has originally been presented, as can be noticed below:

“It is presumed that the inhabitants of Srisattanakhanahut are of a Thai
ethnic background, but they are more closely related to the Thai people in
the North, such as tEose in Chiangmai, than to the Thai people in Sri
Ayuthaya. That is due to the fact that Srisattanakhanahut is closer to the
northern Thai region"a |
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In addition to texbooks of the present time, renowned authors of the 1900’s have
also presented ideas along the same line as discussed above.

3. Jitra Phumisakdi (1930-1966), a conventional author of the era, wrote an
article regarding the development of the words ‘Siam,’ ‘Thai,’ ‘Lao,’ and 'Khom,’ as well as
social charactéristics of the four ethnic groups under the titles. He pointed out that Lao
and Thai are of the same group. ‘Lao’ refers to people who have been fully developed,
and later its meaning has changed to denote ‘master’ or one with power and authority.
Besides. it was once used as a title for a monarch and a respectable person. The meaning
of the word continued to alter and it was later used as a third-person pronoun. This
author's remarks are as follows:

Ancient Lao in Lan Chang once used the term ‘Thai’ to signify the status of
people who were not slaves or laborers. The Lao people referred to
themselves as ‘Lao,” which did not seem to simply mean a ‘human being’ as
distinct from ‘c;eatures.’ The term denoted civilized people or ones who
were masters. As can be observed, such terms as ‘Lao,” ‘Khun,’ *Thai,” and
‘Phaya’ all signified authority and power in the society, especially in
governing. “lLao’ referred to ones who hold sepreme authority or powerful
ones. Because of the fact that the term ‘Lao’ in the past sinified prestigious
and powerful statuses, the Lao people paid no attention to the term *Thai.’
They togk pride in being ‘L.ao’ as well as in their ethnic group.za

Although Thai and Lao people shared close relationship, later on each group
developed the attitude that they belonged to a different group. The reason for that is
evidenced in the following note:

People in neighboring countries did not prefer to refer to them as ‘Thai’ but
called them 'Lao’ instead. Besides, since ancient times, the Thai of
sophisticated classes, who govened Lan Chang tended to call them ‘Lao’ with
a sense of looking down upon them. Such conceited people referred to the
Lao people as ‘Lac Phung Dam’ (black-bellied Lao), or ‘Lac Phung Khao' -
(white-bellied Lao), not accepting them as belinging to the ‘Thai’ group.
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With such prejudice and insults against their ethnic background, the Lao

people had a reflected reaction. That is, their nationalism emerged and they
strongly considered themselves separated from the Thai people. In the end,
there was a conclusion that 'Lac’ people were by no mean of ‘Thai’ or ‘Tai’

ethnic group at all; they were solely ‘Lao.’®’

In addition to Jitra Phurﬁisakdi’s work, similar ideas with- this regard have been
presented in other works by scholars of later time, including “Creating ‘the Thai’ the
Emergence of Indigenous Nationalism in Non=colonial Siam (18850-1980) by David
Streckfuss, and a Master’s degree thesis entitled “Lanna in the Perceptions of the Siamese
Govemning Group during 2437-2476 B.E.” by Tuanjai Chaiyasilp.

At present the idea that Thai and Lao belong to the same ethnic group has been a
principle concept. A minor concept which appears to be an interesting proposal wa;
presented by Srisak Wanliphodom. In a number of his works regarding Thai-Lao relation,
the author presents a different point oview, stating that Thai or Siamese people are distinct
from those of the Lao group. That is due to the evidence that the Thai or Tai refer to
those settled in the areas from the 19th up to the 26th northern latitude lines, while those
called Siam have inhabited the areas below the zone and originated as a result of merges
among the Thai~Tai and other ethnic groups, or among those of the indigenous inhabitants
and later immigrants. (Tai refers to the Lao people.} With regard to the Lao people,
Srisak points out that there was a drastic political change among the Siamese in Sri
Khotaboon or Vientiane when the Tai group from Luang Phrabang migrated southward and
took control of the area, resulting in the establishment of a kindom known as Sri
Sattanakhanahut Lan Chang Rom Khao. The group' of people were regarded as being
‘Lao’ by outsiders while their kingdom was known as ‘Lan Chang.' Thus, there was clear
separation betwen the Siamese and the Lac group.30

Based on various viewpoints on Thai-Lao relation by Thai authors, the two groups
seem to have begun with close relationship, which continued to develop and ended up in -
being two separate groups. Later, Thai scholars affirmed that Thai and Lao belong to the
same ethnic group, which is what has become a principle concept up till today. What
appears to have lain under the difference in opinions among scholars of varied periods
involves political situations. In other words, since the two groups shared similar culture,

language, and physical characteristics, they were considered to be closely related.



15

Nevertheless, during the riot initiated by Prince Anuwong of Vientiane, hatred was aroused
among the Thai people, contributing to their denial of their belonging to the same group, as
well as to their sense of superiority to the Lao people. Finally, when Siam was invaded by
France in 1893, an ideda arose that the Lao people were closely related to the Thai
people and thus belonged to the same ethnic group as the Kingdom of Siam included Lao
in both the northem and the northeastern regions.

3. The Relationship between Thailand and Lao

The relationship between Thailand and L.ac can be divided into four periods. Period
| involves the relationship between Lan Chang, Lanna and Ayuthaya during the years
1350-1767, Period 3 covers the time from Thonburi period to Kin Rama V's reign
(1767-1910), Period 3 from King Rama VI's reign to the Prime Minister Pibul's
government (1910-1957), and Period 4 dates from the time when General Sarit

Thanarat was Prime Minister up to the present time (1957 -present).
3.1 The Relationship between Ayuthaya and Lan Chang and Lanna

Throughout the long history, the Lao kingdoms, namely LAnna and Lan
Chang, played an important role in politics alongside the Ayuthaya kingdom. Lanna was
more involved with Ayuthaya as an enemy than as an alliance, while Lan Chang was more
related to the Thai kingdom as an alliance than as a rival.

During his reign, King Uthong, Ayuthaya's first monarch.'expanded the kingdom to
take further control over Sukhothai in the north, and in 1393, the Sukhothai Kingdom
sought friendship with Nan, a northern town. Later, during the reign of King
Boramtrailakanart (1448-1488) Avuthaya battled against King Tilokaraj (1441 -~
1487) of Lanna, as recorded in a literarv work entitled ‘Lilit Yuan Phai.” Although the
war ended up in signing a treaty, Ayuthaya succéeded in taking absolute control of the
Sukhothai Kingdom.
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Since Lanna fell under control of the Burmese from 1558 to 1774, Ayuthaya had
battled against Lanna several times. During King Narai's reign, for instance, and army was
sent to attack Chiangmai in 1660, and during the second defeat of Ayuthaya in 1767,
Lanna functioned as é major source of food supply, which contributed significantly to the
Burmese victory over Ayuthaya.

As for Lan Chang, King Uthong made acquaintance with the ruler of the kingdom
by drawing a definite border line to separate Ayuthaya and Lan Chang, as indicated in the

following remarks:

............. If we have been relatives since Khun Borom's time and if you wish
to have a town, yvou may take the land from the border ol Dong Sam Sao
(Dong Phraya Fai) up to Phu Phraya Phau and the area of Muang Nakhon
Thai.”>!

During the reign of King Maha Jakraphat (1548~1568), King Chaichettha
(1548-1571) of Vientiane led an army from Vientiane to assist Ayuthaya in battling
against the Burmese. Later, the Siamese king sént King Chaichettha one of his daughters
as a reward, although the princess was seized by the Burmese on the way back to
. Vientiane.

In brief, there appeared to be a close relationship between Ayuthaya and Lan Chang

rather than being enemies. and the two kindoms were considred equal in status as well,
H

3.2 The Relationship with Lan Chang and Lanna from Thonburi Period
to King Rama V’s Reign (1767-1910)

King Taksin of Thonburi expelled the Burmese army out of Lanna and
appointed the local ruler to be the King of Chiangrnai.32 Lanna consequently became loval
o the Siamese kingdom since 17 74. ending the dispute that had led to wars between the
two kingdoms in the past. The King of Thonburi also sent the Thai army to govern Lan
Chang and Isan. In 1776, the ruler of Nong Rong had a conflict with Muang Nakhon
Ratchasima, the former requesting cooperation from the ruler of Jampasak, a town which
the Thai army subsequently conquered. The Thai force also took contral of Muang Khong,

Muang Attapue. in addition to Muang Surin, Sangkha, and Khukhan.
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In 1778, Prince Siribunsarn, the ruler of Vientiane, had a quarrel with the city’s
officials, name, Phra Wor and Phra Ta, who were then ‘Senabodee’ or a high-rank official
of Vientian. Due to the conflict, Phra Wor led a group of his followers to a district called
Don Mod Daeng (Ubon Ratchathaini at present). When an army from Vientiane followed
to attack Phra Wor’s troupe, Phra Wor's son asked the ruler of Nakhon Ratchasima for
help. Being reported about the invasion, the king of Thonburi sent an army to seize
Vientiane. After a victory, Thonburi's army gathered thousands of Lac people and took
* them to Saraburi, Lopburi, and Janthaburi. A number of inhabitants from a minority group
called Lao Song were taken to Petchaburi, Ratchaburi, and Suphanburi.33 Also taken to
Thonburi were two sacred Buddha images. Phra Kaew Morakot or the Emeral Buddha, and
Phra Bang.

The main cause of the war between Thonburi and Vientiane might have been'the
fact that the Thai king considred that the king of Vientiane “insulted and attacked the
citizens of the land under his control”>* while the Lao rival might have had a different
explanation. |n fact, the Lao king claimed that the king of Thonl?uri requested the
Vientiane king’s daughter and that the Thai king sent an army to invade Vientiane and
expand the boundary when the Lao king refused to send the princess, as indicated in the
following note:

........... The Thai just took the opportunity to invade and take control of
Vientiane and Luang Phrabang, which sought protection from the
government of Hor and Kaew (Vietnamese)......The King of Ayuthava sent
some representatives to ask for Nang Khiawkhom, a daughter of the king of
Vientiane. to be his mistress, but the king of Vientiane refused. Siam then
.attacked Vientiane, seizing Nang Khiawkhom and also taking Phra Kaew
Morakot. which people worshipped, to Gangkok, where the Buddha imaqe
still remains. Since then, the king of Vientiane was entitled to send {lowers,
gold and silver as tributes to the king of Sri Ayuthava every vear to

.38
guarantee loyalty 1o Siam.
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The conquer of Vientiane as mentioned above ‘forced Luang Phrabang to be

colonized, and ths all of the three Lao kindoms {ell under control of Siam.™>®

It can be concluded that duriné the Thonburi period, the Lao Lan Chang, including
Luang Phrabang, Vientiane, and Japasak, lost their independent statuses to become Siam or
Thailand’ tributary regions, while Lanna still maintained its independence.

A drastic change affecting the relationship between Siam and Lan Chang seemed to
have orignated from the riot initiated by Prince Anuwong of Vientiane (1826-1828).
Based on the evidence gathered by the Thai scholars, the cause of the riot was due to
Prince Anuwong's “being too ambitious, bold and uncontrolable.”>” It has been stated in
some textbooks that “Prince Anuwong sought assistance from the Vietnamese while
hearing about the rumour that Thailand was to be invaded by England."38 On the other
hand, certain documents gathered by the Lao counterpart state that Prince Anuwong
wished to regain Lao’s independence.39 The result of the war was that the Thai army
burned the entire city of Vientiane and took Prince Anuwong to Bangkok for punishment,
as revealed in the following note:

“He then ordered that a place for punishment be arranged in front of
Sutthaisawan Palace. An iron cage was made for Anu, with all four sides
being fence. Thirteen small cages were built for Anu’s wives and children.
Nang Khamplong, the major wile, carried a hand-carrying fan made of
beetle nut leaves and provided service to the prisoner in the cage. All the
young wives whom Phraya Ratchasuphawadee had just sent to the Prince
got dressed up, carrying food trays to serve at the site. Men and women:
from Bangkok and outside of the city continuously crowded into the area to
watch the punishment. Those who had lost husbands and sons in the battle
came to complam and curse every dav. In the hot aflterncon, Anu's captured
children were tortured and in the evening they were taken back 1o the their
cells. That was done for about seven or eight days. When Anu became ill
and finally died of losing blood, his corpse was taken to be exposed to

. w0
people in Samre.
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| After demolishing Anuwong's riot, prejudice against Lao became more intensified,
and the pride of their superiority to Lao became clearer especially in the reign of King
- Rama IV, as discussed earlier.

Problems arose in the reign of King Rama V concerning invasion by the Hor armies
that attacked several northern Lao settlements including Luang Phrabang. Siam sent an
army to stop the Hor invaders during the years 1872-1888. At the same time France
also arranged an army to defeat Hor and subsequently took control of Sibsong Juthai in
1888 and an area slong the left bank of the Mekhong River in 1893.

Due to invasion by the two Western powers, namely France and England, it was
essential that Siam reform the governing system of the kingdom step by step. In 1894,
Lao territories were classified into five groups: eastern goup with Jampasak s the center,
northeastern group with Ubon Ratchathani as the center, northern group with Nong Khai
as the center, central group with Nakhon Ratchasima as the center, and Lac Chiang group
with Chiangmai as the center.”' Each of the groups later became a Monthon or sub-
region. The eastem arlmd northeastern groups were united to becorne Monthon Lao Kao,
the center of which was Ubon Ratchathani; the northern group became Monthon Lao
Phuan; the central group was renamed Monthon Lao Klang; whereas, Lao Chiang was
renamed Monthon Lao Chiang. In 1900, the term Lac was omitted from each Monthon
and further changes took place in their titles. Monthon Lao Kao became Monthon lsan,
Monthon Laoc Phuan became Monthon Udon, Monthon Lao Klang became Monthon
Nakhon Ratchasima, and Monthon Lao Chiarig became Monthon Phayap.

After changing each colonial groups into a Monthon, there was discontentment
among the inhabitants of the Monthons and thus a number of riots were formed. In the
north, there was Kabot Ngiaw Muang Phrae riot in 1902, and Kabot Pheebun or Pheebun
riot occurred in 1901-1902.

Having lost the land on the left bank of the Mekhong River, the Thai
government realized the necessily to maintain the rest of the country’s land. A policy wes
setforth so that there would be no discrimination among the groups of citzens, and attempis
were made to implant the concept that Thai and Lao were athe same group, as mentioned

in the foregoing
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3.3 The Thai~Lao Relationship since King Rama VI's Reign (1910~

Present)

After Thailand had lost the land on the left bank and later given some part of
land on the right bank of Mekhong River to France in 1903, the Kingdom of Lao became
a colony of France and was no longer related to Thailand as a tributary state as it used to
be. Therefore, the term ‘Lac’ referred only to people in the northeastern and northern
Monthon’s, which are the Isan and northern regions at present. The attitude of the Thai
people towards ‘Lao’ as a kingdom, people, and culture has been characterized by the
feeling of ‘superiority.” Such an attitude in indicated in the following article written byTerm
Wiphakphojanakit:

The proBlem concerning Lao-Thai relation has been a controversy

since the past until today. From time to time the terms Thai and Lao

have brought about disputes and prejudice among the people. Even

amoné students and politicians in the house of representatives, those

who consider themselves genuinely Thai have often insulted their

counterparts, saying “Lao people eat frogs and fermented fish and they

eat food without washing their hands.” Besides, some Thai officials

appointed to perform duty in the northeastern and northemn regions

often conceited, showing their superiority by claiming that they are

Thai being sent to govern or to be the master of the Lao people.q‘2

At present people in general still refer to those from the Isan region as being ‘Lao.’
To those people with such an attitude, the Isan people, so-called Lao, are associated with
‘Lao’ people from [Lao People’s Democratic Republic. As for the people in the northern
region, peopie in general refer to them as ‘Khon Muang’ rather than being ‘Lac’ as they
used to be in the past. It is probable that the people of the northern region have been
regarded as ‘non-Lao’ since there was an attempt to create nationalism during General
Pibul's term as Prime Minister. Another factor that could have underlain the northern Thai
people’s superior status is Chiangmai's social and economic development that has copied

»

what has been taking place in Bangkok.
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Looking Laos through Buddhism

1
Geography

The Lao People’s Democratic Republic is situated in the heart of Southeast
Asian mainland without the exit to the sea. It is bordered by the People’s Republic of
China in the North with the long area of 416 kilometres, Cambodia in the South with
the long area of 492 kilometres, Vietnam in the east with the long area of 2,069
kilometres and Myanma in the northwest with the long area of 230 kilometres and

Thailand in the west with the tong area of 1,730 kilometres.

The Lao PDR covers 236,800 square kilometres having the long area from the
north to the south about 1,000 kilometres with the population of 4.5 million people. It
is rife with natural resources and various streams of rivers throughout the country. The
Mekong river is the main river passing from the north to the south of the country. The
whole areas of the country are in the tropical climate between the latitudes of 14°- 23°
north and longitudes of 100° -108" east which makes the land fertile and SI_Jitable B
planting. Most of the national population about 85 percent are farmers and agricul-
turists.

2
Government

The Lao PDR has changed the government from democracy to the new

government since the late 1975 comprising 3 significant factors as follows:
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1. The Lao People’s Revolutionary Party : LPRP
Marxist-Leninst political philosophy is adopted as a basic of the party’s way of

thinking. It has been supremely established of labour force class in order to
revolutionize production fundamental as well as culture. There will be networking in
various agencies nationwide namely the army, ministry, department, school, hospital,
etc. assisting to give advice and provide support to those agencies to facilitate their

working effectively.

2. Public Democracy

2.1. Centralization consists of the 3 following institution :

{1) The supreme People’s Assembly : SPA was established on 2
December 1975. It has the supreme power and is a representative of the population all
over the country. Its functions are concerned with legislation, constitution, national
economic and budget policies.

(2) Minister Council (Cabinet)

This council has the supreme power in government of the country,
taking care of the national population and development of the country in various sides.
There are 13 ministries.

(3) The Supreme Public Court (judiciary)

Its duty is concerned with the use of all national jaws.

2.2.Local Government

The Lao PDR is divided into 16 khwaengs (provinces) and 1 vientiane
prefecture. Each khwaeng is composed of muang (or district), tasseng (or subdistrict
or canton) and baan or village. It is divided based on various principles such as
economic, ethnic, and the governmental principles as well as the history of the

community.



3. Public Organization

The organization established by gathering of people in term of organization
has been set up by LPRP and supported by the government. There are networkings
throughout the country comprising as follows :

3.1. Lao Youth Union

This organization performs its duties following to the ways of LPRP
such as national protection, economic development and socialism encouragement.

3.2. Lao Labour Union

Lao Labour Union helps in provision of education and training to the
labour forces to develop their living as well as to help in national protection and
government.

3.3. Lao Women Union

L.ao Women Union performs duties concerning providing education

and training to women, protecting woman rights and constructing the nation.

3.4. The Lao Front for National Construction

This is the biggest organization comprising people from walks of life
without discrimination of gender, age, race and religion. Its duties are concerned with
national government construction, peace keeping, educational and cuitural
development, unity creation among various ethnic groups, encouragement of religious
freedom and belief of the population, gender equality development, upgrading

people’s quality of life as well as having faith in socialism under the lead of LPRP.



Ethnic groups along the Mekong River

4
The ethnic groups in the northeastern or Issan region of Thailand.

Isaan, then in the history, had been the territory of Lao PDR and then turned to
be the colony of Thailand since the reign of Krung Thon Buri. People of 19 provinces
in this region were called *“Heetbankongmuang” (mores) or traditionally called
“mores-12” There were still some culture different from other culture since Issan
group comprised heterogeneous culture even though the main cultural principle was
the same speaking language, way of life, specific local tradition, etc., therefore, were
different. Speaking language of some groups was very close to Thai such as Thai - Lao
group namely Thai - Yo, Phustai, Thai - Lao and Thai - Saek . Speaking language of
some groups, however, was entirely different from Thai such as Mon - Khmer.

1t was found that the groups with the same or close language and culture would
gather and stay together in the same town such as Surin Si Sa Ket. In addition, there
might be minority groups setting up their communities among those mentioned
groups.

In the reign of King Rama the Fifth, there was government revolution in B.E.
243'6. Royal officials were dispatched to oversee the heads of Muang in [ssan due to
the west colonialism. One way to solve the problem was to chang their attitudes
towards the word “Lao” by stimulating consciousness of nation - state. Meanwhile,
communication between the northeastern and Bangkok was more convenient when the
railway to Nakhon Ratchasima was finished in B.E. 2443, Furthermore, His Majesty
the King also seriously tried to provide Issan people with opportunities to learn Thai
language (on the previous day, they learned local dialects : Thai Noi and Thamma
alphabet) by expanding royal schools for general people to various head cities. In B.E.
2464 of the reign of King Rama the Sixth, primary education bill was promulgated
which was the vital factor making them be able to speak Thai language.

