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Editor's Note

TheIndian Journal of @i Sudiesis an annual publication of the
Institute of Tai Sudies and Research. Dissemination of knowledge
through rigorous empirical inquiry in the field oiTRudies’has been
the objective of this Journal. It has already evolved as a major forum
for publication of scholarly works on central and current themes of
theTai Sudies. Its contents reflect the aims and intellectuals pursuit of
the Institute offai Sudies & Research and its growing importance. It
is a multidisciplinary Journal which presents a diverse approaches to
Tai studies. Leading scholars, in the field from India and abroad, have
published their articles in the Journal on a wide variety of areke of
Studies such as histgrgulture, language, literature, society and pplity
economy archaeology and art, religion and philosophy and so on.
Although, the Journal is primarily interested in academic works in the
field, it also publishes contribution of other areas indirectly linked with
Tai Sudies.This is the first Journal of this kind published in India
It has already established its academic credibility as a referred Journal
with the publication of its volume XVIII.

I would like to express my profound gratitude to the ICSSR, New
Delhi for extending financial support to bring out this volume. Besides,
my appreciation is due to all those who have extended their co-operation
towards publication of this volume. It is my pleasure to put forward
this volume of the Journal to the members of academic community

with the hope that it will stimulate them.

LR

October2018 (Girin Phukon)
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Continued fom last issue :

A Journey to the Land of Daidil) Mao in China:
Reflections on an Indian SchalsuFieldTrip to China

Chen Jianming
Part IV

Ximeng: The Dai once in a Land of theWa, the Head-Hunters with
whom Mao Zedong was Concerned

At 15:43 after the lunch, Prof. Grin Phukon nudged us to resume our
journey to Dehong prefecturst. 18:54 in the shank of the evening we reached
Mengsuo town, Ximeng county seatystaying overnightimygo Hotel.

Ximenghere was a drowsy cityie ochercoloured buildings lacing the
streets had been renovated, decorated with the inverted and serrated or saw-
toothed traditional geometric patterns of\ftieepeople. &pping into the city
is like stepping into a cluster @a villages.The diference is that thé/a
villages do not have so many tall buildings. In November 1999, | visited the
former county seat called Ximeng town, which was a mediocre one tucked
away on the Mengkan mountain top on the border with Bdrnesmember
the beautiful pink cherry flowers on the country roads. In the heat of the sub
tropical sun, th&Va villages inYuesong were impressive. Now we were
staying in the new county seat, formerly known as Mengsuo township of the
Dai people.

We had very tasty food in a restaurant. Prof. Phukon and his company
did some shopping in so-called supermarkets, which in fact were small shops.

But here in Mengsuo are the Dai settlements in Ximeng, with two
thousananuof paddy cultivation in 1986. Three hundred years ago, the Dai
people from Mengyang and its neighbourhood moved as refugees to what is
now Menglian, and then together with another group of about 5,000 refugees,
guided by Mengliars local chieftains calledisi,fled to Mengsuo (meaning
finding a good place to live in) and settled down. Thus, the Dai people here
have the same oral and written languages and similar dress and habits with
those in Menglian.

More advanced in production and education than the surrougding
and Lahyeoples, the Dai, in their long-term exchanges with those peoples,
have promoted and facilitated the development of local sotridtye past,
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the Dai in Mengsuo were often head hunted or their farm cattle were captured
by theWa living high up in the mountains, causing fights with weapfdtes.

the Communist liberation in 1950, the two peoples understand and help each
otherWhen the Dai made slow progress in digging trenches or building roads
because of their labour shortage,\t¥eecame down the mountains to their
help.When thewWa had no idea of how to use the ploughs or rakes after
opening up paddy fields, the Dai sent for skilled farmers to teach them the use
of these farm implements. Seeing\ii@ women transplanting rice seedlings
upside down or some inserting the middle of them in the mud leaving the two
ends floating on the watehe Dai sisters took the initiative to teach them how

to transplant rice shoots.

The Dais Mengsuo township was a well-known plac&iumnans
history In the spring of 1936, Britain and China held a second meeting of
survey for the southern section of undeciadnan-Burma boundary in
Mengsuo. During the meeting, the British made an attempt to prove that
Mengsuo was under the Burmese jurisdiction early in 1890 in the Qing dynasty
MenglianstusiDao Paihong sent his representatives to the meeting, clarifying
Mengliantusi's jurisdiction in th&Va areas in history and safeguarding the
territorial sovereignty of China. Failing in this attempt, the British resorted to
the threats of force, arousing a great anger amonyyatpeopleAfter the
breakfast on thedlay of lunar January in the Neéfear theWa, holding
national flags, met in Mengsuo from all directions. They demonstrated in a
protest against the British invasion. This action foiled the British scheme in
their attempt to include Mengsuo and other Chinese territories into the British
Burma?

However Ximeng countyis not known for the Dai people. Here is the
compact settlement of thiga people. It had been under Qing dynastic rule
since 1675. On March 5, 1965, XimeW¢ Autonomous County was
established, with a total of 7 townships and towns, including one Dai township
and five Lahu townships.

TheWa people believe in animism. In their views, mountains, rivers, all
living things and all the natural phenomena that are difficult to understand,
have souls or spiritMuyiji andAyi'eare believed to be the highest dominating
spirits who have created all things on earth. In 187Zphgming (1842-
1917), known asanfozhun Chinese meaning the Buddha, was a Lahu
leader a Mahayana Buddhism follower in the vicinity of Lancang and
Cangyuan. He rose to lead an ethnic uprising against the Qing dgnasty’
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oppression but failed. He led part of the Lahu and Lisu people and settled
down in theNVa area in Ximeng. He ruled tidéa mountain area by spreading
Buddhism and swearing a blood oath for an alliance witthehiefsThus,
Mahayana Buddhism managed to spread, wielding a certain influence among
theWa people. Li had a Buddhist shrine room built about one kilometer west
of the old town sedt.

In 1890, the British sent for James George Scott who led an armed
invasion into XimengWa area. He asked Li to admit that he was one of the
nationals under the British Burma and was subject to the British rule. He left
when rejected by LiAfter Li’s death, the infighting between thefeiient
powers hastened the decline of Buddhism in Xinfeng.

TheWa believe in primitive religion and Buddhism, just as the Kayin
believe Christianity and Buddhism in Myanmand théVa accepted the
Lahu’s rule by LiTongming is like th&Va accepting their intermarriage with
the Dai who came to Mengliaflegend has it that thWa originated from a
cave called Siligang in Bulade, about 25 kilometers west of Masa township of
Ximeng, indicating that thé/a since ancient times had lived in this pléce.
long time ago th&a was one of the hunting tribal peoples and later turned
from a hunting people to the farming settlg@$theWa's cultivated land, the
upland accounted for almost 100%, of which the swidden accounted for more
than 65% .So thé/a people were traditionally swiddeners, the upland rice
cultivators.They were famous for growing upland rice and popp$%954,
the Peoples LiberatiorArmy (PLA) and the work team helped and led the
Wa in opening up hundredsrotiof paddy fields for planting rice, and gradually
theWa changed their swidden for the fixed I&nd.

Ximeng'sWa mountain area did not produce rapeseed cookifdneil.
villagers stir-fried vegetables with animal oils. The work team members taught
them how to grow rape and extract its seeds for oil, saying they could get the
oil at home for cooking food-heWa people stifried the vegetable with
uncooked oil, which tasted unpalatable enough. They complained to the work
team members. The members told them to cook the oil well over fire, which
could make it taste just fine. The villagers burned the oil very hard, and the oil
in the wok or pot suddenly caught a fire, which long tongues of flame pounced
onto the roof, almost burning the house down. The team members respectively
and quickly apologized at the villagehouse, giving a hands-on lecture until
the villagers understood what it was for the rapeseed oil to be “cooked well”.

Slavery was also common and a slave was cajiedgjiaoken
Ximeng'sWacommunityHowevey once married, the slaves became free,
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terminating their status as slaves. When the adopted son got married, his
owner held a cattle-slaughtering ceremamd when the adopted daughter
got married, the wedding party was held in the same way as that for the
owners true daughtergvhen the femalgiongjiaokegot married, the owner

then asked for bride price. If the bridegroom was insolvent, the couples were
required to do manual labour at the host family for a time anpunadlyder to

offset the debt. Generally speaking, the slavery is intended to extract surplus
value of the slavesTherefore, this fact about th&a community is
inconceivablé?®

To judge the thief or to find out who had stolen the propérgyVa’s
ordeal was to have the aid of divinities, such as beating sb. on the head,
suffocating sb. in watefishing something with fingers from a boiling pot, and
so onHowever of all practices of thé/a, the well-known one was the head-
hunting and th&Va are known as the threatening head-hunfee/Na even
considered that manly beard was certainly more awesome than weeds so that
the latter was too scared to come out. Thus, there were tragedies of beheading
people as a sacrifice to upland rice. In this sense, the head-hunting also was
one of the important “productive activities”.

In the 1950s, some local cadres briefedWang Lianfang, the vice
chairman of the central government delegation to ethnic minority areas, on
the three versions of head-hunting:Nyiji, the highest god of thwa, told
villagers that when the deluge came, offering sacrifice of hunted heads to
devils would help the upland rice grow well;(2) Uncle Kongrtingeated
theWa by sowing in the fields cooked rice seeds that produced no rice shoots.
He asked that before giving them good seeds, only head-hunting for sacrifice
could ensure a heavy crop; and (3) The more common legend is that the rice
could grow well for a good harvest only by the company of a persounlAt
that time, the people said that the fully bearded head was most effective.

Wang Lianfang paid a visit iWolangniu, the most senior headman in
Damasan of th#&/a mountain area. He found that although the villagers did
practice head-hunting, it was not randomly hacking or chopping heads. The
rules were followed that only the strangers from outside villagers, not the
acquaintances or powerful people, were beheaded. The head-huntingusually
took place in the third lunar month when the rice seeds were already planted
and no rainfalls, or the flowering rice was hit by pests or flooding in lunar
August, which were irresistible disasters the villagers faced and were difficult
to avoid as the frustration of their weak performance. Of course, the head-
hunting for rice did undermine the solidarity between villages, deteriorating
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the relations between tiWga and their neighboring groups and seriously
hampering production and social progress iVihgegion

Also in the 19508/Vang Lianfang watched helplessly a 15-yelar
child beheaded in Manhai village.The head-hymisrhead red-turbaned,
enjoyed a high status within the communkiyown as the “head-hunting
hero”* TheWa, like Naga people, is also a cross-border people in Myanmar

During British colonial period thé/a were hated and feardthe British
distinguished two groups @a according to how receptive they were to the
colonizets attempts to control themyTheid/Wa'were head-huntersyand
decorated their villages with the severed heads of vanquished enemies to
propitiate the spirits that guarded over their opiumfiditie.so-calledame
Wa allowed the colonisers to pass through their territory unimpededyyet the
area inhabited biheWa - east of the upp@&hanlwin(Salween)river in the
northern Shan State - was never completely pacified by the Btitish.

In Shan State, eighty-five kilometers north of Kengtung lies the border
district of Mong Lat® Although Mong La is mainly @hai LU districtin a
deal worked out with the Myanmar militaitys currently controlled by ethnic
Wa, who once fought againgingon troops but now enjoy peaceful relations
with the governmerifin Mong La, there is the Unitéila SateArmy. When
the British arrived in Nagaland in the mid-19th centhiey Naga were a
fragmented but fearsome collection of tribes. Head-hunting was a tradition
among them and for many decades they resisted BritisH rule.

According to Donovakvebster who visiteMamlip, one of many villages
of Myanmar bordering with India, which are home to the Naga, a people
reported to be active head-hunters as back as 1991. The men from one village
had hacked 28 heads from the enemy village. Then they brought them home
as souvenir®Head-hunting is a trophy hunting.

In India, the tribes of Nagaland were once feared head-hunters. Before
the arrival of the British, the Naga tribes had a deserved reputation as head-
hunters. Raids on enemy villages were commonplace, and captive warriors
were ritually beheaded using the fearsome Nkgémachete). The Naga
believed that beheading would release the human soul from the base of the
neck,while the spiritual soul remained trapped in the head. Preserved heads
were stored in the commumabrungdmale meeting house)in each village,
and were believed to ensure the coming harvest, among otheboons.

In 1952 Wang Lianfang escorted thiéga headmaAi Kan to Beijing.
Chairman Mao Zedong,Chinese paramount leadetedAi Kan to sit with
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him for dinnerTalking about the head-hunting practice, Mao agkédn

with concern if the human-like monkey heads could be used in&id&ah

said: “It won’'t do, because the souls of the monkeys will eat our corn. Only
those of tigers can do the job, but they are not easy to catch.” Mao smiled,
saying: “This can be solved with discussions among yourselves.”

After Mao’s word reached thé&a mountain area, the upper circles
and the villagers talked about how to get rid of this practice. Howtsveral
and complete abolition took place in 1988that time, the villagers were
awakened politically through the Communists’ hard work, and the consultations,
in accordance with Mas’instructions, were undgsing within theWa
communities, and the debate was furious and fierce.

The final breakthrough took place ava township meetindt this
meeting, the headman, the head-hunting hero, and the villagers sat aside
respectivelyThe headman said: “The head-hunting for rice was a ritual passed
down from the grandpas and great grandpas, not to be abolished.” The head-
hunting hero chimed in: “ Who is going to pay for the loss if the rice does not
grow well for no head-hunting sacrifice for it?” The two copiously and plausibly
guote authoritative sayings, and the villagers could gaedvack. Suddenly
from among the villagers stood up a yoWkg man, saying: “I root for the
head-hunting!” Everyone was panic-stricken. He continued: “Itis not easy to
have any of you beheaded, for you are not willing. | think if anyone is to be
beheaded, the first must be those of the head-hunting hero and the headmen,
because you know the ‘ruldsétter than otheré\nd the rice does not do
better with your heads guarding it?” His speech was applauded by the villagers.
The headman was panicked and the head-hunting hero was still more panicked.
They had to stand in favor of no head-hunting in the future and agreed with
the villagers that anyone who violated this rule was sent to the government for
sentencegfter 1958, the head-hunting practice was abolished compiétely
This is how théVa people got rid of the life style of head-hunting among
themselves. Since tladolition d the old ritual of the head-hunting, it has
been rare that the deceased were buried under the stilted houses. In the past,
the cattle-slaughtering ceremony was held for funerals. Now the guests are
entertained by cooked pork and chickens that are offéred.

Elsewhere in th&/a area, the abolition of the head-hunting customs is
very relevant with religiorAround the late Qing dynastheWa in Banhontf
village accepted Hinayanabineravada Buddhism, observing with the Bar’
Songkran the WaterSplashing Festivalyith the Dai people and greatly
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affected by the influence of the Dai culture. Therefore, as early as in the
beginning of the 20centurythey got rid of the “head-hunting for rice” customs,
while in Ximeng area it continued for so lofig.

DonovanWebstemwas told byAh Naung, a Baptistin 1961 and is now
the villages ministerthat in this Naga village there were no known head-
hunters todayLike much of this area, the Naga is now mostly Chrigéian.
The tradition of head-hunting died out when the Naga were converted to
Christianity by the British during the I87Tke main religion is Christianity
and churches are the centre of both mainstream and tribal communities But
many Naga men still wear necklaces depicting stylised human heads, and
almost all carry daoThere are 16 Naga tribes including the Konfmagami
Ao Phom and Lotha, many of whom still live in villages of communal thatched
huts?’Like theWa people invunnan, the Nagas use huge log-drums to
communicate between villagés.

From Ximeng to Kejie: The Dai and Their Past and Present

Today it was January 1, 2015, N¥aars Day but without any visible
celebrationsThe first day is celebrated less among the Han Chinese either
New calendar festivals are not spentwith as much bustle and excitement as
those for traditional ones, such asSmmgkraramong the Dai people.

At 9:11, Prof. Phukon and his party again started their long-distance
journey in the morning after my ¢avas refueled at a petrol station. On the
way, the road, simply blacktop and narrevinding up and down the mountain
side At the road shouldeProf. Phukon asked for a stop. He saw the distant
rolling hills, forests, upland and tNéa villages on slopes. | saw clouds of
smoke rising from the villages but could not figure out if it was the smoke
from the swiddens or that from cooking food. It was breath-taking beauty
itself, typical of mountainous villages. It reminded me of an old chaat
People Sing New Songseated the 1960s and going viral in the 1970s
across China, in celebration of Mao Zedong, the Communist Party of China
(CPC) and socialism. Prof. Phukon told that the geometrically-patterned arches
to the villages were very similar to those in Nagaland of northeast India.

My car was rolling along the Kuxing rivewith its upstream in twid/a
settlements of Banging and Zhongke of Ximeng caunt{951, the central
government delegation sent two comrades, Li Qiadan@ingsen, to visit
those two area#é.ccording to Li Qiao, he saw six or seven skulls hung on
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some bamboo poles outside two wooden drum houses in Banging, and the
guide showed him to Longshan where he saw human skulls in dozens of
bamboo cages.

Historically, theWa in Zhongke village wiped out twice the Kuomintang
army in the mountains, and armed with a lot of guns and bullets seized, the
headmen had nothing to fehaving a tremendous influence. Coupled with
the rumours incited by the enemy agents across the btirdéeadmen in
Zhongke had never agreed to the PLgtation in the region. By the end of
1955, Ximeng-Lancang road was built with a detour of ovdiri2écause of
the opposition of Zhongkeheadmen.

In March 1956, the Communist Party of China (CBGimao
Prefectural Committee sent Mihao Zhuo, the deputy secretary of Lancang
BorderlandMorking Committee, into Zhongke. He led there several United
Front personalities and a reinforced platoon.

Before entering the village, he asked the troops to send a message to
the headmen making clear what they had comé&terheadmen repeatedly
rejectedAfter the troops got into the village, the headmen evaded seeing
them. In the evening next dahe headmen sent a word: “For the sake of
Secretary Zhao, and seeing that it was getting dark,tpdaynay stay here
in the village, but not for tomorraivZhao Zhuo immediately asked the
messenger to tell the headmen: “This is part of China, and the PLA has the
responsibility of safeguarding its territond there is no reason of our
withdrawal from here.” He clarified the situation and interests, asking the
headmen to think twice. The troops got ready for combat. The headmen,
seeing that their rejection did not work, offered to let one of their sons to
beheld as a hostage in the county seat in order to ask the troops to withdraw
The troops certainly did not agrédéter many turns of mediation, the headmen
agreed to negotiate with Zhao Zhuo and his party

On that dayZhao Zhuo and several unarmed United Front personalities
attended the meeting. Threatened by the guns and spears held by the dozens
of the brawnywWa men, they went on talking and laughing as if nothing had
happened, clarifying the purpose of the Pigtation in border areas and the
CPCs5 policy towards ethnic grouphe headmen were convincétie next
day, the two parties, in accordance to customs of slaughtering cattle,
planting stones, drinking cursed wagggreed with the PLA station there.

Thus, a long-standing problem was settled without firing &%Hoé Lancang
county magistrate Li Guanghua used his special identity of a descendant of Li
Tongming, the Buddha, in persuading ZhongkeladmerAi Ding andAi

Qiang, also playing an important role in the Pilanding theré®
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My car turned left on to Shuangjiang-Lancang road, not going south to
Zhutang township, but north to Fubang townships is a broad highway

In the late 1970s, there was a movement cabedozhy meaning Li
Tongming, the old Buddhist leader and thus nicknamed Buddha, was to make
a come back. Many faithful followers gathered in the Buddhist shrine burning
incense. Some with ulterior motives spread a rumor that if the old Buddha
came back, there was no need for the engagement in production, and the rice
grains would grow as big as an egg, and the Lahu could idly enjoy a happy life,
and that since it was not good for the Han Chinese to come here, they must be
driven away across the Lancang rivee adres repeatedly persuaded them,
but to no avail. Riding in a jeep close to Fubang, Li Guanghua got into the
village alone and called the followers to a lecture: “I am the descendant of
Sanfozyand itis me who is in a position to explain the Budslblal rules and
regulations. Itis a pack of nonsense that one produces nothing and that the
Han Chinese are driven awalie was getting more and more excited, even
cursing and denouncing those who participated in the movement. Strange to
say Li's reprimand was ffctive indeed that this fierce and fast-spreading
“Old Buddha” activity soon subsided. Li used his special status and special
way to quell other similar disputé's.

In the1950s, the film projection team had to require the consent of the
local village headmen for free screenings of films, and armed forces were
sent for protection in order to avoid being disrupted or destroyed from the
Kuomintang remnants across the bardérat a relief that we now drive our
car across this area day and night without any attacks!

Approaching 14:00, | felt the fatigue of going hungpyawingly and
unbearably hungrirhere is a Chinese saying going like thidirf yi shi wei
tian (Food is put first).” It reminded me of many peasants or minority peoples’
past uprisings, out of famished refugees or bodies of the starved everywhere,
against the ruling class acro&shnan or other parts of Chin&atching a
kind-hearted snake-turned fairy lady being oppressed by a monk in a pagoda,
an episode in the opeBaishe ZhuarfThe Legend of the White Snake),

Mao Zedong once commented strongly: “Revolution! Rebellitiat’s the
answer®? But today| did not make a revolution nor rise in rebellion. Instead,

| stopped my car and had some fast food at the roadside Dachun restaurant.
Prof. Phukon and his entourage also had some food here. Refreshed after the
hasty lunch, | contacted Préfang Guangyuan dunnan Minzu University

for KuaiYongsheng, who was waiting for us in Mangshi tomorrow morning.
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Originally, I planned to take the road to Dehong prefecture via Lincang
city. Before that, we could have visited Lancanguga, which, together
with Fawo township dfiVuding countywas one of the first pilot projects for
rural household responsibility system initiated nationwide since $@v8.
Lincang, CangyuawaAutonomous County wadinnans first place where
the practice of the farm output quotas contracted to each production group
was introduced for the first time.

Proceeding ahead, we could have visited Gengma cttustgported
that before the Communist liberation in the 1950s, in the market of Daxueshan
(Snowy Mountains ) in Gengma coumntyost people wore no clothes, of whom
the eighteen- or nineteen-year-old young girls were stark-naked, without a
shred of clothing on, except a modesty of wood on the waists. It was especially
so among the met.

The Dai inherit a handmade paper technology in Mangtuan village,
Mengding town, Gengma counfyhe women are its main labor force and
technical experts, with each procedure done by women in the workshops.
The raw material is paper mulbesyiarkThe steps include soaking, mixing
of grass ashes, cooking, washing and chopping pulp, dipping, drying, calendaring
and peeling the pap& complete process of papenaking has been kept
intact among the D&tn contrast,m Myanmats Shan te, Pindaya itselfis
a centre for the Burmese-speakKliaging-yo people Local handicrafts include
Shan paper and parasols made from mulberry®ark.

In the past, there was a well-known Cucumidar in Sipaishan,
Gengma countyt was a fight with weapons caused Wavillager stealing
a cucumber from a neighbouring village. For a cucupntbertwo villages
kept repeated fights for decades of years, killing scores of p&ople.

However a truck driver told me that the road to Muga and Xuelin
townships were difficult to travel on, and in consideration of road safety and
Prof. Phukors tight schedule, | decided to take an alternative road to
Shuangjiang countizincang cityYunxian and Fengging counties and Baoshan
city’s Changning and Longling counties before reaching Deomtipe way
| shared Piof. Phukors oranges lought flom Assam. They weras
succulent and palatable as those én@ér Yunnan.

At 14:43, we passed Shuangjiang county without a sto@vexngjiang
is LahuWa, Blang and Dai autonomous county established on December 30,
1984. Its full name is Chinglongest county name in Chinese characters. Itis
said that inrvunfeng village, Shahe township, the four groups of the\vizai,
Bulang and Lahu communicate linguistically with each otieserve the same
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festivals harmoniously as a familp March 2010, after my field work on
Lancang riverl stopped at Shahe township waiting for the reopening of road
to Kunming. It was the vast plain, and the Dai grandma selling snacks roadside
and red and purple blooming bougainvillea left a deep impression on me.

In 1987, Shuangjiang county had a Dai population of 7,439 people,
accounting for 5.86% of the courgybtal population and 12.16% of the total
minority population. The Dai were mainly distributed in two basins of Mengmeng
county seat and Mengku. These two basins had a Dai population of 6,363,
accounting for 85.53 % of the courgyDai total.The rest of the Dai were
found in riverside valleys in Dawen, Mangnuo and Heliu townships. The Dai
here speak the dialect that is also spoken by those in Gengma and Menglian
counties. They write the same Dai scripts of Xishuangbanna and D¥&hong.

