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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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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.



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



16

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

Name of. Village where the Joining or not
Guardian Spirits spirits usually stay joining in the
Ritual of Chao
Luang Muang La
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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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Figure 3 Sudcession of Chao Muang -
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Figure 4 Succession of Mo Muang
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Cultural Identity and Ethnic Boundary of Tai Nuea
in the Yunnan-Burma periphery
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YANG Guanyuan
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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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