However, most Issan people are able to épeak 2 languages : their dialects and
official language. When considering groups of people, their dialects are regarded for

the group division which can be divided into 3 branches as follows :



1. Thai - Lao Cultural Group
This group or generally called “Issan group” is the biggest one. This

group is usually called “Lao” because its speaking language is the same as Lao PDR’s.
This group’s culture succeeds to the Mekong river culture (as well as Thai Vieng or
Vieng Chan) and also has its own alphabets since the reign of Ayutthaya. Thai - Lao
group has settled down scattering in this region particularly in the northern part of the
region. Those people live in Hnong Khai, Udon Thani, Sakon Nakhon, Nakhon
Phanom, Kalasin, Maha Sarakham, Knon Khan, Chaiyaphum, Roi Et, Yasothon, Ubon
Ratchathani, Loei, Mukdahan and some districts of Si Sa Ket, Surin (Amphoe
Rattanaburi), Nakhon Ratchasima { Amphoe Bua Yai, Soong Noen, Pakthongchai) and
Buri Ram (Amphoe Putthaisong)

when considering deeply in the culture particularly in accents of the
dialect and the specific way of life of each group, it can be divided into 5 groups
namely Thai - Lao, Thai Yo, Thai Yoy, Phutai and Thai - Saek.

This Thai - Lao group likes to settle down in groups on plateaus, which
are locally called “None”. They will focus on paddy field meant the large plane as well
as the streams for consumption. Not far from the village, there should be a grove for

letting cattle walk and for picking up wild foods.

2. Mon - Khmer Cultural Group

This group will use Mon - Khmer language and likes to settle down in
the southern part of the region. They are now living in Amphoe Muang, Songkhla and
Prasart and other districts of Surin. For the districts in remote areas, villages still use
Guy language.

Besides Mon - Khmer, there are so in Amphoe Kusuman, Sakon
Nakhon, Kalerng along Pupan hill areas in Ramraj district (Amphoe Ta-U-Tain,
Nakhon Phanom) Bru in Ubon Ratchathani and Mukdahan.



Currently, ethnic groups in the northeastern region are not classified by
the race. There, therefore, are mixed races due to the migration, economy, politics, and
government. In the history, Issan. people of various provinces in this region may be
divided as follows :

Group 1 : They are people who migrated from the left side of the
Mekong river in the central part of Lao PDR by 200-300 years ago. They will live in
Sakon Nakhon, Nakhon Phanom, Nong Khai and some districts of Kalasin.

Group 2 : They are people who migrated from the same side of Group 1
including from the northern part of LAO PDR by 250 years ago. They will live in
Udon Thani, Knon Khan, Chaiyaphum, Kalasin, Maha Sarakham, Yasothon, Ubon
Ratchathani, and some districts of Si Sa Ket, and Buri Ram

Group 3 : They are people who migrated from the left side of the
Mekong river in the northern part of Lao PDR by 200-250 years ago. (their accents
are similar to people’s of Luang Phabang province.

Group 4 : They are people who migrated from Putthaisaman of
Cambodia. They will live in Nakhon Ratchasima and Buri Ram, which has been
prosperous since the stone age and was ever the centre linking government from
Nakhon Wat and Nakhon Thom with the head cities of Issan region. There will be
ancient remains constructed by Khmer such as Prasart Hin Phimai, Prasart
Phanomrung, Prasart Hin Muang Tam, etc.

Group 5 : They are people who migrated from Khmer and from
Attapreu of southern part of Lao PDR. They will live in Si Sa Ket and Surin, which
has been an ancient city since the prosperous age of Khmer. There is and important

ancient remains called Anghorphrawihan.



3
The ethnic groups in Lao PDR.

Lao PDR is a multi-ethnic society with a plurality of cultural and sociopolitical
forms within its teritory. The population belongs to four main ethnolinguistic groups,
of which the Tai-Lao speaking lowlanders comprise the majority of about 3 million
people, while the Mon-Khmer speaking groups along with the Sino-Tibetans and the
Tibeto-Burmese form the hilldwelling minority. While ethincity is thus generally
recognized and ordered primarily on the grounds of linguistic affiliation, ethnic groups
in present day Lao PDR are conventionally grouped into three different categories
according to the ecological niches which they, partly for historical reasons, occupy.
These categories are known as (1) the Lao Loum, i.e. the TavLao speaking lowlanders,
(2) the Lao Theung, i.e. the ‘midlanders’, referring mainly to Mon-Khmer speaking
aboriginal groups such as Khmu and Lamet who live on the slopes of the hills, and
finally (3) the Lao Sung, i.e. the highlanders, composed of the Miao-Yal speaking
groups, of which the Hmong and the Yao are the best known, as well as of Tibeto-
Burman groups such as the Akha, the Lahu and the Phunoi in the north of the country.
It is generally recognized, though, that ‘Lao Sung’, the highlanders, as a concept has
its main reference in the Hmong groups, while similarly Lao Theung similarly Lao
Theung refers to the Khmu people.

This classification, seemingly built on the features of Laotian landscape and
ecology conveys by implication the impression of being a ‘natural classification’. It
makes use of territory and habitat as a way to substantialize and mark collective ethnic
identity while at the same time it also conveys an impression of some national unity
among the many diverse peoples living in Laos (they are all ‘Lao’), and it is therefore

widely used and accepted



According to gevernment statistics, the province with the highest number of
ethnic groups is Luang Nam Tha. For all provinces the breakdown by number of
resident ethnicities 1s as follows :

Vientiane 7

Luang Phabang 12
Phongsali 22
Luang Nam Tha 39

Udomxai 23
Bokeo 34
Hua Phan 30
Sainyabuli 13

Xieng Khuang 22
Bolikhamsai 14

Khammuan 15

Savannakhet 12

Salavan 12

Champasak 21

Attapeu 14

Sekong 14
Lao Loum

The Lao Loum (Low Lao) are the ethnic Lao who have traditionally resided in
the Mekong River Velley or along lower tributaries of the Mekong, and who speak the
Lao language. They are an ethnic subgroup of the Thai peolpes who have proliferated
throughout South-East Asia, southern China, and the north-eastern Indian subcontinent

The Lao Loum culture has traditionally consisted of a sedentary, subsistence

lifestyle based on wet-rice (with khao mio or glutinous rice, the preferred variety)
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cultivation. The Lao, like all Thais, were originally animists (followers of earth spirnt
cults) who took on Theravada Buddhism as their main religion in the middle of the first

millennium AD.

Lao Theung

The Lao Theung are a loose affiliation of mostly Mon-Khmer peoples who live
on mid-altitude mountain slopes (officially 300 to 1200 metres) in northern and
southern Laos. The most numerous group ts the Khamu, followed by the Htin, Lamet
and smaller numbers of Brau, Katu, Katang, Alak and other Mon-Khmer groups in the
south. The Lao Theung are also known by the pejorative term kha, which means slave
or servant 1n the Lao language. Most trade between the Lao Theung and other Lao is
carried out by barter. Metal tools are not common among the Khamu, Htin and Lamet,

who rely mostly on wood, bamboo and stone implements.

Lao Sung

The Lao Sung (High Lao) include those hill tribes who make their residence at
altitudes greater than 1000 metres above sea level. Of all the peoples of Laos, they are
the most recent immigrants, having come from Myanmer, Tibet and southern China
within the last century.

The largest group are the Hmong, also called Miao or Meo, who probably
number around 200,000 in four main subgroups, the White Hmong, Striped Hmong,
Red Hmong and Black Hmong (the colours refer to perdominant clothing), and are
found in the nine provinces of the north plus Bolikhamsai in central Laos. The
agricultural staples of the Hmong are dry rice and corn raised by the slash-and-burn
method. They also are adroit at raising cattle, pigs, water buffalo and chickens. For the

most part, thirs is a barter economy in which iron is the medium of exchange.
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The second-largest group are the Mien (also called Iu Mien, Yao and Man), who
number 30,000 to 50,000 and live mainly in Luang Nam Tha, Luang Phabang, Bokeo,
Udomxai and Phongsali. Other much smaller Tibeto-Burman hill tribe groups in Laos
include the Lisu, Lahu, Iko (Akha) and Phu Noi. Sometimes these are included under
the heading of Lao Theung since they live at slightly lower elevations than the Hmong
and Mien, but like the Hmong and the Mien, they live in the mountains of northern

Laos.

Religion in Lao. PDR
Theravada Buddhism

About 60% of the peolpe of the Lao. PDR are Theravada Buddhists, This
proportion is mostly lowland Lao, along with a sprinkling of tribal Thais. Buddhism
was apparently introduced to Luang Phabang (then Muang Sawa) in the late 13th or
early 14th centuries. The first monarch of Lan Xang, King Fa Ngum, was the first to
declare Buddhism the state religion, which he did by acception the Pha Bang Buddha
image from his Khmer fater-in-law. In 1356 AD, he built a wat in Muang Sawa to
house this famous image.

But Buddhism was fairly slow in spreading throughout Laos, even among the
lowland, people who were reluctant to accept the faith instead of or even alongside phii
( earth spirit worship). King Setthathirat, who ruled Lan Xang from 1547 to 1571,
attempted to make Vientiane a regional Buddhist centre, but it wasn’t until the reign of
King Sulinya Vongsa in the mid to late 17th century that Buddhism began to be taught
in Lao schools. Since the 17th century, Laos has maintained a continuous Theravadin
tradition.

Basically, the Theravada school of Buddhism 1s an earlier and, according to its
followers, less corrupted form of Buddhism than the Mahayana schools found in east

Asia or 1in the Himalayan lands. TheTheravada school is also called the ‘Southern’

School since it took the southern route from India, its place of origin, through South-
East Asia (Myanmar, Thailand, Laos and Cambodia 1n this case), while the ‘Northern’

school proceeded north into Nepal, Tibet, China, Korea, Mongolia, Vietnam and Japan.
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5
Lao Sangha Administration

After the altering of government in 1975, Lao Sangha administration under
“The Central State Council of Bonze” composed of The king of Bonze or Chairman of
the central State Council of Bonze in Vientiane Who has extreme power and there are
lower positions : Chairman of Bonze in Khwaeng (or Provincial level,) muang or
district level Tasseng (or Subdistrict or canton level) and abbot who manages wat in
baan (or village level.) Each position is for 5 a year term but it may be submitted
names to further the work in the same position. The Central State Council of Bonze is
Composed of the Chairman, Vice Chairman, secretary and a number of Committees.
This structure is used in the Khwaeng level, too, Election of committee may be by the
ballot method or submit names to take a post, Because most of monks do not want to
be on the committee.

Theravada Buddhism has been worshipped in Lao. In the past, it was divided
into the Mahanikai and Thammayut sects. And after the alteration of goveruiment,
these two sects were omitted and worshipping only, one official sect, the “Lao Sangha”
(Song Lao) So, there was not a break in Buddhism, However, Thammayut activities are
done now as they were 1n the past

Example : structure of The Central State Council of Bonze in Luang Prabang
Province .6

1. Committee for the province : 18 persons and conduct general administration

1.1 Chairman : 1
1.2 Vice chairman : 6

1.3 Committee members : 11

2. Responsibility sections
2.1 Administration section
2.2 Education section

2.3 Distribution
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2.4 Public health section

There is a mesting at least once a year. And if there are unresolved problems,
these problems will be brought to an annual meeting in Vientiane to fix general policy,

. This meeting will be held in December every year.

Buddhism and Lao governing

In governing, the constitution of the Lao People’s Democratic Republic or Lao
P.D.R. that was proclaimed in 1991, article 30 says “Lao citizens have the right and
freedom to believe or not believe in religion” ! It means that Lao citizens have the
freedom to worship or not worship any religion. For Buddhism in Laos, since Laos
has many ethnic groups, The Lao Loum is the largest group and has worshipped
Buddhism from the past. And it has worshipped Buddhism to other groups all the time.
So the role of Buddhism in governing the country is an important issue.

A main governing or ganization that relates to Buddhism from the centre of the
country level to the fundamental fevel (Village, baan level) 1s the Lao front for National
Construction (Neawhom) (LFNC)

The Lao front for National Construction’s main duties are :8

1. encourage citizens in many tribes to agree to set up state organization and to
practise in accordance with the law.

2. encourage citizens to love the country, keep the country’s peace be beginning
at baan level.

3. encourage citizens in economic development, improve ways of life in
accordance with the country’s policy

4. encourage citizens to participate in education, art, literature and public health

5. acts as a pointer 1n helping religious organization of every religions in Lao
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LFNC’S Structure9

LFNC has many levels : LENC center level it is gituatcd in Vientaine. Lower
levels are LENC kwaeng level,

LENC muang level, LFNC tasseng level and LFNC baan level.

The LENC center level has an additional duty, that is relation work with foreign

countries which are concerned with religious affairs in the world.
LENC’S committee

LFNC’S committee is selected in village level, five persons from large village
and three persons from small village, it is called “Gana Naewbaan” . The next phase is
selection in tasseng level, 15 persons from large tasseng and 7 persons from small
tasseng

In this number, there is a monk. Then a selection in muang level, 15 persons
from large muang and 7 persons from small muang, in this number, there is a monk.
Then a selection in kwaeng level, 50 persons from large kwaeng and 20 persons from
small kwaeng, in this number, there 1s a monk. Finally, an election in the central level

in Vientiane, there are about 100 persons
Qualifications for those who want to be LEFNC members :

1. have a firm mind

2. have knowledge in politics and able to collect citizen

3. have finished primary school

4. must be the faith person of the citizens and care for them

5. have a healthy body

LFNC in baan level and tasseng can not get salary, expenses. Salary is paid

from muang level and up.
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LFNC baan level's duty

1. encourage citizens of both sexes and all ages to study, make more production
and maintain wats

bring patients to hospital for giving up in ghost's belief

direct and support children to go to school from kimdergarten level

collect citizens to clean houses and roads once a month

prevent epidemics by supporting restrooms in every house.

o v oA W N

support villagers in helping themselves in case of visiting the patients and
participate in funeral rites

7. maintain and fix wats, Buddha images and designate "Nai Clang" to take care
of donated money in merit event as well as be a coordinator in ment making
and set up "Grana Boon" or "Committee for merit making" to operate that

event and have success. Also, to take care of citizen of other religions

10
LFNC and Buddhism

The Lao People's Revolutionary Party or LPRP and Lao government give
responsibility to LFNC to direct and persue results in an aspect of Buddhism practice

done in accordance with LPRP's guidelines. -

Sangha’s role and duty

1. preach and distribute religion in accordance with LPRP's policy

2. help citizens children in education, especially enable poor children to be
ordained

3. study, produce and season herb drugs to help citizens

4. produce vegetable seeds and distribute to citizens

5. protect wat's treasures, maintain wat's areas in a clean and shady atmosphere

The government gives responsibility to The Department of Religion to direct in

policy, budget and texts to wats and monks
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11
THE GOVERNMENT OF THE THAI SANGHA

According to Acts on the administration of the Buddhist Order of Sangha of
Thailand B.E. 2505, the administration of Grana Sangha is managed by the Mahathera
Council. The Supreme Patriarch is the chairman and Phra Rajagana appointed By the
Supreme Patriarch at bast four but not more than eight are members and the Director of
the Department of Religious Affairs is the secretary. The council is empowered to
issue any regulations for the Grana Sangha as long as they do not conflict with the civil
law or the Vinaya
Mahathera Council manages the administration of Sangha in regional areas : 1.
Regions 2. Provinces 3. Amphur and 4. Tambon. Authority is distributed through the
Ecclesiastical Superintendents of Regions, Provinces, Amphurs Tambons and abbots of
wats. Appointment and withdrawal of these positions are managed by principles and
procedures of Mahathera Council
The administration of Grana Sangha in Central Area is divided as follows :
1. The Superintendent of the Contral Area-Supervising the administration of
Regions 1,2,3,13,14 and 15

2. The Supernintendent of the Northern Area-Supervising the administration of
Regions 4,5,6 and 7

3. The Superintendent of the Eastern Area-Supervising the administration of
Regions 8,9,10,11 and 12

4. The Supernintendent of the Southern Area-Supervising the administration of
Regions 16,17 and 18

5. The Superintendent of the Dhammayuttika Nikaya-Supervising the

administration of the Dhammayut monks of all Regions.

Provinces in the Northeastern are under the spuervision of the Superintendent
of the Eastern Area - 8,9,10 and 11 :

Region 8, consisting of 5 provinces : Udornthani, Nongkai, Luey, Sakonnakorn

and Nong Bua Lampoo.
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Region 9, consisting of 4 provinces : Khonkean, Mahasarakam, Kalasin and
Roi-et

Region 10, consisting of 6 provinces . Ubonrachathanee, Srisaket, Nokorn
Phnom, Ysothorn , Mookdaharn and Amnatcharaen

Region 11, conmsisting of 4 provinces : Nakhon Ratchasima, Burirum,
Chaiyapoom and Surin

The Constitution of Thailand B.E. 2540 designates in article 38 to give rights to
citizens in respecting religion following their beliefs

Besides, in the administration of Thailand, Bhuddhism is under the command of
the Department of Religious Affairs and the Ministry of Education. It supervises policy
and budget as well as education.

From the above information, the administrations of Grana Sangha Thai and
Grana Sangh Lao are alike. For example, Thai has the Supreme Patriasch as the
chairman while Lao has the King of Bonze as the chairman, Thai has Mahathers
Council as the highest administrative organization and Lao: has the central State
Council of Bonze. And these two countries have Departments of Religious Affairs
supervising them. But the differences are : Buddhism in Lao is no divided into sects,
but there is only one "Lao Sangha or Song Lao". While in Thailand, there are 2 sects !
Dhammayut Sect and Mahanikai Sect. Each sect has its method of administration.
Buddhism teaching in Lao must act in accordance with LPRP's policy under the
supervision of LFNC. While Thailand does not do this. However, these two countries
give their citizens the freedom of respecting religion. This freedom is enacted in the
constitutions.

12
Education system of Lao sangha.

After the alteration of government in 1975, the education system of Lao Sangha

has 3 levels : Primary school, Secondary school and university level



(8

1. Primary school (P. 3-5)

Pupils begin their learning from pratom 3 (grade - 3) to pratom 5 at the age

of 9-12. These primary schools are in many provinces throughout the country
2. Secondary schoel (M. 1-3}

Pupils begin their learning from mathayom 1 to mathayom 3. These
secondary schools accept pupils who finish pratom 5 and these schools are 1n important
kwaeng such as Vientaine, Luang Phrabang, Savannaket, Champasak. Subjects studied
are Dhamma subjects : Preaching, meditation, Dhamma principles in levels. Also,
general subjects such as chemistry, Biology, Physics, English must be studied

Secondary school for monks are of two types:

1. General school, students study Dhamma and Science

2. Sangha teacher training school, students study subjects for teachers in
addition to general subjects. The graduates can teach monks

The period of iearning is divided into 2 semesters

1. First semester July - November

2. Second semesterNovember - March

Closed : April - June

Teachers are monks and laymen. Students must not pay tuition fee. But
in some schools that lack English teachers. These schools hire English teachers and
students may pay a tuition fee of about 300 kip. Students who graduate from these
schools get certificates.

3. University level

This is higher learning. There are two institutions : Sangha Teacher
Training University, Wat Ong Tue and Sangha Teacher Training University, Wat That
Luang. They are in Vientiane. Those who want to study in them must finish their

secondary school. There are two types of candidates,
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1. Quota type, students who finish their secondary schools from kwaengs
and are selected by kwaengs by approval of The Central State Council of Bonze
sending them to study for the quota of an institution in Vientaine. These monks must
finish Mathayom 3 and teach in primary schools in rural areas or in secondary schools
for 1 year before being selected to study in the university. After graduation, they must
teach in schools that the government selects for compensation

2. General type, Students who finish Mathayom 3 and take university
entrance examination by themselves. After graduation they can do their work freely.

There are 3 university levels : First , Second and Third years.

13
Eudcational System of Thai Sangha

The education of Gana Sangha came into system from the reign of King
Rama V. As a monk must adapt himself to keep up with changes in the world. In the
past, it was the first place to provide education for children as well as the general public
in a regular system and in preaching. So, to get more knowledge. , Bhikku or Samanera
must study both Phra Pariyatdham as well as normal subjects. The development of
Bhuddhist personnel, especially, education management for monks has been
developing, The Educational Structure is managed from primary levels to high levels
and distributes educational opportunities to all regions throughout the country
Nowadays, althrough monks education has developed widely, two educational
administrations have been being used :
1. The study of Phra Pariyatdham (Dham section)
2. The study of Phra Pariyatdham (Pali section)
1. The study of Phra Pariystdham (Dham section)
It has been developed from time to time up until now. It is fundamental
education. There are 3 levels : Nakdham Tri, Nakdham To, and. Nakdham Ek Every

monk must study at least Nakdham Tri and there is an examination each year called
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the "Dham examination” . The textbook named "Nawagowat" is used. This book
describes the History of Lord Bhuddha, Vinaya and Kratoodham

2. The study of Phra Pariyatdham (Pali Section)

It has a different curriculum and rules from Dham section as There are class
studies and examinations. Monks will receive certificates after graduation ranging from
Pareandham prayok 2 , 3 (Mahaprarian) to Pareandham 9 (it is equivatent to a B.A). A
monk who wants to study Pareandham prayok 1-2 must Study and obtain & "Nakdham
tri" certificate. Rules of the study of Phra Pariyatham (Pali section) relate to the study
of Phra Pariyatham (Dham Section) in the aspect of monk who obtains "Nakdham tri"
that a certificate has the nght to study and take the Phra Pariyatham (Pali section)
examinations not higher than "Pareandham prayok 3 A Monk who obtains "Nakdham
to" must take "Pareandham" not over "Prayok 6 " and one who obtains "Nakdham Ek"
can take "Pareandham” examination to prayok 9

A Monk who passes "Pareandham 3 " (Mahaparean) will receive a ranked
fan from the King and have a title before his name called "Maha" The one who passes "
parean dham 6" (parean to) and "parean dham 9" (parean Ek) will receive a ranked fan

from the King's hand.