According to Xie¥uanzhang, the Dai in Shuangjiaslylengmeng town,
together with those Dai in Gengma and Cangyisiengjia and Mengdong,
with a population of about 50,000, are the Dai Na branch of the Dai in Dehong.
They moved to the present places from Mengmao in Dehong Yutre
dynastyln 1348, LuchuaXuanweis{local chieftains ofice) troops occupied
Mengding of Gengma, and the Dai migrated from Mengmao to Mengding and
other regions?®

Soon, we reached Mengku town, the land of the well-known Mengku
broad-leafed tea, which is made with indigenous method, to be used as raw
materials folvunnans black and green teas, with part of them for exports.
The tea has full and fleshy leaves, the buds are, lzaidythe taste is rich,
heavy mellow and sweet. It was determined as the second traditional one in
Chinas first group of tea varieties at the second meeting of China National
Commission of ImprovedleaVarietiesMengku’s broad-leafed tea has a
history of more than 500 years. In Bingdao village of Mengku is still growing
the 500-year-old tea tree, more than 20 meters high, with a diameter of 30
cm.Traditionally Mengku town was once a broad-leafed tea trade center
The broad-leaf tea is concentrated in western mountainous areas ranging
from Bingdao and other villages in the north to Shahe township in the south.
After 1980, Shuangjiangtea was recognized a major economic advantage.
The CPCs county committee and government take the tea production for
one of the three pillars of Shuangjiasmgtonomic development.Np¥unnan
Shuangjiang Mengkiiea Co. Ltd. is establishéd.

In 1905, arAmerican whose Chinese name wasigWeili came to
Shuangjiang in the name of cultural visits. He instigated Mengmengstown'’
Daitusito drive away the Han Chinese. He also sowed discord between the
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Lahu,Wa and Dai peoples, causing the mutual killing between ethnic groups
as well as the human and animal casualties. The houses and other property
were gone, with Mengmeng town reduced in rufier the war subsided,

the peoples of all those groups recognized that this was a conspiracy of
imperialism, and they got united and expelled the cprig\Weili across the
borders'

At 16: 36, we passed Fengxiang town,the seat of Lincangci§:39
when it was getting dark, and navigated by the car-based electronic map, we
got toAihua town,Yunxians county seafigain, feeling so roaringly hungry
preferred to have food at an indecent, bleak and messy shop at the roadside.
Prof.Phukon would like to go find a better eatéyt | was too exhausted to
go furtherlike a hungry tiger ready to pounce on its pféere is a Chinese
saying that a hungry person is not choosy about his food, and an English
proverb goes that hunger gives relish to any food. The lady owner was warm-
hearted, preparing stir-fried rice, vegetables and boiled eggs for us and offered
free oranges after the dinnbrfact, she was selling pork lard, not running a
restaurant, as her business.

Yunxian county has a long histoltg Manghuai township is the site of
Neolithic ruins. Other sites are located in the middle reaches of the Lancang
river. The stoneimplements are characterized by the shouldered stone axes,
and the rest are in shapes of battle-axes, boots and long strips, etc. The few
potteries are mixed with sand-like rope-patterned coarse ones. The area is
clearly the one where the cultural relics of Baiyue system were félmd.
the 1990sYunxians minority population accounts for 49.59% of the total,
including Dai.There is a Dai township in the county

Yunxian’s local gecialty isDianhong GongfuchéYunnans black
tea for leisurely drinking). Here is one of the areas for the Lancang river
hydropower development, with planned 14 cascade power stations in Manwan,
Dachaoshan and other locatigiigegedly, the Lancang river basin hydropower
resources available, if utilized, could generate 310,000 kilowatts.

At 20:35, | got my car refueled étinfeng petrol station in Fengging
county also a tea-growing area. Here the mountains are high and shrouded
with thick fog. The climate is mild, the rainfall abundant, and the soils fertile,
given unique natural conditions for tea growing. For this reason, Fengqging has
been recognized as one of the warlafiginal lands of tea production. Now
still alive on the Xiangzhuging mountain is a tea tree that is 1,000 years old.
The major tea products from Fengging@m@nhong Gongfuch@ianhong
Suicha(brokenYunnan black teaQingcha(green tea)Juocha(a bowl-
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shaped compressed mass of tea leaves), etc. Therefore, Fengging was
hsortlisted as one ¥innans tea-producing and exporting bases. Fenggjing’
Tuochais also recognized as the compressed mass of tea leaves in the shape
of a sliding-weight of a steelyarthe third recognition ofuochaof Xiaguan,
Dali is that the tea was well received aldngjiang river in Sichuan in the
Qing dynastyand the water from tiielojiang river was most appropriate for
drawing the tea. It takes green tea for its raw mat€iali’'s Tuochais also
known as an “iron cake”, which TV commercial was frequently aired in 2015.

We kept rolling on in the murk on the main road from Fengging into
Changning countya first county we entered in Baoshan.city

Baoshan was calledongchang (formerly spelt a&ing Ch’ang)
prefecture in the Eastern Han dynastich has been an ancient trade
distribution center between China and Burma, one of the important stopovers
on the well-known Silk Road in Southwest China or simply Southern Silk
Road. Caravans started from Sichuan, bypagseians Zhaotong, Quijing,
Dali and Baoshan into Burma, India, and finally reachedAtfadian
Peninsuld*Historically, Yongchangs silk was exported to Southeastan
andWestAsian countries. Its produced quilt covers, camlet and other products
were and are still well receivétln the shift or reshiie of east China& silk
industry to west China, Baoshan, together with Puer and Luliang counties,
plans to use its unique advantages in location, climate and area of cultivation,
etc. to buildYunnans cocoon silk industry into the next emieg green
economic pillar aftevunnans tobacco, tea and sugarcanes. Since 2001, with
the implementation MVest China Development strategy and the project Shift
of East China Silk Industry toMest China, Baoshan Cjtpased on its
advantages in resources and location, was the fifgshiman to have introduced
east China Zhejiang business intmnnan, setting up Baoshan Ligen Cocoon
Silk Co. Ltd. It establishes the development thinking of taking the mulberry
sericulture for the citg pillar industryTo this end, Baoshan city proposed
that by the end of its Eleventh Fiveaf Plan, a total of 300,00@i0f mulberry
estates was to be developed in the sityongyang district, and Shidian,
Changning and other counties, with an annual output of 15,000 tons of cocoon,
and an industrial and agricultural output value of 1.5 billion yuan. In 2009, the
city had more than 100,000uof mulberry ared silk industrial belt had
basically formed in Longyang district and Shidian cadrtg townships which
mulberry planation area exceeded 10,000vere respectively Bangiao,
Mangkuan an¥ouwangThere were 15 villages which mulberry estate was
respectively more than 1,068, and its pemuoutput value was more than
3,000 yuan. They were excellent role models.
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During theWar of Resistancagainst Japan in thé&/WII, Baoshan
was the main battlefield in wedinnan. Longling countg’'Songshan mountain
was Japanese armyast line of defense in wéainnan. Kunming-\&nding
Road (formerly Burma Road, akiéanding formerly was spelt &ganting)
traverses its central part, and the Nujiang and Lancang rivers run through its
territory, forming high mountains and deep valleys and making steep terrains.
It was and is one of the strategic hubs in southwest Ghimarder
defense.NoywBaoshan-Longling and Baoshaer§ichong express highways
have been builTengchong-Myitkyina Class 2 asphalt paved road has been
completed and is to be extended towards Isdiado.Yunnan provincial
government is set to build Baoshan into an import and export-producing/
processing base that is oriented to Sésih*’Now Tengchong airport has
been built and Baoshan airport are expanded.

In 1583, BurmaKing Nandabaygent his troops for invadin@nnan.

It broke throughvaoguan (in todag'Shidian), burned down Shidian, attacked
Shunning, occupied Menglin (LonglisgZhen’an today) and killed government
troops. They fought on the back of horses and elephants in an attempt to
infringe onYunnan along five route§he Ming imperial court appointed two
generalsDeng Zilong and Liding, to lead an army of 5,000 respectively to
dispel the invaders, with various local forces ready to come to th&eaigl.
Zilong led his troops stationed in the east, and fought the Burmese elephant
trains to a standstill early in Novembdis army suppressed thos&\fandian

in the lunar January next yeand annihilated those in Sanjianshan, Gengma.
They won the three battles, killing Hangian and capturing Zhaohapriln

Liu Ting led his troops to Longchuan, quelled the rebellion and wiped out the
invaders'®

Of the fighters on the back of elephants, DavitMgatt mentions the
epic war between Burmese and Thai armies in tfecg&fitury: “Queen
Suriyothai who had donned soldggarb to ride out against Burmese forces
encirclingAyudhya in 1549.7° In fact, they were wars with soldiers fighting
on the elepharg’backThe Legend of SuriyothaThai film production in
2001, is areflection on this event.

Baoshan abounds with rich resources in minerals, geothermgy,ener
hydropower and forests, which is one of the areas that have a large economic
potential in westYunnan. Baoshan planned to complete the development of
the city’s small hydropower stations and even facilitate the hydropower
development on the Nujiang river in its Eleventh FiweadPlan>°
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Baoshars arabica cdée is of premium qualifygood smell and taste,
which was once awarded the Honorary Certificate by Ghioaher Ministry
of ForeignTrade and Economic Cooperation. Its content of protein and glucose
is higher than that of those abroad and was exported to Japan, the Soviet
Union, HungaryPoland and other countrigs.

Beyond Changning coung)¥oudian town seat, we reached its Kejie
township at 23:28, and,considering it was getting too late and the Indian guests
were too sleepy stopped my car and stayed overnight in roadside bright-lit
Yongxing Hotel ther&ll was quiet towards the midnight.

Kejie township is a settlement with the mixture of the Dai, Miao, Han
and other ethnic groups. It is one of the important distributing center of farm
and sideline produces between Baoshan and Changning.dhentyssil of
a stegodorg right mandible was unearthed in its Laohewaiere is a
population of 5,000 Dai people. Because peacocks grow here, the Dai produced
their long narrative poe@olden PeacocK he township is located on Kuke
river, a part of the Nujiang river system.

There are Lujiang Dai township and Mangk¥aand Dai township in
Longyang district, an#/andian Dai township in Changning courdif in
Baoshan cityDown stream of the Kuke rivenNlgandian Dai township, which
boasts a Ming dynasty mural in Paxu temple.On March 22, 2014, | traveled
pastWandian township, and saw a Dai temple in a typical Dai village.According
to one ofAssams Buranji®Assams Dai leader Chau Long Sukaphiaft
Keng Seng Mao Lung in 1215 and arrived at Monkha Mongya which was
ruled by his fatheiThen, he and his cavalcade came to Mengmao with their
pots, elephants and horses, and eventually to northeastern Irtdligaiang
in BurmaAccording tovangYongsheng textual research, Mongkha Mongya
is todays Kejie and Datang areas. Many people think it is Mengfao.

The two basins of Kejie alandian used to be well-known malaria
areas before the Communist liberation in 1950. In 1952, the government
mobilized a bloody good lot of immigrants to those two basins. They reclaimed
about 50,00nuof wasteland, building them two into Changning county’
sugar-producing basé&s.

In 1855, under the influence of thaiping peasant uprisingunnans
Hui Muslims held their own uprisings, spreading the anti-Qing movement across
the province. In 1856, under the leadershiyahdians Jing Fubao, the Dai
people, hand in hand with a total of over 900 people hailing from Zheskang’
Hui and Han Chinese communities answered the call. In 1861, the Dai in the
vicinity of Shuangjiang and Gengma actively supported the volunteers in



Indian Journal of @i Sudies /22

capturingrongchang, Longling and other places, shocking the Qing rule in west
Yunnarr’ Changning county is also one of the tea-producing ar&asivan.

On Rolls My GreatWall Along the Burma Road

OnJanuary 2, 2015, at 7:17 when the dawn was beginning to quicken,
we started our journey from Kejie. Soon we were travelling on the expressway
from Baoshan city to Longling countompared with the country roads, the
expressway was smooth as silk, or simply the silk ididdongling county
the100-odd kmexpressway to Ruili was under construction, so closed to
traffic. We came dfthe expressway at Zhen’an toll gate in Zhertamn,
which was one of the Chinese towns occupied by Burmese troops on elephant
or horse back in 1853.

Now we were travelling on the aldad, which was not only one section
of Sichuan-Yinnan-Myanmandia route or South China Silk Road, but also
one section of the well-known Burma Road from Kunming to Lashio during
WWII. In August 1937, the Japanese imperialists blocked Ghoweistal
areas and prevented foreign materials from entering China. The Kuomintang
(KMT) government decided to rush-build the Burma Road. Kunming-Xiaguan
Road had been built by the end of 1935. Since December 1937, the migrant
workers of all ethnic groups in wé&innan had been recruited to build a total
of 547.8 kilometers of Xiaguan-&ding® section. From the end of 1937 to
the end oAugust 1938, it took only nine months to complete the rolad.
Burma Road ran a total of 959.2 kilometers, starting from Kunming in the east
end and finishing &/anding in the wesThe nativerunnanese then laid an
extension into Burma froM/anding to Lashio in 1940 for a totahgth of
1,200km. Early in the wahis Lashio-Kunming route served as the main supply
line for the KMT. In 1941, when the PacifWar broke out, the Burma Road
became Ching’only international passageway in southwest China, with a
monthly transported volume of more than 10,000 #simsut 100,000 migrant
workers were dispatched from Baoshan, and about 10,000 of them were killed
and wounde®

In May 1942, aided by the Burmese Independémwogy(BIA) the
Japanese imperial army maechinto Burma within weeks of Pearl Harbor
attack and by mid-1942 had driven the retreating British-Indian forces along
with the Chinese Kuomintang forces(which had come to their aid) out of most
of Burma.The Japanese occupied all of Burma, and the Burma Road was
interruptedAs the Japanese pressure from the south increasédli¢ise
looked for an alternate route frdndia®
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On March 21, 1942, the U.Air Force ordered the formation of an
India-Burma-China air transport route, known as the Hump. The first flight
included 25American aircrafts flying from IndiaAssam to Myitkyina and
Kunming (a total of 880 knf).TheAllied supplies for the ground war fought
in Lower Burma were easily flown or shipped from India. Supplying the China
front,howeverrequired dangerous flights over the Hump,a series of high
Himalayan peaks that separate Burma and China. Over 1,000 airmen died
flying this route,and 607 supply planes crashed, promptirAjltes to look
for a new way to supply Chiang Kai-shehkationalist Kuomintang arnmwho
were fighting the Japanese in western CKina.

American General Joseph ifégar Joe” 8llwell proposed the
construction of an all-weathéwo-lane road from India to China via northern
Burma.The plan was to link up not with the original Lashio-Kunming route,but
with a rough dry-weather track developed by the Chinese between Bhamo in
southern Chintate and’unchand? Yunnan. British army engineers,using a
trail created by war refugees fleeing to India from Upper Burma,began building
the 800 km Ledo road from Ledgsam,to th&hamo terrmus of the Bhamo
road in1942 Although the engineers originally had 5,000 labourers at their
disposal, the progress was slow and work was abandoned in MayA1942.
huge contingent dimerican engineers took over in November 1942, and
assembled 35,000 Burmese, Indian, British and Chinese troops to tackle the
enormous task of cutting through thick jungle,upgrading the Bhamo track,and
spanning 10 major rivers and 155 secondary streams between Ledo and
Wanting.So many men were lost along the way that the builders sardonically
dubbed the route the “man-a-mile road”. Completed in May 1945, the Ledo
road- also known as thédilfvell road - was maintained until a year later
when allAllied units were withdrawn from the China-Burma-India (CBI)
Theatre.The Myitkyina Bridge, which spanned the Irraw&ddser south of
Myitkyina and was the longest pontoon bridge in the world, was deemed an
obstacle to river traffic and was dismantled in 1947. One of the chief post-
war effects of the Bhamo-Myanmar road network was the opening up of the
Kachin State remains of the Ledo road, which quickly fell into di%use.

More details of the Stillwell Road: The road is also known as China-
India Road in Chinese. On December 10,1942, the vanguakdseoican
corps of engineers and the"¥8giment of Chinese engineer troops took part
in the inception of the road at Indsd_edo.The road was built to traverse
Hukawng, Mogaung valley and reached Myitkyinaoigust 5,1944, a total
of 485 km. Beyond Myitkyina. It was divided into north and south lines: (1)
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the north: Myitkyina, Heinitang Paggengchong Guyong and county seat,
Longling, Baoshan and Kunming, a total of 1568.3 km; and (2) the south:
Myitkyina, Bhamo, Namkhanvyanding, Burma Road and Kunming (Ledo to
Kunming for 1,731.7 km). Donovallebster writes that the Ledo Road was
500 miles (800 kilometers),with the townWwénding connecting the Burma
Road with India. Ledo and Burma Roads is a 1,100-mile route. Straight-line
distance from Ledo to Kunming is 460 miles (740 kilometérs).

The section from Kunming'North Ring Road, Burma Road, Longling,
Tengchong, Myitkyina to Ledo, as Chiang Kai-shek proposed, is ctiledIS
Road. Howeveit is customary to call Kunming-Lashio section as the Burma
Road and Longling-@dhgchong-Myitkyina-Ledo section as the Sino-Indian
Road®” Those roads contributed a lot to fikes war eforts in CBITheatre.
When Burma Road was opened to traffic, more than 3,000 children of overseas
Chinese in Southea#sssian countries returned to China and worked as
mechanical workers, i.e. truck drivers and maintenance workers, on the Burma
Road. In recent years, the books, movies and TV Dramas about them have
been published or released. In Kunming, a monument has been set up in their
memory It was described at an exhibition of ivar of Resistanc&gainst
Japan iryunnan Library iugust 2015, the trucks transporting war supplies
on Burma Road used charcoal rather than gasoline as fuels.

On May 4, 1942, the Japanese forces invaded Longling and sent 54
aircrafts bombing Baoshan county on the sameld@ye morning next day
the Japanese climbed up to the mountain top of the west bank of the Huitong
bridge on the Nujiang rivefhe engineers of Chinese Expeditionary Forces
was ordered to blow up the Huitong bridge to block the enemy on the west
bank of the Nujiang riveFour or five hundred Japanese soldiers crossed the
Nujiang river in rubber boats under fire cavdre 36 Division of the 71
Army of KMT troops fought fiercely against the enemy around the area of
Huitong bridgeAs a result, dozens of remaining enemies fled to the west
bank, and the rest was annihilated. Since then, large areas of land west of the
Nujiang river had been occupied by the Japanese trobps ' Army of
Chinese Expeditionary Forces set up defenses for more than 250 kilometers
along the east bank of the Nujiang Rjy@eventing the Japanese army from
moving eastward. The two armies faced each other across the river until
May 1944°

Atthe end of October 1943, six divisions of the Chinese Expeditionary
Forces stationed in India, together with the British and Indian forces, launched
a counter-offensive against the Japanese army in northern Burma. The
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expeditionary forces stationed in wéshnan responded by launching a counter
offensive against the Japanese army in we&fenman in order to break
through the Burma Road and recover the enemy occupied areas. Stationed at
Mawangtun, Baoshan, Genevédi Lihuang, the commander of the Chinese
Expeditionary Forces, commanded 16 divisions and 160,000 troops titthe 1
and 22ndArmies who began the forced crossing of the Nujiang river in left
and right flanks on May1,1944, making a thrust towards Longling and
TengchongThey captured Songshan on September 7, recoVenggdhong

and Longling respectively on September 14 and November 3. They recaptured
Wanding after Mangshi and Zhefang. On January 27,1945, the generals of
the anti-Japanese forces in wéghnan and northern Burma joined forces
nearWanding. So farthe enemy occupied areas in washnan had been
recovered. In this large-scale offensive, more than 21,000 Japanese troops
were wiped out, and more than 100,000 people from Baoshafi died.

Now we were travelling in the same direction of Chinese arthgistto
Burma on the same Burma Road. Here in Longling, | noticed a plate suggesting
the Songshan battlefield where Japanese and Chinese armies once waged a
life-and—death war in WWIIThe Songshan campaign was the key battle for
the signal victory of the anti-Japanese countégnsive in wesYunnan in
1944. On June 4,1944, the Chinese Expeditionary Forces launched an attack
and conquered it on September 7 of the sameAfar three months and
three days of fierce fighting, more than 3,000 Japanese defenders were
annihilated, with its commander committimara-kili (stabbing his own bellyy.

DonovanWebster visited well Road and Burma Road and had his
own account of the roads publishedNational Geographién 2003. He
writes that Songshan (Pine Mountain) is also known as the eastern Gibraltar
In WorldWar 11, with 26 miles (42 kilometers) of ridgeline and thousands of
armed Japanese entrenched along its summit, not to mention the boiling river
at its base thousands of feet bel@w@ngshan must have glowered like an
impossible redoubt. But by September 1944 the Chinese had reached the top,
and after nearly a month of fighting, the Japanese were finally bludgeoned
and blasted into defe&t/hen it was oveiat one battle site alone, 62 pairs of
Chinese and Japanese soldiers would be found dead in eack gtasp.
Overall the Chinese lost 7,675 men, and the Japanese roughly*1,300.

In fact DonovaWebster started from Ind&steep Patkai Range and
down through the jungles of Burma to Kunming in China, with Burma Road’
1,100-mile (1,800-kilometer) length. He combines total length of Burma Road
and Silwell Road (also called Ledo Road, PisiPike or the man a mile
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road). He found that today the remains of these roads - the 1937-38 supply
track and the 1942-45 spur - link India, Myanpaaid China, winding through

the lands of at least three dozen mountain and rain forest peoples, some nearly
as isolated today as they were in the 1940s - or the 1840s.This is because
Myanmatrs leaders have until recently pursued an isolationist ptiiese is

also no longer a passable road to India in this part of Myarinkarthe

current plan to reopen the Ledo Road between Myanmar and India (jump-
starting trade between the two nations), drug eradication is another way
Myanmar is trying to reconnect with countries beyond its boréers.

In Myanmaythe original name of the Hukawng valjeskawng means
“cremation grounds” in the Jinghp&aialect of the Kachin people. During
World War Il the British gave it another name.The Japanese controlled most
of Burma,and a footpath through the valley became an escape route for
refugees andllied soldiers fleeing to India.So many people died en route that
Hukawngbecame known as tWealley of Death. Between1942 and 1944
American General Josephifiégar Joe” 8lwell cleared a 1and route of
close to 500miles passing through the Hukavadtgy.Described as the “man
amile” road because so many died of malaria,typhus,and sniper fire,the Stilwell
Road was finished only months before the war ended.Soon afterward the
thick jungle reverted back into the hands of the Kachin people in the low lands
and the Naga,their neighbors in the mountains.The road became impassable
as floods washed away bridges along the Chindwinlnvan efort to keep
out government forces,the Kachin Independémogy (KIA) destroyed the
few bridges that remained.The valley has been thé&sKidse of operations
since 1961, when the Kachin began their fight for autonomy from the central
government? Despite what the old soldiers and goatherds advise, Donovan
Websterfound the Burma Road is aliv&iumnan, moving people and animals
and all manner of things over more than a thousand miles (1,600 kilorfeters).

In June 1945, the oil pipeline was put into operation connecting Calcutta,
Ledo, Myitkyina, BhamadyWanding and Kunming. It provided a lot of badly
needed oils for the Chinese war efforts against the Japanese invasion until it
stopped such a transportation in January 4, Pdd&eptember 2015, Kunming
residents were told that they would use Myarisiaatural gas soon.

After his Burma Road travel, Donovérebster had his book published
with the title ofThe Burma Road: The Epito8y of the China-Burma-

India Theater in \&rld War 11.”"However after reading ityunnan-based
army writer Peng Jinfeng comments that his book describes the situation in
China before the Japanese invasion, Gendilalell and his 14 non-
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combatants’ retreat from Burma on foot to India when defeated in Burma in
May 1942, and the fighting of only 3,000 U.S. troops during the counter-
offensive in north Burma from 1943 to 1944. Howetee engagements of
Chinese armed forces in China, Burma, IndiaBbdt areas is completely
ignored or weakene@Therefore, | think the wars that connected China,
Burma and India (including roads, airlines, pipelines, etc.) are worth rewriting,
which is conducive to Indig“Look East” policyBCIM corridot and Chinas
One Belt and One Road initiative today

There was a Dai population of 1,213 in Longling county in 7987 .
November 2009, the experts froviangtze RivetWater Conservancy
Committee under Ching@Ministry of Water Conservancy went deep into
Longling’s Mengnuo town to conduct a preliminary investigation on hydropower
development in the Nujiang river basin, and they found that wild rice was
growing in its Jianzhongshan aféa.

Dehong:A True Home of the Dai
We got to Mangshi at 10:59 before noon.

Mangshi was also called Mangshi inTlaeg Dynastyand it was passed
down as a De’ang wor8ilang means supreme leagdandShi,a name of
people. Itis said that Mangshi is the progenitor of the the De’ang people that
later evolved into ethnic group name and place name. In Dai language, it is
called Zhemomu or Zhemenghuan. Of ZhemolMomumeans a flower
known asnomu.The Dai call Mangshi basin as Menghuan, meaning a place
where cocks crow at the daybreak. So Mangshi is also called Menghuan
City.8*After the Communist liberation in1950, Mangshi was used as the seat
of the peoples government of Luxi county and was selected as the capital
when Dehong Dai and Jingpotonomous Region was established in 1953.

In the past, Mangshi was literally an administrative, cityt in fact it was a
small town of Luxi countylater of Luxi city??In September 2010, Luxi city

was renamed as Mangshi ¢y only place name approved by Clsrigate
Council after 1989, which is the name that combines the proper and general
administrative name¥

The two-character name Dehong is the transliteration of the Dai
language, of whicbe means downstream, aHong,the Nujiang river (or
Lu river). So when combined, Dehong means the lower reaches of the Nujiang
river. In 1953, the establishment of an autonomous region for all ethnic groups
in Dehong was deliberated/fter repeated discussions among the
representatives of all groups of peoples, it was unanimously agreed that the
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word Dehong should be used as the name of the autonomous region (later
changed to prefecture) according to its geographical loction.

As early as in the Han and Jin dynasties, there were already peoples
called Pu anue in Dehong are@heYue were the progenitors of the Dai.
During theTang and Song dynasties, there lived the Mangshi and Baiyi peoples
in Dehong. The Baiyi was the ancestors of the Dai people. Xunchuan people
appeared in the vicinity of Zhanxfjngjiang, and the Xunchuan was the
forefathers of Jingpo peopleTheAchang people in Husa and Lasa have a
high level of iron-forging and sword-making skills, enjoying a high reputation.
Their products, comparable to the Paliang machetes of the Lahu people in
Menglian countyhave a ready markelhere are five basins in Dehong,
including Luxi, Zhefang and Ruilin the past, Dehong was a place where
many rulers left their footprints. When the Ming dynasty fell in north China, its
emperor Zhiyoulang in southern China, better known as South Ming Emperor
Yongli, chased by the Qing court arragcaped here all the way from Guilin
and Kunming. On lunar January 18, 1659, he and his over 4,000 men crossed
the border atengchong into Burma. One of his concubines surnamed Dou
died of illness and was buried on the Dieshuihe,rareat her tomb was called
niangniangfepmeaning the tomb of that imperial concubfia.1662, former
Ming generalWu Sangui led the Qing troops into Burma, and the Burmese
king had to surrender Empenéongli to GeneralWu, and the emperor
was brought to Kunming and was executed, symbolizing that the Ming
dynasty was completely toppletbday there erected a tablet to his death
at Bisipo, meaning forced to commit suicide, near Green Lake Hotel in
Kunming,Yunnan, China.

After the British invasion of Burma, Jiangkuo Mangsa (as the Chinese
called him, and his true name was Mangdala), the first true grandson of the
Burmese king, fled to China in 1890 and went to Lianghelandchong
counties. During this period, he wrote twice to the Chinese government,
demonstrating his anti-imperialist and patriotic passion. The Chinese government
and people held a protective attitude towards him and took care of him and his
relatives. In 1919 and 1921, he organized two armed anti-British forces in
Maocaodi and Muse. The British sent letters to the Chinese government to
extradite him to Burma. But he was determined not to be kept and groomed
by the British. In 1936, the Kuomintang veteran and famous patriot Li Genyuan
and others visited his residence and presented a poem to encourage him to
take revenge. In 1942, wh@éengchong fell, he was captured by the Japanese
army and sent to Dehorsg¥angshi, where he died at age’84.
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The Nujiang river passes through Dehong into Burma, from which itis
named Salwin riveBut Ruili river belongs to th&yeyarwady (formerly
Irrawaddy) river system. Dehong is hom&tmnans bisonsYunnan gayBos
gaurus readgisiatic elephantdHlephas maximus Linnaélipeacocks, etc.
Established along the Sino-Burmese border i$dhgbiguan nature reserve,
harbouring Shorea assamica and other plants. Rice is grown in two seasons
of one year and has many varieties, and there are wild rice growing. In addition,
there are wild sugarcane and raised zeBus.

By the eve of the Communist liberation in 1950, only four ortfirge
chieftains had purchased sedan cars. People carried the cars back from Burma
after climbing mountains and wading rivekeong the peasants, there were
only big-wooden-wheeled oxcarts, pack oxen and hé&tbethe early period
after the liberation, only the Burma Road (known as the Kunmiageig
Road invunnan province) passed through Dehong with a total length of more
than 100 kilometer# large number of people walked, carrying their goods
on the backs of people and horses on muddy and bumpy post roads. The
larger six rivers in the prefecture had no permanent bridges, and people had to
cross rivers by bamboo rafs.

In the 1950s, wheéWang Lianfang was leaving for w&&innan on the
Burma Road, he rode in a charcoal-powered truck which was exactly like the
ones transporting war supplies on the Burma Road during WWII. It travelled
for 40-50 kilometers a dat that time, although the Burma Road ran across
westYunnan, few vehicles were found travelling oThe only vehicles
were used in transporting the cloth, table salt and articles of daily use to the
people and troops in Dehong. The young members of the work team carried
bags on their backs and went on foot. When they went down to the foot of
Santaishan mountain, the bad word came that the remnant bandits had just
killed two road maintenance workers on the mountainsgiiey approached
Zhongga, the news came of the ambush of the esapgtial forces, but the
team members marched on without hesitatiémthe spring of 1955, the
peoples government immediatelyganized road builders to cooperate with
the Peoples LiberatiolArmy (PLA) in repairing the sections of the Burma
Road in a timely manngaind set up armed road maintenance teams to link
Dehong with the inland Chirfa.

There was an exchange of unequal value with business people from
inland China. The farmers of all peoples here had to exchange with their
lowest-priced agricultural and sideline products for high-priced outside goods.
It was very common to change a buffalo for a big iron pot, a big hen for a bag
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of needles, an egg for a needle, and a basket of mushrooms fdiea v

salts. In addition to purchasing a small amount of necessities that could not be
produced by the peasants themselves, they grew and ate home-grown grains,
wove and wore their home-made clothes, and were still in a state of self-
sufficient natural econonif

In July 1953, the Dehong Dai and Jingpo autonomous region was
established, and on May 1,1956, the autonomous region was changed to Dehong
Dai and Jingpo autonomous prefecture. From 1955 to 1956, the feudal lords
and landlords were redeemed on the premise of abolishing the feudal land
ownership and exploitation in terms of government rent, land rent angd labor
etc.The peoples political powers at all levels were established by election in
the rural areas, thus completely ending the systéusnd lords that had
ruled for more than 500 years. This is the so-called the peaceful consultation
in land reform. In the mountainous areas where the remnants of the primitive
communes remained among the Jingpo, Lisu and De’ang peoples, they were
helped in vigorously developing production and gradually carrying out mutual
assistance and cooperation. In those processes, the privileges of mountain
officials were abolished and necessary reforms of the old system and the
originally backward factors that hindered the production were carried out,
bringing them gradually and directly into socialism. This is called a “direct
transition” for short. The work was basically completed by P958.

Since 1978, the Dai and Jingpo language classes have been restored or
newly opened in Dehorgi420 primary schools where more than 60% of the
students were from the Dai and Jingpo familgionalities Publishing House
of DehongPrefectusmmpiled and published the Dai, JingyMa and Lisu
language textbooks for primary schools, mathematics textbooks in the Dai,
Jingpo andVa languages, and the corresponding teaching reference books.
The implementation of bilingualism in teaching in both ethnic languages and
Chinese accelerates the popularization of primary education in ethnic minority
areas and improves the quality of education.

There are ethnic song and dance troupes and Dai troupes, and there
are performing arts publicity teams in the prefecture. Founded in 1980, the
prefectural federation of literature and art circles launches three literary and
art publicationsPeacockin Chinese,Yonghanin Dai andWenbengin
Jingpo.The Dai, JingpAchang, Lisu, De’ang and other ethnic minorities living
in the prefecture have a long-standing cultural tradition, have handed down a
rich variety of folk literature, and love to sing and dance. On every traditional
ethnic festival, hundreds or even thousands of all peoples gather together to
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sing and dance in celebrating the festivetiey include the Dai and De’asg’
Songkran (VeterSplashing Festival), théayangand peacock dances, the
Jingpos Munaozonggdestival and the machetes dance, Avbhangs
Dengwoluadance, the Liss’production and dances on heel, Ehe Dais

folk narrative poenkEbing and Sanglutas been translated into many
languages and published in China. Their traditional peacock dance once won
silver medals at thé/orld Youth Festival held respectively\Warsaw and
Moscow The prefectural song and dance trog@dai Xiaofeng, a young Dai
singer and Kong Xiufen, a young Jingpo singes well as Gong Qianguo, a
soloist ofhulusi a calabash-based music-instrument, all won awards in nation-
wide competition§®Born into a Dai familythe late Gen Dequan was a well-
knownhulusimaker and player from Dehong.

TheDais peacock dance, the art of playing cudgels and boxing, the
JingposMunaozonggeand matrtial art of machetes, the Lsatchery and
boxing, theAchangs drumming and other traditional sports are increasingly
going viral. They are actively performed in the traditional sports meets of
Yunnan and Ching’ethnic minorities, of which the Dapeacock boxing and
Jingpos machetes dance were rewardfed.

Dehong People’Broadcastingtation oficially began broadcasting in
1981, and now broadcasts in four languages: the Dai, Jingpo, Zhaiwa and
Han. First published in January 1955 by CPC Dehong Prefectural Committee,
Dehong Tanjie Bao(Dehong Solidarity News) has been published in four
languages of the Han, Dai, Jingpo and Lisu. Regenilgs added a Zhaiwa
version to the newspapéris the only local tabloid published in five languages
among China ethnic autonomous regioridationalities Publishing House of
DehongPrefecture was established in September 1980. In recent years, it
has published a rich assortment of books in five languages of the Han, Dai,
Jingpo, Zaiwa and Lis#.

In 122 B.C., the envoy Zhang Qian reported to Emp&kati of the
Han dynasty on the Southwest China Silk Road after returning to China from
Bactria (nowAfghanistan). Emperdv/udi immediately sent peopleYannan
to break through this road, but was hindered by the tribes in Kunming (now
Dali area) for more than four years before they could f8ass.

In fact, long before Zhang Qian was sent by Emp®rodi to the
Western Regions in 138 BC, Dehong had become Ghiman passage on
the Southwest China Silk Road or the Southern Overland Silk Road, that s,
the Sichuan-India Road, earlier than the Northwest China Silk Road. This
road passed through Dali, Baoshan&mgchong from SichuanYainnan,
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and from Dehong to Burma, India and other countiiese more exact,
from Chang’an at that time, it passed through Sichuan, Dali, Baoshan and
Tengchong, and then through Liangheéimgjjiang in Dehong prefecture. It
crossed the border into Mogaung, northern Burma to Imphal in northeastern
India, Bangladesh, upstream the Ganges to northwest India, Pdlaksasjla
bordering Iran, and then westward, and connected Giniaathern Silk Road.

The road linkedVesterrAsia and Europ&?

This Silk Road existed as early as in the 4th and 5th centuries, B.C.,
before thewarring Sates periodAccording to Indias Arthashastraand
Laws of Manuas early as in thé"&entury B.C., Sichuas'silk and silk
cloth had been sold in g quantities in India and resold to wasia, Africa
and Europe. IiYunnans Dianchi Lake area, many westé&sian cultural
relics were unearthed from the tombs of WW&ring Sates period to the
Western Han dynastyhey came in from this Sichuan-India Road. Many
wuzhucoins unearthed iffengchongs Hetaoyuan were minted during
EmperoWudi'sYuanshou reign. Many stories about the Irisdiabka of the
Maurya dynasty ilvunnan local documents in the 5th century B.C. are closely
related to the passage of this rosslfar back as in the Hafang, Song and
Yuan dynasties, the trade on this Silk Road became more frequent. Buddhism
was introduced, witfongchang and Lishui peopled by Indian descents there.
It was until the opening of the Burma Road in 1939 that the commercial trade
on the Southwest China Silk Road gradually shifbethong is an important
pass on the Southwest China Silk Road. For exampleADaam (1872-
1913), the 24th Daisiof Xuanfusflocal chieftains ofiice) in Ganya (now
Yingjiang county), visited Burma and India in 1905 by this ¢&ad.

In the earlyfang dynastyDehong belonged to tNeodudu(prefectural
commissioner) of Jiannadao(province) in th&ang dynastyas the area of
Jinchi. In730, Piluoge unified the sehaosand was awarded ¥annan king
by theTang imperial courfThe Nanzhao (or Nanchao) local regime was
established and Dehong was under the jurisdiction6bitgchaxg jiedushi
(prefectural commissioneAfter the establishment of the Dali regime in 936,
it was bordered by Longjiang rivevith the area beyond thest bank belonging
to Tengchong prefecture, and Mangshi beyond the east bank being
Nongmoudian, belonging ¥ongchang prefecturé?

In the Tang dynastythe Nanzhao regime took Dehong and its
neighboring areas as the main sources of its army and a gold production base.
It strengthened its rule, opened up towns, and promoted immigrations, bringing
cultural exchanges among different ethnic groups and promoting the
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development of this area. Most of the troops in Nanzhao were recruited from
this area. It is written in Fan Chs@ook of ¥innan “The total number of
soldiers in Nanzhao is 300,000, while those from the area wéstgthang

rank first.” That is to sayone third of the lgye armies of Nanzhao were
drafted from the west dfongchangAt the same time, Nanzhao forcedykar

scale of immigration, and those involved in Dehong and its vicinity were the
following facts: When Geluofeng attacked Xichuan, he moved 200,000
households t¥ongchang; during the battles of Shilangzhao, Jianckagong,

Tubo and Nongdong, all the captured people were also moYeddohang.
During Zhenyuars reignyimenggao displaced more than 1,000 families from
YongchangWangwaiyu andiVangjuzi toTuodong (now Kunming), and when
breaking through the Jinchi people, he “captured all these people” and sent
them to his kingdors’south, east and north, and@mgchong he “chased the
barbarians, set up Ruanhuafu prefecture, and later seven kinds of barbarians
were migrated to it, thus the prefecture was renafeadchong. “There

were more than 3,000 captured people from Pyu kingdom in Burma.They
were displaced tduodong.The captured three or two thousand people of
Michen and Minuo were sent for panning gold in Lishui, etc. Those large-
scale forced immigrations separated many men and wives and displaced them.
However they played a very good role in promoting the regianltural
exchanges and economic developni&nt.

In 1531, after he unified Burma and establisfewihgoo Toungoo)
dynastyTabinshwehti sent his men to instigate a treason among the border
chieftaintusis for Burma. Duo Shining, theuanfushicommissioner)of
Longchuan contacted otheisis for a refusal to do so. Respectively in 1573,
1582 and 1593aungoas invasions of Dehong and Shidian and other places
failed. In view of the forty years of anti-Burmese Wamnnan governor Chen
Yongbin decided to set up eight strategic passes of Shaahven, Jushi,
Tongbi, Tiebi, Huju,Tienma, Hanlong and the town of Pinglu to defend for a
long-term defense.In 1766, BurreAlaungpaya dynasty sent adararmy
and invaded areas in Dehong from the passes of ShenhugVsaraedguan
areas. Emperor Qianlong of the Qing dynasty had to send Ming Rui and Fu
Heng to fight against it. Thesichieftains and mountain officials of Dehong
actively organized the masses into the war of resistance against the Béfrmese.

In 1874-1875Augustus Raymond Mgary, an alleged British
undercover agent, collected a lot of information and surveyed the terrains in
the name of a tourist all the way from Beijing, Hankou, Kunming, Xiaguan,
Tengyue to Burma and was prepared to flee from Dehong into Béirtha.
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same time, the British Empire sent HorAc&rowne to lead a nearly 200-
memberstrong armed “survey team” from Burma iNiagjiang’s Bengxishan

to meet him. The people of all ethnic groups headed by the Jingpo tribe were
driven beyond forbearance. Swarming togettey intercepted and killed
Margary inYingjiang's Mangyun. Marching into Bengxishan the next morning,
they put to a rout Browngtolonial armythus making the British Empire’

plot unsuccessful®

Before the Communist liberation in 1950, the cultivation of poppy in
Dehongs mountainous areas had a history of several hundred pé#ars.
previous governments had banned its cultivation but without complete
eradicationAfter the peaceful negotiation of the land reform in 1955, the
prefectural government issued notices banning the poppy cultivation and
allocated a large mint of money for the transformation of the mountain areas
in order to help to develop grain and tea and other diversified businesses. It
transformed the poppy mountains into those of grain and tea and economic
trees and improved the lives of the people of all ethnic giéliee prefectural
government selectedsen biologically distinctive industries with Dehasig’
characteristics and outstanding comparative advantages, with the development
priority on six trees of bamboo, coffee, macadimia nuts, lemon, oil-tea camellia,
walnut and one grass of century plant.

In Songshu villageProf. Phukon was welcomed by Mr Kuai
Yongsheng, the chief of DehongeRectue’s Bueau of Ethnic and
ReligiousAffairs, Mr. Gong Jinwen, a retired staember from Dehong
Prefectures Bureau of Commerce and a scholar of the Dai language and
culture, and Cai Xiaohuang, a retired lady professor ¥arman Minzu
University They areTai Mao people of Dehong Dai and Jingpo autonomous
prefecture.

Mr Kuai had his back of palms tattooed, a typical Dai siie-style.

Itis often cited that the Dai peodattoo is mostly for men, with tattoos on
four limbs and bodynot on the face.The tattoo patterns include the Dai scripts,
animals of lions, tigers, elephants, unicorns, Daderphoenixes, peacocks,
etc. to demonstrate osebravery and manhood as well as a wish for an
auspicious and smooth life. If the Dai men are not tattooed, the girls will look
down upon ther®®David K. Wyatt writes that inThailand, tattooing is
associated with the passage to adulthood, was widely practiced amo¥igy men.
Itis reported that the Shan in Burnvegte known for their faith in talismanic
tattoos”1%
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But of the Nagas, older Konyak men often have elaborate facial
tattoos!!®In Burma, the most extraordinary Chin fashion was the custom of
tattooing the womeag'faces. Chin facial tattoos cover the whole face - starting
at just above the bridge of the nose and radiating out in a pattern of dark lines
that resemble a spidemweb. Even the eye lids were tattooeaditionally,
the tattooing was done to girls once they reached the age of 12 or 13. The
practice died out after WWII, but in many Chin villages one can see a few
tattooed grannies going about their daily chores. Legend has it that this practice
was initiated to keep young Chin maidens from being coveted by Rakhaing
princes whose kingdom bordered the southern Chirtfitiseminds me of the
facial tattoos among the Dulong ladies on the Dulong river in nortkfuesan.

In fact,Wang Guoxiang found tattoos among the Dai women asell.

| visited Songshu village one year in the early 1990s when Songkran
was celebrated. My co-workers and | were invited by one of the hotel attendants,
a young and moon-faced Dai girl surnamed Duan, into her family in the village.
Very hospitable were the Dai villagers, including those | met in my following
field work trips in other parts of Dehong and Xishuangbanna.

Today the Chinese hostsfefed us a lunch with lots of Dai dishes
includingLuk Lao(liquor). The two parties had a discussion over the lunch
and after thatProf. Phukon played beferhis Chinese host&ilAhoms
prayer by Molung Punarm Mohan Phukon. The Chinese way excited
hearing it and enjoying the video of Mairse(Prof. Phukors younger
daughter) wedding cemony

There Prof. Phukon took interviews with them. Knai informed us
that Dehong prefecture has a larger Dai population of 360,000 than that of
320,000 in Xishuangbanna prefecture. | could detect a sour sense on part of
Mr. Kuai that Dehong is more of a Dai country than Xishuangbanna. | think
there are three reasons that Dehong is not regarded as much as that. Firstly
the Dai people in Dehong is much developed, more open to the outside world
than tradition-bound Xishuangbanna. SecarXishuangbanna prefecture is
sacred to the Dai onlyput the Dai in Dehong have to share the prefecture
with the JingpoThirdly, less publicity of Dehong than Xishuangbanna. For
instance, for many years, the well-known sdihge Is a Beautiful Place
was regarded as a Dai folk song from Xishuangbanna. It was all about the
Dai peoples praise of new Communist government who héeted a great
deal of aid to the native ethnic peoples, including the Dai.Zhang Nuanxin’
movieQingchun J(The Sacrifice o¥outh) is based on Zhang Manlisg’
novel entitledTheke Is a Beautiful Place, borrowing of the same title of the
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song for the inland urban school-leavers in Xishuangbanna during the Cultural
Revolution. On this trip with Prof. Phukon, | asked the Indian guests to enjoy
it, together with some oth¥unnan music pieces, with my built-in car USB
player But it was claimed years later that the same song was composed by
Yang Fei, an army composer when stationed in Rthie composer was
asked to name the river in the song lyrics as the Ruili fiveas like a war
for intellectual property right.

Prof. Phukon invited the Chinese hosts to participate in the conference
sponsored bipan Ok Puplik Moungal (NortheasTai LiteraryAssociation)
in the coming February isssam. Prof. Cai Xiaohuang accepted the invitation
to attend it.

Mengmao: The Dai’'s Connection with Myanmarand India in Different
Versions

We set out for Ruili at 16:48.he road was numbered old G320, a
national road, now wet with some rainfall these days, and it seemed that it
was not wide enough, with some sections under construction or. Tépair
road was running in parallel with the Ruili river (formerly Shweli), a border
river between China and Myanmar

We arrived at Zhefang town, at which the Longjiang river is called Ruili
river. Here is a well-known plain or basin for traditional quality rice production
of the Dai peopldt is said that Mangshi and Zhefang are original places of
rice cultivation, and now there are growing wild rice, the siée’efather
Before the Communist liberation of March 1950, farming in Dehong was
extensive, and there was a saying that “the corn with dung applied was not
good to eat, and the girl carrying dung was a stihKéey kept the habit of
“doing only two jobs a year”, without field management in between, entirely
dependent on the weathEne Jingpo, De’ang and Lisu areas were still in the
primitive agricultural stage dominated by swiddening cultivation in mountainous
areas*®

Despite this, “the unhusked rice of Mangshi and the polished rice of
Zhefang” have been praisddheir main varieties are numbered f@irwhich
only one was still planted among a few farmers in 1987. There is a saying
circulating here: “When the rice is turning yel|diae Dai are happyreflecting
that grain income is the main source of rural econwritly which the people’
lives are closely relateds early as in the Qing dynastiie rice here was
selected as a tribute to the imperial court. The Zhefang rice is a soft one, with
its quality ranking between those of glutinous and non-glutinous rice. The rice
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is the treasure of treasures among rices, with the bestfcagpance, taste,
often used in festivals, banquets and entertainment of guests. The soft rice,
when cooked, is not hard, not to taste.ris still easy to taste soft and
delicioust*

Soon after Zhefang, we entered the territory of Ruilj ety the road
was running in parallel with the Longjiang riytre upper reach of the Ruili
river. To have a close-up look at the Ruili rivBrof. Phukon stopped for a
visit to the $ilwell Road DocRNetland Park on the river side. It was far from
completion,but the name diil8/ell Road was attractive for our journdgr it
connected India, Burma and China in war times and still connects them back
in our mind.

At a road junction, one could have turned leianding townBut
Prof. Phukon did not do sdVanding is the end of Kunming-anding
Road.In August 1938, the Burma Road was open tditradindWanding
became the main overland passage from China to Burma, byWarating
developed accordingl®n January 31, 1988/anding was approved by Chisa’
State Council to set up as an administrative &yt later it was lowered as
one of the towns of Ruli city

TheWanding bridge is not only the one spanning the river between
China and Myanmabut also an important channel for the peoples of China
and Burma or Myanmar for mutual trade, market and economic and cultural
exchanges. The bridge was built in 1938 when the Burma Road was rush-
repaired. During thé/ar of Resistance against Japan, hundreds and thousands
of motor vehicles passed through the bridge everylthags an important
international communication port for Chiedbreign relations at that time.
Hundreds of thousands of Chinese Expeditionary Forces entered and left China
from here, and millions of tons of military aid were transported to the mainland
China from the bridge. On May 3, 1942, the Japanese guidgd by armored
vehicles and with those vehicles carrying infantryaded Chinese territory
along the Burma Road from Burmed’ashio. On January 20, 1945, the 53rd,
2nd and BArmies of Chinese Expeditionary Forces got reunit&tianding,
and a flag-raising ceremony was held on January 21 to celebrate the recovery
of Wanding. In December 1956, it was by walking fidfanding bridge that
Premier Zhou Enlai andice Premier He Long escortedmu, the Prime
Minister of Burma, to attend the border peaplgala in MangsHht?

Itis believed that there are ruins of Guozhanbi imperial city in Bangbeng,
Jiele township. The temple in Hansa village is one of the larger Buddhist
temples in Ruili, with magnificent and beautiful buildings and colorful
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decorations. The beautiful scenery of the village was used for filming the
outdoor inspection of the prince in the moR®acock Princess®

Eventually we got to Ruili at 20:20 in the evening. But | got lost in the
buzz of a busy city highlighted by red and green neons and glossy building.
Actually | visited Ruili for the first time in the early 1998¢ that time, the
special market for border trade was covered with roofs, filled with tents, a
large shopping mall. The business firm was the buzzword then. But now | had
no idea of it, completely lost and disoriented in a modern metropolis.

Prof. Phukon was accommodateddrin a vey beautiful hotel,

New Kai Dng International Hotela posh up market hotel with an
excellent estaurant. The host wdr Ai Xiangbao, chief of Ruili City’
Bureau of Ethnic and Religiousffairs. We benefited as his attendants.
The room was quiet, warm and welcomisiter dinner we went for shopping.