Education at the University level of Buddhist monks.

Nowadays, there are two Buddhist monk universities. They produce
personnel at the B.A. and M. A, levels :

1. Mahachuialongkorn University (in Wat Mahathat)

2. Mahamakutratwittayalai (in Wat Boworniweswiharn)

1. Mahachulalongkorn University under royal patronage
This university has old name as Mahachulalongkornratwittayalai. It is an

instituiton of Buddhist monks. It was founded by King Rama V in B.E 2432 and it was
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called at that time *Mahathatwittayalai* and began its university administration in B.E.
2490. It was coutroled by a University Board A Monk who wants to study in this
university must obtain "Pareandham prayok 3 (Maha parean)

hower B.A. level, there are 4 programs:

1. Advanced ecclesiastical teacher training certificate (2 years)

2. Pali Higher - Secondary "Certificate (2 years)

3. "Pali - Secondary" Certificate (2 years)

4. "Pali - Secondary” Certificate (6 years)

B.A level, there are 4 faculties :
1. Faculty of Buddhism
2. Faculty of Education
3. Faculty of Humanities
4. Faculty of Social Sciences
This university extends its network into Regions, there are campuses in
regions such as Northeastern Buddhist college (in Nongkai), Southern Buddhist college
(at Wat Chaeng, Amphur Muang , Nakhon Si Thammarat, Lanna Buddhist college (at
Wat Suan Dok, Amphur Muang, Chiang mai) It has open opportunities and facilitates
monks who wants to further their studies at a higher level. Besides, this university
extends its administration by teaching at the M.A. level and will extend into a higher
level in the future
2. Mahamakutratwittayalai under royal patronage
Mahamakutratwittayalai was founded on October 1, 1893 by King Rama V.
It is situated at Wat Boworniweswiharn to provide the study of Phra Prariyutdham to
monks in the Dhammayut Sect. While Mahachulalongkornratwittayalai provides
education for monks in Mahanikai. Krommameun wachirayanwaroros was the

president of Mehamakutrat wittayalai
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Nowadays, it has four faculties :

1. Faculty of Liberal Arts 2. Faculty of Religion and Philosophy 3. Faculty
of Social Sciences 4. Faculty of Education and it opens its campuses in Regional areas
to provide educational opportunities to monks in these remote areas such as
Khampeangsean Buddhist college at Wat Nong Krang, Amphur Khampeangsean,
Nakhon Phatom, Wangnoi college or Mahawajiralongkornratwittayalai (Amphur
Wangnoi, Ayudhya)

Thai Sangha has developed its education to improve religious personnel
both layman and religious ways up until now.

In conclusion, educational systems of Thai and Lao monks and samaneras
have been looked after very well. Especially, the poor who live in rural areas are able
to get education. In Thailand, Buddhist monk institutions have been scattered into
regional areas. While in Laos, university level institutions are in Vientaine. Moreover,
the two countries open opportunity to monks who graduate from these institutions to do
their works after resigning from commandment.

In the past, Thailand and Laos have had good relations in education. Lao
monks came to Thailand to study at Wat Mahathat, Wat Bowornniweswiharn or in
Ubolrathani province. Some of these Lao monks were appointed to prominent

positions in Lao Buddhism.

The 12 month tradition in Lao and in the Eastern of Thailand. a

The 12 month tradition is the yearly tradition of people who speak Thai-Lao
(Thai-Lao ethonolinguistic group) along the Mekong River basin. They believe in
Buddhism and follow Heetsipsong as the principle of their living. The word "Heet"
comes from Charit or Mores and Sipsong comes from 12 - month. Therefore,
"Heetsipsong" means the way of life or mores which people keep following and
performing in diffirent occasions all 12 months of the year. The mores practised by the

villagers indicates how much Buddhism influences their lives. And the "Heet -
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sipsong” has shown that both Lao people in the Republic of Lao or Lao PDR :and the North
castern people of Thailand (Issan) have long believed in Buddhism firmly, The

Heetsipsong mostly practised is as follows :



Virtuous tradition of Heetsipsong
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ITEM Month Various Tradition
Lao Issan .

1. Duen Aai - Boon Khao Kam - Boon Khao Kam
(December)

2 Duen Yee - Boon Khao Larn - Boon Koon Lan
(January) - Looking for wood

(Preparation of wood)

3 Duen Sarm - Boon Khao Yee - Boon Kao Jee
(February)

4, Duen Si - Boon Phra Ves - Boon Phra Ves
(March)

5. Duen Ha - Boon Sangkhan Khuen or - Boon Song Karn
(April) New Year Virtue

6. Duen Hok - Boon Bung Fai - Boon Bung Fai
(May) (Bamboo Rockets) {Bamboo Rockets)

- Boon Visakhabucha - Boon Visakha bucha

7. Duen Jed. - Boon Chamha - Boon Samha
{June) (Village's Ghost Feeding Virtue)

8. Duen Pad - Boon Khao Pansa - Boon Khao Pansa
(July)

9. Duen Kao - Boon Khao Pradabdin - Boon Khao Pradabdin
(August)

10. Duen Sib - Boon Khao Sak - Boon Khao Sak
(September)

11 Duen Sibed - Boon Gok Pansa -~ Boon Ook Pansa
(October) - Boon Lhai Rua Fai

(Light-decorated boat)

12. Duen Sib Song - Boon Kathin - Boon Kathin

(November) - Relics of Lord Buddha Virtue
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We can -sec that the 12-month traditional virtue of those who believe in
Buddhism in Lao and in Thai. Issan has almost the same characteristics. It showed the
close relationship of people living along both sides of the Mekong River before the
river-side land was saparated for political reasons.

The above ceremony performing is very popular in various districts both in Lao
and in Tssan of Thailand. Even same traditional performing in some districts might
already cease. Some districts may have more traditions and the traditions may be
different among those districts depending significantly on the popularity and belief of
people in each district.

However, the tradittonal virtues which almost got popularity and are widely
performed hardly changing in Lao and Issan is the traditional virtue item no.
4,5,8,9,10,11,12. Mentioning only the tradition virtue in Issan during the tourist season
to promote the tourist industry for instance Boon Hae Tien Khao Pansa of
Ubonratchathani, Boon Lai Rua Fai of Nakhornpanom. etc. This is one reason which

has made Heetsipsong Tradition change.

Conclusion

Buddhism has a lot of in fluence on the behaviour and feelings of the Thai &
Lao races. Buddhism is the principle of mind, belief and faith both personally and
publicly. And in the opinion of the Thai-Lao Race, Buddhism is the real religion of
their belief. But in daily life practice, Hindu or belief in angels and ghosts is also mixed
together, showing the folk Buddhism belief. As Buddhism is the important mind-
binding object ; therefore whenever moving and setting up a new village anywhere,
there will be also the construction of & temple, a temple with a monk or a ceremony
with preaching principle. The place for religious ceremony or temple is constructed by
people mutually giving donations with faith.

Owing to Lao politics and administration, religion preaching must coincide-

with the policy of LPRP under the inspection of LFNC. Since Lao just changed
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its administration in A.D. 1975 after a long period of civil war, the cooperation of
people in the nation is very important. Buddhism is used to support the national
establishment. So, Lao has cancelled Dhammayut and Mahanikai to keep only the Lao
Songkha as unity under the administration of Lao Buddhism Committee (The Central
State Council of Bonze). In the case of Thailand, Buddhism is under the administration
of "Mahathera Samakom" which is the utmost organization. Therefore, Buddhism is
one of three utmost institutions ie. nation, religion and monarchy. Buddhism has had
its part in activities to support Thailand's administration from the beginning.

In education, Buddhism in Lao and Thailand has an important part to educate
people both in religious preaching and vocational education. In Lao, there has been set
up Songkha education in 3 levels, that is Primary Education, Secondary Education and
University to give chances to the poor who pay attention to learning. For Thailand
Songkha Education has been set up to the university level, Masters Degree at this
moment and perhaps Doctorate Degree in the near future; which is considered to
promote Buddhist knowledge and to give a chance to those uneducated and poor people

at the same time.
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Differentiation and Involution of Ethno-Regional Lao Identity in Northeast
Thailand and Lao P.D.R.

HAYASHI Yukio
Center for Southeast Asian Studies

Kyoto University

INTRODUCTION

This paper describes the dynamics of inter-ethnic and inter-regional relations among the “Lao”,
a Tai speaking people, most of whom reside in Northeast Thailand and Lao P.D.R. on either
side of the Mekong River. The l.ao on the left bank met with the splitting of the Lan Xang
Kingdom into three Kingdoms in the 18" century and with colonization in the late 19", and
established an independent socialist state known as Lao P.D.R. in 1975. In northeast Thailand,
the alternative regional identity of “Isan” has been propagated through the centralization of
provincial administration over the past century in parallel with the spread of the educational
system, while the name Lao in Lao P.D.R. formally denotes nationality to the all linguistic
groups. In this sense, the Lao in terms of ethnic identity has totally disappeared as the result of
undergoing different socio-historical experiences in separate political domains. However, the
living expression of “Lao-ness” which is identified in the relationship with neighbors is still
observed in peoples’ memories and activities in both regions. Therefore, this paper focuses on
definitions of the “Lao” viewed by neighboring “non-Lao” peoples, reflecting a stereotyped
way of biological characterization of others, in order to clarify the process of differentiation
and involution of Lao identities in local contexts under the building of the nation-state (1).

1. “LAO” and “ISAN”

The Lao name for places and ethnic identity in the Northeast have institutionally disappeared
in the face of French colonialism, established Laos in 1899, and the statistical number of Lao
immigrants to the Northeast were thought to be at the maximum then. Before that period, from
1780 onward, the Lao and other non-Lao minorities in the Northeast had already been
subjugated politically by the Siamese government, while the actual socio-cultural hegemony
over the people of the region had long been exercised by local chiefs, mainly of the Lao. The
Lao in the Northeast then had been able to move to many places and open their villages (ban)
and political circles (muang) from the 18™ century to 1885 without any permission from the
central government.

In Thailand, Thai-Lao ({san) people are not a minority like “hill tribes” in terms of population,
and they are not a majority in terms of socio-political leadership. In contrast, the Lao in Lao
P.D.R. are a majority in both senses. Accordingly, the socio-cultural orientation in each
country is quite different. Most of the Thai-Lao are people who live in one region, the



northeastern part of the nation, while the Lao are the owner of one nation, a multi-ethnic
country . It is very impressive that the Lao, although most of them reside in the plain, are living
with many other language groups in one nation (2). The Lao or Lao Lum (literally the Lao who
live in the lowland) in their daily designation in Lao P.D.R. are the majority, most of whom
have political power.

Furthermore, the Thai-Lao in the Northeast see the present Lao as people who have been
involved in communism in an economically poor country, while some elders still see them as
their brothers. Especially among the young Isan generation, they often reject being called Lao.
Although I had been told I should speak Lao in 1981, I also was told later (1995) that there are
no Lao people today in that same village. At the same time, Lao officials in Lao P.D.R.
maintained a difference between the Lao and Thai-Lao people in northeast Thailand. We can
understand that this attitude is a political statement rather than everyday sentiment. Lao
peasants in the countryside, on the other hand, did not show any interest in the Northeast,
neither expressing feelings of identity nor separatist sentiment. (The sentiment of indifference
among people of the same language group is outstanding not only in the Lao but also in other
groups like Mon-Khmer peoples [Hayashi 1994; 1996a).)

2. “LAO-NESS” IN STEREOTYPED VIEWS

In both countries, the Lao and non-Lao minorities do not exist in isolation from one another.
Throughout their history, the Thai-Lao encountered the non-Lao on their migrations (3). In Lao
P.D.R., during the Indo-Chinese War, many ethnic groups were recruited into the fight against
the enemies. They then contacted more numerous language groups than ever before. As a result
of this poly-ethnic situation, rapid ‘deculturation’ between ethnic groups was observed. In the
course of their expansion into the region, the Thai-Lao language was needed to designate
positions of status among other groups and individuals. Through the ‘Thirty-Years Struggle’,
along with endeavors for building the state-ideology of the Lao P.D.R., representations of
ethno-cultural differences among them seem to be considerably melded into the cooperative
activities of their national development.

However, both the Thai-Lao and Lao shared and stereotyped their image of other groups in this
context. For instance, the Suai [Kui], Lao for savage in a sense, have long been regarded as the
most “backward” people around the region. The Khmer are people who know a great deal of
knowledge on magico-religtous matters; Phuthai are more friendly; Phuthai women in general
are beautiful, although marriage with them has been thought to be difficuit due to their
numerous taboos; the Kula (sometime mentioned as Tong Su; wandering traders from Burma)
men are kind and brave; Chinese are traders, and so on. Whatever the stereotyped images,
Thai-Lao and Lao now interplay and marry with the above groups. On the other hand, both
sometimes still show a strong aversion to the Kaeo (pejorative term for Vietnamese) and Khaek
(Indians) whose families stay nearby. Inter-marriage with them is still rare [¢f. Ko 1990: 153-



170].

Among the people of the Northeast, not only language and religion but also folk performances
and women’s clothing have been some of the important criteria differentiating groups from
each other, Especially from the perspective of the central Thai, staple foods such as glutinous
rice (khao niao) and fermented fish (pla la) are often cited to define (and to look down upon)
the “Lao”(4). In the eyes of Siamese glutinous rice is a mark of the backwardness of the Lao.
Conversely, non-glutinous rice (kkao cao) is often viewed as rice for noble people [cf. Cit
1976](5), while among the Kaloeng elders, who cultivate and eat upland rice of the glutinous
variety as their staple food, it has long been seen as a variety which can only be cultivated in
lowland fields.

People identify themselves in contrast to others around them, Lao people state their “Lao-ness”
or other affinity grouping (sum) by delineating neighbors who are not Lao or not of the same
group in the region. This kind of identification (contrasting the self with others) shifts
according to circumstances. What is important here is that all of the markers mentioned above
are not crucial criteria for the non-Lao minorities when defining the Lao in the region.

3. “LAO” IN THE EYES OF NON-LAO PEOPLE: Another Side of Stereotyping

The non-Lao ‘minorities’, however, see the Lao in different ways. According to Pricha and
Kanok, Cao Bon (Nhya Kul, a group of Mon-Khmer speaking people) in Nakhon Ratchasima
observe that “The Lao, like Thai, are mor ngam [a kind of ant; pheidologeton dwersus] that
seeks bananas and sugarcane. If they find some sweets somewhere they come in swarms.
We did not eat it all but they ate it all” [Mof ngam camukwai kluai ooi yu thi nai mot ngam pai
thung mot (cao bon) mai dai kin mot ngam kin mot] (Pricha et al. n.d.: 3). This view of the
Lao is to a considerable degree shared with other non-Lao minorities in the Northeast as will
be seen in detail below (6).

3-1: The Lao in the eyes of the Suai (Kui)

[3-1-1) MB/NK, T. NK, KA. Nam Kliang, Sisaket had been opened long before the
introduction of the present administrative system of village chiefs (phu yai ban) in 1892.
Today about twenty percent of the total population of the village is Lao according to the
present village chief. Most of the Suai here have good paddy fields for wet rice cultivation.
They eat glutinous rice like the Lao. Upland rice farming was given up due to disease and
insect damage (rok duwong) about 25 years ago. In upland fields, other cash crops (formerly
cassava [manihot] and presently kenaf [Hibisus cannabinus L.] have replaced upland rice. In
former times there was no Suai village wherein Suai cohabited with the Lao in a single village.
They lived independently in their own village. In the early 1970s, Mr. P, a Lao man, came to
ask about buying souse land. The villagers sold him some for 500 baht per rai [1 rai
equivalent to 0.16ha). Later, he sold the land to Lao immigrants for about 5,000 bakt per rai.



He, like many a land speculator, was good at making a great deal of profit. Following him,
many of other Lao came later to that village to purchase land and sold to the later Lao
immigrants who had sufficient money to purchase it. Since many of them want to other places
when they made some money, finally only a few Lao remained in the village. Despite the
constant comings and goings of Lao emigrants, the Suai villagers did not have any marked
tension with the Lao. According to a village elder, “because of that, culturally, we could share
our Buddhist temple. We have worshipped Buddha since the age of XKhom (old Cambodian
period)”.

[3-1-2] MB/KW, T. KY, A. Kantharalak, Sisaket, has a Buddhist Temple. The people there
eat non-glutinous rice as their staple food. They accepted first time in the 1890s for the Lao
men who married into the village. Now the original village has become a Lao village. The
MB/KW today 287 households in total in 1992, included 50 households of Lao couples and 30
households of Suai husband and Lao wife. In a recent decade, even the I.ao women, who
came to help harvest maize in the village as their wage labor, married Suai men of the village.

[3-1-3] MB/TD, T. TD, A. Muang, Sisaket/ The village elders has recalled their youth.

“We once worked as a blacksmith and went to sell ironware, not only to Yasothon and Ubon
Ratchathani, but also to the north, Khon Kaen and Roi Et. We went on foot carrying a haap
(wooden pole), at most four times a year. At no time did we prepare any foods because we
rested at the Buddhist temple in each village and got some food there. We did not choose any
one ethnic group. We spoke a few words to the buyer, using Lao and Khmer to communicate
with them. The Kula traders often visited our village to sell clothes and earrings until the
WW II, while the Lao selling rice in our village continued up to the 1960s.”

3-2: The Lao in the eyes of the Khimer

[3-2-1] MB/K, T. KS, A. Kantharalak, Sisaket/ Mr. I, born in 1929, tells his experience.

“We are Khmer. Unlike the Lao, we don’t like to leave our ancestral land just to make money. ......
Some of our original villages were eaten by the Lao. Whatever the case, they first came to marry the
Khmer women in our village, and later a great number of Lao families rushed in. Finally, they
occupied our natal village and some of us decided to move our house compound to another place
nearby. If you want to know the traditional customs of the Khmer, you should choose the villages
opened in recent days.”

“Before WWII, the Kula, Lao and Kaeo came to our village. The Kula sold clothes and silver wares,
and the Kaeo sold needles, while the Lao came to purchase our handmade torches (kabon). From
the 1960s onwards, the Phuthai began to come to buy clothes from us, whereas the Suai came to
sell their ironware such as spades, plows and knives. The Sua/ understood Khmer language,
whereas we don’t understand their words. ... In former times, as we had many varieties of rice,
the Lao, Suai, and other Khmer villages asked to share our stocks of rice. However, unlike the Lao,



we did not sell our surplus rice then. There was plenty of uncultivated land in the Northeast. As a
matter of fact, anybody could move anywhere he wanted. However, the Khmer did not like to leave
our land, while the Lao frequently moved to and fro, and would extend their paddy fields.”

[3-2-2] MB/DT, T. Wiang, A. Kantharalak, Sisaket/ Monk H (5 phansa), born in 1922:

His father was bormn in MB/DT. His mother, in her childhood, had followed other groups of
emigrants from Cambodia. Her nationality was Cambodian. After marriage all of their children
including the informant were born in MB/DT. They speak KhAmer, but their nationality was Thai.
The informant, born in 1922, can speak standard Thai fluently since he began to study it at 7-8 years
of age in the primary school in the village. He sees the Khmer and the Lao as follows:

“When [ was thirty (around 1952), some householders went back to Cambodia. They said the soil of
paddy land in Cambodia is better than here. Except for them we do not have any branch villages in
the Khorat. The KAmer here had been peasants. But they know well that the tand has sand soil too
much. Many varieties of upland rice were planted. When I was around 40 years old the forests near
the village had completely disappeared. Villagers had turned them to paddy fields. They quit
producing upland rice varieties, and the former upland fields became land for kenaf plantations.

“In former days, Lao men did not marry with the Khmer women. Partly because there was plenty of
uncultivated land for the taking around the region, they did not then have to marry the Khmer. But
the Lao could go anywhere they wanted as far as back I can remember. Today, they can also enter
the villages of Khmer, Suai and even go to foreign countries. In my eyes they like to move to and
fro (lao chop ophayop; mi tae pai ko pai). The Khmer, on the other hand, have not liked to move
out since earlier days. Only to Bangkok, where they go to look for money. Khmer people have
strong affection for their land of origin and their home (you asai laeng diao, luk lai khon ko yu duai
kan, thi asai diao kan). Consequently, Khmer live in the same spot or nearby, while the Lao make
their homes in many places. Anyway, [ think the Lao have much ability to develop their lineage and
sphere of influence.”

3-3: The Lao in the eyes of the Kaloeng

MB/B, A. Kutbak, Sakon Nakhon/ A village elder shares his observation,

“We are people who can only make produce, while the Lao not only make their produce but also
make profits reselling our produce. They are clever and cunning. In our eyes, the Phuthai and Lao
in Kuchinarai and Kalasin were good at moving to and fro and had the skill and knowledge in
extending their territory. Our ancestors, however, often criticized like this: “Their families go out
three days, and their villages move out within three months; it’s too bad (because they cannot have
real home). [sam mu yai huan, sam duan yai ban, bo di lae] . Even today the number of villagers
who go for seasonal work in Bangkok is very few {only three percent of the total population of the
village in 1987).



3-4: The Lao in the eyes of the Nyo

MB/HS, A. Loeng Nokta, Yasothon/ The present village head suggested as follows.