It was a city with many shops on the streets. The vendors, especially the
young women, were busy touting their articles of daily use.

Ruili is bordered on northwest, southwest and southeast by Myanmar
and the boundary line is 141.4 kilometers long. Ruili was known as Mengmao
Guozhanbi in ancient times, meaning a place where the fragrant and soft rice
was grown. In th&Vestern Han dynastit belonged t&\ilao area. In the
Eastern Han dynastiy was attached téongchang prefecture. In thang
dysnastys Nanzhao regime, it belonged'tingchangiedudi(commissionées
prefectural region). In the Song dynasty under the Dali regime, it was part of
Jinchi areaTheYuan imperial court set up Luchulajprefecture) here. In
the Ming and Qing dynasties, it wasfusioffice of Mengmao. In 1932, the
Republic of China set up a Rulhezhijlbureau and coexisted with Mengmao
tusichieftains. Liberated in May 1950 and formally approved by Gh@auncil
of GovernmenAffairs (later changed to thege Council) in 1952, Ruili
county was established in 1950. The county was named after the Samesake
river nearbymeaning auspiciousness and be&uby 1993, Ruili county was
abolished and Ruili city was set up instdaterestinglythere is a fashion
magazine calleRuili, but it has nothing to do with the Samesake in Dehong.

The ethnic groups in Ruili are mainly the Dai and Jingpo ethnic groups,
followed by the De’ang and Lisu peopl@$ie Dais, who live in Ruili, call
themselves Dai Mao, belonging to the Dai De branch, wieothe
progenitors Pof. Phukon and as such he had travelled a long distance
to visit his father land.

Ruili city seat is Mengmao town at the northeast foothills in the Ruili
valley, with its southwest facing mountaiAsyood 34 kilometers away in its
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southeast is the famous Ruili rivand the old river was flowing right from the
city. Mengmao is of the Dai language. It also refers to the entire valley basin
and the city seat town, meaning a misty place or foggyTdiy river was
once named Nanmao (south of Mengmao) yesved now called Ruili river

Recentlyl have read a number of works introducing RuMfengmao
kingdom, includingA Sudy of the Daguang Kingdom and the Guozhanbi
Kingdom in the Dai Historgompiled by the Dai Research Society of Dehong
Dai and JingpAutonomous Prefecture, anonymous Dai literatures translated
by Cai Xiaohuang andue Xiaobao, and some other local chroniclégre
are different interpretations of Mengmao and Guozhanbi kingdoms.

Some people believe that in 568, the brothers of Hunlu and Hunlai built
a powerful and unified Dai regime in Mengmao, nandglg kingdom of
Mengmaonong GuozhanbBfwhich is short for Mengmao (now Laiyunjian at
the northern foot of Mengmao city). It saw the rule of brothers Hundeng and
Yalu regimes and three dynasties of Si family ir¥ilieen and Ming dynasties
(in 1336, Si Kefa took over the Mengmao regime). It ended in 1448 when the
Ming troops wiped it out in the third Luchuan battle at Mengtiogether
the kingdom lasted for 881 years. Zhaowuding, the Dai prince of Guozhanbi
kingdom, met with misfortune in the primitive foraafth the help of elephant
trains, he fought back and seized the throne of Guozhanbi kingdom.
Zhaowuding, belonging to Hunlu and Hunlai dynasties, further unified the
Lehong area in Lincang and Sim&mme believe that there was Mengmao
kingdom 3,000 years ago, and the later Guozhanbi kingdom was founded by
Mengmao, Meng Xinggu and other two tribal alliances around the 10th
century®

It is also believed that in the early 14th cent@iyKefa, the chief
administrator of Luchudn, rose and established the local regime of Guozhanbi,
extending eastward to the west bank of the Red river and westward to the
Brahmaputra valleywhich was the most brilliant period in the history of the
Dai people. Guozhanbi was put down after 1441 when the Ming Dynasty
went on three punitive expeditiofts.

In the three versions above, some people believeMeagmao
Guozhanbi or simply Guozhandia myth (e.g. Jiangngliandg?). Some render
that they are historical factsg.YangYongsheng and Dehong Prefectural
Society for the Daitbdies?). The Sis regime in th¥uan and Ming dynasties
is claimed to b&uozhanbor Luchuan regime(g. Jiang'ingliang?).

YangYongsheng believes that Guozhanbi kingdom was a state established
by the Dai ancestors during 567-1488. Howgveifore that, they established
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Daguang kingdom from the 5th century B.C. to the 6th ceAtryThe first
country of the Dai people, it extended to whatisnan and Myanmar tody

In recent years, He Ping, based on domestic and foreign data has proved
that Guozhanbi or Kawsampi in Dai history are all based on some legends and
stories of an ancient Indian country of the samesake and have nothing to do
with the Dai history®The legend that the Daguang kingdom in the history of
the Dai people is a legendary story aboufigong kingdom in the history
of Myanmar which does not exist in the history of the Dai peéfildence,

He Ping also denies that Dianyue, Shan and Pong were the countries
established by the Dai and Shan peoffes.

Itis pointed out that Sanskrit has been used to name the places in the
countries and regions wheréndravada Bddhism was prevalent. It is
understandable that the leaders of the Mengmao regime in the Dai area regarded
Guozhanbi as the honorary title of their own kingdom and called it Mengmao
Guozhanbi, just as some Dai localities today call themselves Mengbalanaxi.
Therefore, the Sanskrit names can not be used to infer that they were part of
India or other places.

What is based on reliable historical records and thus undisputable is the
Ming dynastys three punitive expeditions, from 1441 to 1449, to Luchuan
regime centered around todayRuili. After Si Kefa became the leader of
Luchuan in 1340, Luchuan became the regime of feudal lordship in the Dai
area of wesYunnan.The conflicts broke out repeatedly between Luchuan
and the central regime of tifaan dynastybut the latter failed to capture it in
repeated attacks. In the Ming dynaktychuans power continued to expand,
occupyinglengchong, Lujiang, Jinchi (now Baoshan area), and attempting to
capture DaliYunzhou (nowrunlong area) and other placés.

According to another stugyith the rise of Si Kefa’Luchuan forces, it
expanded rapidly to the east and west banks of the Irrawaddy river and
southwesYunnan, and many Dai ancestors moved southward or eastward,
once again causing many Dai people in westarman to move southward
and some of them were attached to the aFoyexample, a lge part of the
Dai who call themselves Daiyun in Lincang, Shuangjiang, Gengma, Jinggu
and so on moved southward at this tiffie.

In my opinion, as a historical research method, myths and legends do
reflect to some extent the ancient ethnic history and culture, especially among
the non-literal ethnic groups. For example, Jian Bozan, Ami@sitline Histoly
of Ching deals with Chaoshi tichaoshi), Suirenshi, Huangdandi, Chiyou,
Fuxi,Yao and Shun, and believes that “these legends are used as a tool, also
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managing to draw a simple look of primitive society in China.” Jian Bezan’
view is modest®Bai Shouyi and his counterparts also use myths and legends
to outline the beginning of Chinese histé¥yn sharp contrast, John King
Fairbank and Merle Goldman, apart from archeological finds, use no myths or
legends in describing the beginning of the Chinese history in theicioo:

A New Histoy.**2However in the current study of Chinese histdhere is

a phenomenon that mythologyor legends are used as tried and true historical
materials. | think that a host of information about Mengmao Guozhanbi and
King Zhaowuding are based on the BaxXvn myths and legends, which need

to be treated with caution.

Mengmao kigdom reminds me of the Jinglong Jindian kingdom in
Xishuangbanna. Both of them were powerful Dai regidesording toLe
Shi(A History of Lue) , in 180, the head of the Dai people, PayaZfgapk
Jinghong for the center and unified all the parts of the Dai people and established
the local regime of Jinglong Jindian kingdom. Howgwestill accepted the rule
of the Chinese feudal dynastiyok the Celestial Empire as the common lord
and was given the title and a tigezaded gold seal by the Celestial Emperor

Accordingto XieYuanzhang, Jiigng Jindian kingdom, established in
1160, was the regime of the Dai Lue, a branch of the Dai people, known as
Hekanjinghong in the Dai language and Cheli (formerly Cheainweisi
(local chieftain$ office) in ChineseAt that time, the other branches of the
Thai-Dai ethnic group established brotherly states successively at the same
time, including Guozhanbi (Luchuduanweisiin Dehong area of western
Yunnan, LannaRa-paiXuanweisjin northernThailand, Lan Chang (Laogao
Xuanweis) in present-day Luangprabang, Laos) and Mubang (Mubang
Xuanweigi and MengyangMengyangXuanweisijn the Shan state, northern
Myanmar Later Guozhanbi or Luchuan was abolished by the Ming dynasty
because of the conflicts between them, Lanna was merged into Bangkok or
Chakri dynastyl'hailand, Lan Chang or Laogao developed into Laos to become
a French Indochina colony lafdubang and Mengyang became a British
colony in Burma. Only the kingdom of Jinlong Jindian continued in the form of
a CheliXuanweisto the early 20th centufy#

JiangYingliang quoted a folk legend from among the Dai in Rauili’
Mengmao: The Dai people established a Mengmao kingdom on the banks of
Ruili river 3,000 years agé.thousand years ago, the population of Mengmao
increased, migrating to all directions, and many small regimes were established.
These legends indicate that the Dai people in Dehong entered a stage of fast
development around the"@entury!3s
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Joachim Schliesinger writeBheTai Mao were the firstai group to
establish a properly documeniid kingdomWilliam Clifton Dodd believed
that theTai Mao founded the small kingdom of Muang Mao already before
the middle of the sixth century BC. Howeamcumented proof of the existence
of the Muang Mao kingdom dates back only to A07 Following Dodds
assumption about the early history ofTherace, people of the same migration,
or of theTai Mao stock, also founded the kingdoms of Sip Song Panna with its
capital at Chiang Rung, Chiaifigng in the Shant&te of Burma andonok
with its capital Chiang Saen in northern Thailand. The state of Mao, or Muang
Mao, derived its name from the Mao river (or Shweli river in Burmese). The
Muang Mao or Muang Mao Lung kingdom was located in the most western
section of todaygYunnan province of China near the Myanmarian border
The present border line between Myanmar and China would have divided the
kingdom at that time into two halves. The kingdom of Muang Mao was
organized into several territorial unitsyangsunder chiefly families. During
the days of its greatest glotiye kingdom had its capital and seat ofgovernment
on the left bank ofthe Mao rivabout 21 kilometers east of Namkham, in the
modern village of Se-Lan MunnanThe present site of the village of Muang
Mao, howeveris shorn of all its ancient glary

During the eighth and ninth centuries a number of Shan principalities
sprang up in todag’'Shan gte of Myanmar and thiai Yai people became
the dominant rulers of the region. During its long period of existence, the Mao
kingdom had several capital seats at different locations, they were all located
directly on, or a short distance from, the bank of the Mao (Shweli).River

The Mao kingdom reached its peak in the middle of the thirteenth ¢entury
when theTai Mao and their migrating kin groups, tha Yai andAhom,
dominated most parts of northern mainland Soutlesgas{Their dominance
stretched from the Mekong in the east over upper Burm#sgam (the
Ahom ofAssam are a category of the Mao Shan)in the west and from southern
Yunnan in the north to todaborder area of northefimailand in the south.

Itis said that when Kublai Khan conquered the kingdom of Nanchao
in1252, the principalities of Muang Mao surrendered to him, but when the
Ming dynasty took power in 1368, tfiai Mao became independent again,
Seidenfaden reported that much fighting had gone on in the Mao kingdom
between Burmese and Chinese troops inclu@imyai soldiers within the
Burmese armyduring the thirteenth and sixteenth centuries. Finhigfai
Mao were defeated by the Chinese in 1604 with the help of tribal troops from
as far away as the bordersiabet.After that the smallai Mao principalities
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on both sides of todayterritorial borders were either under Chinese or
Burmese influencd&he glory of the Mao kingdom had now passed.over
TheTai Mao under Chinese influence were grouped in eleven districts
ruled by their own Chao Phao gawbwasn Burmese), assisted by ministers,
but all under a Chinese governaith the exception of Lukiang and Chefang
and two other states peopled by Chinese, Lisu, Chingpaw (Jinghpaw or Jingpo)
and Rumai, these smati states hadiai names like Muang Mao, Muang
Wan, Muang Khwan, Muang Nai, MuahigMuang Chanta and Muang Phan.
When the British took control over what is today the Shan State of
Burma between | 885 and | 887, the administration of the varayeoples
of the area took the form of an indirect rule, with local chisésvpwa}
retaining considerable independerfdéough theTai Mao were under the
influence of two different countries, Burma, ruled by the British, and China,
initially this had relatively little impact on their daily lives, as British and Chinese
administrative control over their area was weak at that time. Under Chinese
suzeraintythe royal family of Muang Mao adopted the surname of Kan, and
the Maosawbwaat the commencement of the twentieth century was Kan
Kuo-fan. He died in 1928 and was succeeded by his sorykafeng who
died just one year after his appointment. His successor was his youngest son
aged two years, in the normal course of events his mother would have acted
as regent during his minoritgut another heir to the throne, Kan Kuo-cen,
who traced his descent from a fornsaxwwbwawvho had ruled Muang Mao
over a hundred years ago, decided to seize Muang Mao by force. He collected
an army of several hundred men and advanced on Muang Maiftatya
long and bloody battle he finally managed to take theMiigh booty fell into
his troops hands, and his soldiers deserted him to return home with as much
as they could carryfhe Chinese authorities then requested peace in that
frontier state and appointed thewbwaof Kanai and a Chinese resident to
join forces in ruling Muang Mao.
After WorldWar 1l the situatiorfor Muang Mao changed totalgZhina
and independent Burma sought to increase their control over the remote border
area under their respective jurisdictionBe Tai Mao on the Chinese side
were heavily suppressed during the Cultural Revolution(1966-1976). Communist
troops destroyed their temples and prohibited cultural practices associated
with Buddhism. In Burma, th&i Mao were décted by the political and
military struggles for independence between the Shan and other ethnic minority
groups and the Burmese government in Rang6on.
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In Dehongs Dai areas, especially in RugliMengmao, there are many
legends and stories about ancient histbing story of Zhaowuding is very
complicated. There are several volumes of books written in the Dai language,
and some good story tellers can tell stories for days and nights. Zhuowuding is
considered the earliest king of Mengmao. His mod#imyut to give birth, was
carried by a big bird, alighting on a big tréae next dayshe gave birth to
ZhuowudingA wandering monk saved his mother and son from the tree, and
his mother got married to this monk. Zhaowuding grew up and, withthe help
of the monk, returned to his native land and became a king. He was so strong
that his neighbouring kings surrendered to him. The king of Menggen was
greatly worried about the strength of Zhaowuding, so he laid an ambush, lured
Zhaowuding to send out troops and captured him. In order to learn
Zhaowudings skills, Menggen king, not to kill him, asked his daughter to learn
from him. The two soon fell in love with each other and cheated the king out
of his white elephant that ran the fastest. They took the opportunity to flee the
land of Menggen, settled down in the place known as Mengge Zhanbi, and
later established a kingdom call&tiding and he was made the king himself.
The kingdom was to become Mengmao laéer the founding ofWuding
dynastythe couple believed in Buddhism.

At that time, when Sakyamuni had become a Buddhist monk for ten
years, he came to a place near Mengmao and met an old woman named
Benglang. Seeing that Sakyamuni was outstanding in appearance and rare in
talent, Benglang proposed to marry off her daughter Nama Hengti to Buddha.
But Buddha declined it. Enraged, Nanma Hengti made a pledge: “I must get
married to Zhaowuding in order to revenge this insult.” L.&tanma Hengti
was married to Zhaowuding as his next wife.

At this time, Shakyamuni was begging alms in Mengmao, and Princess
Menggen often devoutly gave alms.Nanma Hengti did not succeed in designing
to kill the Buddha for several times. One dafien Zhaowuding was going
hunting and Princess Menggen was visiting Buddha, Nanma Hengti took the
opportunity to set the palace on fire and burned to death Princess Menggen
and her attendants. Returning home, Zhaowuding was so angry that he killed
Nanma Hengti and her whole family in a bloodbath, which made the Nanma
clanperish. Since then, the Dai people of Mengmao never dare to have a
surname again, for fear that one person will cause a trouble and the whole
family will suffer from it.

The story above has a strong Buddhist flanaaiinly because the
venerable Buddhists, when accounting stories from the sutras, added many
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Buddhist legends to the stowith the religious elements excluded from the
story; it will become a historical story of the Dai clan in Dehong. Zhaowuding
was the chief of a clan tribe in the eastern part of Dehong adjacent to Menggen.
Later, he was defeated by another clan in Menggen area and was captured.
Then he fell in love with the daughter of Menggen chiéth her help, he and
some of his clan members managed to escape and rebuilt the clan and tribe in
Mengmao. He also established affinity with a neighboring clan tribe, which
was annexed by Zhaowuding. This shows that the Dai people in Dehong have
entered the historical stage of tribal alliance and tribal #¥ars.

The fame of Mengmao was also based on the fact théaipeople
in India’sAssam came from hersccording t)AssamsTai documentdhom
Pu-Lan-Chjin 1218, Shukaph#led 9,000 people from Mengmao to settle in
Assam after 13 years. In 1228, they conquered the tribes, ended a lpng war
and established a dynagtystorically known as the kingdomAfiom.The
Ahom people established a strong dynastic rule in the region. In 1826, the
British entered th&ssam area, forcing Burma to celesam to Britain,
which sent its governor to administer it, endingTiéés rule for 600 years in
Assam. Since theAssam had become a province of British India. In 1947,
India declared independence #&s$am became one of Indiatates. Due
to the inter marriages betweerféient tribes and the declineTai’'s status
in local societymost of th&@ai have been integrated into other ethnic groups,
leaving less than 600,00@is who have accepted Hinduism and mainly
engaged in agricultural productiéfi.

The reason Shukapha left Mengmadissam is that he was adopted
by his uncle who had no sons. Later in his old age, the uncle got a son,
Sukanpha, and Shukapha lost his succession. His mother-in-law advised him
not to fight for the throne with Sukanpha, but to create a country of his own.
Shukapha accepted her motiretaw’s advice and began preparations in
1215. In 1218, he moved westward with 9,000 people. In 1228, Shukapha
established the kingdomAhom inAssam*

Other accounts of thehom history record that the man who led the
Ahom’s westward movement was not Shukapha, but his younger brother
Samlongpha. His elder brother Sookampha sent him on a westward expedition
and he would like return after the victory but was afraid his bretjeziousy
and harm to be inflicted on himself, so he led all his followers to stay in‘thdia.

Itis also believed that thHai people living irAssam did not go with
Shukapha, but later they went in different groLisnk they formed different
Tai branches later
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TheAhom chronicles date tihhom incursion inté\ssam in the first
decade of the thirteenth century and attribute the leadership of their campaigns
to Shukapha, the elder brother of the great Mao Shan king Hso Hkan Hpa. By
1227, Shukapha had established a small principality in eAsteam, a base
from which, over the next centytyis successors were to expand their control
over most oAssam. In the process, howeusr moving across the mountains
that divide Burma from India thom rapidly became separated from the
cultural and political world from whence they had come. By intermarrying
with the local communitythey maintained their power and a good measure of
their social and political position, but their cultural traditions gradually were
supplanted by the Indian culture of the region into which they had moved, and
most of them ultimately were to lose even their identifjeas heir fate is
one extreme outcome of the general phenomenon datke@counter with
the established civilizations of the region, a fate apparently shared by no other
Tai group!#?

Joachim Schliesinger provides more detaite earliestai entry into
Assam of India is believed to have occurred already in the eighth c&Btury
yet no historical records have been found about the settlements before the
thirteenth century

In the year 1215, thEaiAhom, a branch of th&i Mao, began their
march under the leadershipRiti-Ka-Pharfom the kingdom of Muang Mao
westward, passing through sevenalang, staying some time at each place,
and then crossed the Irrawaddy river Mfarg Men, may be todayBhamo.

From there they marched toward the Hukawng valley of ted&chin $ate

of upper Myanmar and crossed over the northern part of the Patkai range into
northeasterAssamTheTaiAhom chronicles note that Siu-Ka-Pha had an
army of 9,000 men with superior weapons. On their way they came to
Mainkwon the seat of all influential Naga chief. Siu-Ka-Pha conquered the site
and continued his march towards Pha-Ke-Che-Ring, the stat&af fPieake
people, an area south of the Kham hill and just west of the Loglai River

The Phake people, another branch ofthé/lao, originally came from
Muang Mao via Muang Kwan(toda/Maing Kwan)in the Hukawng valley
Then, they advanced to the Nong Jang lake on the Patkai range. Siu-Ka-Pha
declared the lake as his territory of which the eastern limits formed the
boundary between the Nara county and his land. From the Nong Jang Patkai
pass he moved towards the Ruk river along the bank of the Pong or Bong
river. There, they built rafts and the whole pamtstuding three hundred horses,
descended to the Dihing rivéirom the confluence they rowed on the Dihing
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river southwest through the pres@nap division and entered the Brahmaputra
valley in a region calle@ipam.

There he founded the firEai state in easteAssam in 1229. Because
of seasonal flooding, Siu-Ka-Pha ventured southwards down the Brahmaputra
valley for the next twenty yeawsll the various locations settled at for some
years proved unsuitable for cultivation until he reached the area of Sibsagar
division. There, he built his first capital on a permanent basis in 1252. In much
later years, th@ahom were followed by th&iton, Khamti, Phake, Khamyang
andTurung, allTai-speaking groups from upper Burma.

In the following centuries th&hom state was greatly eniged. By
168l the whole valley of the Brahmaputra came under their political domination.
TheAhom brought their own political system, administrative structure, social
institutions and religious beliefs with them from Muang Mao, their place of
origin. They also left many records writtenTiai language in the script they
received from the MoWith the incorporation of more and more people from
India speaking thAssamese language, the process of integration continued
and by the eighteenth century the distinction betweehitbm and the local
culture almost disappeared.

TheAhom kings enjoyed uninterrupted power till IB26 when the British
East India Company conquersssam after thAnglo-BurmeséVar of 1824-

1826. Most of the descendants of Ai®m and otherfai groups ilAssam
live today in several locations in uppessam and the eastern paainachal
Pradesh. They are Buddhists of the Hinayana school.

Dai Mao orTai Mao are also found in Ban Mai Mok Cham, MaeAi
district and Fang district in province of Chiang Mai, Thailand. Its population
was estimated to be 100 millions in2000. In the early 1970s, they left their
homeland, Namkham district in Burrs&8han state, very near the Chinese
border and migrated via Kengtung to their present locations in Chiang Mai
province. Security and economic reasons were given as the main factors in
deciding to leave their homelapproximately 25fai Mao families have
settled in the upper part of Ban Mai Mok Cham of Madistrict, a small
village located on the left side of the Kok riwanere they live together with
TaiYai peopleA fewTai Mao families have also settled in the citfrahg
TheTai Mao are also known as Mao, Mau, Northern Shan and Chinese Shan.
Older British sources refer T@i Mao as Chinese Shan or Eastern Shan and
the Burmese call them Sh@ayok.The Lue refer to th&ai Mao sometimes
as northernrai, or Tai Nua, because they live north of Sip Song Panna
(Xishuangbannay?
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The Dai peopla migration to India reminds me of Marco Psjourney
fromYunnan to MyanmafGE. Morrisons travel from Chinainto Burma and
Calcuttal** and the Chinese troops antiliell’ s retreat from Burma into
Assam in WWII.

It was a hectic day todagnd tomorrow Prof. Phukon was to visit the
ancient Mengmao cifyand the new cluster of Dai-style imperial palaces now
under construction, and to undertake interviews with the Dai in the villages.

To be continued
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Songs of th@ai Aiton, Tai Phake and
Tai Khamyang

Stephen Morey

There are a number @i communities living in North East India, and
in this article, | will survey the kinds of songs traditionally sung in those
communities. | commenced my studylal languages back in 1996, spending
time in two villages — Ban Lung (otherwise Barpathar) in Kanigiong district,
aTaiAiton village, and Namphakey in Dibrugarh districtaaPhake village.

In both villages there were very fine singers, and over the years | have
recorded many songs in thai language there. Subsequent to 1996 | have
visited many othefai villages and recorded traditional songs wherever | could.
This article will include songs of Phaketon and Khamyang.

Traditional songs in these communities take a number of forms, some
being strongly connected to the Buddhist religious practices of the community
I will survey the types of songs, and give some examples of the songs, from
each of three communitieRai Phake (section IJaiAiton (section 2) and
Tai Khamyang (section 3).

The earliest recordings ®&i songs are those made by Banchob
Bandhumedha (see section 4 below), and these are very fine examples of
these songs. DBanchobs songs were recorded only in audio, but | have
been fortunate to be able to make videos of some of the singers that | worked
with. | have recently set up thréeuTube Channels so that the video3aif
culture I have made can be put up on line and made available for everyone in
theTai communityThese are:

TaiAiton Culture:
https:/Mmwwyoutube.com/channel/UCiX018fLnibaWD9KO __ og

Tai Khamyang Culture:
https:/Mmwwwyoutube.com/channel/UCebNW4Q5eBgKLOwJIMb66m8w

Tai Phake Culture:
https:/mwwyoutube.com/channel/UC56pzAb8fqv2tHiGwWmQ@ET



Indian Journal of @i Sudies /56

| plan to make more fdrai Khamti andraiAhom very soon, as well as
for Singpho, and will announce these on my Facebook page.

1. Tai Phake

The 2016 volume of the Indian Journalaf Sudies included my article
Realisation offones inTraditionalTai Phake Song3his article gives an
overview ofTai Phake songs, and discusses one song, the Kham Khe Khyang,
in detail. The Khe Khyang style is also sungai Aiton andTai Khamyang,
and this article will be the first to present information about the Khe Khyang
song in those languages.

Table 1 presents a list of song typesanPhake that | am aware of. In
these names, tfi@i Phake name for a song is a compound wc 23, kikm2,
meaning literally ‘sing word:

Table 1: Types of Song-Poetr among theTai Phake

HRice Poundng Sone

[ 1h I.'f'.l_" st ke sal' walt
| Wi ' .
| [a 5 Tt -ri";'" ma' khim =i’ ai Joengs sung whn vedmg e et
ok Pa
| -:;...,',,{l ima’ Bline jilial Songs m e comporsd og elshortead sivie
» o
| et ' khfi sler” Kaymy Fesvtmal snpes (Lt soug-preventi=inun
kg
SEAICE m kham® pun Songs perlvnie] m Tad Diiam
- - .I |
,gul_g.j_-,- ,,-:TJ ' hier® Kles Khoiing sooes m ilue e Snvdr style
| ek E":EI:‘\':-.'-',‘Z S A wiat khiimr Lo’ Lk = Songs for tenchmg chililren
| CEEu ey ! i ! Modem sonps
Lo

In this section, | will give examples of theadkham?2 <ait yai* ‘rice
pounding songs’. Since 1999, | have been very fortunate work with the expert
singerdAije Let Hailowng and Nang Ee Ngyan Kheit, and to record examples
of the rice pounding song that they sang.

The rice first of these is the rice pounding song sung by thsjeteet
Hailowng, which was videod on % danuary 2000. This video can be seen on
theYouTube channel athttps://youtu.be/fZDUyWi8g

This rice pounding song is an example of the poetry ditHenguage,
with its rich system of rhymes and poet®pnsider the following two lines
that occur in the first verse of this song. Here the/érd of the first line,
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khe? is rhyming with the'sword of the 2 line pt#2. SinceTai languages
have tones, it is important that these words rhyme in tone, so both of these
words carry the®tone, which is a high falling tone.

I} o H | ﬂ?_'r‘.-. (T N w
i’ ma o khe'  cam®
pound - somg pasly i talk PRI

AL frt 1wl R:'m,g the e ]1|||.|:|:|J:'|'|‘|_.-_ soimid.”

s S s Y- 2= T < o w® oy (o 28] I
T - phi' cAm’  phe'  owe®  mi' s’
ke ok ke cloth  edpe ER1TH wear  shoulder PRI

Tl words wineh 1 wall smag are ke a beauidul showl,”

The full text of this rice pounding song is given below in 6 in baithT
script and in EnglishThis Tai script, known as to? likt tai2 &fletters) is
similar to, but not the same as the Burmese and Shan scripts.

Table 2: The Rice Pounding Song sung by the lat&ije let Hailowng

Verse 1:
The respoise-song of nce poundine  The
wiords whach Twall sine are ke a beaugfitl

R

enjeegcenyvian I Srjteomiecn
gjen u@n%?‘ﬁ mﬁﬁ%n@eﬁﬁq.q
e 1 86eleividen copedonyd
cood i exdopodenled el o)
CuERYs 1 edodceo ety
t_ff_{ I OO u@n%?it%ug I
gt Ve ooy
s T&E{ﬁ@ﬁ&ffﬁlﬂ%&ﬁ i L‘Oﬁ;ﬁ,}[ﬂ#
ceaa| i mgn%_?ﬁmguﬁ i

shawl, Poumd, Oh! The speakmg svle wmed
m pomdmy mmiate it Rake e hands m
the Amal position of supphication. Poumd.
Oh! Powd! Pound, Ol Sme e esponse
sofe OF poundoe Domrate e speaking syl
of response. Lie wearmaz the Iishest
quality satm over the showdder. Povnd, Oht
Poud! When powmdmg take the speakmg
stvle, take the words. Take the ten fingers
and make the posnion of siuppbeation m
Anjali Pardon and praise! Powud, Ofy
P!
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Verse 1
ul' Powmd! In thes beo commery wiere we bee.
! d oot end Sedvo n added We enjoy agam and agam Pound, Oh!
-Jﬁ?ﬁ% el 'ﬁ't : Gi Pound! Poumd, O Let the many dangers
,:_”j[.&"':':u'lm_:. i J,é;-ﬁ},;nu,!f_,% nend ol come 10 s Oh for vou ney persons,
i - T fermpks and makes. Pound, Oh! Pound! n
FroseBorolivioovieeond ¢ 30 | i wide phice where we live, we fue
PR ; e happiy. poyhad amm and amam Pound, Oh!
?‘St"ﬂ ’ ”‘J""QL'?“"*‘J_".Q " "'JQ.*"E.'?E' Poamd! If we ponmd. sormow will mot atisck

,_ - LI % us & will pod eome near. Oh! Foroall ke
o aidtavicyjedeiiiviedd ¢ or all peop

:J:'I._! I]%?‘J-.‘m.il-‘;ﬂ i u;_&.r‘rcie t.:?gﬁlmﬂ. oAy
q.rri ] v:.':i-:‘rq_-:*’iugt cErdea

Verse X
i3 Crby Pound! In this great coumtry whese we
Ehr RSB cod and Sers e e, It o good plce @ which to conduct
-‘n? - CL[ el :“D)L% ) _Jr_‘T{ ot bz, Pownd, Oh! Posud! Povmsd,
u‘]u‘iﬁﬁ.'::\-:q& cua il UA‘-‘&-?"NJM P Ol Moy owr bustessnen and ow vouths
o St LT 0| sather abundam gocids every day. Pound.
Uﬁ“ﬁ?W D%'”E’:E-ﬁﬂw;ﬁf"f_ bt Poomd! Pound, OR! e wide comimy
. - - - ; sich a phoe. A phee whese trade s good
PRE‘*‘.“:EH’E ' “"""%"?"""ﬂ"“ﬂ ' F‘t"!.,. n?;” Pound, Oh! Thes & the phee where o

et L ened FPaL B busmessmen and vouths are poylinl and
lr:.J ! ;:_lj:é'::.- - Jl- happy. To gather alwndant profits every

r%;?.gr_ag?g. L%pﬁ-?‘}mﬁcq tine. Pound, Cfh! Poand!
G LgtioiiRiey
The rice pounding song used to be sung by people who were using a
great stick to pound the husks off rice to prepare it for cooking. This was
work that happened every dagten for long periods, and while it was sung
by both men and women, some of my consultants have told me that it was the
women who did most of this hard work.
Back in January 2000, in Namphakey village, Ee Ngyan Kheit
demonstrated this song style while using the traditional mortar to demonstrate

the pounding of the ric&his recording is uploaded ¥wuTube at https://
youtu.be/VRz1d9yKUAO0.

The fifth verse of this version of the song reads as follows :

i

3)  Pound, Oh Pound! The poor woman must prepare the meal only rising
from it when the sun reaches its height. Pound, Oh! Pound.
Others will walk and roam but only then will the girl put down her
pounding.
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We poor females must pound the rise until we face the sunshine and its
light, Pound! Oh Pound!

When others reach the field, then | will be able to put down this work,
Pound!

As sung by Ee Ngyan Kheit, this song gives an opportunity for the hard
working woman to bemoan her lot in having to work so hard while others can
walk and roam around. In the first line of this section, we see how the work of
pounding begins in the early morning and continues until the heat becomes too
much for the work to continue. Then only can the woman who is doing this
work take rest.

The poetic structure of these lines can be seen even in this English
translation. The first line tells of the woman and her hard work, and the second
line compares her to the others in the community who are free to move around.

The third and fourth lines repeat this content, but in a slightly different
way, using some diérent words that | have tried to render into English. So
consider the portion translated ‘when the sun reaches its height’, from the
firstline, given here as (4), and the ‘until we face the sunshine and its light’
from the third line, given here as (5) :

49 e oy wié Ao ey
thiin” na’ wan- sug”  net’ ke'
reach face sun hugh sunshine old

‘when the sun reaches its height’

5 @ v W an o3 g
o' ni’ net' ke' lainy” ma-
umntil face sunshime old hight come

‘until we face the sunshme and 1ts hoht’

Here we see similar words arranged in a different order to express the
same meaning (the arrival of the heat of the day). The complex poetic
structures of traditiondlai songs means that the beauty of the language as
well as the melody will express the richness intended here.

In former times, these songs were not written down as they are today
but were composed by the singers as they undertook the hard work of the
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daily husking of rice. Nowadays the best singers write down the words of
these songs.

Much more research is needed on the songs d&itithake, and this
has been just a brief introduction to a rich musical tradition.

2. Tai Aiton Songs

Over the years that | have been researching, a number of traditional
songs were recording in tfiaiAiton language, and in this paplewill present
some details of several of these.

Two important singers in tA@i communityboth of whom have passed
away in recent years, were Nakigom (who died in about 2012 aged about
70), and Nangm (who died in about 2009 aged over 90).

NangAihom sang a number of songs that were composed by an old
man named Pu Dumai from Barhula village, who had passed away in about
1975. Barhula village, thougTaiAiton speaking village in present times, had
been @ 'urung speaking village at an earlier period and still has a number of
bilingual speakers who are fluent in b@#iAiton, andTurung.Turung is a
Tibeto-Burman language that is a variety of Singpho with influencefaom
language.

As an example, we can see this in a Khe Khyang song that Pu Dumai
composed, which mixethi words and'urung words, in example (6)he
word makhun is @&urung word for a young woman, and is paired here with
theTai word palsaau?.

6) g S[5] 8é Ry ceo
makhm pa‘saau’ peut karr ket
anl (Tur.) 'y happy  RECIP  roam

“The gwls were happily roammg.’
Kham Khe Khyang, sung by Nang Athom, Ime (31)

In this article, | present the text and translation of two songs sung by the
late Nanghihom, both composed by the late Pu Duriae text and translation
of the first of these songs, presentedasie 3 and can heard on theu
Tube channel at https://youtu.be/6LggA_RgPr

This song tells is a descriptive song, telling about the markets that were
attended by young women coming down from the hills of Nagaland (perhaps
including KarbiAnglong), in their
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pretty silk dresses, bringing with them the produce of their farming, taro, chili
and dried shoots. This song speaks about the long history of contact between
different tribal groups, and the diverse communities that live in the part of
UpperAssam where th&aiAiton villages are situated.

The word that we have here translated as ‘Naga’ is khang, which is
perhaps better translated as ‘tribal person’, and may be applied to a range of
different communities.

Tale 3: Song sung by Nangihom - Song 1

o . “The shops are spread om across the markel
Al o o T B |l : 3 :

o A v yg* T.'t 1 | held anad the Nagas are gathermg. conmng
Pl down fom the high bnds

“Thev carmy ther long baskets, pulled down
by the hesny taros, chibs and dred shoods,

e RS ead ord et o e & arl - them down 0 the mddle of the
i 3 AT PR RIS ket w sell ther s nothe woan’

O] Ladt L Bl 3Ty rl.'ll_:d et bl

e

NP - ¥ = A i “As the pacon opars S wag (o take ol
crijaenm end gl F ) 1 ':"3-6' “% | 50 the pokon 5 hing as bait to coax the

o e Bt o ”E: . body of the fsh omo the fsh-hook.’

‘The beauny deessed sk & cood toosce.”

UE-‘___‘T.' o | o -::3 EyT ! c:'g ]

Ide the way ihe wind biows, so the soumd

o R m ade 0
Y& :%h' ':H!- i s :""'|IE". m'i ] & B, the sound & hfed up, pood w hear’

wo Rt gé oTje] P

“When they berm o he bdies . they will

be goond Taclaes.*

g GO LT OGE LN Rl t.-"j'- :
1t B ga 1l

: sl B ) ‘Puitnz  bangles on both ames. they dance
el ol eagls 8ot oo S e | TS
£rady r_,SLrt ergrs i R

The dimmond @ & smang.
(35 r;-HL.e ﬁ";l & o 1 .1 .;

—

One e dance with me. you k!

The second song that | present here that was composed by Pu Dumai,
and is a song in the style of Khe Khyang. Over the past 20 years | have
recorded several versions of this song, both sung byAlham and also by
Sri Nabin Shyam Phalung, who retired from service at the Department of
Historical andhntiquarian $udies in Guwahati. Nabin had written down this
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text on a manuscript, and for the purposes of the translation here, we were
able to compare the version sung by Naimpm and the version in Nabg’
manuscriptThe translation combining the two versions is presentéalds
4.The version in Nabis’manuscript finishes with the line ‘The food for the
monks in the morning and day is given and sent.’, followed by the last two
lines in the text as given here.

There are two versions of this song availabl¥auwTube.The first is
the version sung by Na#ghom, at https://youtu.be/6LqgA Rapr
The second version is that sung by Nabin Shyam in March 2004, which is
onYouTube at https://lyoutu.be/LCgagidRs.

Table 4 : Song sung by Nangihom - Kham Khe Khyang

Fia e, {ir de. Ha e, oh el

Ff:‘im:- conr g of
- - A g The veonds of the people. {tells b story of
LA L ) "-'"-'{r_ VD ':'F "IE " L Jovins B i

: - : 1'|:|:u1:|ﬂ.ni' start, (11 5ell tes pomgraph and
l':- L' ol :l} 1] P i

l:“"t AR c’.} sy B einints

| Ujeones sod ond vepenn et Efous i fst T Wl pood appic;

G g eyt opl b voed A

‘S0 that oter people wil undersund s
stoey hlly "
“From the beproung, we speak owr Ciose,”

rﬂf;u !' .q oo CurCryar] i

“The Rodimatts Prnce from A prevane e
epiers the prear foresi.’
“Woe will v o st up ths ooy’

"We will come o shoay (e Be of e e
Ec.-:-:w* e Gy wees Lo ke

'-‘.!"— E’-ﬁij e TL”-"Z":* ’ “The secoml <om w the kved Charadhar

oo o wie] vl o5 con e

“ﬁ'cﬁ v cen aodom wed §
i

"W will make efort o gt odhers w
uderlanl.’
“Awoup of yoihs Wl b joy

: L o "'Ti"ﬁ [yrlaalel q-_'.": a3t

gl & unegd & ._ﬂ.m:- :*'-i]'l i

%J_.. & tged {‘ o Renchng the tme of M ko Swm PabL
ﬂi‘fﬂm%tr%el'!-nﬁ: We g6t 10 soc o group from a Ar coummry
3 o o i « Bt Sl “We meel wthe mne of cokl shakne. 13 the
;.‘!‘T"_ %d' “'E HEiR o o CI:IH' " sl taid oot
- e “We will shoay the ssory of the e of the
i € gyt voed ot 7] Buddin. '

| ) H < “We will come. g bard. with ke ond
i v & o6 o) perd oo ) s
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uf.l_.gcr‘:;-alr"a n‘ttﬁraﬂﬁi

"W wanl ke resch the bidee 10 Mibbam ©

o717 vl § Fleaonn

“Unr nmd & conupted wilke desze snd
mszahility,’

W) £iah et e crn

[0 pomed) amres to come nd cross the
S mers (Gnngn, Faruna, Crodanan,
korishaa).’

rﬂllgﬁﬁcuﬁécﬁu‘il

“If there is no boat, how will we cross|’

o] § fwd e offord end B

I wee do not practice a good way,”

m]_éu:'ﬂfﬁ o €00 ves | “If we do not give 1o help all the peopke.
@ % 716 o2 v Scon g LSO W
m!aﬁm&?‘::m,ﬁﬂmﬂgﬂ'" rﬁﬁlﬁtmcmﬁﬁdﬂmm&ﬂe
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oeriens conm® B u&?‘i vl *We are promised to gain much heart.”

88 ot wyod v oF v

‘It 5 adinmond city, atthe highest place.”

vy B oe) of gf vd

*Althe tme of these words, this & the story
of the men.’

qf g oo A o 73 o 20 gmiparse o ak. Bkl e
-Etﬂ"{-'g Lflug 8¢ ot coo *The girls were happily roaming.®
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o) w of o305 B of v s "Whoever comes 10 stare, can ook clearly.
o) eB€ oeor B Loy i "Don’t add .. it s very good.”

og 3 v ¢l e g b i E‘:ﬁﬁl’hmmﬂﬁ-mﬁdﬂmﬂ
éé@;ﬁmﬁﬁfécuuﬁ" ‘Don't agree to to mean i them.”
mqjuiﬁﬁ'c-ch m%n?g,g{,l. “The bad era s much 1o be feared.”
Er'ffjrg o Q n%ﬁ:mrf ce i lm‘spcak words, we do not know how to
Berd v e cﬂnﬁfﬁ 09 werd | si:é';";: Emss you will skowly but

cmu&gﬁmdmw’iwéﬁuﬁuqu

It 5 more difficull for the frmers.”
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% 138 036 ¢ w8 e EH’E never gel much m the way of
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u&]]_f"‘.l 'D?i{ ol f et vdoda

*At the time of reaching the way, our hearts
will sty well”

e %t 028§ B ey

“The food for the monks in the morming and
day &5 given wnd sent”’
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3 oo
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Like theTai Phake examples of the Khe Khyang song, there is a rhyming
scheme where the last syllable of each line rhymes with the last syllable of a
line rhymes with the fourth syllable of the next line. This is termed a ‘waist
rhyme’. It is exemplified by the two lines presented as example (7). Here we
can see that the last word of the first line khaau? ‘white’ rhymes in its final
element, long /a/ followed by /u/, and also in its tone, which is tone category 1,
with the word saau! ‘young female’, the fourth syllable of the next line.
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0] et g LA EF (re i v |
[y’ i e AT tha! Jut* kb
[t o ratfather  grandmother  prandmother irkd head  wime

'The grandparents aixd all the old whie headed ones.”

o ;
t—f.-"‘l'_:-’:» ::‘l-‘;.l;: [ila] grata Co il
nuklnm palsann’ peu! ke o

gl (T b ol happy  RECIE  roam

“The ok were happaly Toamme.’

The next line after these has the weetik, a Pali borrowing meaning
‘criticize’, and the last syllablet is in the fourth position and rhymes wéh |
roamAn important feature of these rhymes is that the tone must also rhyme.

The Khe Khyang song discussed here has a different topic from the
Khe Khyang songs that were sung byTaePhake people | have recorded.

In Tai Phake, three main texts have been analysed, one sung to honour the
visit of Indira Gandhi, one to honour the visit of Banchob Bandhumedha,

one one to honour the printing of the fifsi Phake book in 2000 which
honours me3. One of the functions of the Khe Khyang song, then, is to honour
visitors that are highly respected, or mark significant occasions.

The song discussed here, composed by the late Pu Dumai, however
tells about diferent things. It documents the history of Tla@Aiton people
and the importance of their culture. It contains references to a leader of the
community named as Kosa Shyam Gohain; references to the construction of
the Doiyang bridge, and the refusalafAiton people to engage in manual
labour during British times. It talks about the importance of ploughing the
fields and of weaving the loom. Moreoyigplaces the Buddhist heritage of
theTaiAiton high in importance.

Unlike in theTai Phake villages, where Rice Pounding songs are still
sung by a number of people, in &i®n villages, | have only recorded two4
Rice Pounding song$he first of these, sung by the late Nakg, was
recorded on 29th March 2004 and can be viewed orothi&ube channel at
https://youtu.be/IGKcP99Jd Q.

In this recording, Nangm sang the song several times, and discussed
the meaning with me; towards the end of the recording, her family members
brought a rice mortar so that she could demonstrate how the song was
performed in traditional times.
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The text that she sang commences with the words kai* phut phok?
‘white male chicken’, which are the words that other singers sing as a.lullaby
NangAm explained that while doing the rice pounding, in the early morning,
the chickens would often croand this is why these words are sung.

Research omai Aiton songs needs to be taken furtleetask that is
becoming increasingly difficult as the older generation who have expertise in
singing pass awaks yet we do not have a list of thefdient types oAiton
songs, but some consultants in Duburoni village gave me a list of at least four
additional types :

8)  kMaam?2son?lul.#n! ‘songs for teaching children’
khaam? &Mt pat! Kau3 ‘songs at the time of reaping rice’
khaam? palmau? paltsaauahkik! kant! ‘songs where boys and girls
singin turn’
khaam? 2m3 naa? ‘songs for rice planting’

The lasfTaiAiton song that | will present here was described to me as
either a ‘Love Songr a song abodiAiton History. It was sung to me by
a range of dierentAiton singers over the years, and the version | present
here was sung by MOng Cham, who is also the lay leader of ceremonies
and the Buddhist temple in Ban Lung (Barpathar). This song can be viewed
onYouTube at https://youtu.be/aHoTMjel91w

A translation of this song is presentedalsle 5. It refers to musical
instruments that have long ceased to be used Tatitemmunitynamed in
the first section. In later sections it refers tofagNation and the coming of
theTaiAiton to the KarbAnglong area. It is not known who composed it, but
in its present form, since it names Kaziranga and Kautpiong, it must have
been produced in the mid 20th century

Table 5: Translation of the song sung by Ong Cham

Oh hear the noisy drums, the big drum kw2 and the £2, come
and play this drama.

Do not leave out the piercing sound of the kar?* tak® or the big bell.
Hear the big sound of the flute and tlebsraa.

The copper threads come together and are turned,

A big and noisy sound.

Oh, all my friends of the three ages, listen!

Furthermore.
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Old and young, children, grandchildren, and great-grandchildren, cor
and listen!

If it is not beautiful, do not lament these words, do not criticise.
Many times we have shown this drama offtaenation.

In this village, the scholars write down on paper to show the story ¢
TaiAiton.

The big drum oAssam, of those who hit the cow skin cover
Like the axe of Indra, Lord of the thunglet the sound ring out!

Oh! root of my life, I love you lady Kaliya.

Oh, Lord Nanta, | am so sad.

May the businessmen who ply the zigzag river

May they go to do business in order to raise the bride price.
May those businessmen of the river

Go to do business in order to raise the bride price, following the wish
the young men.

Oh! root of my life, I love you lady Kaliya.

Oh, LordAnanta, | am so sad.

To you, dear lady cannot express in words.

If I were a crocodile in the rivekwould come to you, dear girl.
To you, dear lady cannot express in plain words.

ne all

f the

es of

If | were a great tigeconcealed in the jungle, | would catch you, dear girl.

Oh! beautiful root, | love you lady Kaliya.

Oh, Lord Nanta, | am so sad.

If we fall in the waterwe could be fish together

We could stay in a deep pool, twenty yards around.

We could live as elephants together if we found ourselves in the forest.

In the great forest of Kaziranga, we could stand near to each other
distance of tusks.

Oh! beautiful root, I love you lady Kaliya.

Oh, Lord Nanta, | am so sad.

Oh by the words of Nanta, | sang to the lovely lady Kaliya.

In theTai country and Kong countrihey sung like this at that time.
Oh! beautiful root, | love you lady Kaliya.

at the




Indian Journal of & Sudies 69

Oh, Lord Nanta, | am so sad.

Your words are sweet like the honey of Sadiya.
Which the Si Si and &\ Pii peoples sell in the markets of Sadiya in the
fourth month.
Your body oh lady is fragrant like the flowers that decorate the Shwe
Dagon Pagoda in Rangoon.

When the great teachéneAbbot, left this loweAssam and reached the
country of Kong,

He sat and told this stgrgompressed.
Like in the time of the rains retreat, when the La Hang people comg¢ and
exchange rice with us.

All the Karbis came and sit together in this country of KAriglong.
And sang

Blessings

3. Tai Khamyang songs

Tai Khamyang language is now only spoken by a very small number of
elderly people living at Pawaimukh village, around 7 km west of Margherita
town inTinsukia districtThe village is situated near the mouth of the small
Pawai River and the Dihing.

My main consultant there, the late Chaw Sa Myat Chowlik, passed
away in December 2014, but | had recorded a number of traditional songs
with him 2004 and 2005. | will report on, and exemplif\ese songs in this
short section.