“The Lao came to our village fifty years ago (during WWII). The Lao women took Nye men. As the
number of Lao increased, it became a Lao village. Lac men coming from other places took Nve
women. They all sold their land to the Lao who followed them, then they left. What they did was to
sell the land and pass through our village. The Nyo have close contact with Phuthai rather than the
Lao. We are brothers, and we believe in each other [Kha Nyo kap Phuthai pen phi nong diackan,
Nyo kap Phuthai lak(kamoi) kan bodai, Tha lak kan nam sep kin khon).

3.5: The Lao in the eyes of the Yoi

“Since the time of our ancestors, unlike the Lao, we have not had much interest in extending our
paddy fields. Rather, we plant cash crops like tobacco and other vegetables. In former days, all of
the Phuthai people around Sakon Nakhon were Nai Hoi, local traders, who traveled around the
region to make money. They later became paddy growers (cao na). They have plenty of knowledge
about rice varieties too. Around 1932-33, a Phuthai man came and introduced a floating type of rice
(khao cao loi) to our village. Nai hoi in our eyes, then, were just like leaders (phu khum khrong) of
society and like people who had knowledge great enough to cross borders. Today, it is not unusual
for us to go to Bangkok or Songkla to get money. Moreover, we often go abroad to make some
money; some villagers even go to Saudi Arabia, Singapore and Japan in recent decades.” (MB/AK,
A. Aakat Amnuai, Sakon Nakhon./ A village elder)

4 TRADING ACTIVITES AND RICE VARIETIES IN INTER-ETHNIC RELATIONS
4-1: The Lao as Half Peasants/Half Traders

Those narratives mentioned above remind us that Izikowitz had observed in the 1930s that
most of the Lao in Laos opened new villages to make trading station and their taking the wives
from the non-Lao [Izikowitz 1969]. This coincidence about the Lao-ness around the region
may lead us the questions like what kind of skillful knowledge or activities related to trading
did they have and how did they develop them. The some portion of the answers will be found

in those narratives below.

MB/ST, T.Sang Tho, A. Khuang Nai, Ubon Ratchathani. A village elder recalls.

“The group of Suai people of MB/TD [mentioned above] in Sisaket often came to our MB/ST to
sell knives, hatchets and digging sticks (siam) many times a year. They were blacksmiths. They
came on foot and took rest in our Buddhist temple for a few days. In turn, before beginning our
planting season, we went to visit them and sell things like mosquito nets to the villages of Khmer
and Suai in Sisaket, Surin and Buri Ram, who can frequently speak Lao. We drove bull carts and
slept in their Buddhist temples. In former days, our fathers did not go to the South but went to the
North, the villages of Khon Kaen or Nong Khai. They dealt in tobacco and other stuff at that time.”

Today, a number of the original villages of the Suai and Khmer have been almost totally occupied



by the Lao who came later. If we visit their old villages we meet Lao as the majority in the village.
The descendants of original settlers will be found at the newly opened villages nearby. To sum up,
we find some general patterns in the Lao occupancy of lands in the Khorat. Without exception such
villages had previous contact with the Lao through bartering or trading.

In the case of MB/K of Suai, Kantharalak in Sisaket, they often exchanged their chillies and cotton
for salt from Lao, Ubon Ratchathani. Then a Lao married couple came to ask to share the land to
cultivate and to live. After staying with them for years, they sold the land to other Lao emigrants
who came to the village later. In a third stage of this migratory process, the Lao men began to come
to marry the women of the villages. As the number of Lao increased, Lao language became the
lingua franca in the village. Some Sual and Khmer were assimilated into the Lao, while others
decided to move out to seek another compound.

In extreme cases, some original villagers decided to move out to seek another compound. The non-
Lao people therefore generally see the Lao as nomadic peasants who have moved continuously
seeking for better land on the Khorat. Moreover, in non-Lao eyes, the Lao are not only peasants but
also a skillful people who can expand their network to get better commercial activities. That is, as a
consequence, they try to seek better paddy land not only for self-sufficiency but also for individual
property to improve their livelihood in each locality. Such strong inclination to commercial
activities on the Khorat is obvious in what follows below.

Mr. B, at MB/KY, T. KY, A. Khuang Nai, Ubon Ratchathani, born in 1909, recalls his father’s
days.

“My father often went out trading (pai kha khai} to the northern part of the Khorat. He then had the
chance to look at and observe many villages. He knows very well which villages had good paddy
fields. He had his own bull cart. In the dry season my father took his friends in the village KY to go
together in their 7-10 carts, On the way they purchased numerous local goods (e.g. rattan, forest
products, torches, and kaen khun) around there. Sometimes they reached Bun Kham of Mae Khong
River. They sold those things on the way home. The journey usually took arcund 15 to 20 nights.
My father was the leader of the caravan. As he went every year, he had broad, real knowledge of
local conditions. In former days [san had plenty of land. Most of the villagers wanted to go see the
outside and they tried to convert the forest to paddy land. Chao Nai (local chiefs) at that time also

encouraged us to do so.”

The villagers of MB/KY, Ubon Ratchathani, had never been to the South to search for new lands.
They believed that there were many bandits in that area. They said, in particular, many bandits were
around Surin where the Khmer and Suai people resided. When villagers decided to move out, they
liked to go north, using Roi Et as their base camp. At the same time some villagers were afraid to go
because they believed malaria would kill them.



However, not all of the Lao could do such activities, Some could, but others could not due to the
lack of money to purchase carts or boats. In this sense, Nai Hoi are the successful traders, with their
trade based on surplus rice to sell.

4-2: The Kula and the Thai-Lao

Among some village elders, the term Kwla immediately recalls the wandering traders who often
came to sell clothing and who took their rest in the village temples (“kula thiao khai pha non thi
waf”) (K). Until the outbreak of WWII, the Kula (literally, comes from kala, “strangers”, in
Burmese; Tai Yai traders who had Burmese nationality at that time), were a wandering group of
traders from Burma, who visited numerous villages along the Mun River Basin to sell clothes,
gongs, silver ware, jewelry and the like. In the eyes of the Lao there, the Kula were tall men, tying
white cloth around their head and wearing earrings. They did not ride bull carts but traveled on foot
with haap, hanging a pair of baskets bigger than those of the Lao. Without exception, they were
also thought to be people who had strong wisa (folk religious knowledge of protective power) like
the Kha, Phuthai, and Khmer in the eyes of the Lao generally. Above all the Kula, foreigners for the
Lao (khon tang dao), were regarded as courageous, manly men who could go far without concern
about crossing national boundaries. The Lao men accordingly were sure of their powerful protective
knowledge.

Some of the Xula married Lao women around MB/NC and MB/NY, A. Khuang Nai of Ubon
Ratchathani and MB/BK, A. Maha Chanachai of Yasothon. They gave good impressions to the Lao
in general. For instance, “Kula men were rich and good. They had silver and gold ... they had
everything (mi ngoen mi thong mi mot). They were very industrious. They did not leave their Lao
wife and their families at home. Therefore many Laoc women wanted to marry them”. After they
married with the Lao, some Kula cultivated the land of their wives’ parents. Some could not
transplanting work, complaining that hard soil in the region damaged their nails. During the leisure
season for the peasants, they went around on foot selling, carrying surplus rice, cane sugar pellets
and other things in their haap.

The Kula made great contributions to repair village temples and donated some Buddhist texts in the
Tai Yai/Burmese script. They also brought new dietary habits to the Lao villages. Some examples
include eating boiled vegetables, pork dishes cooked with sesame oil (han le), drinking tea, smoking
long size of banana-lgaf tobacco and so on. Especially the khao cac Kula called by the Lao, a rice
variety of non-glutinous type [see TABLE, U007] was well known among the Lao villages that had
contact with the Kula. Mr. B of MB/NY, A. Khuang Nai, Ubon Ratchathani, born in 1913, can
recall each name of the 12 Xulaz who came to stay in his village when he was twelve years old.
According to him, they included... “four monks and the others were lay traders. One monk later
derobed and married a Lao woman. Three other monks stayed and died here without derobing. The
lay traders sold cotton clothes and silk clothes which were bought from villagers in the North and
the Northeast. When they came for the first time, they accompanied some other villagers, coming



from Chiang Mai and Lampang, to help carry goods in their haap. They were calied luk nong who
were paid 12 baht for a year”.

In following years, when the Kula built a Buddhist temple (Wat Thung Kula) in the village, his
parents began to plant khao cao kula (in 1928). His family and other Lao villagers also ate khao cao
Kula for dinner, while glutinous rice was used for breakfast and lunch, At that time his parents at
that time cultivated this variety to about 20 % of total rice cultivation (the proportion of the rest was
as follows: 60 % khao i tom and 10% of khao do of a glutinous type and 10 % of khao pountong, a
non-glutinous type). The proportion did not change until very recently.

“In those days the Lao villagers had two kinds of work, rice cultivation and trading. Trading was
difficult for us. We sold fish, pork, beef, hens and ducks around the village. But we could get only
4-5 satang at most per day; 1 baht 50 satang were needed to get a bull in those days. Some tried to
do silversmithing and goldsmithing in addition to rice cultivation, but the profit was small. What |
wanted was money. When [ was 20 years old [1933], 1 started to sell sets of earrings and a necklace
(each was sold for 10 satang) around villages of the Northeast during the leisure season (December
to April). Since then [ and 4-5 of my friends have gone out to sell something every year, We could
earn money 12 to 30 baht per year. The Kula in my village also went out by themselves in the same
period. Their way of trading is different from ours. We would return to our village immediately
upon selling all the things we had prepared, but the Kula would buy other things where they visited,
using their profit from selling the prepared things, and sell to other places again. The Kula trading
took a Jonger way than that of the Lao but it seemed that their final profit was not so big.”

The technical knowledge of black-, silver- and goldsmithing had been widely thought to be
resources to generate significant amounts of money at that time. The smithing skills were introduced
to Lao villages by some Chinese traders in Ubon Ratchathani or by Lao who had experience from
Savannakhet in Laos. In MB/NY, almost the half of the householders (about one hundred) who had
learned from them could do some work in the 1930s. Some elders said that three months was
enough to learn the craft. Then a period of apprenticeship for three to four years was needed to be a
real professional. In the case of goldsmiths, as there was no place to get gold even in the city of
Ubon Ratchathani, they then bought it from Bangkok. (7)

In the villages of the Phuthai, MB/NH, A. Pla Pak, Nakhon Phanom, there were people called Nai
Hoi Kwian. They went to westward to Moulmein in Burma, and also eastward as far as Vientiane
of Laos. Phuthai in MB/NH in Nakhon Phanom had never met Nai Hoi Lao coming to their villages.
For non-Lao/ non-Tai people, Nai Hoi was ascribed to the Lao and the Phuthai. “Nai hoi of Suai
and Khmer” were very scarce in the Northeast, while they too, had traveled selling wares around the
region.

4-3: Rice Varieties in Inter-cthnic Relations



The TABLE shows the folk terms for rice varieties cultivated around the 1930s and 1940s in the
villages surveyed. At every villages we asked the name of those varieties that were “known to have
been popular about fifty years ago’. Without exception, all of those questioned had a great deal of
knowledge, and could classify the rice varieties in detail, most of which are extinct today. Some
gave comments on each variety. In general, the Lao and Phuthai people eat glutinous rice as their
staple food. When they refer to the name of a variety of rice, they do not put “nigo” (sticky) to
glutinous type, while they do put "cao” to non-glutinous types without exception. The Khmer, on
the other hand, eat non-glutinous rice. Traditionally, however, the Lao and Phuthai also grew a few
non-glutinous varieties, the most popular being khao cao daeng [TABLE, U003] to make rice
noodles (khao pun; khanom cin) which is needed for ritual occasions. Conversely, the Khmer made
also used some glutinous types to make confections in annual festivals.

No matter which ethnic group they belonged to, the people on the Northeast in general categorize
paddy fields into three main types; 1) higher landform units, with poor water conditions and poor
soil fertility, 2) intermediate landform units where water supply and soil fertility are moderate, and
3) lower landform units having plentiful water and fertile soil, then various miscellaneous types
according to individual topographical characteristics.

The local varieties of rice to be planted were also numerous, correlating to the conditions of the
fields. The Lao have broad classifications of rice varieties such as khao do (early-maturing type),
khao kang (medium-maturing type), and khao nak [khao ngan] (late-maturing type) which are,
roughly speaking, applicable to the aforementioned classifications of the paddy field. It is frequently
observed that some early-maturing varieties in one place are used as those of medium-maturing type
in another place, and some of medium-maturing type is also planted as late-maturing type in another
place. Most of the non-Lao minorities also have such basic classifications of rice varieties,
whereas the Suai have no original terms for them.

As is shown in the TABLE, whether Lao or non-Lao, they had great interest in those varieties which
can be harvested even in the draught years, as was seen several decades ago. Most of these are
early-maturing types (khao do) such as khao do hang hi [MO19), khao hin(g} hi or khao ni ni
[M025], the same glutinous type, which can grow in scarce water conditions like upland or paddy
fields in the forest (na dong) and can be harvested within two months.

As for varieties of upland glutinous rice, the dominance of the early-maturing variety is obvious.
The TABLE shows also that they often got some varieties from another ethnic groups in their
relationships. The Khmer have gotten glutinous rice types from the Lao of Ubon Ratchathani.
Some villagers of the Lao got both glutinous and non-glutinous varieties from the Phuthai and the
Kula, wandering traders coming from Burma. The Phuthai gave some varieties to the Nyo, and so
on. It is very interesting to note that even some upland, non-glutinous rice such as khao nang ok
[U025], was brought to the Khamer by the Lao. It suggests that nomad peasants like Lao had taken
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and distributed some varieties in their successive migrations to the fringes of the dry zone of the
Khorat.

With the introduction of the present hybrid varieties (e.g., ko kho hok, khao hom mali) to the region,
most of the local varieties, which had been frequently exchanged among the groups, were quickly
extinguished. Colloquial folk-terminology among the Lao and Phuthai today, calls glutinous rice
“rice to eat”(khao kin), whereas non-glutinous rice is called “rice to be sold”(khao khai). At the
same time, the Lao actually began to eat non-glutinous rice at dinner a dietary habit newly observed
in younger generations. For instance, the Lao village head of MB/T, T. Kut Nam Sai, A. Kho Wang,
Yasothon, who cultivated 22 rai of paddy field in 1992, got a harvest of 250 mun (1 mun is
equivalent to 12 kg) of non-glutinous rice (hom mali} from 14 rai of field and 120 mun of glutinous
type (ko kho hok) from 8 rai of field. He sold 180 mun of non-glutinous rice and 20 mun of
glutinous type. The 65 mun of non-glutinous rice 100 mun of glutinous rice were consumed by his
family members (8 persons). The remains were kept for the relatives or guests to eat in religious
ceremonies.

He said that the villagers, until the middle of the 1950s, cultivated eighty-percent glutinous rice and
the rest for non-giutinous types. But since 1957 the villagers have planed non-glutinous rice to sell
on the market, Today, his children and grand-children like to eat non-glutinous rice rather than
glutinous rice. As a part of such change, he today plants only one variety of glutinous rice (Ko Kho
6) and of one non-glutinous rice (Mali). The former local varieties are totally lost. The older variety
could keep its quality for only three years, gradually became tough and lost its fragrance. Amphoe
officers have offered new varieties since 1984,

As a whole, the local varieties shown in the TABLE have rapidly disappeared in the Khorat in the
1960s. The Khmer villages were no exception. A kamnan, or the district officer, residing at
MB/DT, T. Wiang, A. Kantharalak, Sisaket, has 32 rai of paddy field today, cultivates non-
glutinous varieties of rice such as khao dok mali (60 krasop) {1 krasop: equivalent to 60 kg] and
khao pin kaeo (50 krasop) to sell. In former days, khao dok cok [U015], a non-glutinous type, was
planted for self-consumption. He said this variety was tough in the case of floods. But the villagers
did not know this variety until they got it from the Lao of Ubon Ratchathani. They planted other
varieties of non-glutinous upland rice such as khao dok fai and khao hom sawan [ U016, UD17].
In the early 1960s, however, kenaf plantations replaced all kinds of upland rice.

The extinction of numerous local varieties of rice, whether wet rice/upland rice or glutinous/non-
glutinous type, reflects the transformation of peasant society in the Northeast. As the new high
quality hybrid varieties were introduced by the government, the Northeast became one region of the
country which did not need to share local knowledge between groups. The standardization of
society has gradually occurred in parallel with the invasion of the world market economy. However,
ethnic differences in the Northeast are still accountable in terms of the economical condition of the
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region. In that sense, Lao cultural dominance is still evident, even though all the people of the
Northeast have shared the same regional identify of being fsan, the people of the Northeast.

5. DISCUSSIONS

My hypothesis was that describing one’s process of stereotyping others becomes one of the
central themes necessary to understanding the observed peoples in the building of their own
culture, including their languages at that locality. This is the background for focusing on the
ways of seeing “others” in subjective narratives among both the Lao and the non-Lao. In this
sense, | followed Leach’s viewpoint. Because he shows how an ethnic group (Kachin people)
could be understood only in relation to their opposition to the other group (the Shan) [Leach
1954]. As the data shows, their views of others are, without exception, stereotyped views in an
ethno-centric perspective.

The cultural peculiarities of “Lao-ness” among villagers cannot be found anywhere even if this
abstract question is asked to both Lao and non-Lao people. There is no of way looking for what the
researchers want to get. Rather, its configuration comes out in the villagers’ recounting of their
memories relating to their experiences. That is, when we talked with the “non-Lao” people about
the “Lao”, the Lao distinction appear in their talking about their own personal histories. In other
words, when non-Lao people try to reconstruct their own family histories or village histories, “Lao”
as “they are them” appears in the narratives as foreigners, or later followers to the land, and the
terms differed from the terms for non-Lao people.

In the villagers® memories, ethnic relations can be observed in activities such as bartering, trading,
inter-marriage, journeys in search of new varieties of plants, and migrations searching for better
land or refuge from war. Such kinds of relations extend from negotiations with neighbors, ---
different peoples living next to each other --- to the wider anonymous relations with states which
control the status stratification of ethnicity. Economic relations like bartering and trading to deal
with individual surplus or shortage, discussed elsewhere, are closely linked with ethnic relations. It
also appears to be a material means to get riches and wealth for strategic activities (8). Moreover,
migration or moving may be of special importance. As Izikowitz shows, such motives stem not only
from a greater need for natural resources but above all from the longing for a higher status in that
locality [Izikowitz 1963: 182, see also Le Bar 1967, and Hayashi 1993(19835) for the Thai-Lao case
in northeast Thailand].

Through these relations, most of the minority people who once had been the majority in a region
have been absorbed into the dominant group. This process is called assimilation, which is generally
understood in terms of the culture of a technologically advanced group being spread at the expense
of local culture practiced by less aggressive indigenous peoples, and in extreme cases wiping out
their indigenous culture. Typical in the process of assimilation is that the indigenous people
gradually lose their former ethnic identity, and begin to regard themselves as the more superior
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group. More or less, descriptions of ethnic minorities in mainland Southeast Asia have remained
within this scheme of assimilation [¢f. Hallet 1890, Seidenfaden 1958, Young 1961].

However, such views are inappropriate mainly because they presuppose a static ethnic culture from
the beginning, Thus this perspective often over-emphasizes total absorption of the minorities into
the dominant group, and refers to only one phase of what really happens. The minorities not only
imitate and borrow the culture of the superiors --- in particular the language --- but also modify or
even invent meanings and uses in their own version. Even though they speak the majority language
fluently in public, they use their native language in private. 1 have observed many cases among
Khmu who have long been described as the most Tai-ized Mon-Khmer people in Luang Prabang,
northern Laos (9). They also sometimes dare to use their newly-invented ethnic labels, those formal
designations listed in the state references, in order to get rich and take advantage of its political
fruits for them.

We also should remember that the process how of constructing ones cultural distinctiveness occurs
terms of “they are them” or “we are us” in their everyday life. That process itself might be
ephemeral but be totally different from the ethnic labels that are propagated by the historical polity
or the distinctiveness given by those peoples who have political and cultural power.

Objective concepts of “blood lineage” and “common culture” are highly imagined and
subjective manifestations. The process of identification are made by parentage, language,
religion, and a “shared” collection of customs and practices, from mythology to ways of
making dishes, which are addressed and referred to in everyday conversation. In general, both
the powerful majority and the weakest minority in any locality tend to discuss themselves as a
single line of descendants, assigned to notions of “flesh and blood”(10).

Like the historical formation of languages, ethnic groups of mainland Southeast Asia, “have been in
intimate contact with each other for ages, as peoples migrated in search of new land, coexisted for a
time with local populations, re-migrated, got dislocated through wars, conquests, forced or
voluntary resettlements” [Matisoff 1983: 60]. As the outcome of interactions, various ethnic labels
have emerged in the arena of socio-political competition.

The ‘standardization’ of society has gradually occurred in paralle! with the invasion of the world
market economy. Furthermore, the recent development of nation-centered tourism along the
Mekong River accelerates the invention of regional-cultural identities in different ways [MWM
1997, SWTT 1997a; 1997b]. The commercialized versions of ethnic cultures among minorities
in particular are also employed to show their cultural peculiarities. Those objects, which are
based on the elite view that ethnicity and regional peculiarities are the cultural capitals, do not
necessarily hold the peoples objectified regardless of their own participation about the
propagation. The multiple realities found in a language group is not due to such recent
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movements around the national boundaries.