In May 2004, Chaw Sa Myat sang two short verses of a tradifianal
drama song (12* kham? puyt in Tai Phake), which consisted of a verse sung
by King, and a second verse sung in response by a Miflisése songs are
based on a drama that has its roots in one of the Jataka stories, former lives of
the historic Buddha, in which the characters of King and Minister were
frequently encountered. In some cases either the King or the Minister are
earlier incarnations of the historic Buddha, depending on the particular story
The video of the discussion that we had in 2004, which also includes the
singing of snippets of a forest song, is available oithidube channel at
https://youtu.be/I4kCvoaA46M.
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Chaw Sa Myat explained that in former times there were a range of
different songs, but most of these he hadn’t sung for a long time and had
forgotten.The songs that had existed in the past are listEabie 6:

Table 6: Types of Song-Poefr among theTai Khamyang

e khaom tnm khau Rice Pounding Song now forgotten
: ; Songs sung when visinimg | frigments siill
W mer khaom theum g 2 3
:Hl o] L:. o the forest remmenibered
. - . . Somps perfomied m Tad Trypments sl
oS me khaam pung chat
Tee™ Dirana remembered
o khazem khe Ehyeng Songs m the b Fiveng sorme portions sl
ol style renenbered
. i y o luk Somgs for eaching afew exmmples sl
e a i a s oy o) me khonm lnn Lk on s i
B chilidren remembered

In the 2004 discussion, he promised me that if | came back the following
year he would have remembered them by then and he would sing them for
me. This he did in a series of audio recordings made in March 2005. The list of
songs sung by Chaw Sa Myat Chowlik are giverainle 7:

Table 7: Songs sung by Chaw Sa Myatecorded in 2004 and 2005

| MName of Song | Mamem Tan ?iu|1,|5_ mn | Sumg m | MNofes
Moy March
2004 215

In the 2005 recordmp. there were |
two verses. one of the Kmp amd the _'
second of the Mmster, paris of a
Mo Kham Pung | |.'n:1:1 :,"'_i; l:‘_:lq‘_ YES YES much brger senes of somgs. The |
ek wecond verse, that of the mmeter,
wis  franscribed  and  partibly
ranslabed
Thes wyins transcribed and wasbied |
with Chaw Sa byar's help m 2005, |
Ebam Khe Ehveng | Lfi.:h-'_-,._,-‘ﬁ?;ﬂ L] YES The recordmy = ouhy andxo, hat the
w u lest and trarshbiem s presemed
bebow as Table &

Mo Kham Thes | ccqﬁ-j.ﬁL-.f. YES YES

i

He added that the Rice Pounding Song, which is still so well remembered
in theTai Phake villages, was fprtten by Khamyang singers, although he did
know the Rice Pounding Song of {fes Phake a little.

The text of the Kham Khe Khyeng, which is presented beldatzs 8,
differs somewhat from the examples of the similarly named Kham Khe Khyang
in TaiAiton (see abovéable 4 and example (7). In this example, there are
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generally five syllables per line, and most of the lines commence with the
word an, a classifier for objects, but here translated as ‘those (who)'.

The song follows a similar rhyming system to the other examples of
Khe Khyang, howevein that the last syllable of each line rhymes with a
syllable in the middle of the next line, here usually the 3rd syllable, as in (9):

C 5 = R o B! £a] i
in khwin Kliin - cam wit
UL nwREDITL  MFIN mediome

Thase that are mmed e medeines,”

ey Hed o) W dod o
an bt la T ek
C1F do fill  NFN o

Twse whay o the fekks m the pamud.”

Here we can see the final word of the first line ya ‘medicine’ rhyming
with the third word of the second line la *fielghronounced na in othé&ai
languages). These two words probably do not have the same tone category in
Tai Khamyang, and thus this song style does not rhyme in the same way as
that ofTaiAiton andTai Phake.

Unfortunately the late Chaw Sa Myat Chowlik was the last expert of
theTai Khamyang language who knew these types of s@¥tshis passing,
the many questions that we might have about tradiff@&hamyang songs
can no longer be answered.

Table 8: Kham Khe Khyeng sung by Chaw Sa Myat

t.r:q L 'J'él' £ sl Ty are phee seross sach ot e s stick
Cprr :'3.-; e ".{fﬂ i Those howlng Gee o tiger”

ST ng___ﬁ? e & i ‘Thowe spread nnd placed on top Bee wood”
71 el e ErEE Theoee Hoe e tracks of e woms '

o F_I'ln'lr:l e 1 | I'i]l::-ﬁl;::_mg tamed (e e buffle (ro plogh
ST oF b .ﬁlﬁ I ‘Those patemed bke the creet cat”

ST IEI? ke Thecwe that simed hice sk ™

ST & f i ."E'."'. i ‘Theme people that have the debis,’
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ST u"l"-'? s ".-.‘l'l i “Those that e nmoed Bee medicmes’

T I R, T : .
ng ] -Ir!'.'l."f' ] B AR SR Theose who do the fiebds 14 the noel
ST P "_Iﬁ'."'a e 3 m ‘Thove who ke the seed beds m the Selds.
SRy ] B e ‘Those who are scolded by the nmsser’
sk Boad e 08 eanjen] | Thoe 1.':'||.|.'- are the mosters codermg the

= - n SETVAITR

LY s -IJ. =B . -
LI AT '-"-'“‘-L ) PRt Those whe o the fels n de aned
I DL VR g Taose whe are quarrelng wih e masrer.’
¥ ] Eli ".Hr:" I S| Thoe

However Sa Myat did explain that this Kham Khe Khyeng was sung in
antiphonal style. He said that “When we would make a festival, or something
like that”, this song would be sung. He went on to explain how the song would
be sung in antiphonal style, adding that, “this is what is Kham Khe Khyeng”:

10) cemcBéon o3¢ ‘one person will start’
onéagéon|vg ‘everyone will follow’

| also asked Chaw Sa Myat if songs were written down in the old days.
His answer was “In those days who would have written them? They were
forest people.We can conclude from
this that writing was never a very strong part of the tradititai@ommunity;
it was perhaps confined to a very small number of men who had been monks
and who, as they became oldaight have become the the lay leader of
ceremonies in the Buddhist temple, a role that Chaw Sa Myat also held.
There is one more very short traditional song recorded from another
speakerthe late Ngi Kya Lu at Pawaimukh, ontlBecember 1999 his
was a very short example of the Mo Kham Theun (Forest Song), sung between
girls and boys. Itis uploaded onto t@uTube channel as https://youtu.be/
y2aUhcCQVDA.

4. A note about songsecorded by Dr Banchob Bandhumedha
The late Dr Banchob Bandhumedha recorded songs in &aery
community that she visited. In tiiai Phake communityhis includes the
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songs of the late Ngi Pe Pang, a copy of which | brought to the village of
Namphakey in about 2001

Of theTai Aiton, Dr. Banchob recorded KhawangTheun (forest
songs), sung by Mohendra (Ai Ni) Shyam at Barpatret one song sung by
Am Ing, which was described as “Song of Bodhisattva born as a Kinnara
(half man, half bird)”.
| hope that in future years | can present more information about these traditional
songs to the readers of the Indian Journ&ho8udies, as part of the process
of properly documenting the traditions of ¥ae people.
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Notes

1. I am very grateful to all the members of e community in Northeast India who have
assisted my research work over the last generation. The particular singers who have
helped me are named in this paper, but | want to also thank Chawsangea Phalung, Bidya
Thoumoung, Pradiphoumoung, Silava and Ruhila (Aiton), as welYasom Buragohain
andAithown Che Chakap (Phake) and Chaw Kyun (Deben) and Chaw Mihingta
(Khamyang) for help over many years. | also thank the Institufeaiofudies and
Research, led by Professor Girin Phukon, for their major contributitai #udies over
many years, including the publication of 18 issues of Indian Jourfai &udies. My
research work is supported by Teobe University and a grant from thAustralian
Research Council for the projdetngsaNihu song: insight into culture through language,
music and ritual (ARC DP160103061).

2. When transcribingai words, | use superscripted numbers to indicate the tone category
The tones are discussed in detail in Morey (2005).

3. Thisis indeed very prestigious company!

4. The second was sung by Nang Ruhila in Ban Lung village. In future | plan to analyse it
more deeply

5.  One evening, sitting in the house of Nang Ee Ngyan Kheit, after we had completed our
work for the dayl mentioned to her that | had a CD with some old recordings from Dr
Banchob, and perhaps she would like to hear them. In those days | had a laptop with a CD
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player in it, so | started playing the CBIso sitting in the room was her son, Sam (3rd

son), and as soon as the song began, she uttered a few words to him, that | did not catch.
Soon after he got up and left the house. | assumed that he had left because he did not want
to listed to old fashioned traditional songs. But a few minutes later, as the singing contin-
ued, | heard someone running and then run up the stairs of the house, and such running is
a rare thing. Sam had returned with a young man | did not.Kdown | was told that the
recording we were listening to was the late Ngi Pe Pang, the father of this young man, who
had died with his son was just 1 year old. So this was the first time he had heard his
father's voice. this story speaks to the importance of recording traditions and making
them available to the communities; this is work | am trying my best to do.
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TheTone Systems of the Central and
Southwesteriiai Languages of
Maguan CountyChina

Eric C. Johnson

Abstract

In Chinas Maguan County on théetnamese bordethuang nationality
people speak two dédrent Centralaic language varieties, while some of the
Dai nationality neighbors speak a Southwestaio languagel he present
paper describes and compares tone systems of these three languages.

Introduction *

Maguan County is in the southeastern corn¥uohan Province, one
of eight counties comprising tNéenshan Zhuang and Midaitonomous
Prefecture. Maguan County border&denshan, Xuzhou and Malipo Counties,
Honghe Prefecture’Hekou and Pingbian counties, and northéetnam.

The population of approximately 360,000 people (Maguan County People’
Government, 2008) is divided among Han, Zhuang, Miao, BaiyDaiao,

Gelao and other nationality groups. The terrain is mountainous, and the climate
is cool due to the altitude and moist due to the plentiful precipitation.

Around 55,000 ofunnans 1.1 million Zhuang nationality and 6,600 of
Yunnans 1.1 million Dai nationality people live in Maguan Coufi®aguan
County Peoples Government 2008) Most of the Zhuang speak one of two
languages: Nong Zhuang (also knowiYas-Guang Southern Zhuang) or
Dai Zhuang (also known &¢en-Mao Southern Zhuan@hough these two
languages are related linguisticalipth belonging to the Centiaic group of
theTai-Kadai (Kam-Thai, Zhuang-Dong) famithey are quite dérent from
phonologically and speakers of one cannot understand speakers of the other
without extended exposure. The Dai nationality people speak either Nong
Zhuang or a Southwesteraic language we will refer here to agi'Dam.”

1.1 The Nong Zhuang and Dai Zhuang Languages of Maguan County
Nong Zhuang, also known #an-Guang Southern Zhuang (1ISO 639

code [zhn)), is the Igest Zhuang language Yunnan, spoken by at least

500,000 people throughdddenshan Prefecture. Dai Zhuang, also known as
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Wen-Ma Southern Zhuang®n Zhuang (ISO 639 code [zhd]), is spoken by
100,000 to 120,000 speakers primarily in the western halfesfshan
Prefecture. Bilingualism in Chinese (either local dialect or standard Mandarin)
is high among speakers of both languages in Maguan Cthnigh probably
higher among the Dai Zhuang than the Nong Zhuang.

The present paper analyzes data collected in a Dai Zhuang village and
a Nong Zhuang village in January and February 2006. Results of comprehensive
test shows Nong and Dai Zhuang to be mutually incomprehensible. Though a
few Dai Zhuang have acquired limited comprehension of Nong Zhuang due to
past language contact, these two languages are so different phonologically as
to render inherent comprehension impossible. HowéweDai Zhuang of
Maguan County were able to comprehend the Dai Zhuang of ndfthashan
County quite well, and likewise, the Maguan Nong Zhuang has no difficulty in
understanding the Nong Zhuang recordings fildlemshanyanshan and
Guangnan counties.

In both villages the Zhuang languages appear vital with young children
learning Zhuang before Chinese, and in each village some non-Zhuang people
have learned to speak the Zhuang language and even started wearing the
Zhuang costume in some cases. (There are several Han families in Laochangpo
and several Gelao families in Xinzhai.) Bilingualism is quite high in both areas,
with reportedly all the Dai Zhuang of Laochangpo also speak local Chinese,
and most of the Nong Zhuang in Xinzhai speak local Chinese, though in the
latter some older people only speak Nong and some children have limited
speaking ability in Chinese.

In 1977, Chinese-American linguist Li Fang Kuei proposed three
divisions of theTaic group of languages to which he assigned the
geographically-based names “Northéan” “CentralTai,” and “Southwestern
Tai,” primarily based on phonological evidence for an historic split between
these divisions. Following lg'classification, the Nong Zhuang and Dai Zhuang
have been classified as belonging to the Central division, along with several
languages of Guangxi ZhuaAgtonomous Region and northériretnam.

There are several historical phonological innovations which set apart this Central
Taic group from both the Northefaic group (which includes Bouyei and
Northern Zhuang languages) and the SouthweBaeigroup (which includes
most Dai language$hai, Laotian, several languagesveétnam and the
Shan language of MyanmaFhese Centrdlai Zhuang languages, also known

as “Southern Zhuang,” have been classified as follows :

Tai-Kadai, Kam-ai, Be-Ri, Tai-Sek, @i, Central(Gordon 2005)
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The distinguishing features of Cenffalc (CT) languages as originally
proposed by Li and summarized by Luo (1997: 43) are :

1. Merger of Proto-a&i (PT) *tr and *tr- into an aspirated dental
stop /t/.

2. Some retention of PT clusters *pr-, *?bl/r- and *vl/r- (typically
realized as [f], [?b] and [p], respectively¥.

3. Development of PT *f- into an aspirated labial stdpifpmany

CTlanguages. (But shared by some Southwe$gecrianguages,

such as Phake and Blatii, according to Luo.)

Development of PT *y- into an unaspirated velar stop /k/.

Some CT languages have patterns of tone splits and mergers only

found in other CT languages.

6. Absence of a set of phonological and lexical features shared by
Northern and SouthwesteFaic languages.

7. Asetoflexical items not shared by Northern and Southwestern
Taic languaged.hough this was part of ls'original justification
(his earliest threefold division @&i, in 1959 and 1960, was based
purely on lexical features rather than phonology), Luo points out
that only three distinctive CT lexical items were identified, and one
has since been shown to be shared by some Norflaecn
languages.

ok

More recentlyLuo has proposed an additional distinctive: “retention of
voiced quality for etymologically voiced series of initials.” (Luo 1997:43). Both
Maguan Dai Zhuang and Nong Zhuang share most of the above characteristics
except for the second; all these three PT clusters have been simplified in both
languages to a single consonant.

Luo points out that the most significant among the above features for
identifying CT as a distinct branch are the first two, but that “the delineation of
the Central dialects still needs more empirical work before a definite conclusion
is made.” (1997:53As Luo points out, L CentralTai criteria were not
adequately distinctive so as to persuade all linguists that Ceaittahould
be recognized as a distinct branciaif though some felt Centrahi had
more in common with Southwestéraic languages (such as Haudricourt),
whereas others felt the Centii@ic languages grouped more neatly with
NorthernTai (such as certain Chinese publications stressing the common
features shared by all “dialects of the Zhuang language”) or as a transitional
set of languages between the Northern and Southwestern groups (Gedney).
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1.2The Tai Dam Language of Maguan County

Yunnan province is home to virtually all of Chied.1 million Dai
nationality peopléwithin Wenshan Prefecture itself there are around 15,000
people classified in the Dai nationalityyiyhan Province 2003), almost all
living in MaguanWenshan and Malipo countidss of October 2008, there
were 6858 Dai nationality people in Maguan Couiviaguan County Peopge’
Government 2008}t least some of these people were the “Baiif )
ethnic group who were originally classified as Zhuang during the national
classification of ethnic groups in the 1950s but then were reassigned to the
Dai nationality in May 1980, according to tBazetteer of Whshan Zhuang
& Miao Autonomous Rafectue’s Ethnic Goups(Wenshan Min-Zong\Vei
2005:20), although this same document later lists the name “E{% { ) as
another name for the “Bu Dai” or Dai Zhuangdlghan Min-ZongVei
2005:355).

According to the booklaguan Dai NationalitfYunnan Dai &idies
Association 2008}he Dai of Maguan are divided into three subgroups which
are named according to the color of the womeo'stumes: “Black Dai”
[tai®3dam?3], “Red Dai” [tai®en3], and “White Dai” [tai®3xa03%3]. Non-Dai
people sometimes refer to the Dai according to whether they live near the
water (“Water Dai,”Shui Daiin Chinese, [tai®3namu u ] in Dai) or away
from the water (“Dry Dai” oHan Daiin Chinese). (Wnshan Min-Zong
Wei 2005:160)The Black Dai are the most numerous, wide-spread and have
retained their language the best accordiigaguan Dai NationalityThe
Red Dai have mostly switched to speaking local Chinese and the White Dai,
who live near Nong Zhuang villages have mostly switched to speaking Nong
ZhuangThe BlackKTai live in the districts of Dalishu, Muchang and Baima,
which have a combined Dai nationality population of around 3500 people.
(Yunnan Dai &idiesAssociation 2008:125-6)

The language of the Maguan Black Dai is described in both Zhou and
Luo (1999) and itMaguan Dai Nationalityand is clearly a Southwestern
Taic language and thus should share the same classification assigned to most
of the other languages spoken by the Dai nationastyell a3 hai, Laotian
and Shan:

Tai-Kadai, Kam-ai, Be-Ri, Tai-Sek, @i, South-westerfiGordon 2005)

To distinguish this language from the Dai Zhuang language spoken by
members of the Zhuang nationality who call themselVe&{a:i*'], we will
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refer to it as “&i Dam.”All though speakers of this language refer to themselves
by the same name as those of the Blackor Tai Dam) language spoken by
around 700,000 people Yietnam (ISO code: [blt]), there are significant
phonological diferences according to Fippingavho has extensively
researcheliethamese BlacKai. In addition to vowel and tone pitch value
differences, Fippinger reports tha¢tnamese Blackai shows only a single
tone splitin the ProtodA category (that is, most words belonging Gedney’
tone boxes 1, 2 and 3 carry the same mid-flat tone), whereas MBgjuan
Dam shows a double split of this categaiythe present article will discuss
below Also, the tones resulting from ProtaTones B1 and C2 show quite
different pitch values iNietnamese BlacKai than in Maguafai Dam.
(Fippinger 2008)Ve have no data to assess the degree of intelligibility between
the BlacKTai language spoken by member¥igtnamsThai nationality and
theTai Dam language spoken by members of CéiDal nationality in Maguan
County

1.3 The Lachi Language of Maguan County

In addition to these languages, a much smaller language known as Lachi
(or Laji or Lati; ISO code: [Ibt]) is spoken by a small ethnic group who call
themselves Lipulio living in a few villages in Maguan County as well as in Lao
Cai ProvinceYietnam. Min (2004) lists the Lipulio population of the Lachi as
standing around 3400 in 1989, though he states that many have switched to
Chinese or Nong Zhuang since 1980 and “now only a handful speak Lachi.”
According to Li (2000) many speakers have entirely switched to speaking
either Chinese or Nong Zhuang or both, with others still able to understand but
not speak Lachi, and only about 2% of the Lipulio population still able to speak
Lachi fluently According to Li, the language is more vitalietnam, although
the White Lachi speakers there are also switching to speaking Nong Zhuang.

Though the classification of Lachi has not been firmly established, it
appears that it is only distantly related toThE language#ccording to Li
Yunbing, “While we can say that Lachi aral-Kadai are definitely related,
the relationship is fairly distant” (2000:28%) proposes placing Lachiin an
outlier group of thd@ai-Kadai group, along with the language Mulao, Gelao,
Pubiao, Buyang, etc. (2000:288). Liang (2004) sees lexical similarities and
some syntactic similarities between Lachi and Gelao espeaiadlypased on
Liang's research, Gordon (2005) has assigned Lachi the following classification,
along with several Gelao languages ¥ftdte Lachi ofVietnam:

Tai-Kadai, Kadai, Ge-ChiGordon 2005)
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The Lipulio speakers of Lachi were originally classified withinthe
nationality in the 1950s but were reassigned the Zhuang nationality in 1996.

1.4 Other Related Taic Languages

In addition, there are a small number of Zhuang and Bouyei nationality
people in Maguan County speaking northEait languaged.he northern
Taic speaking Zhuang are usually referred to as “Sha” people when speaking
in Chinese. The Bouyei nationality people of Maguan originated from Guizhou
Province originally and reportedly many have now switched to speaking
Chinese.

The closest linguistic relatives of fFac languages &¥enshan, besides
the other Zhuang languages of Guangxi and Guangdong, the other Dai
languages ofunnan and the Bouyei languages of Guizhowamhan, are
the languages spoken by the Nurdy, San Chayl'hai and Giay nationalities
in NorthernVietnam.There are over two million speakers of these languages,
most of them speaking Central, Southwestern and Norfagwarieties.

Previous Reseath into the Taic Languages of Maguan County

Many Chinese and foreign linguists have research@atbé&anguage
family during the past fifty years, though most did not include data points in
Maguan County itself. Though we do not have space here to detail all the
previous research from which the present brief overview has benefited, we
will highlight a few of the most significant points for interested readers’ future
study

The Chinese-American linguist Li Fang-kL== 1 #f) researched the
Zhuang, Dai and other languages for many years and in 1977 published his
landmark bookA Handbook of Comparativeail While this book did not
include data from th&aic languages of Maguan Countyid include data
from a Northeraic Zhuang dialect spoken in BoBawnship of Funing
County in the east oiMenshan Prefecture, and established the basic
classification structure we will use in the present article to discuss these two
Zhuang languages spoken in Maguan County

During the late 1950s and early 1980s, linguists from the Chinese
Academy of Social Sciences (CASS) and other government research bureaus
did important research into both the Zhuang and Dai languages. The Dai
languages research team did research in Muchang District of Maguan County
and have published their findings in CASISaiyu Diaocha DaganfOutline

of Dai Language Swey: 5 14 & .49 1] and Zhouvaowen [& i 7) and
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Luo Meizhens (%4 12) 1999 workDaiyu Fangyan &njiu [Dai Dialect
Reseath | i:i& 7/ & i1 % 4 ]. The Zhuang language research team did not
include any Maguan County data points to our knowledge, but did visit Zhuang
data points in nearfenshanyanshan, Qiubei and Guangnan countibs.
Zhuang teans research has been publishedan Shangyus’'(%i - H) 1959
work, Zhuangyu Fangyanuyu Ynxi [Phonologies of Zhuang Dialects
and Subdialecty {8 # & £i5 & £#1], Wei Qingwen #H:#3) and Qin
Guoshengs (#[#:) 1980 workZhuangyu JianzhjBrief Ovewiew of the
Zhuang Languag(:i& & £ )], andWang Jurs (F #4) 1984 compilation
Zhuang-Dong &zu Yayan Jianzhi[A Brief Ovewriew of the @ic
Languages @ iE i i& & &£ 1], A large work on the Zhuang languages
that added new research and analysis to the previous works was published in
1999: Zhuangyu Fangyan ahjiu [Zhuang Dialect Reseah
el 5 W, edited by six linguists: Zhang JuniiéH41), Liang Min

(4%11), Ouyang Jueyd!TE 1 1), Zhengyiging (£ %), Li Xulian (#155%),
and Xie Jianyoué i #t).

The Thai linguists Theraphan L-Thongkum and Pranee Kullavanijaya
have researched mamgic languages of China and southéas including
some data points in Maguan County and published some of their research in
English language articles (Theraphan 1997, Pranee and Theraphan 1998).

During the 19608 merican LinguisWilliam Gedney studied a language
he called “Vé¢stern Nung” with refugee speakers living in Laos. His complete
field notes were edited by John Hudak and published in 1995. One of the
speakers originated from either Maguan County or neighboring Hekou County
and the language described by Gedney in his 400 pages of notes is the same
as the Nong Zhuang language as spoken in Maguan County

Lachi was first researched a century ago by French lingAuspgst
Bonifacy (1906), E. Lunet de Lajongiéere (1906) and J. Robert (1913) in northern
Vietnam. In 1989 Chinese linguists Liang N4 1) and Zhang Junril:=41)
researched Lachi in Maguan Cour@inese linguist LYunbing 4= »; I
did further research among the remaining Maguan County Lachi speakers in
1996 and in 2000 published a volume entitlajil Yu Yanjiu [Lachi Language
Reseath fi iLi/iiif 91]. American linguists Gerald Edmondson, Kenneth
Gregerson andietnamese linguist Nguyaran Loi elicited data from two
Lachi subgroups in northexfietnam in the late 1990s and discoveredgelar
tonal inventory than has been documented by Chinese linguists for Maguan
County Lachi. (Edmondson, Gregerson and Nguyen 2000).
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2.1 Data Sources

The data presented in this paper was elicited during research trips to
the Dai Zhuang village dlangfang Laochangpiii £ i1 1 1 # & 2x &1 hi k)
in northeastern Maguan County in January 2006 and the Nong Zhuang village
of A'e Xinzhai ({ - fi1 &1 ik Ff 2 2= i 7 #) the following monthThe research
trips were conducted under the auspices of\ttieshan Prefecture Zhuang
Studies Developmertssociation in partnership with tAssistant Director
Mr.Wang Mingfu |- 1] 7). A wordlist of 492 lexical items was transcribed
and recorded, a sociolinguistic interview was conducted with village leaders,
and comprehension testing was conducted with several individuals using
recordings of short anecdotes recorded in other Dai Zhuang and Nong Zhuang
areas. (Johnson 2010, Johnsor20h addition, lexical data from Zhou and
Luo (1999) and Li (2000) will be compared to illustrate the significant
differences among the tone systems of MaguAmiang languages and those
of their neighboring distant cousins.

Comparison of Maguan Countys Taic Tone Systems
3.1 Brief Intr oduction to Taic Tone History and Nomenclatuie

This analysis of the tone systems of Tlagc languages of Maguan
County is based upon the reconstruction of Pratigsioposed by Li in his
1977 workHandbook of Comparativeall Before presenting the tonal
systems of these languages we will briefly review the histoFgiottones as
presented by Li.

In organizing the various tones offeifentTai dialects, L mentorthe
American linguistilliam Gedneydiscovered that there were several significant
variables that could explain the historic splitting processes that had resulted in
such a variety of tone systems, most importatitydegree of aspiration of
the syllable onset, type of syllable coda and the length of medial vowels in
checked syllables. His “checklist” consisted of a matrix of twenty unique
syllable types (at least unique in their protoform&)rds representing each
type of syllable would be elicited and by observing which types of syllables
had differing tonal values in the synchronic forms of various dialects tone split
paradigms could be established and various dialects could be grouped based
on which paradigm their tonal systems match (even though the specific tonal
values might dfier.) Gedney did not claim that any particulaic dialect
would have unigue tone categories for all twenty syllable types, but that the
twenty types represented all possible combinations of the relevant variables
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that had been shown tofedt tone splitting in some&aic dialects he had
previously studied.

Gedney’s tone box notation (Gedney 1966, 1972)

| Sylabie Nk o B [ DS (checked + LA, [ehecked +
prolo-lonaicoda —- qunchecked| junchackad) unchecked Shrh woaed) oy Yowel
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4 ] 12 16 20

bdgmnnlr

A few years later in 1977, Fang-Kuei Li published his seminal vxork
Handbook of Comparativeal In this work he reconstructed Protat &s
possessing four tone categories, three of which are found on unchecked
syllables (ending in a vowel or nasal coda), called “A”, “B” and “C”, and one
on checked syllables, “D.” For the majority Tdic languages the D tone
category split according to vowel length; thus “DS” refers to those checked
syllables with a short medial vowel, and “DL” refers to those with a long
vowel. For mosTaic languages, another tone split also took place according
to the nature of the syllable onset. The most common of onset-induced tone
split was a division between fully voiced onsets (/b d gmn K r//) and all
other onsets (L$ Proto-&i has no vowel onset3)he result of this split was
that the pronunciations of tones deriving from the pratidehe categories,

B, C, DS, or DL on syllables whose initial sound was fully voiced no longer
resembled the pronunciations resulting from the same padtorE categories

on other syllables, apparently resulting from secondary articulatory features
being reinterpreted as tone and eventually replacing non-tonal phonemic
differences as the primary distinguishing feature. Thus, in the most common
Taic tone split system there result ten distinct tone categories (although two or
more categories may surface phonetically in an identical pitch contour in a
given dialect). Li represented this type of tone split system by adding “1” to
the tone category letter (e.g. “A1”) for the tone categories resulting from the
historically voiceless initials (including glottals) and a “2” (e.g. “A2") for those
categories resulting from the historically voiced initials.
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Fang-Kuei Li's (1977) Poto-Tai Tone Split Numbering System
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Chinese linguists, such as those who editechngyu Fangyaraijiu
(Zhang et al. 1999), use the numbers 1 through 8 (or 1 through 10 if there has
been a tone split based on vowel length iM&ie D) to refer to the modern
descendants of these categories in living Zhuang dialects, with a check mark
following the digit (e.g. “9") for tone categories resulting from loan words or
a different splitting pattern than the common system of simple voicing-based
tone split. The odd numbers correspond to those tones above numbered “1”
(believed to have originally been higher in pitch), and the even numbers
correspond to those numbered “2” above (originally lower in pitch). Note that
the order of the protoal'tone categories B and C is reversed in this numbering
system; this is due to the connection Chinese and other linguists have noticed
between the historical tone system of Chinese languages and those of Zhuang
and otheiTaic languages. ProtaailTonesA, B, C, and D correspond to a
significant degree with the Chinese historical tone categories eipiitigd
("), qu(}:),shang |-), andru (), respectivelyand the voiceless register
of Taic tones often corresponds to what in Chinese linguistics is gailed
(1), with the voiced register correspondingy@ng (14]). Because the
traditional order for these Chinese tone categorips shang qu, ru,
therefore the mainland Chinese linguists have traditionally numbeicsidne
categories were numbered in the orgr(yin ping, A2 (yang ping, C1
(yin shang, C2 fyang shany B1 (yin qu, B2 (yang qu, D1 (yin ru), D2S
(yang ru.

In the present work, we refer to the tone categories usiagPLato-
Tai Tone numbering system. For the purposes of this brief overthesv
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diachronic approach will inevitably ignore other important factors such as
more recent language contact and borrowings, tone allophony (tone sandhi),
super segmental phenomena, etc.

In the analysis that follows, Lachi language data is presented to
demonstrate the degree offdience between it and the neighbofrTiagc
languages. Though the remaining speakers of Lachi are now categorized within
the Zhuang nationalifyinlike the Zhuang languages, Lachi is not believed to
have descended from ProtaiIAs will be seen beloymost of the Lachi
items are not obviously cognates with the Praaof@rms or their modern
Zhuang and Dai reflexes.

3.2 Tone System#nalysis

Though a clear majority of the lexical items collected are obviously
cognates between the Dai Zhuang, Nong Zhuangairisam languages of
Maguan Countythere are interesting phonologicafeiences as well. It is
beyond the scope of the present short paper to examine the consonant and
vowel differences; here we will simply focus on the differences in their historic
tone splits.

3.2.1 Poto-Tai ToneA

Proto-ToneA in Nong Zhuang has split cleanly between the originally
voiced initials and the voiceless initials (including pre-glottalized initials), with
a rising tone for the latter (A1), and a mid-flat tone for the originally voiced
initials (A2).

Though the Proto-di forms listed in this and subsequent tables are
those of Li (1977), Luo (1997) has proposed several revisions g0 LI’
reconstructions, one of which concernsEit initial cluster Luo feels that
data from Saek indicates that items for which Li reconstructed *tr- can be
assigned to his labial cluster *pr-. This concerns two of our items here: ‘to die’
and ‘eye’, reconstructed as *trai and *tra, respectirely 1977, but according
to Luo probably should be *prai and *pra, respectivglyl977: 87.3, 18,

Luo 1997: 82.6.1, 54)

In the Dai Zhuang of Maguan Countye find an interesting split of PT
ToneA. Two distinct tones result, but the lines of the split are more complicated
than the simple division between originally voiced and voiceless initials seen in
Nong's *Atones. In Gedneg’box 1 (voiceless friction) we have voiceless
aspirated stops and voiceless non-sibilant fricatives showing a low falling tone,
identical to that shown on words with originally voiced initials as well as the
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two key lexical items, ‘eyeind ‘to die.All other items, including voiceless
sonorants, voiceless sibilants, voiceless unaspirated stops and stop-lateral
clusters, and voiceless glottals group together in the Attuere category

which shows reflexes of a low flat tone, a low rising tone or a mid-flat tone
according to the location.

TheTai Dam language spoken by some of the Dai nationality people of
Maguan County shows yet another splitting pattern fordi€A. According
to the data collected in MaguarMuchang District and presented in Zhou
and Luo 1999, PToneA has split into three distinct tonemes: words originating
from PT forms with voiceless aspirated stop, voiceless fricative, and voiceless
continuant onsets show a high rising tone with pitch value o\8sds
descending from syllables with voiceless unaspirated stop and glottalized onsets
show a mid-flat tone (33), and those originating from words with voiced onsets
show a slightly higher flat tone (44).

We present many examples here to help verify that this unusual tone
split pattern is following certain features of the syllable initial sounds rather
than just being a set of unrelated tone category ghiftsn, the Lachi items
are only presented to demonstrate the degree of difference between this a
language and thiaic languages; except foaic loanwords into Lachi, these
words are not believed to have originated with the Pratdefms proposed
by Li.

Development of Poto-Tai Tone A
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3.2.2 Pioto-Tai Tone B

Similar to PTToneA in Nong Zhuang, PTone B in Dai Zhuang, Nong
Zhuang andai Dam splits along the lines of voicirgthough the super
segmental feature of “breathy voice” is seen fairly frequently on the Maguan
County Dai Zhuang low flat tone X}, we did not perceive strong breathy
voice on all items in these categories and thus conclude that breathy voice is
probably a secondary allophonic feature of these low tones, but not a core
part of the tone itselfAlso many of the speakers we worked with were
middle aged men who smoked, so the breathy voice feature may more
distinctive in their pronunciation than that of other speakers. B1 pitch values
are identical between Nong Zhuang @aadDam and both show a falling tone
for B2, though the range is lower in Nong Zhuang thdaiDam.
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Development of Ppto-Tai Tone B
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3.2.3 Pioto-Tai Tone C

PTTone C shows a simple split along the division between originally
voiced initials versus voiceless and preglottalized initials in Nong Zhuang, Dai
Zhuang andai Dam. Nong Zhuang and Han Zhuang have identical pitched
reflexes for C2, both of which are as high as the pitch range allows at 55. This
is significantly higher than Nong Zhuas@ 1 reflex of 22 although at the time
of the tone split between the voiced and voiceless onset categories, it was
presumably the voiced onset syllables that were being produced with a lower

pitch than the voiceless onset syllables.
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Development of Poto-Tai Tone C
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3.2.4 Poto-Tai Tone DS

Though mosTaic languages, including Nong Zhuang aadDam,
treat voiceless aspirated stops and voiceless continuants identically in terms
of tone splits, it appears that Dai Zhuang treated them differently in its
development of Protoal Tone D with items originally possessing phonemically
short vowels (PTTone DS)Although Gedney and Li often treated voiceless
aspirated stops, voiceless continuants and pharyngeal (laryngeal) fricatives
(*h) as a single categargs have we thus far in this paperfact Li did
recognize a distinction between a category of syllable initials consisting of
voiceless aspirated stops (", *k") plus *h and a category consisting of
voiceless continuants (*s-, *f-, *hm-, *hn-, *hK-, *hn-, *hl-, *hw-, and *hr-).
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(1977:82.26.1) Li does not actually specify to which category the voiceless
velar fricative *x belongs, though we assume it belongs along with *h to the
category of voiceless, aspirated stops, and this is how it appears to function in
Dai Zhuang in terms of tone. ltems whose Pratidefms begin with voiceless,
aspirated stops or a voiceless velar fricative pattern together with originally
voiced initial words, showing a falling tone reflex. Other voiceless continuants,
on the other hand, group together with voiceless, unaspirated stops and
preglottalized initials, showing a mid-flat tone reflex.

Also, as can be seen from data forfeme DS as well as Dib follow,
Dai Zhuang has lost syllable final oral consonants, though some remnant of
this history remains on some items in the form of a perceptible final glottal
constriction.

Development of Poto-Tai Tone DS
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3.2.5 Poto-Tai Tone DL

PTTone DL(originally possessing phonemically long vowels) shows a
simple split along the division between originally voiced initials versus voiceless
and preglottalized initials in both Zhuang languages as wé#lid3am of
Maguan CountyTl he forms for ‘wing'and ‘bone,which result from *pi k
D1L and *?dl/ruok D1Lrespectivelyshow reflexes of 55 in Nong Zhuang
instead of 1, the expected reflex for D1ih this language. So it appears that
the forms for ‘wing’ and ‘bone’ have switched tone categories from D1L to
D1S in Nong Zhuang, though not in Dai Zhuang nor in the Southw@siern
Tai Dam language of Maguan County’s “Lungchow” CentralTaic
representative also showed a D1S reflexes for these two items. (Li 1977:42,
62) Though Dai Zhuang does demonstrate several phonological development
features typical of Centrdhic languages, the fact that these items show
reflexes of D1Lrather than D1S, as shown in some other Cefail
languages, indicates a relatively early split and long period of independent
development from the other Cenffaic languages.

Development of Poto-Tai Tone DL
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3.3 Summay of the Tone Systems

Diachronically Nong Zhuang, like manhaic varieties, seems to have
originally undergone these two tone-splits, one along the lines of voiced vs.
voiceless and preglottalized syllable initials, and the other foR& D based
on vowel lengthThis resulted in a ten-tone category system. Howtaay
we see that some of the historically unvoiced initials result in tone pitches that
are lower than their historically voiced counterparts, even though presumably
the original motivation for the voicing-based tone split was the lowered pitch
of voiced initial syllables.

Nong Zhuang Tone System

| Syllable Inibiad A ! [H (1] oL
Profo-Tai Tang — |unchecked) (unchedked| {unchacked| [chiecked + [k

short el

1B 2 Wiicsless agprated
B0 + witslass cartinuants

1 Weotceless unaspimtad

4, Voceiess glotal

3 Waoiced

From a synchronic perspective, that is the way a native speaker or
learner would see the language, the Nong Zhuang of Maguan County has
only six unique tone contours—four level or register torle24, 33 and 55
(1, 4.1, 1) ; onerising tone: 24 ); and one falling tone: 3.1 §. All of these
can occur on open syllables but checked syllables can only carry four of these
tones. So in terms of synchronic tones, we can summarize the Maguan County
Nong Zhuang tone system by saying that D1S is equivalentto C2, D2S is
equivalentté\2, D1Lis equivalent to B1, and D2& equivalent to B2.

Maguan County Dai Zhuang, along with Dai Zhuang data points
elsewhere, shows a distinctive splitting pattern offéfieA and PTTone
DS. The tone category resulting from the originally voiced initials belonging to
PTTone B seems quite unstable in Dai Zhuanggmgrwith B1,A2 or C2
according to the locatiohe tone categories resulting from Pdne D
basically no longer exist as synchronic tone categories because final oral plosives
have been lost (or are in the process of disappearing) and thus words carrying
these tones are now indistinguishable, as far as we were able to determine,
from the open syllable tones with the same pitch values.
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Dai Zhuang Tone System

} Sylabls indal A B c 1 OL
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{sonorant B aiblas)
3a. Voreless unaspinaled sop = Az 81 1 Fillslll
clusters (=] (35} 01§ !

3 Voxeless unasprated sops
4 \picekess gotial

5 Yoced

{30

All the Dai Zhuang dialects seem to be in the process of losing syllable-
final oral stops, though glottal stops are still retained in the place of historical
oral stop codas in some instances. Therefore the checked tone categories
resulting fromTone D are no longer distinguishable from those on unchecked
syllables with the same pitches. Thus minimal pairs are possible between the
tones resulting from PTone D and those resulting from the other three PT
tones. Maguan County Dai Zhuang has the following six distinct tone pitches
231 4), 11 (J),551(1),33H),351(4),44 {)). Bl and D1lhave the same
pitch and C2 and D1S have the same tone pitch.

TheTai Dam language, shows a three-way split offiBiieA and a
single split along the lines of onset voicing of each of the other PT tones,
including a split of PTone D based on vowel length, although, like Nong
Zhuang, vowel length as a phonemic feature has now beenTasbam, at
least in checked syllables. (Both Nong ZhuanglanBam appear to maintain
contrastive vowel length for the vowel /a/ before nasals and semivowels.)

Tai Dam (Maguan Dai) Tone System (Zhou & Luo 1999)
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According to Zhou and Lus’data, the language spoken by the Dai
nationality people of Maguan maintains six distinct tone pitches, of which four
are possible on syllables checked by oral plosivesd 333 ), 44 {), 53
(1),5511),21 (). (Zhou and Luo 1999:65)

Zhuang Tone Systems

Mong Zhuang of Maguaan County Dal Zhuang o Kaguan County Tal Dam of Maguan County
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3.4 Classification of Maguan Countys Taic Tone Systems

The tone split system of Nong Zhuang belongs te Type | tone
splitting pattern, for PTonesA, B, and C. Li lists Guang»s’Longzhou
(Longchow) Vietnams Nung and ay, andTaic languages as following this
split patternThis pattern can be found in all three os[lidic branches and is
guite common. Because each of the six result reflexes have a unique pitch
Nong is a prototypical exampleTfpe | for unchecked syllables, not belonging
to any of the subcategories. ConcerningiBiie D, Nong Zhuang fits Ls’
Subtype la pattern for PTbne D tone splits in thd@bne D has split into four
distinct tones and none of these have rgetewith each othgalthough they
do share pitches with unchecked syllable toiethe time of his writing, Li
was not aware of any Centfaic variety that fit this pattern (Li 1977: 52).

Li notes that “on the whole, tones D1S and D1L in many dialects tend
to be identical with B1, and D2S and D2L tend to be identical with B2...”
(1977:54) In Maguan County Nong Zhuang we do see D1L identical to B1
and D2Lidentical to B2; in Dai Zhuang aiidi Dam of Maguan County only
B1 has merged with D1L.

Gedneys “Western Nung” language (Hudak 1995) shares the same
tone split pattern, and the tone pitches are remarkably similar to our Nong
Zhuang dataAlthough Gedney wrote about M¢gestern Nung as a language
of the Muong Khuong area of Lao Cai provingestnam, the home of his
originalWestern Nung informants with whom he worked in Laos in 1964, the
majority of data in his field notes comes from a later informant he worked
with in 1968-69, whose home village, called Muong Thin Nmjfht"in3t
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n&“), was actually a nigltwalk north of Muong Khuong in China, probably

in Maguan County or the bordering Hekou County (now part of Honghe
Prefecture}. In addition to the identical tone split systems, as we have
elsewhere analyzed other aspects of Gedngstern Nung data, both
phonological and lexical, (Johnson forthcoming) it is clear thastévh Nung”

and Nong Zhuang are indeed the same language.

Maguan County Nong Zhuang Compaed with Gedneys
“Western Nung”

Maguan Bang Jhusang Gadney's Western Mung®
T Tonwas okl GEdns Py minieing PT Tanas [t
Al 2400 | Al 14
A2 =25 a3 : A2 =005 L
E1=01L itz 2 Bl =DiL 2
B = 0L i -] B =1A 3
] "y L H ¢ iglntal consnidion|
=013 53/ 68 G C2 =015 o (ghahial conslnction|

Though Dai Zhuang' PTTones B, C and Dkesemble Ls Type |
tone split pattern, the splitting that we observe if@iesA and DS doest’
fit into any of the patterns Li noted in Hi&ndbook of Comparativeal
The closest pattern to what we observe in Dai Zhuang i&/pes|V, for
which he had only one confirmed exampleenpao (ianbao, todag Debao
County in Guangxi), also a Centfalic variety’ This type also involved a split
of Li’s syllable initial group 3, with members of that group which had developed
into aspirated consonants or /h/ grouping together with his group 1 initials
(voiceless aspirated stops), and other members of the group grouping together
with his group 2 initials (voiceless continuants). Howegar Zhuangs tone
meigers andones B and C behavior are quitdetiént than those dianbao.

None of LisTone D split patterns exactly resembles those seen in Dai Zhuang,
though we do see some similarity between the Dai Zhuang tone mergers and
those described fdiushan, which has lost final —k after both short and long
vowels, namely that D2S ngggs withA2. (Yongnan Southern Zhuang in
Guangxi also appears to show unusual splitting of¢"EA according to
Zhang 1999: 121.)

Theraphan (1997) presents her analysis of Dai Zhuang data collected
in locations inMenshan and Maguan Counties, as well as data frofathizao
dialect of Funing county and that of Debao Cou@tyangxi.

She refers to the Dai Zhuang as “D&io” and to thelianbao and
Funing dialects as ‘@ Tho.” In terms of the tone splitting patterns, her four
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DaiTho locations look quite similar to our data, with a two-way splibime
Aresulting in PT voiceless aspirated plosives grouping with PT voiced initials
and a similar splitin DS. Though the pitch values and mergers she has identified
vary slightly from our data, when we look more closelg see that the
differences are probably mostly due to imperfect tonal perception (probably
on our partTheraphan is a native speaker d&& language) and we are in

fact describing the same language.whatever degree the tlifences
between our analysis and hers reflect actual dialect difference, this is probably
another indication of the dialectal variety within the Dai Zhuang langiége.
have lined up her data here with to compare with our data, though we are not
able to exactly determine the geographical proximity of the various datepoints.

Maguan County Dai Zhuang

- Syllable Insinl 5 H i DS {checked T, {checked
Prpdo- L 1 ene — fanchesked) (umchecked) [anhackad} + gt vonvel) o Geng vowel |
Voscehes ASTHTIIEL
slops & vpaceless lolmsen: 31 Johknsen: 31
[ricalrves { excepl I hevaphnn: 1 Iheraphan: 31

lilsmsng: 55
Theraphan
4547

1 ¥ " L4
lohtican: 5% Johmsem

i F herirhae
Theraphan: 33 Pherphan: 44

lobmson: 33
Theraphan: 33

i, Vi

- | lalmson: 31
HOonsparnted sty -+ v
. P I Theraphan: 41
T cluster

Johnsen: 1
I'heraphan
E2

ik, Vioigeless
unaspiraded stops
4, Vorekess glottal

> Voeced

lolmson- 33 lohnson: 33

Johmson: 31 Jolmsen, 31 Johmsea. 44

Theraphan Ieraphan
33

heraphan 41 A54

Phevaphan: 21 Theraphan. 44

Pranee and@heraphan (1998) identify the splitting GdneA as a
significant factor for a subdivision of Cenffalic, along with the development
of the dental consonant clusters *tr anfl. {fThe two *tr example words
used by Pranee and Theraphan are the forms for ‘eye’ and ‘to die’; the same
forms which Luo 1997 are more likely to descend from Bpsed on data
from Saek.)'hey propose a twofold split of Centfiali into groups called
“Nong-Tay” and “Budai,” the latter of which is characterized by a three-way
split of PTToneA and *tr and *tr meging into t. Nong Zhuang, which only
splits PTToneA along the lines of voicing is assigned to their “NorayT
group, where languages such as Dai Zhuang that show a more complicated
split of ToneA are assigned to their “Budai” group.



Indian Journal of @i Sudies /98

Based on their Dai Tho data, Pranee and Theraphan describe the
secondary split in PToneA as resulting in two categories, one of which
consisted in proto-voiceless aspirated stops, proto voiceless dental clusters,
and proto voiced initials (which we refer to as “A2”), and the other consisting
of proto voiceless sonorants, proto unaspirated stops and proto glottalized stops
(“A1"). This is generally the same as our findings, except that we also note
that voiceless fricatives are divided between the two groups, with non-sibilant
fricatives falling into ton@&1 and sibilants belonging to toA2 and also it
appears that not all dental clusters to pattern with the aspirated stops and
voiced initials, as we find the dental lateral-cluster *tl%A¢imeaning ‘full’,
showing reflexes belonging to th2 group, probably because unlike the words
resulting from *tr- (or *pr-), *tl- did not result in an aspirated stop in Dai
Zhuang, but rather a voiceless, unaspirated stop /t/.

Other Chinese works on the Zhuang languages, siwhiandTlan
1980,Tan 1996 and Zhang 1996 noted the unusual split ifoR&A from a
synchronic perspective by statements such as “expettimuek [Al], when
on aspirated initials, mge with 29tone [A2]” (Wei andTan 1980:95Tan
1996: 79, Zhang et al. 1996:194.)

The language spoken by some of the Dai nationality people of Maguan
County which we have been referring to aa Tam” shares many similarities
to Nong Zhuang, even showing identical reflexes for certain items.9 Certainly
Tai Dam is much more similar phonologically and lexically to Nong Zhuang
than itis to Dai Zhuang. Its tone split system is sipiilar not identical, with
a three-way split of ProtoeheA, lacking in Nong Zhuang.

Among the languages available to Li in his comparison the tone split
type represented by Maguan Cousfidi Dam was quite rare, with only a
single example: the U Thong dialect of Central Thailand (Suphan Buri Province)
a Southwesterfaic language described by Brown (1982 splitting pattern
of PT TonesA, B, and C, in whiclA splits into three tones with the first
combing Li’s syllable onset categories 1 and 2, the second combing categories
3 and 4 and the third tone included items with voiced onsets in Fabaod
in which PT tones B and C split a single time based on voicing Li assigned the
title “Subtype llle.” In UThong as in th&ai Dam of Maguan Count{2
merged with C1With regards to the splitting of Rdne D,Tai Dam, like
Nong Zhuang, fits L8 Subtype la pattern for D tone splits in thaflBiie D
has split into four distinct tones and none of these have remerged with each
other although they do share pitches with unchecked syllable tones.
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The similarities between the Nong ZhuangBaiddam tone split systems
could give the impression that these two languages are simply dialects of each
other or that they have had a very short period of independent development.
However if we look at other features of the language, we find that in fact
these are significantly differently languages that though resulting from a
common ancestgdnave had quite dérent histories of linguistic development
(probably resulting from diéring migratory histories of their speakef@i
Dam clearly does show phonological features distinctive of Southwéaiern
languages, whereas Nong Zhuang is a fairly prototypical C&aicdhnguage
(and Dai Zhuang appears to be a bit of an outlier to the C&aicajroup).
Though it is beyond the range of this paper to analyze the other similarities
and diferences in the phonological developments of theseThieianguages,
in the following table we present some dagaoized according to Prot@iT
onsets to show some wayai Dam have dfered in their historical
development of these onset phonemes.