Lao societies are making in the concrete relationship between the neighbors in the regions.
Perspectives and stereotyped views to others, which have been accumulated between them, set
out boundary markers for each other. Some markers are active and others are discarded. They
not only express their cultural distinctiveness to others but also help to invent national identity
in the age of consumerism today. That is, Lao identification is an expression of their various
ways of usage in differentiating themselves from others in terms of socio-economical and
political-cultural superiority to the non-Lao. It is rooted in their shared memories and
experiences of relations between people in particular regions. Ethnic differences in the Northeast
are accountable in terms of the economic condition of the region. In that sense, Lao cuitural
dominance in the locality is invisible but evident, even though all the people of the Northeast have
shared the same regional identity of being fsan. The mode of preservation and manifestation of
their cultural practices mostly depends on their views in this context. We see such “skill’ on
their part as a strategy to adapt themselves to the inter-active social system as well as the
changing outside world. That is, the internal/external division of the ethnic group develops
along this aspect.
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NOTES

(1} This paper does not presuppose unchanging Lao-ness and nor concerns with refugees across the
nationat boundaries jcf. Mayoury and Pheuiphanh 1994, Waters 1990]. Most of the data including
villagers' narratives used here were obtained from my field research in both countries. The researches in
northeast Thailand were conducted in December 1992 and October to December in 1993. The total
number of villages surveyed during the period is thirty-four villages, those which are located in Yasothon
[17], Uben Ratchathani [8], Sakon Nakhon [5], Sri Saket [3], and Nakhon Phanom [1]. The ethnic
groups include the Lao, Khmer, Phuthai, Suai, Kaleeng, Nyo, Yoi, So and the descendants of Kufa. As for
the Lao data were obtained during 1990-1992 and 1996, one month to two months survey in each year
under the permission of Department of Museum and Archaeology, Ministry Information and Culture, Lao
P.D.R. The main data related here came from Xe Kong, Attapeau, Bo Kaeo. I appreciate very much the
Japan Society for the Promotion of Science (JSPS) Visit Plan Program which gave financial support to
carry out the research. 1 am also in great debt to Mr. Chumphon Naeochampa, Suksanithet Ubon
Ratchathani, who assisted my work very much.

(2) According to the Lao census 1995, 48 ethnic groups (sorn phao) are recognized; Lao; Phuthai,
Khmu, Hmong, Leu, Katang, Makong, Kor, Xuay, Nhuane, Laven, Tacey, Taliang, Phounoy, Tri, Phong,
Yao, Lavae, Katu, Lamed, Thin, Alack, Pako, Oey, Ngae, Musir, Kui, Har, Jeng, Nhahem, Yang, Yae,
Xaek, Samtao, Sida, Xingmoon, Toum, Mone, Bid, Nguane, Lolo, Hayi, Sadang, Lavy, Kmer, Khir, Kree,
and Others (transliteration of each name is followed by original data). See also other sources which show
different numbers and designations of son phao in Lao P.D.R. [WTS 1992; Chazee 1995; Chayan {ed)
1991].

(3) The influx of Lac emigration te northeast Thailand began at the beginning of the eighteenth century
in the wake of the disintegration of the Lan Xang Kingdom. Migration increased several times in parallel
with long term competition of administrative centralization of Siamese state through the 18" and 19
centuries [Sisak 1995]. Before the Lao migration had begun in earnest, the Northeast had already had
earlier arrivals, They are thought to have been Mon-Khmer speaking peoples. The Lao both in Laos and
the Northeast call them Kha (literally slaves, a pejorative term) for all of them in general. Sucit stresses
that the Northeast between the 16™ and 17" century had been settled by a few Rhade and Kha [Sucit
1995: 52-54}. Thirachai has also suggested that, around the present Yasothon in the early cighteenth
century, there were several conflicts between the “spirits” [phi], supposedly aboriginal people, and
immigrant groups of Lao nobles to the region [Thirachai n.d.: 3-4].

Such facts are substantiated in the oral histories of the village elders which I collected in several parts of
the present Northeast. My data tells that village elders in of several provinces --- Ubon Ratchathani,
Yasothon, Sakon Nakhon and Nakhon Phanom --- saw the “return™ of Kha groups te Lao villages in their
childhood. They are called by numerous names. In the villages of Kaloeng and Phuthai, and among the
Lao of the Songkram River Basin, unexpected visitors of Kha Taoi and Kha Hang were dominant,
whereas those of Kha Rhade, Kha Song, Kha Paisong and Kha Ton Luang were popular around the Lao
villages of the Mun River Basin. Most of them, crossing the Mae Khong River, visited villages to
search for their old jars and gongs, important ritual items as well as ancestral property in their society.
They believed that their ancestors had buried them in the village compound before moved to other places
in present-day Laos.

A Kaloeng elder, born in 1902, recalled how a group of Kha Taof, unexpected visitors around the 1920s,
maintained that his Kaloeng village had once been their natal village many years before. A certain
number of Lao villages in Ubon Ratchathani and Yasothon alse had visits of Kha Song and Kha Ton
Luang in a similar manner around the 1920s and 30s. In another case, the village elders of Phuthai in
Nakhon Phanom said that when they had received Kha Hang and Kha Taoi people coming from Sarawan,
Laos, in the 1930s-40s, they carried small quantities of herbal medicine and baskets to sell and wanted to



get good quality silver in Thailand.

The recollections of Kha people in so many villagers’ narratives share several similar distinguishing
features. The Kha had darker skin and long hair, wore a loincloth and hung a long covered basket on their
back. They often carried crossbows and long spears. Some of them could speak a little Lao but when they
spoke their own language it “looked like birds singing”. The village women who saw them at that time
believed that their long baskets were used for kidnapping. The record of their last visit to the Northeast,
as far as my current research shows, is concerned, is that of 1905. Since the middle of the 1950s onward,
it seems that they have totally ceased to visit their old home in the Northeast.

(4) This patternalistic views of Lao-ness have been reproduced for dedades in terms of the reflection of
Lao subjective view. However, exactly speaking, these only show their self-image to the Siamese or
people who live in central part of Thailand. See [Keyes 1967, Breazeale 1973, Brown 1994].

(5) For the Lao in Laos, this interpretation is quite misleading. It was propagated by Siam. The word
“cao” putting the rice originally does not mean the noble or chief at all. Khao cao among the Lao society
means rice to be boiled and rice that difficult to harden (personal communication with the late Mr.
Bunheng Bouasisenpasoet, the former deputy-director, Department of Archasgology and Museum,
Ministry of Information and Culture, Lao P.D.R., 1993).

(6) Most of the data below firstly appeared in my working paper presented at the Work Shop on “Dry
Areas in Southeast Asia” held at Kyoto University in 1996 [Hayashi 1996b].

(7) In the early 1920s the cholera epidemic had occurred in MB/NY. The villagers believed that this
epidemic came from Bangkok. It shows their another perception to the capital at that time, At the same
time, we can see the money had become the metaphor of ambiguous spirits (phi), which are thought to be
supernatural things to bring fertility as well as disaster to their life-world of the Northeast.

(8) On recent changes among the highlanders in the case of Northern Thailand, see [Dessaint and
Dessaint 1982: 82-83]. On relation between trade and ethnicity in the broader perspective, see also
[Evers and Schrader 1994].

{9) Wijeyewardane also observes such preservation of their own language as part of their domestic
culture."[[]n Chiangmai there are families which would speak one language within the household (for
example, Yorng), another in the market-place (kham muang), and would learn a third (official Thai) at
school" [Wijeyewardane 1990: 69]. See also the linguistic case study in [Miller 1994].

(10)

I that sense, the role of the Chinese, who dispersed in the Northeast and developed contact with the Lao
to trade at that time, seems to be crucial in understanding the origin of Lao ethnicity in the non-Lao
people (cf. Srisakra 1995). Their living ethnicity may be represented in their relationships with various
groups reflexively. On the other hand, it seems to be very interesting to compare the Khmer case in
Cambodia. The stereotype of the Khmer as “passive lotus-eater” is a constant and hardly unchanging
component of the construction of national identity in Cambodia.
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TABLE: RICE VARIETIES PLANTED AROUND THE 1930S-1940S

(data obtained from interviews at 34 villages in 5 provinces of Northeast Thailand)

A: GLUTINOUS TYPE (120 varieties including 17 of upland rice)

A-1 WET RICE

[A-1-1] "khao do" --- early maturing variety

MO019 khao hang hi [5] Lao * "planted especially in the season of rainfall shortage"
M025 khao hing hi (khao ni ni}) [1] Lao *"can cultivate within two months"
MOO05* khao daeng suwang [1} Lao

MO043 khao i tom (khao khi tom) [4] Lao

MO068 khao luang kaeo [4] Kula—Lao. Phuthai+Kaloeng

MO010 khao do dam [2] Laoc * "khao mak muai noi follows as early maturing variety”
M016 khao do sam duan [2] Lao

MQ09 khao do daeng [1] Lao

MO11 khao do dang [1] Lao * "produced formerly at the paddy in the forest(na khok)”
M012 khao do khaeo ngu [1] Lao "taste like khao sanpatong"

M013 khao do khi sut [!] Phuthai

MO021 khao hom do [1] Phuthai

M027 khao hom nang nuwan {1] Kaloeng

M028 khao hom thong [1] Kaloeng

M032 khao i hao [1] Khmer

MO035 khao i nok (throh do) [1] So

M038 khao i pon [1] Lao

M042 khao ii tok [2] Lao *"used to plant in the most bad paddy land"

M044 khao i tu [1] Lao

M052 khao kap nyang [3] Lao+Kaloeng

M055 khao khao do [!] Lao

M059 khao khi [1] Lao

M062 khao khiao ngu [1] Lao

MO063 khao kon bung [1] Lao

M069 khao luk phung [1} Lao

M070 khao ma kham [1] Lao *"it was planted in the paddy lands in the forest"
MO071 khao ma yom [1] Phuthai

M079 khao mak muai noi {1] Lao

M083 khao man ngua [1] Phuthai

M084 khao matun dam [1] So

MO85 khao mon khai [1} Lao

MO87 khao nam pun {1] Lao

M088 khao nam phung [2] Lao *"used to plant in the paddy lands in the forest"
M091 khao nang suan [1] Lao

M09%7 khao nok kot [1] Phuthai

M102 khao p(l)a kheng [1] Lao

M112 khae phun [1] Lao

MO0l khao bak muai [1] Lao

i}

M113 khao pongeo [8] Kula—Lao. Swei * early/medium maturing character
M078 khao mak muai (throh a muai) [8] Lao+Swei

M073 khao mae hang [2] Phuthai+Lao

!



i

[A-1-2] "khao kang"--- medium maturing variety

M031
M007
M008
MO15
M022
MO031
MO033
M039
M041
M048
MO53
M056
M077
M101
M103
M104
M109
MI115
Ml16
!
MO81
M060
Mo054

khao i dang [3] Lao

khao dam daeng [1] Lao
khao dam phaa [1] Lao
khao do noi {!1] Lao

khao hom klang [1] Phuthai
khao i dang [3] Lao

khao i khao [1] Phuthai
khao i pong [1] Phuthai
khao i tok [1] Lao

khao in tok [2] Phuthai
khao khaen ngu [2] Lao
khao khao nyai [2] Lao
khao mak kham [1] Lao
khao nyai lao [1] Lao
khao pta kheng [1} Phuthai
khao p(l)a lat [1] Lao
khao pho khen [1] Lao
khao ta mai [1] Phuthai
khao tap moei [I] Kaloeng

khao mak pho [1] Lao * medium/late maturing character
khao khi tom [4] Lao
khao khao [2] Lao

M034* khao i mum [6] Lao

l

[A-1-3] "khao nak <ngan>" --- late maturing variety

MO51
Ml114

khao kam [8] Lao+Khmer+So
khao sethi [3] Lao

MOO05* khao daeng suwang [1] Lao

MO006
MQ02
M003
MO004
MO17
MO18
M029
MO030
MO057
MO58
M061
Mo064
MO065
M066
MO72
M074
M075
M080
M082
MO086
M089
M090
M092

khao daeng suwan (1] Lao

khao chanpatong (Khao sanpatong) [1] Lao

khao daeng dok can [1] Lao

khao daeng kon [1] Lao

khao dok du [1] Kula—Lao

khao hang dok [1] Phuthai

khao i dam dang [1] Lao

khao i bu [1] Lao

khao khao khung (khao khao kung) [2] Lao

khao khao thip [1] Lao

khao khi tom khao [1] Lao

khao sanpatong [1] Lac

khao kung [1] Lao *"can grow even in the season of drought as well as flood"
khao ling haet [1] Lao

khao ma yaeng [1] Lao

khao mae hang nyai(throh ngan mae hang phut: So) [1} So
khao mae hang noi(throh ngan mae hang koei: So)[1] So
khao mak nyom [}] Lao— So

khao mak pho [1] Lao

khao nam an [1} Lao

khao nang kuak [1] Kula— Lao

khao nang nuan [1] Lao

khao ngan nyai [1] Lao



M094 khao niao nyai [2] Lao *"not delicious but planted"
M09S khao noi [1] Lac

M100 khao nyai (khao i mum} [1] Lao

M105 khao phla lat [1] Lao

M106 khao phama [2] Kula— Lao

M107 khao phama dam [2] Lao

M108 khao phama khao [2] Lao

MI110 khao phua [1] Leo

M111 khao phua mia [1] Lao

M117 Kkhao thip [1] Phuthai

M118 khao thua lian [1] Phuthai *"the best variety in the past”

[A-1-4] floating rice variety
M067 khao loi {1] Lao *"not delicious but easy to cultivate”

A-2 UPLAND RICE

[A-2-1] "khao do" --- early maturing variety

MQ24 khao hin hi [2] Lao "can cultivate within two months"

M093 khao ni ni [1] Lao

MQ14 khao do niao [1] Lao *"being needed to get sufficient rice when make new paddy fields"
MG20 khao hao [2] Phuthai+Kaloeng *ear plucking among the Kaloeng
MO023 khao hao mak kok [1] Phuthai— Lao

MO036 khao i non (thrau i non: Khmer) [2] Lao+Khmer

M037 khao i po [2] Phuthai— Lac

MO040 khao i rai (thrau i rai;: Khmer) [1] Lao— Khmer

M045 khaoitui [1] Kaloeng “ear plucking

M046 khao ibu do [1] Kaloeng *ear plucking

MO76 khao mak hing [1] Kaloeng *ear plucking

MO098 khao non hai [1] Lao

M099 khao nong du (tharao nong: Khmer) [1] Lao-— Khmer

[A-2-2] "khao kang" --- medium maturing variety
none

[A-2-3] "khao nak (ngan)" --- late maturing variety

M034* khao i mum [1]) khmer *"all of the glutinous varieties came from outside"”
M047 khao ibu ngan [1] Kaloeng *ear plucking

M049 khao ken du [1] Kaloeng *ear plucking

M050 khao keo ma [1] Kaloeng *ear plucking



B: NON-GLUTINOUS TYPE 32 varieties including 9 of upland rice

B-1 WET RICE

[B-1-1] "khao do" --- early maturing variety

UQ14 khao chalik (tharac chalik: Khmer) [1] Khmer

U015 khao dok cok [1] Lao— Khmer

U020 khao mali kao {tharao mali: Khmer) [1] Khmer

U021 khao mali do [1] Lao

U023 khao mao mali (tharao mali tae noep: Khmer) [1] Khmer

U026 khao pin kaeo [1] Lao * "rice to sell as like khao dok mali today”

[B-1-2] "khao kang" --- medium maturing variety
U022 khao manphet (tharao klantia phet: Khmer) {1} Khmer
U027 khao sam phuan {1} Lao— Khmer

[B-1-3] "khao nak {ngan)"” --- late maturing variety
U003 khao cao daeng [21] Lao+Phuthai+Kaloeng+So
(khao chao phan thong; khao cac khao pun)
(throh ya daeng: So)
U004 khao cao khao (throh ya klok: So) [4] Lao+So
U007 khao cao kula [3] Kula— Lao
UQ13 khao cao saen phan [3] Lao
U005 khao cao khi khwai [1] Yoi
U006 khao cao ko kho Jisip sam [1] Lac
U009 khao cao luang [1] Lao
U010 khao cao luk p(l)a [3] Lao
U011 khao cao mae hang [1] Lac
U012 khao cao nga sang (khao nga sang; khao dok ka yom) [1] Lao
U018 khao khao noi {1] Lao
U024 khao nang kham [1] Phuthai
U029 khao ta haeng (khao sai bua) [2] Lao * it needs ample water

[B-1-4] "khao loi" --- floating rice variety
U008 khao cao loi, khao cao loi nam [2] Lao  *late maturing type, 4-6m height
U002 khao cao cek soei [1] Lao  *planted in the ill-drained land (na neng)

B-2 UPLAND RICE

[B-2-1]} "khao do” --- early maturing variety

U016 khao dok fai (thrau phakha krabash: Khmer) [2] Khmer
U030 tharao chaloei phut [1] Khmer

U032 thrac poe [1] Khmer

[B-2-2] "khao kang" --- medium maturing variety
U017 khao hom sawan (thrau hom sawan) [1] Khmer
U019 khao khrap throp {1] Lao— Khmet

U025 khao nang ok [1] Lao—Khmer

U028 khao sathuan [1} Lao~» Khmer

U031 tharao throp thraep [1] Khmer

U033 thrao khuar 1] Khmer  *extinct in [969

[B-2-3] "khao nak (ngan)" --- late maturing variety
nene
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Tai Dam (Black Tai) in Lao P.D.R.
(Important Rituals and Beliefs)

Assist. Prof. Prachan Rakpong
Rajabhat Institute Chiangmai

Brief History (Overview)

Tai Dam or Phu Tai Dam is one of the old Tai ethnic groups that settled in
Sip Song Ju Tai (or Sip Song Chao Tai) on the flood plains of the Dam and Daeng
Rivers in Northern Vietnam. This is also the area of the Tai Daeng and Tai Khao.
For instance, there are several valley settlements of Tai Dam, namely Muang
Thaeng, Muang Khwai, Muang Tung, Muang Muay, Muang Laa, Muang Mo,
Muang Wad , and Muang Sac. When the French colonized Vietnam they called
the ethnic group occupying areas of the Dam River 7ai Dam because of their black
costumes which are colored from indigo dye (a kind of dye taken from the Hom
tree). The two other Tai groups, Tai Khao and Tai Daeng , are distinguished by the
color of cloth in their costumes.  For instance we notice that the Tai Khao dress
with white and the Tai Daeng are noted for their red dyes and fasten strips of red
colored cloth to their homespun shirts.

In Laos the Tai Dam migrated from Muang Lai Chao and Muang Dien Bien
Fu (Muang Thaeng) in Northern Vietnam and came to Muang Luang Nam Tha in
1895 A.D. because of inter ethnic tribal fighting. The villages that the new
immigrates established included Ban Pung, Ban Thung Dee, Ban Thung Om, Ban
Nam Ngaen, Ban Thung Jai Tai. Later, in the area of Sib Song Ju Tai, there was a
period of fighting with the Chinese Haw who were in allegiance with the Tai Ping
Rebels. The Tai Ping rebels fled southwards into Vietnam and took refuge in the
area of Sib Song Ju Tai causing uneasiness among the indigenous Tai Dam people
in this area. As a result of this annoyance another migration took place in 1896
among the people living in Muang Sa Kob and Muang Wa (presently Muang Lai
Chao). They resettled at Ban Pung, Ban Na Lue, Ban Mai . When the population
increased they scattered and spread in areas of the Luang Nam Tha flood plain
including Ban Thung Jai Nua, Ban Thung Jai Tai, Ban Paa Puak, Ban Thung Dee
Kao, Ban Thung De Mai, Ban Naa Noi, Ban Pae, Ban Mai, Ban Pung, Ban Pa Sak,
Ban Don Lae, Ban Na Lue, Ban Nam Ngaen, Ban Thung Om, Ban Hua Khua, and
Ban Thung Kang. During the Dien Bien Fu War (1953-1954), some of the Tai
Dam fled from military service under the French and went to Ban Nam Ngaen (in
Muang Luang Nam Tha) and Ban Nong Bua Kham (in Muang Singh). Presently ,
the largest number of Tai Dam occupying Laos reside in areas of Luang Nam Tha
Province . In addition there are also some residing in Bo Keo Province, Udom Xai
Province, Hau Phan Province, and other provinces in Northern Laos.
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In Thailand, the Thais refer to the Tai Dam as Lao Song . The word Song
might have originated from suang or song meaning trousers. Some Tai Dam were
captives during the Thonburi Period when Siam’s troops (1779) attacked Wieng Jan
(Vien Thien) and rounded up captives who included Tai Dam in the Sip Song Ju
Tai area of Vietnam. They were taken to Phetburi Province. Later during the reign
of Rama1in 1792 and during the reign of Rama I1I in 1838 the Tai Dam were again
forced to move from Laos and resettle in Rachaburi, Nakon Prathom, Suphanburi,
Phichit, Phisanulok, Kanjanaburi, Lopburi, and Saraburi provinces.

The culture of the Tai Dam is unique from other Tai groups. They are
different from other groups of Tai because they are not Buddhists and they have
never been influenced by any other religion. The Black Tai are animists who
believe in the spirits of forests, houses and their ancestors. Their ethnic identity
can be seen in their spoken and written languages, their ways of earning a living,
their customs, rituals, and ceremonies. However, it appears that their culture is
undergoing change as the young are starting to wear Western clothes and strive for
acceptance in the mainstream culture.

Some Important Traditions and Rituals of the Tai Dam in Laos

Because the Tai Dam are not Buddhists, they do not have any religious
ceremonies. Instead, they have ceremonies based on their beliefs in nature and their
way of life. This paper will share a few examples of some important traditions and
rituals of the Tai Dam in Laos.

3
Traditions about Giving Birth

When the Tai Dam woman gets pregnant she continues to work until the
time she gives birth. By doing her domestic chores she feels that she is keeping
healthy and it will be good for the baby. If she experiences any difficulty or
unusual pain before giving birth, there will be a sen pee ruan ceremony called wan
khwan pee ruan performed by mor khwan {(calling of spirits doctor). A sacrifice of
one chicken to the ancestral spirits (all those who died during the time of giving
birth) while the mor khwan pleads with those spirits not to cause any harm to the
expecting mother.

After the birth of the baby , the umbilical cord (sai hae) is cut with the
bark of the bamboo leaving a remaining 2 inches which falls off later. The baby is
placed in warm water and is washed. After washing it is placed in a bamboo
kradung (bamboo tray) and brought to the mother for the baby’s feeding.
Concerning the mother, she will clean up the after birth and lay beside the fire
place. She faces the front part of her body towards the fire so that she can begin the
process of recovery . The high temperature is noted as a remedy to improve the
blood flow and dry the body. This period in front of the fire is called yuu kam fai
and she is called mae kam duan.She will take some of the smoke ash (khamao) and



consume it. Afterwards she spends about 1 month next to the fire recovering. She
will take herbs, take warm baths and take it easy during this time.

After the first week , the remaining 2 inches of the umbilical cord falls off
and the father places it inside the cut stem of a bamboo and hangs it up on a large
tree in the paa bang hae {(special area for keeping the village umbilical). The
umbilical hangs above the heads of those walking on the ground.

After Giving Birth

After the child is born the mother will stay in front of the fire for 30 days.
The first 3 days she stays at the fire place and this is called yvuu kam fai. She wears
a piece of cloth around her waist with hot coals inside to keep her belly warm (phaa
hai fan tai fai). She is careful about what she eats at this time, usually eating only
sticky rice and salt. Relatives will stop by to see how she is doing throughout the
three days.  After three days she will go out and wash her hair, but not take a
complete bath. When she returns to the house she will pay homage to the ancestral
spirits of the house (pee yaa fai). She offers a chicken egg and places it where she
had her baby. In addition she participates in the suu khwan luuk (calling of the
child’s power forces) suu khwan nom(calling of the mother’s milk) suu khwan thii
norn {calling of the power forces of the place where the baby sleeps).  This is to
help protect the new born child. Another offering is perform for the mother called
suu khwan mae. An offering food tray is prepared with boiled chicken and local
desserts. The mor khwan performs the ceremony for the benefit of the mother.
The mother continues to rest by the fire place for a total period of 30 days.

During the 30 day period the mother doesn’t eat large animal meat. (cow,
buffalo, pig etc. } She eats fish and vegetables. After 20 days , her family kills a
duck for another food offering to peete thaa (spirit). Afterwards the mother can eat
more meat including duck, chicken, and pork . She still doesn’t eat large animals
and especial the meat of a white buffalo (taboo meat). If she did happen to eat this
kind of meat she would die.

Child Rearing
Youth Traditions

Training: The parents have the responsibility for training their children.
The father teaches his son the ways of farming, weaving baskets and fish traps. He
learns about the farming equipment, plowing, planting and harvesting. While the
father is busy teaching the son, the mother teaches her daughter about her household
responsibilities. She learns about all the domestic chores that are required of a
women. They include the complete process of cotton and silk weaving. She



become familiar with the different equipment used and learns about spinning and
weaving cloth for use in the family.

Courting
Luak Khoo Khrong

When young people are old encugh to court each other, the young girl will
go with her friends to area called long khuang pan fai (an area where girls work to
prepare cotton threads) located inside the courtyard not far from the house. This is
usunally done in the cool season in the evening. The young boys, along with his
friends go out to visit the girls and entertain them with their flutes. They usually
visit several places in one night. The young boy sings to his favorite girl in
courting fashion called khap Tai Dam. The girls will respond in a sing-song way
positively or negatively depending on how she feels about the boy. They do this
late into the night. The boy who likes a certain girl will escort her back to her
house and say good night. This process goes on for many nights. When they know
that they are in love, the boy will talk with his parents. Relatives will have a
discussion and decide on a spokesperson to represent the boy and ask to see if the
girl’s family accept him as a future son-in-law.  This takes from 2-3 visits.
Traditionally the family of the girl will refuse the first and second visit. The third
visit is called thaam khaad. During this visit, which is the last, the response is
sincere. If the response is yes, the boy’s relatives prepare for the kin dong noi
ceremony.

Permission for Marriage (dowry)
Kin Dong Noi:

When Tai Dam couples decide they want to get married, the relatives of the
young man must prepare for the permission ceremony known as pai song. They
prepare a food tray (phaa khao) as an offering to the girl’s family. Four chickens
are killed and divided into 4 parts. Other items are divided into 4 parts and
include grilled fish, nang haad (a bark used in preparation of betel nut), betel nut
vine, and 4 bottles of whiskey. These things are presented to the elders of the girl’s
family.

At this time the young man is invited to stay at the girl’s house and is called
keray kwan. He may stay for 2 months, or 1 year or 3 to 4 years. At this time he
does not live there as man and wife , but as a guest for the period of engagement.
Here the girl’s family and the future son-in-law can get better aquatinted . The
young man sleeps inside the house in the area next to the stove. The rooms used by
the rest of the family are areas which he may not enter. During this period the girl



still has the freedom to talk with other boys. When this happens the fiancee must be
patient and ignore the suitors who visit her. , This teaches him tolerance, a good
quality for the future son-in-law and husband.

Wedding Ceremony
Taeng Dong or Kin Dong Yai

Kin Dong Yai is a marriage ceremony for the Tai Dam ethnic group, that
takes three days and is sometimes organized as both a sen ruan ritual and wedding
ceremony. The first day , the groom will make a special sacrifice offering to pee
ruan ancestral house spirits. The offering includes 1 slaughtered pig, 8 chickens, 8
sets of grilled fish, 8 bundles of haad bark, 8 wrappings of betel vine, 2 earthen
jars of liquor and money in the amount of 5 man 2 bee. In addition one buffalo is
slaughtered for the wedding guests.

On the second day, the bride goes to visit the groom’s parents in the early
morning. She prepares and brings with her some presents for the groom’s parents
such as phaa piew (turban cloth for women), bed spread, silk wrap-around skirt,
silk blouse, and shoulder bag . All of these things she made by herself.  After
presenting these presents, the groom’s parents give her 5-10 man and some gifts
depending on their status. Afterwards she visits other relatives of the groom, all
through the day until evening when she returns to her home. That evening the
bride and groom together eat a meal called kin ngai hua .

On the third day, the final day, the grand wedding ceremony takes place .
Now that all the traditional obligations have been concluded between the two
joining family, there is time for a large feast aimed at the working group who
prepares the wedding. According to old Tai Dam tradition, the son-in-law must
stay and work with the bride’s family for 12 years. After this period, he has the
right to return to his family and construct his own house near his parents.  This
tradition has changed from time to time. The period being adjusted from 12 to 8
and then to 4 years of setvice in the bride’s household. If the son-in-law can not
live up to this agreement and wants to return to his home earlier , he must pay a fee
of 5 man per year and compensate the original khaa nam nom (dowry) of 5 man 2
bee along with 1 pig. For instance if he stays for 2 years and leaves early on a
contract of 8 years , he must pay for 6 years. That means 30 man, 5 man 2 bee.
Before leaving he is required to give a sacrifice offering to the house ancestor
spirits including one pig. The parents of the house will give some departing gifts
such as 1 female buffalo, 1 female pig, 1 hen, 1 brooding duck and some kitchen
utensils including pots, plates, bowls and silverware, and bedding for her new
home. Something very similar to house warming gifts . This all depends on the
status and wealth of the family .



Unwed Mothers

Maan Thang: Women who have children out of wedlock are punished
socially in Tai Dam society in what is referred to as Maan Thang. This is not
acceptable behavior in Tai Dam society and so a fine is imposed by the village
leader. The party is fined in the amount of I man(about 6 U.S dollars) 5 bee (10
bee equals 1 man) and this fee is called ngern lang nam lang thaa. After paying
this fee the couple are permitted to live together. If for instance the man refuses to a
partnership in marriage, he must pay an additional 3 man. In the case that the
woman dies, the man will be asked to pay a hiew saaw fine that requires an offering
of a slapghtered buffalo for the funeral. He is also responsible for organizing her
funeral.

Husband and Wife Relationships

After the wedding, the man no longer goes looking for girls with his other
friends and begins to adjust to married life. The new wife no longer goes out with
her friends to the khuang pan fai. She does her domestic chores and tries to be a
good wife to her husband. In the event one of the couple comments adultery, they
are fined 60-120 man.

Concerning Death

If there is a death in the village, 2 gun is fired three times into the air to
signal the villagers that someone has died. Work in the village is stopped and
everyone prepares for the funeral. The corpse is washed by the relatives and later
dressed in traditional Tai Dam clothing, White silk satin is sewed up into a shroud
and the body is placed inside. It is then placed inside a casket with the face covered
with a piece of face cloth called phaa khum naa.

If a child dies, it is not necessary to perform a funeral ceremony. The Tai
Dam people bury the corpse immediately. If a teenager dies at night, then in the
morning they will slaughter one pig or one buffalo and prepare it as a food offering
for the dead person’s spirit. This morning offering is called hed ngai. In the
evening the corpse is taken to the burial ground (a wooded area outside the village
called paa hiew) If an adult dies, the corpse is kept for 1-2 nights before it is
buried. On the day of the burial 1 pig or 1 cattle is slaughtered and offered to the
spirit of the dead. This food of sacrifice is called “moeo khao khum” . Three days
afterwards the burial ceremony and offering to the spirit of the dead (called hed
hiew) takes place. The Aiew apparatus is constructed and placed at the grave site.



Sending the Soul of the Dead to Heaven
Bok Thang

Phithi Bok Thang is a ceremony to send the soul of the dead to heaven. It
takes place at the house of the dead three days after the corpse has been buried.
Preparation of the ritual paraphernalia includes the hiew apparatus (a structure with
rectangular flags, some money (usually bank notes)utensils, tools of the trade,
models of domesticated animals, bamboo food tray, (sticky rice,water etc.), basket
of clothes with personal belongings and 1 bottle of liquor. When the appointed
time is reached ‘keray kok” (person in charge of the funeral ceremony) invites the
residential house spirit {pee ruan) to receive and consume the offerings. Afterwards
he will read the sacred text for sending the soul to heaven, quoting the route from
the dead person’s home to Muang Lai and Muang Thaeng, the homeland of the Tai
Dam in Northern Vietnam. Then the spirit (soul} is directed to go to the Phraya
Thaen (gods of the Tai Dam } in heaven.

Hed Hiew Ritual

Hed Hiew Ritual is performed three days after the burial of the dead. This
special ceremony is for sending the soul to heaven. The ritual apparatus used is
called hiew.

Hiew

Hiew refers to the paraphernalia used in the Tai Dam funeral. A number of
triangular and rectangular flags decorated with silk are attached to bamboo sticks
and are positioned in a circle around the main pole called sao luang {about 3-4
meters from the ground). Thig is placed in the area in front of the grave. There are
three different kinds of hiew.

Hiew Khruang Yai

This is the large apparatus containing 80 flags divided into 2 sets of 40 each.
The sacrifice food includes 1 slaughtered cattle. This type of hiew is made
especially for the ruling class (Sing Law Kham family of Sip Song Ju Tai) or other
rulers belonging to the Tai Dam clan in Northern Vietnam.



Hiew Khruang Klang

This is the usual size apparatus of 40 flags. 1 cattle is sacrificed. This type
is used for the common Tai Dam citizen. If a member of the upper class and
common class happen to die together , then the upper class funeral must be
performed first. It is believed that if the common class funeral occurs first, then the
ruling class person will suffer and consequently his soul may not have the power for
the long journey.

Hiew Khruang Lek

In this ceremony it is very simplified. There may only be one flag and a
few things present. A pig is slaughtered . For instance, if they are real poor they
may not be able to slaughter an animal, and instead offer some food to the spirit of
the dead.

The traditional Tai Dam funeral is presided over by keray kok, the organizer
of the ceremony. He makes sure everything is in order according to tradition. The
keray kok is the eldest son-in-law of the deceased. In the case there is no eldest
daughter then one of the other sons-in-laws will be asked to be the keray kok. If
they have no daughters then they will ask a close relative to represent their family.

During the ceremony the participants must dress in special clothing. The
daughter-in-law and son-in-law wear white . The keray kok wears a white turban
throughout the whole time. The corpse is brought in procession from the house to
the burial grounds with the keray kok leading the way. All the necessary offerings
and paraphernalia are carried in the procession. The relatives prepare the food
offering to the spirit of the dead. Before burning the corpse someone throws an egg
to see if its a good place to dig the grave. If the egg breaks, then its a good sign
and a grave is dug at that spot. If on the other hand the egg does not break, then
another spot will be found.

Before the corpse is lowered into the grave, bunched up strings are made
into a cord and wrapped around the breast over the heart. The body is placed into
the grave and its buried with the cord coming out at the mound where a model
house is place.  The cord goes through the house where the dead person’s
belongings, and money called ngern sien are placed. From the house the cord is
attached to the main pole {(sao luang). This cord is the power line for sending the
soul up into heaven.

At the very top of the main pole, there is 2 model of a horse (if the deceased
was a man) or a small chair (if the deceased was 2 woman). An umbrella is placed
over these models which are vehicles for transporting spirits up to heaven.

After the funeral ceremony is completed, all the people attending the
ceremony must bath in the river before returning home. This is done to purify their



bodies.  That evening , they perform the suu khwan ceremony which is presided
over by mor khwan who is one of the relatives of the deceased. The others who
attended the funeral will also come to get good luck from this ritual. In the morning
the family of the dead will take food to the grave and leave it there. This is done
every day for 3-7 days. After this period keray kok will visit the grave and ask
spirit to return from heaven and invite it to stay in their house with the other
ancestral spirits. The spirit is invited to stay in the end room inside the house.
This room is called kalahong and it is believed that the ancestral spirits will protect
the household. After 10 days offerings are given to the ancestral spirits of the house
and continue every 10 dgys thereafter. This presentation of offerings over ten days
is called sen paad tong . In addition to this , there is special offering given to the
pee ruan after the harvest. Rice is offered to the spirits who will help to bring the
household good luck.

Sen Ruan : Sacrifice, and Rituals of Ancestral Spirits of the House

Sen Ruan is a very important ritual among the Tai Dam group. The Tai
Dam believe that every house has ancestral spirits (mother, father, grandparents,
great grandparent etc.). Normally the sen ruan ritual (sacrifice, pay homage and
appease the ancestral spirits) takes place among all Tai Dam families every 2-3
years. The size and grandness of the ceremony depends on the family’s economic
and social status. The sen ruan ritual is a celebration of gratefulness, goodness and
kindness shown to the ancestral spirits. It is a very auspicious ritual petformed so
that the household is protected and the family lives in peace and happiness. The
celebration includes a family party . The important person during the ceremony is
called mor sen. Others who participate are the members of the family , and invited
guests. If the members are government qfficials or belong to the upper class the
celebration may include up to 300 guest.  The relatives joining in the sen ruan
are divided into two different types. The first kind are the blood relatives, and the
second kind are relatives through marriage. The in-laws dress formally in special
costumes for the occasion.

Before the ritual takes place preparations must be made for the sacrifice
offering. These include 1 bottle of local liquor, 1 pig (pork, intestines, head, spine,
hoofs, tail), food (focal salad, bamboo soup, curry, vegetable soup, sticky rice, local
desserts, boiled taro, sugarcane, fruit and water). Usually the liquor takes between
6 months to 1 year to ferment and the pig takes a year to raise.

The sen ruan ceremony begins in the morning. The mor sen performs the
ceremony in the ancestral spirit room located in the farthest room in the house. The
people who enter this room during the ceremony are all the family members who
are related by blood. All the in-laws remain on the outside during the ceremony
inside the room. At the start of the ritual, the head of the house lifts up the offering
tray and pays respect to the ancestral spirits. After that, the mor sen begins the
inviting of the spirits to take the offering . He calls off the names of all the
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ancestors from the list of ancestors called pab. They are, one by one , invited to eat
the offering. The mor sen uses chopsticks to lift up the food from the tray and
gives it to each spirit to eat. The food and water is dropped down through a hole in
the floor to the ground below. This ceremony is performed twice, in the morning
and at noon. In the afternoon there is a ceremony called sen lao luang. During this
time the ancestral spirits are invited to drink local liquor.

11
Khab Mod: Ritual Chanting to the Sick (Asking spirits about the illness)

This is a traditional medical treatment practiced by the Tai Dam group
especially for ailments which are not immediately taken care of through medicines
and other remedies. If this is the case the patient will go to mor vao (one who cast
spells, and performs remedy chanting).

Mor mod will spend most of his effort chanting , questioning and making
forecasts for as long as it takes so that he can find out what is causing the iliness to
the patient. If the problem can be easily determined, then a sacrifice will be made
to the spirit causing the iliness in the patient.  If on the other hand the problem can
not be determined , a more complex procedure must be tried. For example
formally, the patient must pay honorary fee (kha khai) to the teacher spirit (pee
mod) of the mor mod in the amount of 2 bee (French coins) equivalent to 1,000
keep (Lao currency), 8 pairs of candles, 2 chicken eggs, 2-3 pieces of garlic, 1
bundle of cotton, 1 package of salt, 1 bowl of husk rice, and 1 stand of hair. This
is all offered in a ceremony in front of the patient at his house. Of ggurse the mor
mod with inform the pee mod shrine at his house about the ceremony.

After the sacrifice of the pee mod, two attendants of the mor mod play the
local flute called pee (pao pee). During the playing of the flute the mor mod will
invite the teacher spirit (pee mod) to find out what is going on, and what is causing
the illness in the patient. At this time husk rice is thrown to determine, and
forecast odd or even numbers. Three forecasts are made and through the numbers
the mor mod can determine the nature of the spirit , for instance ,house spirits (pee
ruan) forest spirits ( pee paa), and others . If the numbers do not reveal the spirit
name , they must continue to chant and throw the husk rice. The process may take
many hours, going on from afternoon to late in the evening. When the cause of the
illness is finally revealed, the relatives of the patient will prepare to offer a sacrifice
to the spirits causing the illness. Dring this ritual the spirit is invited to leave and
the health of the patient is restored.

Nowadays, the mor mod uses both traditional and modern method of
treatment for their patients. Some patients receive treatment in the or hospital
while the mor mod may perform the ritual at home .
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Tai Dam Dress (Traditional and Present Day)

The Tai Dam people have a unique identity in the way they dress. They like
to wear black clothes which is the origin of their name. Traditionally, for everyday
wear, the men wore homespun cotton which was dyed in indigo , baggy trousers
like the Tai Yuan stretching down to the ankles, dark shirt with buttons (10-12
silver buttons called maak paem), and a cotton turban about 4 meters long.
Traditionally women wore hand woven cotton or silk skirts with vertically stripes in
alternating dark and white colors. The hem is beautifully decorated in traditional
designs in an area of three inches. The female shirt has long sleeves in indigo with
a red band at the wrists. The opening to the shirt has a wide red band from the neck
to waist with silver clips as buttons along the mid section. Concerning the hair,
especially for the women, it is made up in a bun that is slightly leaning to the right
or the left. 1f the girl is young the hair is stylized in the front and in the back with
a bun. The appearance seems to be more attractive. When departing from the house
and moving around outside the women wear a turban called phaa piew (usually
black). They have their long hair wrapped in a piece of black cloth , the same as
their maternal ancestors did in ancient times. During special occasions and
ceremonies, the men wear long trousers and long sleeve shirts with button down
the front reaching to the thighs. The collar and the band down the front with silver
buttons are usually in red or white sitk. As for the women, they wear white and
black tube skirts with the hem decorated in local patterns.

Nowadays the Tai Dam dress is influenced by the local Lao fabrics. We see
men dressing in western style trousers and shirts and women wearing the traditional
Lao decorated skirts.

Characteristics of Tai Dam Society
Family and Kinship

The husband is predominately the head of the household and therefore the
family organization between family members is based on patriarchal
relationships. The father ancestral spirit is the main spirit in the spirit realm and
therefore is given the appropriate respect in ritual ceremonies. There are two main
categories that family kinship are based on either by blood relations or through
marriage . Through marriage only the daughter in law is permitted to attend the
sen ruan ancestral spirit of the house ritual. Whereas the son-in-law and the wife’s
relatives are not permitted to attend the sen ruan ritual. Therefore the father is the
important head of the household. The man has a higher position than the woman in
the Tai Dam household. When they get married the wife will accept the ancestral
spirit of the husband. Furthermore, in daily life the husband has the authority to
make all important decisions concerning the family . For example , concerning the
heritage of the family unit, things of value, The household property and valuables
are passed down through the eldest son in accordance to age. Because the sons
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must take care of the parents in their old age, they are therefore responsible for
appeasing the ancestral spirits . The daughter who takes up residence in the
husband’s household therefore only receives small portions of the will such as
utensils, and a few fowl or hogs. Women never inherit a house or land property.

Characteristics of Tai Dam Community

The Tai Dam community is based on kinship relations. This is especially
true concerning the ancestral spirits.  Relatives cooperate and help each other
throughout the year depending on the situations that arise. The society is largely
influenced by the different community spirits . For instance , the pee ruan {(house
spirit), pee ban (village spirit) and pee muang (city spirit). In former times , social
behavior was directly influenced and controlled by the spirits and the way they were
interpreted by members of the Tai Dam community. After the revolution of 1975
and change of government , the communists party abolished all animistic practices.
This resulted in the stoppage of the pee ban and pee muang rituals. The pee ruan
(pee phor pee mae , ancestral spirits ) ritual however continued and usually tied the
family unit together and therefore was not considered a threat to the government of
Laos. In contrast, the other fwo rituals might cause revolt against the government.
Other rituals which are still practiced as they have been in former times are sen yao
(ritual of respect for witch doctors (mor mod) before giving treatments) and khab
mod. These help to make living comfortable and pleasant for the Tai Dam.

Tai Dam Social Class

The Tai Dam social class can be divided into two groups. They are called
the Sing Thao (ruling class, upper class) and Sing Phu Noi (general citizens, lower
class). The Sing Thao are the ruling class who originally migrated from the area of
Sip Song Ju Tai in Vietnam. For instance the family of Sing Law Kham found
scattered throughout Northern Laos. Sing Phu Noi make up the common citizens of
the Tai Dam communities in Laos, for instance, Sing Luang, Sing Wee, Sing
Kwang, and Sing Luu. The differences between the two classes can be clearly seen
in the degree of the various rituals and ceremonies . Naturally the ruling class
performs their ritual in a grand and splendid way as compared with the general
populace. For example the two largest ceremonies include the sen rugn (ritual for
the house ancestral spirits), and the funeral ceremony. Sen ruan of the Tai Dam
lower class gives less offerings than the upper class, perhaps a chicken or pig
instead of cattle by the upper class.  Funeral ceremonies are attended by many
more people and the procedure is much more complex than the commoners.
Even though there are two distinct classes , there are very little difference in day to
day life. They marry together and work together as brothers and sisters. Presently
the Tai Dam are citizens of Laos and are entitled to the rights of the Laotian
government.
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Mobility and Interethnic Relationships among Karen

Women and Men in Northwest Thailand: Past and Present”

Yoko Hayami
Kyoto University
Introduction

The influx of young people from the hills into the northern towns and cities of Thailand
seeking both education and labor opportunities has become pronounced in the past decade.
Increasing pressure on land, the need for cash, and availability of primary and secondary
education in the hills as well as demand for higher or better education are some of the more
obvious factors. Mobility is therefore an unavoidable issue in understanding the hill population
today. Yet, among the hill dwelling groups officially called “chaw khaw (hill tribes)”, mobility
has been a constant part of their lives, be it migration due to shifting cultivation, migration to flee
from battleficlds or oppressive regimes, or travel for trade and other purposes. What is new is the
circulatory movement seeking labor or educational opportunities to urban settings, by
increasingly young people, including women. While the scale, direction, means and purposes of
migration have definitely changed, the norms regarding such mobility and the paths to breach
such norms demonstrate some continuity.

In order to understand the changes taking place among the hill population in both the regional
as well as the wider contexts, the continuities and changes in their mobility pattern is one of the
key factors. Against the background of the ethnic mozaic of this region, changes in mobility
entail some reassessment and restructuring of ethnic relations, both on the local regional level as
well as on the level of national policy. Understanding the scale, direction, and form of
migration is crucial in formulating the regional social network and how the hill-dwellers
envision their own living sphere in relation to outlying areas and peoples.

Past studies that mention mobility among the Karen rarely mention women’s mobility, and
where it is mentioned, it is usually referred to as a rare phenomenon.‘ To be sure, unlike the
Hmong or Akha®, whose women have long been seen in Chiang Mai markets and tourist spots,
Karen women have kept a very low profile outside their own villages. The increasing number of
young Karen women in the city today is thus a notable change. As I shall discuss below, there
are social norms that restrict women’s movement in the hill Karen villages, so that women have
been far less mobile than men. Yet it is not as if their lives have been completely confined to

* Paper presented at the International Workshop on “Inter-Ethnic Relations in the Making of Mainland
Southeast Asia” and “The Social and Cuttural History of the Tai Peoples”. Chiang Mai, March 28-29,
1998. Work in progress: not for citation without permission of the author.

' For example, lijima mentions Karen women from the plains villages around Mae Sariang making trips to
the market, and comments that this is “unusual for Karen women”. (Ljima 1971:115).

* Vatikiotis (1984) explains the early presence of Akha women in Chiang Mai city as arising from the
social conditions in the hills across the borders: those who migrated into Thailand found it difficult to
settle in the hills. For women, especially, it was a choice between complying with undesirable marriages
or moving to the cities.



their natal villages. There were ways to travel without breaching the norm, and there were those
who risked such breach out of necessity or choice, whose action in turn challenged and
reformulated the norms and social relations.

This paper comes out of my on-going research concerning Karen mobility. It addresses the
continuities and changes in Karen mobility with two points of focus: firstly, norms pertaining to
mobility which are differentiated according to gender; and secondly, the interethnic relationship
and social and regional network which at once shape and are redefined by such mobility
differentiated by gender.’ As a beginning exercise, the primary purpose of this paper is to
reconstruct data based on interviews in the hills, and thus it deals mainly with views from the
hills within the timeframe of the interviewed people. Mobility can refer to a wide variety of
movements, according to purpose, distance, nature of movement and boundaries crossed. Since
I am primarily interested here in mobility in relationship to inter-ethnic relationship,  include all
purposes of mobility such as trade, labor, pleasure, education and marriage, that involve short-
term as well as long-term trips and sojourn by Karen among non-Karen peoples. *

Land. People and Orientation

I begin by mapping out the surrounding land and the peoples as conceptualized by Karen in
the villages of northwestern Chiang Mai Province: how the surrounding geo-political space is
envisioned; how geographical distances are conceptualized; and how the surrounding peoples
are categorized. The region and world as according to the villagers in the research area vary by
age, travel experience, education, and gender.

Among viltagers above the age of fifty, the awareness and sense of distance towards Burma
across the border to the west is far closer than towards Bangkok to the south. The original
settlers of the village® early in the century were migrants from Burma. Several men in the study
village had some experience with logging companies on both sides of the border, in Shan areas
in Mae Hongson and westwards, or in areas adjacent to Mae Sariang. However, it was not until
the 1960s that the border began to affect their mobility. As one man who worked on the Burma
side in the 50s claimed “In those days, there was no border. You never knew if you were here or
there (in Burma or in Thailand). Now if we travel by the main route, we have to go past the

' I have been conducting fieldwork among Sgaw Karen in northwestern Chiang Mai Province for a
decade: from 1987 to 1989, and for short periods in 1996 and 1997, While [ have come across data on
Karen mobility in my research since the beginning, since 1997 I began to collect data on this issue in a
more organized fashion. Partly due to the characteristic of the central village of my fieldwork, where
urban migration by young women is still in its emergent stage, data on the recent urban migrants from the
hills is still scant. On the urban side, [ have also started conducting interviews in Chiang Mai since 1997.
This paper is therefore a part of an ongoing research.

' Migration due 1o shifting cultivation in the hills will not be included here. At least within this century,
Karen in northern Thailand have not migrated great distances for shifting cultivation. Rotational swiddens
at times necessitate moving the village site, but primarily within a defined territory. The Karen in the
study village too have not moved as a group since they settled in the present river basin early in this
century.

* By “village”, [ refer to the community which is recognized as the largest and most basic sociopolitical
unit by the Karen, and corresponds to the administrative “muu thii”. At the time of the initial ficldwork in
1987, the village consisted of 43 households.
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border post, and to do that we need to take our identification cards.”® Rather than discourage
cross-border mobility, in some ways this clear demarcation of the border has increased
movements from both sides, not only for refugees and traders from Burma. The Karen from
Thailand including viliagers from the study area also have reason to cross over to the other side.
For example, more logging operations take place on the Burma side.’

The geographical conceptualization of villagers is based on the flow of rivers and streams,
and the mountains that shape this flow. Villagers recognize as a geographical area, the cluster of
villages interspersed in the rolling hills that constitute the headwaters of Mae Chaem, the
tributary of the Ping River. Most of the villages are Karen who call the area ‘Musikee’. The
closest area to the north with non-Karen elements, both geographically and psychologically, is
the cluster of Northern Thai and Karen villages of Muang Paeng 12 kilometers north in the
district of Pai. Beyond that, the township of Pai has today become the educational as well as
medical center. Many villagers have crossed the border into Burma to the northwest, and the
mainly Shan area on the other side. The path eastwards to Chiang Mai and the Karen and
Hmong villages along the route such as Bo Kaew has also been well-traveled in decades of trade
to the San Pa Tong area, although visits 1o Chiang Mai city itself became frequent only after
Musikee was connected by road to Chiang Mai in the late 1970s. To the south, on the other side
of the tall mountains of Doi Inthanon is the district office and a predominantly Karen and
Northern Thai area, and to the west of that is the heavily Karen area of Mae Sariang, another
entering point for Burma.

What [ have mapped out so far is the region familiar to the Karen in this area, a region for
which most adult villagers have a well-grounded sense of direction and distance (referred to in
terms of how many hours or days of travel), and which they speak of with some familiarity.
Other parts of northern Thailand such as Chiang Rai and Mae Sot which are also Karen areas, or
Nan which is unfamiliar terrain for most Karen, are less traveled. Beyond this map, while most
villagers are aware of the general direction of Bangkok, ventures as far as Bangkok have been
undertaken only very recently by a few. For those without formal education, there is little sense

* The national boundary in this part of Northern Thailand had already been set by 1894, However, it did
not take effect on the free movement of the hill-dwellers in the area until around the 1960s.

! Another forest-product that has become difficult to collect since the logging ban in Thailand is the
bark of the kor (oak or chestnut) trees (see also Shalardchai and Virada 1992:31-3). Until the mid 1980s,
this bark-scraping was extremely lucrative clandestine business in the study area; an experienced and
strentous scraper could earn from sixty to a hundred baht a day. Afier the ban became strictly enforced,
villagers, both men and women began to go in truck-loads to the Burma side to collect the same product,
staying in the forest for several days, and selling the bark on the spot to Northern Thai middlemen by the
truckloads. In education also, some Christian villagers opted to study bible in Karen bible schools across
the border, where tuition is much lower (500 baht per year) than the Thai side (2,500 baht). Two young
girls from the study area had crossed the border from Mae Sot. However, as the fighting neared the school

site, the school had to be moved to Mae Sot on the Thai side, and the tuition soared.



of relative distance, for example, from their village to Bangkok or Japan, or to the U.S., all of
which seem to be far out of reach for most villagers. Other less traveled areas of Thailand, such
as Isan, might be lumped together with Bangkok and further south.®

It was in 1978 that a government primary school was founded within the administrative
village so that the earliest graduates of primary school education are today in their twenties.
These primary school graduates are fluent in Thai, and when asked to explain the position of
their village, it was by referring to the administrative divisions and the positioning vis-3-vis
Chiang Mai, or by drawing a simple map that placed their village in relation to the national
borders and the major cities, mainly Chiang Mai and Bangkok.

I now turn to the ethnic categorizations of surrounding peoples by the Karen in this area
(Tab.1). “Karen” is an anglicized appellation for people who speak the Karenic languages,
deriving from the Burmese term Kayin, while the Thai Kariang is said to derive from Mon. In
Northern Thai, Yang has been more popularly used. None of these terms has been used by the
“Karen” themselves. Each Karenic subgroup language has its own term, which does not
necessarily coincide with those whom scholarly outsiders recognize as Karenic speakers. The
Sgaw Karen use the term pga k’nyau (which also means “human being”) and who they recognize
as pga k’nyau seems to vary regionally. Informants in my fieldwork area, for example, spoke of
pga k’nyau chgau (Sgaw Karen) and pga k’nyau pgho (Pwo Karen), and agreed that the bghe
(Bgwe), tosu (Tongsu) and & tau (Padaung) were also kinds of pga k’nyau. Most viliagers also
counted the k’wa (Lawa) and the kh’mu (Khamu), both Mon-Khmer speakers, among the pga
k’nyau. Notwithstanding the academic differentiation of linguistic groupings, perhaps the
parallel between ecological adaptation and historical similarity in their historical and structural
relationship within the socio-political order renders them members of the same category from
their point of view.

According to legend, the Karen often speak of brothers, which include the Karen, the
neighboring Tai- speakers as well as the Burmese (bu yau), the white foreigner (go la wa} and
the black foreigner (go la su, which until recently was used for those from India). Among the
neighboring Tai-speakers, informants in the fieldwork area called the Northern Thai (khon
muang) yau or zau, and the Shan (Thai yai) nyau, both of whom in turn called the Karen yang.
As a category, these Tai-speakers and the Burmese are the lowlanders with whom the Karen in
this region have held structurally similar regional relationships. Not usually mentioned in the
legends are the central Thai (jau tae), and a group designated as khae. Khae includes khae
(ethnic Chinese in the area, who are mostly Haw. They sometimes appear in the legends
although not as brothers but as strangers), kkhae meo (Hmong), khae ikaw (Akha), khae liso

! In the Karen vocabulary, there is east (mu hae thau, where the sun comes from and rises) and west (rmu
fau nuu where the sun falls and enters), and west is often the favored direction: the direction from which
their ancestors came. However, there are no words corresponding to north and south. The only other pair
depicting direction is a pair of terms relative to specific locale: thi khi (source of water, upstream) and thi

ta (end of water, downstream).



(Lisu), and khae muso (Lahu). All of these people, they recognize as being of the same general
type. Beyond that, the extent of recognition and knowledge of other Karenic as well as
neighboring non-Karenic speakers varied by experience and mobility. Invariably, men tended to
have wider knowledge than women, due presumably to their wider sphere of mobility.

Tab. 1: Classification of surrounding peoples by Karen in fieldwork area
Pga k’nyau:
Pga k’'nyau chgau (Sgaw) Kariang
Pga k'nysu pgo  (Pwo) “
Behe (Bgwe) “
Tosu (Tongsu) “
B’ tay (Padaung)
K'wa (Lawa) Lawa
Eh'ma  (Khamu) Khamu
Figures appearing in the legends:
Yau/ zau Khon muang
Nvau Thai yai
Buyau Phamaa
{Khae) Ciin Haw
fola wa Farang {(white foreigner)
(Gola su) Farang (black foreigner, referring to
people from India)
Strangers:
Jau tae Khon thai
Khae Khae meo Hmong (meo)
Khae ikaw Akha (ikaw)
Khae liso Lisu
Khae muso Lahu (Musso)

In the official appellation of the groups among those designated as chaw khaw by the Thai
administration today, the Thai term Kariang is used, and this is the most widely used term today
in Thailand. Recently, there is a new trend. With the increasing attention towards Karen
subsistence patterns in relation to forest conservation and community forest movement,
intellectuals, NGOs and concerned citizens have come to prefer the Sgaw Karen term pga
k’nyau in place of Kariang.

These overlapping but different terms can be applied interchangeably by the same users for
the same persons, depending on context. From the Karen point of view, yau and jau tae can be
applied to the same person according to the function and capacity in which the person relates to
him/her. A person in official position is more likely to be called by the distant term jau fae,
whereas a person who speaks Northern Thai, and comes to associate with the Karen in a more
familiar capacity such as traders and/or neighbors are more likely to be called yau. For example,
a man from Isan married to one of the villagers is referred to as yau. Thus yau is applied to
closeby and familiar lowlanders, khae is a different category altogether, and jau tae arc far off



strangers. Young people today who have received Thai education tend to shift usage according
to the language they are using. Thus, they use yau in referring in Karen to Thai peoples in their
immediate surrounding, while in Thai, they might refer to themselves as khon Thai a category
whose equivalent in Karen have signified distant strangers.

Thus there are overlapping systems of spatial and ethnic categorization, which the villagers
may use interchangeably according to the situation.

Gendered Dij jati ili cia

Now I introduce some of the social norms that differentially restrict mobility for women and
men in hill Karen society. The Karen term for traveling varies according to purpose. When a
villager travels it is either to work (“lae ta™), to study (“lae ma lo ta™), to trade (“lae cha ta bwae
ta”) or simply without specific purpose but to enjoy (“ha”, meaning to walk, or to emphasize the
purposelessness, “ha lo lo™). Village women often complain that men would “ha”, while women
stay put in their villages. Women who wander out of the village without specific purpose may
often be referred to with some derogatory tone “a ha na jau” (she wanders badly).

Even as women complain about men who wander, it is, to some extent expected male
behavior. Karen women enjoy considerable status and autonomy in the household and
communily. Their marriages are stable, and the division of labor in the household is, at least in
theory, not so clearly demarcated. Yet the actual behavior especially in mobility, differ along
gender lines. Young unmarried men do not have any place to sleep in their parental houses.
They roam both within and outside the village, often with friends, but sometimes alone. Since
post-marital residence is matrilocal, men form networks of acquaintances through such
wanderings, which could include their future brides and in-laws. While mobility itself may not
bring respect, the social network, experience and knowledge that may be gained through distant
travels may earn his status.

Women, on the other hand, most likely will remain in their villages among their kin after
marriage. Until the recent increase in educational opportunities for both women and men,
women’s daily life and associates did not differ greatly before and after marriage, and their life
was to a large extent defined within the village sphere. As soon as they are old enough, they help
their mothers around the house. A woman should not walk in the forest alone. The reason given
for this is that women are weaker, and therefore much more vulnerable to the spirits and animals
of the wild forest. The evil spirit of the forest include “Northern Thai men”. Women who roam
freely out of the village are endangering themselves to the sexual advances from Northern Thai
men. The only women who walk in the forest without such dangers are old women well past
reproductive age. A woman who walks alone outside the village is said to “ha na jau” (wander
badly). Both men and women consider the Northern Thai men to be morally untrustworthy.
Women, especially those without sufficient knowledge of Northern Thai language, were afraid
to face, speak to, or walk among the Northern Thai. Even as they stay within village bounds, a
similar norm surrounds their association with non-Karen men. When Thai officials, army
personnel, police, or any other non-Karen stranger enters the village, women stay out of their
way. Even those younger women who have graduated {from primary school and therefore have



good knowledge of Thai will usually feign incompetence and avoid speaking to these men. With
Northern Thai traders, women are less fearful but still stay reticent in their presence. A woman
who speaks casually to non-Karen strangers will taint her own reputation as being too eager to
speak 1o these strangers. Thus, both in terms of space and communication, the norms governing
women’s mobility are far more restricting than men’s.

Karen often compare their own stable marriages with those of the Northern Thais’, which
they consider to be extremely unstable. While a Karen man’s relationship with a Northern Thai
woman could be considered a temporary and youthful adventure, a young Karen girl’s
relationship with a Northern Thai man is considered hazardous. As one Karen youth claimed,
“no Karen man will marry a girl once taken by a yauw.”

Yet, in spite of such norms, women have not been confined to village life, not even before the
present day increase in mobility. Socioeconomic conditions at times would necessitate people’s
movements, and there were proper ways for women to travel. There were also those who dared
breach the norms, out of need or choice, and such action could be rationalized, and ultimately
bring change to the interethnic contact. [ now draw out the changing patterns of mobility in the
study area which can be divided approximately into three overlapping phases: first, the period up
to the 60s when mobility was mainly for petty trade or procuring daily needs; second, the period
up 1o the 80s after completion of roads when mobility became primarily for regional labor; and
third, the recent trends that include mobility for education, and urban migration.

Period 1: Trips for Petty Trade

By the latter half of the nineteenth century, most Sgaw and Pwo Karen in Northern Thailand
had accepted rule by the Tai polities, and the majority had settled in relatively stable villages
enjoying economic stability. While they were mostly self-sufficient in daily needs, items such
as jewelry, silverware, lacquer ware were acquired through itinerant traders (Haw, Tongsu and
others), who were involved in entrepot trade in the hills. Karen closer to lowland towns
frequented the markets. They traded for salt, or paid tribute in kind with herbal medicine, cotton
and in some areas, silk or iron to the lowland Tais. Karen in the latter half of the nineteenth
century were self-sufficient and economically stable, so that they rarely went as hired labor for
other ethnic groups. After the national administrative reform and integration, and especially
after the 1920s, under Bangkok’s policy of benign neglect, many Karen retreated into the hills,
out of contact with the formerly ruling northern royalty, and with increasing population pressure
on land in the hills, became economically hard-pressed. They sold their household treasures
such as bronze drums, silverware, and elephants etc., and began to work has hired laborers in tin
mines, miang plantations, and teak logging operations (Renard 1980).

A similar shift in mobility pattern from trade to labor thus described by Renard has continued
throughout the twentieth century among the Karen in northern Thailand including the study
villages. However, the petty trading that took place at least since the 1940s to the 70s was
primarily for basic daily needs rather than for luxury items, and increasingly for rice itself, since



many of them were no longer self-sufficient by the 70s.” Among elders, the memory of travel up
to the 1950s is primarily associated with trading for salt, whether towards San Pa Tong via Karen
villages in the Bo Kaew area in Samoeng, southwest via Chom Thong towards Mae Sariang, or
to the north in the Karen and Northern Thai villages south of Pai. While such travel for
procuring basic needs was usually done by men, most women told of at least one or two
expeditions before marriage during the 40s and 50s, in which they participated in a large
expedition. For the young girls, such trips had an eclement of pleasure, and became memorable
occasions in maidenhood. One such expedition late in the dry season in the 1940s narrated by a
woman in her seventies, consisted of ten to twenty men and younger women. They went to Mae
Wang near San Pa Tong, a four day trip on foot. All members carried rice to cook on the journey,
and they slept in the forest together or in Karen villages. Women carried woven bamboo mats on
the way, while men carried animal hide and other forest products, and carried back salt, cotton,
tobacco, chili peppers and clothes. Of the twelve women | interviewed above the age of sixty,
eight had experienced similar trips, while none below fifty had. Most such trips seem to have
taken place in the 1940s and 50s.

Less distant travel for petty trade were undertaken by a group of women sometimes in the
company of male relatives, although some women went in groups of only women. These were
mostly to the Northern Thai and Karen villages in the Muang Paeng area to the north, which
could be reached by a day trip. The road from Chiang Mai to Bo Kaew (a day or two days walk
from the study area) opened in 1958, so that the trips for procuring salt to San Pa Tong were no
longer necessary, The road from Chiang Mai to Pai opened in 1955, and the movement by
villagers in the area became northwards oriented, since the road to Muang Paeng was closer and
easier to travel. It seems that it was since the 1950s that women began to frequent the Muang
Paeng area. The items of petty trade were tobacco, bamboo products, forest products (beeswax,
acorns etc.), and small crabs, which were traded for garlic, maize, cotton, beans, tobacco, and
rice in the pre-harvest season. Such trips on foot for trading and procuring rice continued until
the late 1970s.

In some areas, it has been reported that hill Karen formed ties with influential lowland
entrepreneurs, who helped them in trade, providing shelter and sometimes extending credit.
Karen in the Chom Thong area in 1960, 50% of Sgaw Karen families in the arca had sahais
(informal alliance with a family of another ethnic group, namely Northern Thai, that may extend
over three or more generations) (Marlowe 1979:185-6). The lowlander provided food, shelter
and hospitality for Karen coming down to market or to temple events, and Karen provided
lowlanders with hospitality when they visit the hills. At times of need, the Karen depended on
sahai, borrowing rice. The relationship sometimes became basis for intermarriage. While this
relationship between Karen and Northern Thai was reported from Chom Thong and Samoeng, it
seems to have been absent in western Mae Chaem and Mae Sariang. In the Mae Sariang area,

' The villages in the area were settled by Karen in the early decades of this century by Karen from various
areas. (In the case of the study village and its surrounding satellite villages, southwest of Doi Inthanon.)
who came secking land for paddy rice cultivation. The area was unoccupied when they arrived, although
there are relics which the Karen attribute to previous Lawa existence.



there was trade between Karen and Lua villages, or between Karen and Northern Thai traders in
town both with fixed partnership, but not sahai (Kunstadter 1979:143, 150).

From my own study area in Western Mae Chaem, which is on the other side of the Doi
Inthanon ranges from Chom Thong, there was only one man who mentioned a Northern Thai
sahai (see below). In the 50s, it scems that Karen women did not stay in Northern Thai houses
when they visited the area. According to one woman, “they would not et us stay. It was only
after some Karen from this area married into Northern Thai households there that we became
able to stay like today.” However, there were trading partners, both Karen and Northern Thai, in
the Muang Paeng area. As according to one woman who used to visit the area to trade rice with
garlic and tobacco and to labor before marriage, “the zau (khon muang) in the Muang Paeng area
all understand some pga k’nyau (Karen language). If they didn’t, I'd be too scared to go. I could
only approach zau who understand pga k’nyau. Now that I’'m married and with children, I don’t
go any more. [ let my husband go.” There was a network of trade partpers and a sense of
familiarity, so much so that when I conducted my interviews and inquired which were the places
to which they had traveled, many would not refer to their trips to the Muang Paeng area unless |
prompted them, simply because the area is not included in their idea of strange places.

These frequent travel to the Muang Paeng area by women, which were undertaken out of
necessity, were thus justified and rationalized by proximity, not only geographical but also
linguistic, and a sense of familiarity with the villages in this area that does not apply to any other
Northern Thai area.

a] Lab

The increase in Karen hired labor, which in the area took place after the 60s, can be accounted
for by improved roads and the involvement with the market economy which increased the need
for cash. Moreover, with the increase in population in the hills and pressure on land, self-
sufficiency in rice was no longer maintained. Although I have no supporting data, interviews
with the Karen villagers suggest the increasing disparity in wealth between the Northern Thai
villages and the Karen around this period. In the interviews, villagers narrated that before, the
Northern Thai lived just like the Karen, but after they began to plant cash crops, their house
structure, daily food and lifestyle began to change. It is from the late 1960s that the trip to the
north for petty trade became combined with occasions for labor in the Northern Thai fields
(planting, harvesting, and weeding in fields of garlic and beans), mainly as a means of procuring
rice, but also for wages (in the 1960s the daily wage was 15 baht, in the 70s, 25 baht, and today it
is 50 to 60 baht). Of the eighteen women below forty years old interviewed, ten had
experienced labor in the Muang Paeng area, while only four of the twenty-six women above
their forties had such experiences.

It was mainly unmarried women who went to work as well as trade in these villages.
Although some claimed that married women would not stay over night but returned home, others,
especially more recently and among the less well-to-do also stayed overnight. Men and young
women would stay for a couple of days to over a week. They took packed rice if the stay was
short, but for longer stays, they bought their own rice and vegetables and cooked their meals. In



fact, in spite of their frequent denigration of the Hmong, the villagers often compared the Hmong
employers more favorably in that the Northern Thai were extremely cash-conscious while the
Hmong were more hospitable in sharing food and shelter.

Since the 1970s, there have been some cases of marriages with the Northern Thai in the
Muang Paeng area and the Karen of the study area, which made overnight stays more
comfortable for the Karen. These marriages took place, invariably, between khon muang men
and Karen women, never the other way around.

The movement was not completely one-sided, as Northern Thai men would visit the Karen
area for trade, or simply for pleasure, and when they did, their faces were well-recognized by the
Karen and differentiated from Northern Thai from other areas as “yau from Muang Paeng” and
related to them with a little more familiarity than with other strangers. In the 1980s when there
were temple events in the village such as thoot phaa paa villagers from Muang Paeng came to
participate in the merit-making, some opening stalls to sell food and clothings.

The road was finally completed as far as the village in 1982, and the village was connected to
major routes by dry-weather roads. A few villagers owned trucks, and movement to the Muang
Paeng area was now primarily on wheels. The township of Pai with its medical, market, and
educational facilities became accessible. More and more outsiders drove in with the same
products that the villagers used to seek outside or to pick up forest products from the area so that
petty trading trips to the Muang Paeng arca became redundant. Shops opened in villages within
the subdistrict. This also meant increasing need for cash income. Thus, hired labor increased,
especially among those who could not produce sufficient rice for consumption. Swidden rice
production which had shrunk in scale due mostly to government restrictions by the 1980s had,
by the 1990s become almost non-existent. Meanwhile, paddy rice fields have also become small
after generations of division in inheritance (approximately less than three rai per household on
average in 1987).

Since households that were at least nearly self-sufficient did not need to go for hired labor,
this meant that mobility for labor had, by the 1980s become a measure of poverty. Those
villagers who frequented the Northern Thai villages for labor were daughters and wives as well
as men of less well-to-do households. While such mobility is not condemned, young unmarried
women who frequently went to work in Northern Thai villages were often referred to with
ambivalence. Once, in an evening gossip session, a village woman commented that T, a tcenage
girl had recently become quite plump. An older man returned a joking comment that since T had
been staying in Muang Paeng for wage labor for long stretches of time, perhaps, she had become
pregnant. T is a hard-working daughter of a household of opium addicts, and such comments are
in no way criticisms, but they express some of the villagers’ feelings about women'’s mobility
for labor.

While men also went to the Northern Thai villages for Iabor, another frequent destination for
male labor was a nearby Hmong (khae meao) village which was scttled in the 1950s, almost
equal in distance to Muang Paeng. However, up until the 1980s, the Hmong cultivated opium,
and the majority of those who went for labor were male opium addicts, who worked in the opium
fields, and were paid in opium rather than cash. The Karen look down upon the Hmong, and
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like to talk about the dirtiness of their lifestyle, the cruelty of Hmong men towards their women,
and marriage between Karen and Hmong was quite unthinkable. Women would tend not o go to
Hmong villages for labor, although villagers, both women and men, went in large groups to visit
during the Hmong New Year celebration, to watch the Hmong event. This quasi-tourism by
Karen villagers was curiously one-sided, as no Hmong villager ever came to visit Karen villages
except for commercial purposes.

It must be noted that there is nothing that restricts women from working for money, as long as
it is performed in an acceptable manner. Rather, women are responsible for looking after their
family as daughters and mothers, and in order to fulfil such responsibility, they are constantly
seeking petty cash opportunities. In the ten years that I have been conducting fieldwork, there
have been several shops opened in the village, some of them short lived, but all of them were run
and managed by women.

istant Trins by M
While trips for trade and labor described above were conducted by men as well as women,
some enterprising men moved farther both for trade and for labor. In his teens (1940s), T (age
approx. 72) traveled and traded with his father, from Chiang Rai to Laos, Mae Sariang to Burma,
carrying clothes, mainly silk. In his youth, he worked with elephanis for logging companies,
both Northern Thai companies in the Mae Sariang area, as well as with a Tongsu company near
Loikaw in Burma. He would earn eighty baht in one season, and spend it on increasing assets
such as water buffalo. In his twenties he studied bible in a Karen bible school in Papun, Burma,
married a Karen in Burma and had one child. Then in the 1950s he moved back to Thailand,
married his present wife (then a widow with three children) and had four children. Being one of
the most well-traveled men in the area, and with both the network of friends and entrepreneuriai
shrewdness, at the time of my arrival in the area, he owned a pick-up truck which he had bought
with money gained through selling some wet-rice fields, and used the truck as further asset in
business. He is the only person in the study area who had a sahai, a khon muang from Pai district.
“When I was young | used to travel. I didn’t want to settle down. [ traveled and learned. In
those days, one season of work or trade could earn big money. Today, work or trade, one only
gets a meager amount. I made atl the money I could in my youth, bought and accumulated, and
now they are all gone to my children who can’t make a decent earning for themselves. They
don’t know what to do with their assets. They don’t think. They never travel. So young, and
they’re already married. They are only interested in getting married and settling down.”

S (age approx. 55), born in a Shan-Karen area in Pai district, aiso walked far and wide from
Chiang Mai to Mae Sariang and Mae Hongson in the fiftics. He bought clothes and thread in
Chiang Mai, beads and ornaments from Shan in Mae Sariang, or from Burma, and sold or traded
in the hili villages. N (age approx. 55) had been in Burma in the 60s for eight yeats, working for
a logging company, had married there with a Bwe Karen woman and had one child, after which
he returned to his relatives in Thailand, and married his present wife. Such marriages in strange
land are narrated with some pride. Men are not only much more mobile, but their activities away
are never questioned.
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Men with assets such as elephants also traveled widely to work for logging companies. C
(age approx. 52) went to work in logging operations across the border untif the 1980s with his
elephant during the dry season. In some years, he rented his elephant to companies based in
Lampang, in other years, he went himself to work in the Shan State of Burma. He also allowed
his son, who had been educated in Wat Sri Soda as a novice and was therefore fluent in Thai, to
take his elephant to work in the tourist elephant camps.

With or without purposes of trade or work, most men would walk (ha) farther than women
and therefore had seen Chiang Mai, and the eastern fringes of Burma. Women in the villages
would often speak enviously of men’s adventures, and the reasons they gave for not going
themselves were that they did not have enough money, they could not speak the {anguage, they
did not know the way, that they would get car-sick, or, simply that “women do not walk like

”

men.

The subdistrict (or area called Musikee by the inhabitants) had been inaccessible and distant
from outside contacts except for religious influences up until the 1960s. However, with
changing policy and the coming of roads, involvement with various public projects began in this
area in the 1970s: education; Kings Project; health care; Buddhist mission (Thammacarik) etc.
While the economically hard-pressed continue to frequent the Northern Thai villages for labor,
sons and daughters of better-off households began to attend primary school in the village
founded in 1978, and then subsequently, some of them continued for further study outside the
village. There are two secondary schools (up to the first three years of secondary education) in
the subdistrict, both in Karen villages, one founded by the Karen Baptist Convention, and the
other public. In either case, students must board, either at the school dormitory, or with relatives
in the village. In Pai, there is a Christian Karen dormitory, and some Karen from the area attend
higher level secondary school from there.

In spite of the norms that restrict women’s mobility, regarding education and schooling, there
seems (o be no more stress on educating sons than daughters, at least up to the secondary level.
There are several reasons for this. First of all, the earliest opportunity for education was brought
in by the Karen Baptist Convention, which founded a school in the subdistrict, and also for
further study provided Karen dormitory and bible school in Chiang Mai. Girls from Christian
households tend to follow paths provided by Christian organizations: going on to Bible school
after primary or secondary schools, or attending higher level schools from Christian dormitories.
Either way, they can stay within Christian Karen seitings as they receive education.'® Secondly,
villagers have seen examples of educated Karen women earning salaries through jobs such as
teachers, development workers, health werkers, or workers in the Christian organization: in
other words, respectable jobs that allow them to stay among their own people. Thirdly,

""" For non-Christian villagers, the earliest opportunities were restricted to boys, by sending them to be
novices at Wat Sri Seda, the Thammacarik temple in Chiang Mai which provided both religious and
secular education.
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education is a means to increase earnings, and as I mentioned above there is much incentive for
women to earn cash for their families. Several of the young mothers today participate in weckly
classes for adult education to earn secondary diplomas which may give them a better chance
when the opportunity arises. Furthermore, the girls are eager to study because they have little
other paths to enjoy and widen their possibilities. According to interviews performed in the city,
in many of the home villages, girls who leave for education in Chiang Mai outnumber boys,
while boys tend to circulate between city and hills according to job availability and other reasons.
For girls, education provides respectable reasons to move to the city, whereas boys do not need
such reasons. Yet, in higher education after the secondary level, the gender ratio becomes
reversed.

While the decision to send daughters up to secondary level education in the region is not so
difficult, the threshold for sending girls to Chiang Mai, and to higher education is higher.
Deterrents for girls’ moving to Chiang Mai are many. Life in Chiang Mai is considered to render
the girls’ sexual lives unaccountable, and this is why the availability of Christian Karen
dormitories or the presence of Karen relatives or co-villagers make a difference. Such sexual
dangers are related in horror stories concerning girls from the same area, concerning their
unwanted pregnancy, contracting AIDS, or involvement with prostitution. The threat of AIDS
has especially become acute, and even though from this area the victims have been primarily
men and their wives, the rare case of an unmarried girl contracting AIDS has become a favorite
narrative for dissuading girls from going to the city. The government sponsored Karen radio
station also cautions young Karen girls from going to the city without reliable elders. There was
a radio skit that was played repeatedly about a young girl (who does not speak Thai) who is lured
by a Karen girl (a city girl who speaks fluent Thai) to the city and is deceived by the latter into
prostitution and returns to the village HI'V positive. Life in the city is thus strongly associated
with AIDS, degeneration of morals. Girls in the city are often criticized for forgetting their
daughterly responsibilities and Karen tradition.

In the hills, marriage age has been extremely low, so that girls well into their twenties were
under much pressure. Going to the city can become a way lo evade such pressure for girls, but it
also meant delay in their marriage, and also limiting their marriage prospects. Thus, in villages
where going to Chiang Mai is still a rarity for girls, young women find partners and choose to
settle after graduating from school in the region. A study performed in the mid 1980s among
Karen youths who migrate to Chiang Mai for education mentions that in the interviews, some
young highly educated Karen women felt that they were not well received in their home villages
(Renard, Prasert and Roberts 1987:67). Even a highly educated woman who is well respected
among her peers in Chiang Mai is not exempt from the standards and norms of her own village
when she returns. M, for example, graduated from the Teachers® College in Chiang Mai. She
returned to her village, one of the pioneer villages in terms of sending girls to the city. After
returning to her viliage, she chose to live in a house by herself rather than with her parents, where
she receives friends from the city. Villagers speak of her free ways in derogatory tone, and she
has become an often cited case in speaking of the demerits of girls receiving education in Chiang
Mai.
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Yet, once the threshold is crossed by some members in a village, it is not long before most of
the youths from the village would be gone to Chiang Mai. While it is impossible to come up
with figures indicating the urban Karen population, the increase from the times of an earlier
study is obvious: a study in 1981 estimates one hundred Karen (although not including students
in dormitories) in Chiang Mai out of nearly seven hundred highlanders, which is not only low in
real numbers, but also incredibly low in percentage considering the Karen constitute more than
half of the highland population (Vatikiotis 1984:200). A study report written five years after
Vatikiotis’ research claims there is a definite rise in the number of Karen youths in Chiang Mai,
although among the respondents they chose, four fifths were men, and the researchers mention
that Karen girls are not encouraged to study in the city (Renard, Prasert, and Robert 1987:34).
While I have no way to assess the accuracy of such {igures, from the interviews and from the fact
that the Catholic dormitories greatly expanded their capacity in the eighties, it seems that the
increase in the percentage and number of Karen girls in the city began in the late 80s and took a
leap in the 90s.

While some girls whose parents have stable salaries, or who have received scholarships may
come down simply to study, most begin by attending night school while working during the day.
The kinds of jobs that Karen giris are involved in include maids, school errands, services at gas
stations, hotels and restaurants, factory work, and hospital help. While the hill youths tend to be
hired with lower wages, those with Thai education are better able to compete for lowland jobs.

Those youths who study in Thai schools and begin to seck opportunities outside the Karen
world will meet both Karen youths from distant villages as well as non-Karen youths with
similar experiences. Thus, interethnic marriage is on the increase among these youths, who meet
partners from other ethnic backgrounds in the Thai context. Even though most of the gitls
interviewed in the city claimed they preferred to marry Karen men and live in the hills, their
urban experiences and education limit their prospects in the hills, while opening the possibilities
of interethnic marriages based on ties formed in the Thai context. There was such a case in the
subdistrict, where an educated Hmong boy and Karen girl married, to the horror of most
villagers. However, the norms of the hills are not totally absent in the city. Karen men in the
city, when referring to girls who go out with Northern Thai men, will talk about their “fall”,
presumably referring to a moral failure to guard their sexuality from Northern Thai men. A few
girls I interviewed in the city admitted that back in their home village, the adults would not
welcome Northern Thai husbands.

Besides the mobility of youths, there is increase in travel for pleasure to the towns and cities
among the Karen, including women. Those women whose husbands own trucks, or have
official duties that call them to the city may accompany their husbands to the city, and
experience the city for the first time. Christian meetings and Buddhist ordinations may also take
them to Chiang Mai, or as far as Bangkok. When I held interviews with villagers and asked each
the same question “which is the farthest place you have ever been t0?”, those young women
with little experience of travel became objects of much joking. These women were from the less
well-to-do households, had no education, could not speak sufficient Thai, and were therefore
doubly restricted in mobility, Thus, even though on the one hand there is ambivalence towards
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women'’s rising mobility, on the other band, mobility with the proper procedure is not
condemned and could even be demonstration of status. The adventures by unmarried women in
the 1940s and 50s I mentioned above are now taking a different shape, as women invariably visit
Chiang Mai before or after marriage. Twelve out of eighteen women in their twenties and
thirties have been to Chiang Mai for pleasure, whereas only five from all above generations
have ever been.

The frequent trips for labor in the Muang Paeng area still continue among those women and
men without education and means, and the division between those widely mobile and educated
villagers on the one hand, and the less mobile laboring villagers on the other, has become quite
clear within the past decade. Interethnic marriages have increased among the latter group also,
as regional movement by both Northern Thais and Karen have increased. This is quite different
from the interethnic marriages that are increasing in the Thai context mentioned above. Rather,
Northern Thai men come to Karen villages specifically to look for Karen brides, sometimes in
truck loads. For a Karen woman, such marriages may provide a possibility for moving up the
social and economic ladder, while for the man, it provides a cheaper marriage with an obedient
wife.

There is thus a two-way split in women’s mobility and related intercthnic marriages in the
village today: the one by the economically hard-pressed villagers with little or no schooling,
which primarily involves labor where the ethnic divide is also the economic divide; and the other
by relatively better off villagers seeking better opportunity through education, where interethnic
relationship takes place primarily in the Thai urban setting. Such trends in mobility highlight
the increasing stratification and differentiation in economic standing as well as in social
adaptability to the wider Thai society among the Karen and between Karen and others.

Concluding remarks

This paper has been a beginning attempt to understand recent trends in mobility among the
Karen. In outlining the changes that have taken place in a specific hill village, we have seen the
changing trends from trade to labor on the regional level, and the increase in urban migration by
youths for both education and labor. The norms governing women’s mobility not only reflect
Karen notions of interethnic relationship but also shape them. Furthermore, while there are
continuities in the norms, women themselves challenge and breach such norms and through this
process, interethnic relations are redefined. We have also seen that today there is a double
sphere of mobility and interethnic relationship: the regional on the one hand, and the more
center-(Thai)oriented on the other. While some villagers are involved in both spheres, there
seems to be an emergent split along lines of economic differentiation.

As an ongoing research, this study still needs data collected from those hill villages from
which more girls have already migrated to Chiang Mai, from the Northern Thai villages to which
Karen often travel for labor, and from the city of Chiang Mai itself.
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