= Prota:Tai form Tai Dam {Zhou & Maguan Nong Maguan [
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We have seen that though the thfae languages of Maguan County
share much in common, each possesses a unique tone system that reflects a
certain period of independent developmaithough all three are in close
geographical and social contact todaith even some degree of language
shift occurring fronTai Dam to Nong Zhuang, the distinctives of each language
are still evident through their tone systems, as well as through other aspects of
the languages.

Lachi, which may descend from a common ancestor to both it and the
Taic languages more remote than Praasiclearly quite linguistically distant
from these three languages, although many of its speakers are also shifting to
Nong Zhuang. Though its speakers have recently been reclassified into the
official Zhuang nationalitythe language itself has been correctly identified by
Chinese linguists as not belonging to the Zhuang group of langbabest
within China, Lachi is an extremely endangered language that will probably
disappear within a generation.
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TheTai Dam language may also be threatened if its speakers shift to
speaking Nong Zhuang and/or local Chinese. The similarities between the
phonological, lexical and grammatical systemBaoDam and Nong Zhuang
may be facilitating the speakers’ shift to Nong Zhuang, which has a much
larger speaker population.

Dai Zhuang has only about one quarter the population of speakers of
Nong Zhuang, and in all areas we visited, we found Dai Zhuang communities
to be nearly 100% bilingual in local Chinese, and in some areas near the
Wenshan county seat of Kaihtiawnship, all younger Dai Zhuang people
have shifted to Chinese to the degree that they cannot speak Dai Zhuang, and
many even can no longer understand Dai Zhuang. Why are these Dai Zhuang
speakers shifting to local Chinese, rather than to the larger Nong Zhuang, as
Maguan Countg Dai nationality people seem to be doif@re are probably
numerous factors, a major one being the proximity of some of the Dai Zhuang
to the urban center of Kaihua and the economic and political power of Chinese
over Zhuang. Nong Zhuang villages within 10 kilometers of the prefecture
seat are also show shift to exclusive use of Chinese among those born since
the 1990s. But another intriguing possibility is that the more similar phonologies
betweernlai Dam and Nong Zhuang allolai Dam to acquire fluency in
Nong Zhuang more rapidly than the Dai Zhuang speakers can. Even though
both Dai Zhuang and Nong Zhuang are Zhuang languages, and both Central
Taic, the significant diérences in their phonologies, including their tone systems,
may mean that for Dai Zhuang speakers, Nong Zhuang would be as difficult
to master as would a noi€ language such as Chinese, with far less economic
and social benefit for them.
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Notes

1. The author is grateful to the Zhuantu@esAssociation oMWenshan Prefecture, and
especially the directpMr. Huang Changli i i) and assistant directdvir. Wang
Mingfu (5 i 35), for their sponsorship and partnership during the Zhuang field research
that produced the data presented in this pagewell as t&Wenshan UniversityAll
errors and misjudgments in this paper are solely those of the author; corrections and
suggestions are welcome.

2. Although Theraphan, following Ladefoged 1971 (6-22), prefers to refer to these sounds
as ‘voiced implosives’ rather than ‘preglottalized,” we use the latter term in this work
because this is the terminology that has been used by Li and mainland Chinese linguists,
and because the degree of glottal constriction before these sounds does not seem to be of
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uniform quality across dialects and across speakers. Some speakers exhibit a very clear
glottal constriction prior to or simultaneous with the production of the voiced plosives,
whereas for other speakers the only contrast between these sounds and their unaspirated,
voiceless equivalents appears to be voicing. (Gedney only noted a voicing contrast in his
Western Nung field notesTherefore we prefer to refer to these phonemes with the
symbols of a glottal stofollowed by the voiced stop‘{b’ and ‘{d’), with the under-
standing that for some speakers the actual phonetic form is simply the voiced stop : [b]

and [d].

o] UL S AR E R SR, R HEHraia

Li apparently did not have access to GedséWestern Nung” field notes (finally
published in 1995) although the data was collected a decade earlier than the publication
of Handbook of Comparativeal(1977).The CentralTaic languages included in his
study were “Lungchow” and “T’ien-pao” of Guangxi, China; dlag, Nung andrho of
NorthernVietnam.Thus, no CentraTaic language o¥unnan was included in Ig’
analysis, nor in that of Luo (1997).

We have not yet been able to identify a modern village name that matches this
pronunciationThis could be due to the fact that Gedisapformant only provided the

Nong pronunciation of the name and not the Chinese characters, and/or due to the fact
that many villages were collectivized and renamed during the 1950s, and then sometimes
the form of the name was again modified during the effort to standardize place name
spellings and pronunciations during the 1980s, the results of which were published in
the county level Geographical Nanfdtas seriesDi Ming Zhi, =4 #.£). Hudak lists the
location of this village as being “across the border in China, an overnight journey or
about thirty kilometers from Muong Khuong.” (1995:405) Presently Muong Khuong
lies about 5 km south of the Chinese border, north of which lies a narrow peninsula of
Hekou countyand then Maguan Coun#y location 30 km from Muong Khuong could

be within Maguan, Hekou or possibly even Pingbian counties.

Li suspected Nung Fan (Phan) SlinfMaétnam could possibly be another example of
Type IV. (1977:50)

As mentioned earliethe Qing dynasty name for Debao Coudyangxi isTianbao,

and the Funing dialect bearing that name (also spelled T’ienpao) is spoken by communities
who migrated into Funing from nearby Debao in the recent past, according to Lu and
Nong 1998.

We have not been able to identify the exact locations of L-ThongkDai’Zhuang data
points as she does not present the village names in Chinese characters or in standardized
Pinyin Romanization, nor does she list the name of the districts or townships to which
these villages belong.

Although some of the similar or identical lexemes may be due to borrowing from the
much more widely spoken Nong Zhuang into Han Zhuang; as mentioned above, appar-
ently a significant percentage @Wenshan Prefecture’Dai nationality people have
already switched to speaking Nong Zhuang.
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Gender Relations and Masculinity
Among The Nung Fan Slinh:
Rethinking Gender Equality in Southeasia

David B.Wangsgard

Introduction

This article is based on field research that | conducted in a small mountain
village in northeastiet Nam among an ethnic minority group, who identify
themselves adung Fan Sinh.Hereafter | will refer to Ning Fan Shh as
Nung, as they themselves often do. When | began my research | did not
intend to examine gender relations or pursue the questiamgfrivasculinity
However based on past ethnographic research experiences, | kept my eyes
and ears open to unanticipated lines of inq8oon after my arrival in the
village I noticed that a favorite topic of conversation was me and the very
strange way in which | went about being a man. | was given perspectives,
advice, instructions, exhortations and reprimands about my own masculinity
(or, at least, othergerspectives of my masculinity) from males and females
of all ages. These instructions, etc. were most often given by way of contrast
between the instructors’ perceptions of my behavior and his or her ideas about
a proper man. Research participants would most often articulate cultural
assumptions about masculinity when | would transgress deeply held beliefs of
masculine behavioT his is not to say that peoptebeliefs are “either or”
propositions; Ning culture allows for a range of masculine possibilities. It was
when my ideas, practices, values, moods and temperaments fell outside this
range that | would receive my most insightful and illuminating lessonsig N
masculinity

Itis these unsolicited lessons in combination with dialogue with research
participants, and my participation in and observations of gendered social life
that inform and shape my experiences and understandings of masculinity within
the Nlng system of gender relations, and upon which | base my descriptions,
explanations and analyses.

Framing the Problem

I will be employing a framework of “locally engaged thebAnna
Tsing defines locally engaged theory as “eclectic, not exotic, thdsigg
further elaborates this concept as follows:
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Transcultural conversations sensibly make use of fragments of
whatever theories are available; | see no reason not to make use of
European theorie¥et there is also no reward here for pursuing
the coherence of an approach to its logical end, a common goal of
earlier theory building. Locally engaged theory can take various
pieces of classic approaches and apply them in addressing particular
intellectual challenges. Theory is situated as it engages with locally
specified puzzles. (1993:32)

However | should point out that the question airlgy masculinity is
only a locally specific puzzle in that | took it up as an intellectual challenge in
a particular locale. In other words, | specified this particular question in a
particular place. For research participants there are particular practices and
ideas recognized as feminine or masculine. But pesogebgnitions were
typically not explicated, they were tacitly assumed. These assumptions are
realized and re-produced as lived realities through configurations of masculine
and feminine practices within a system of gender relations. This gender system
can be conceptualized as “a framework of meaning, containing relations within
which the sex of the person is made socially relevant” (Holter 2005:20).

Modern European/American culture, as well as social thaeats
men and women as the bearers of polarized character types. Masculinity only
exists in relative opposition tostpolar opposite: femininity (Connell 2005).
Such arigid dichotomy may be useful in understanding gender systems and
their associated masculinities and femininities ivilest, but are of little use
in analyses of Southedstian gender systems in general, or ahlgender
systems in particulafhe focus of this article is not the history of gender in
theWest, so | will only give it cursory treatment here.

In regards to social thegiyreud was the first to attempt to formulate a
theory of masculinity (Connell 2005). Freud defined the essence of masculinity
as activity as opposed to feminine passivity (Freud 1953 [1905]). Carl Jung,
one of Freud early followers, latched into this essentialist dichotomy and
continued to develop and elaborate a theory of masculine/feminine polarity as
a universal structure of the human psyche. Jungedrthat a pers@jendered
identity is not only shaped by individual life histdoyt by archetypal images
of men and women. He saw these archetypes as being universally inherited,
timeless truths rooted in the human psyche (Jung 1953 [ 1928]).

In the 1930s, the heyday of functionalist thethyy concept of the “social
role” was gaining popularity in the social scien&&ghin a framework of
functionalism the concept of the social role was used to explain the differentiation
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of functions in a social groupattempting to move beyond Jungian accounts of
gender as a universal structure rooted in the human brain, researchers concerned
with sex difference applied the role concept to explain the different social
functions of men and women, and the term “sex role” was Wéthin this
framework, gender is most commonly conceived of as “enactegeral

set of expectations which are attached toosex-the ‘sex role™ (Connell
2005:22).

One of the most sophisticated applications of sex role theory was made
by the renowned structural-functionalist theoiisicott Parsons (Parsons
and Bales 1956)aking the family as a social group he conceives of gender
as complementary sex roles: the masculine as instrumental; the feminine as
expressive. Inherent in functionalist theory is the assumption that social
structures, institutions and roles operate in concordance to the end result of a
smoothly functioning, stable social group. This also holds true for sex role
analysis : Men and women internalize the social expectations and norms,
transmitted through the agencies of socialization, which are attached to their
sex. The two sex roles operate in a reciprocal and complementary way resulting
in a functional gender order-women fulfilling an expressive role, and men an
instrumental role (Connell 2005).

The problems with this approach are madsgre | only briefly address
those | consider to be the most germane to the discussion at hand. Male and
female sex roles are attached to biological sex. Thus, gender is reduced to
two discrete, homogeneous categories-man and woman. The smooth operation
of a functionalist gender order demands a give and take reciprocity between
these two discrete, homogeneous groups, which implies a dichotomous polarity
albeit a complementary or\&e can begin to see thefditilties of applying
sex role theory and its accompanying assumption of an oppositional dichotomous
balance to “a situation where male and female relations are managed in a way
as flexible and fluid as they are in Southe®s” (Wazir Jahan Karim
1995:26).

Many researchers have claimed that Souti#eaah gender systems
re-produce gender equaligymmetry complementarityand the “lack of
exaggerated opposition of male and female ideologies” (King/dder 2003;

Esterik 1996; Errington 1990: Bnthropologists researching gender issues in
SoutheasAsia have recognized that “often the attributes of ‘maleness’, on
the one hand, and ‘femaleness’, on the pthay not coincide exactly to form
discrete and exclusive categories, rather they may overlap and constitute
differences of degree” (King aldlder 2003:262).
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The anthropology of Southea#stia abounds with claims of gender
equality or gender symmetryvith the usual caveat that this equality or
symmetry does not encompass all spheres of social life (Kingvader
2003:265). Michael Peletz, working with a group of Malays, observed “a social
and cultural environment that places relatively little emphasis on gender or
gender difference(s)” (1996:232). But he qualifies this statement with the
caveat, “there are various contexts in which villagers assert that males and
females differ in certain fundamental respects and are of dissimilar status”
(ibid:233). In this same vein, Ingrid Rudie, who has conducted research in
another Malay societpigues that there is “a fair balance between male and
female in the restricted public field of the local community” but that this balance
is countered by a heavily male-dominated political sphere at higher levels
(1994:83). For me, claiming gender equality or symmetry in a sociocultural context
that privileges men in the domain of politics (i.e. the act of governing, administering
or controlling) does not add up. So what are we to make of all this?

| argue that a gender system that lacks oppositional; polarized,
dichotomous gender categories of “man” and “woman”, and assumes gender
difference as a non-discrete, fluid difference of degree rather than type does
not necessarily re-produce gender equditywsing the literature on Southeast
Asian gender studies, the proliferation of sex-role theory language quickly
becomes apparent. | believe the application of a theoretical framework that
conceives of gender as the enactment of discrete, categorical norms,
expectations, and values attached to a perser;, and further assumes gender
complementarity and reciprocal polarity is what leads many researchers
working in Southeagisia to claim gender equality in the face of glaring
exceptions. In other words, the application of sex-role theory may erroneously
lead gender analysts to the conclusion that in socio cultural contexts where a
polarized, dichotomous gender system is absent then gender equality obtains,
at least in most spheres of social life.

Perhaps a more appropriate framework for understanding gender
systems in Southeassia can be found in or adapted frgin-yangtheory
Kam Louie agues thatVesterrtheorists often only superficially understand
yin-yangtheory as a binary opposition, similar to Pythagorean oppositions.
Respectivelyyin-yangare very frequently represented as cool-hot, feminine-
masculine, weak-strong, passive-active, yielding-firm, and so on. When applied
to an analysis of gender by a mind accustomed to organizing the world into
binary opposites (whether that of a “new-age3ist author or social scientist)
theyin-yangconcept can easily be reduced to fixed essences of woman and
man. InAsian contexts, howevdsothyin andyangessences are
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regarded as being in constant interaction wlygrenerges with
yangandyangwith yinin an endless dynamism. This suggests that
every man and woman would embody bgithandyangessences

at any given moment and during sexual intercourse, the two sexes
exchange sexual essence. For the male, the ideal situation is one
where he absorbgn essence from the woman, without losing his
preciousyangessence to heFor the woman the reverse is true-
she must absorb the maryang essence without losing hgm
essence. (2002:9)

Gender diference in Southea&sia cannot be reduced to the simple
understanding that men emboggng essence and women embogg
essencéA single individual, whether male or female, has the ambigenous
ability to embody botlyin andyangessence. In other words, masculinity/
maleness and femininity/femaleness are not conceptualized as discrete and
exclusive categories corresponding exclusively to gither yang,but rather
“overlap and constitute ddrences of degreeAfter all, completeness is
represented by thy@n-yangcompass or circle, where both essences are
equally present and eternally rgieig into one anotheFhis approach assumes
that men and women do not necessarily posses qualitatively different
characteristics (a sociocultural construct recognized by countless researchers
working in Southea#sia), but rather both have capacity for the same kinds
of characteristics-keeping in mind that all men and women do not posses
equal capacity

Using fragments ofin-yangtheory is not inappropriate to theorizing a
system of Ning gender relations, as margoist concepts are assumed within
the imaginative universe of thelNg (Abadie 2001). Elements Boist
philosophyat least as it is practiced by the laége quite apparent inlNg
religious practices and beliefs, such as the widely held belief that spirits pervade
and continually interact with the human/natural world; religious officials or
priests/shaman$aao shy or can s@y) intervene in and mediate between
the spirit and human/natural worlds; revered Spirits are waited on and
supplicated like people of high status or station in the human world; evil spirits
or demons are bribed, threatened, tricked and cast out of homes or the
community like human thugs and outlaws would bel{974). Furthermore,
the Nlng folks | worked with migrated from the southern Chinese province of
Guangxi (now the Guangxi ZhuaAgtonomous Region) roughly 200 years
ago (see Howard and Howard 2002), as reckoned by thetNg, five
generations agdaoism was sanctioned by the Chinese state in 440 CE as an
official religion. Sate support fofaoism in China ended in 1BCE (Wolf



Indian Journal of & Sudies /111

1974). The ancestors of thémyg folks with whom | worked were undoubtedly
exposed tdaoist, as well as Buddhist and Confucian philosophies. In many of
my conversations with tihg priests/shamans (hereafs&mply referred to as
“priests”) and lay people, as well as my observations of and participation in
various ritualized ceremonies, | saw and heard elements of all three schools of
thought jostle and mix with a cult of ancestor worship and animist balilefs.
this said, | remind the reader that | will not be attempting to elucidatg N
gender by clinging dogmaticallyi@oistyin-yangtheory and its accounts of
femininity and masculinityRathey| will appeal to shreds and patchegiof
yangtheory as | feel it will help make sense of the gendered realities |
encountered during the course of my research.

Among the Ning, women and men are most definitely recognized as
different. Howevemomen and men are not understood to possess qualitatively
different characteristics. Gender difference is not understood as an oppositional
dichotomy Men and women both put value on the same kinds of personal or
individual characteristics and attributes, such as craftiness, wickedness, physical
ability to labor ability to establish, maintain and mobilize social networks, spiritual
potency etc. It is not the absence or presence of these characteristics and
attributes, but an individualtapacityfor these characteristics and attributes
that separates men from womening cultural assumptions of gender hold
that women have a diminished capacity for desirable or valued human traits
and characteristics. The lack of an oppositional, polarized gender dichotomy
that corresponds to discrete, exclusive gender categories does not necessarily
re-produce a system of gender equality; in fact, there is a marked lack of
gender equality among theihy.

In this article, | will explore a system ofiNg gender relations through
an examination of particular social institutions, rituals and holidays and their
associated gendered practices, as well assagidl womers narratives of
genderl will attempt to show how these gendered practices re-produce an
extremely patriarchal ordewhich guarantees male domination and female
subordination.

Delimiting the Problem

The village where | conducted my research consisted of 60 households
Among the Ning, descent is traced solely through the male line. Every
household in the village, with the exception of three households whose patriarchs
married into the villageshared the same surname and could trace its genealogy
to a common ancestdne of the most common phrases | heard during my
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research was “here we are all brothers.” It wasn’t long before | realized that
when a man or woman uttered this phrase he or she was not only making a
symbolic statement of male solidaribyt was also referring to the fact that

the men in the village (with the three exceptions) are cognatic relatives.

The majority of the households in the village were on relatively equal
economic footing. There is an ethos of brotherly unity that obtains in the village.
Brothers are expected to share unselfishly with one another so that no one
goes hungryso that no one goes withotihis ideal is not always realized in
practice, and there are intra-village rivalries and jealousies that exist. However
brotherly unity is expressed through ritualized practices, some of which will be
discussed belovas well as through certain concrete practices such as house
construction, the installation and maintenance of a water supply line and
electrical lines to the village. There were two households that were considered
to be wealthyand one household that was considered to be particulariyrpoor
the village, a mas’socioeconomic position was not seen to produce a particular
kind of masculinityRatheyit is a mars capacity to embody and practice the
hegemonic pattern of masculinity that results in his socioeconomic position.

| recognize that within any given society there are relationships between
different masculinities and t&rent femininitiesAlong these same lines, the
interplay of gender with class, age, sexuality and ethnicity create further
relationships between differently configured masculinities and femininities. In
a more stratified societgr if | was to broaden my scope of focus to include
neighboring villages and nearby towns, whose populations corik#t ¥ho
and Kinh ethnicities, | would be inclined to include discussions differently
configured masculinities and their relationships. In this article, rather than
elaborating on the relationships between different configurations of masculine
and feminine practices, | will be focusing on hegemonic masculinity as it was
practiced in the village where | conducted my research. Connell (2005:77)
defines hegemonic masculinity as “the configuration of gender practice which
embodies the currently accepted answer to the problem of the legitimacy of
patriarchy which guarantees ... the dominant position of men and the
subordination of women.”

Within the village, all masculine practices that | identified tended toward
a hegemonic pattern of masculin®though not all the adult men | knew
were rigorously practicing the hegemonic pattern in its entitegy all did
enjoy a patriarchal dividend. In other words, the men of the village enjoyed the
advantage that “men in general gain from the overall subordination of women”
(Connell 2005:79).
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Women'’s Position in the GendelSystem

In order to sketch a clearer picture aifg masculinity we need to
have some understanding of wonggposition in the Ring system of gender
relations. For the purposes of this article | will give a very general overview of
Nung engagements and wedding practices; leaving the finer details for another
place and time. Then, by way of narrative examples communicated to me by
men and women, | will attempt to illuminate the position of women as wives or
in-laws (U) as well as the status of female children.

Engagements

A boy’s parents will go to the homes of girls that the boy likes to inquire
about the girk eligibility for marriage. Or the parents may ignore theirson’
wishes and go find out about the girls they want their son to mdrich was
the most common practice in the past. (I was told that only in the past ten
years have children begun to dare refuse their parents’ choice of marriage
partners.) Nowadays, parents typically consult with their children about eligible
marriage partners rather than forcing a marrfaget) because if the groom
rejects his bride, or if the bride refuses to take up residence with the groom it
becomes “a terrible mess, and a waste of mbiYeyng men and women
are typically between 16 and 20 years old when their marriage arrangements
are made.

After the 1% day of the first lunar month (the last day of the new year
holiday), and before the third day of the third lunar month (grave cleaning
holiday), boys’ parents car go find out about potential brides. This is aalled
minhorad slo®? which means “getting/taking numbers/destiny/fate”. These
“numbers” refer to a persabirth year month, day and hpwhich determine
to a lage degree a persapersonality and destiny or fate. Each of these
numbers corresponds to an astrological sign in timgNodiac. Certain
configurations of these signs are more auspicious than others, and the more
auspicious a persaconfiguration of signs then the higher or stronger their
numbers.

The boys parents then take his numbers and the gulsibers to a
priest who know : how to “see” or read numbAfter the priest determines
which girls would make appropriate matches with the bigyparents return
to the girls’ homes to further discuss the potential match with the girls’ parents.
If a girl’s parents approve of the match then the two households discuss money
and meat. The dhg practice a form Of bride price. Thaig term that
refers to giving a daughter away in marriag&fsi luc sldo” [ed.: NT.
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khaai luuk saaolijterally translated it means “sell daughter”. The average
price for a bride in 2004 was two millidfietnamesadng VND, the oficial
currency oliet Nam, [here equivalent to some more than 200] and at least
one large rotisserie roasted pig. The average price for a healthy adult buffalo
was five million VND.

Weddings

The wedding itself takes place over the course of three days. These
days are chosen in consultation with a priest, so that the wedding takes place
on auspicious days. The first day is a day of preparation at both the groom and
bride’s respective homeEhis basically involves stockpiling rice liquéood
preparation and preparing the homes to receive guests. The quantity of meat
that was agreed upon during the marriage negotiations is prepared at the groom’
house and inspected by the priest, who is also involved in the marriage
negotiations, to ensure that the proper amount has been provided. The meat is
then ofered to the groora’ancestors by the priest, who prays for luck, success
and happiness for the bride and grogifter this ofering is complete, the
food is taken by the cooks and kitchen helpers to the hde'se, where itis
offered to her ancestors. During any kind of festivities, the lead cooks are
always men, with women serving in the capacity of helpers who perform the
menial tasks such as cookingthe rice, washing the dishes, etc. (Although
women and children typically prepare the food that sustains daily life in the
village, it is generally assumed, at least among the men, that men are inherently
better cooks than women. | most often heard men make this claim over daily
meals while disparaging the food prepared by their wives and cHil&@n
naturally men take the lead in preparing important meals.)

On the second day of the wedding the primary festivities take place at
the brides homeThe groom comes to the bridéiouse accompanied by two
helper friends or “groors’assistants”. Friends and family of the bride are
gathered and lots of food and liquor has been prepared for the occasion. The
large feast is then consumed and many toasts made to the bride anéd groom’
happiness and success. When the meal is finished, or before the meal
commences, depending on personal preference and the tempo of the party
when the groom arrives, the groom offers the adult males a drink of rice
liguor, a drink of tea and a cigaret@hen this is finished the adult males &tuf
money (small denominations of 12000 or 2000 VND) into one of the empty
cups to give to the bride and groorhen two women from the groosside
arrive with betel nut that is put into rice bowls with a little fresh tobacco and a
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cigarette and placed on a mat in the middle of the.fliduen close female
friends and family of the bride put money on a collection plate and are given a
bowl of betel nut with the tobacco and cigarette by the two women from the
grooms house. During this time the groom is escorted home by his two friends.
After the bowls of betel nut, tobacco and cigarettes have been distributed, the
priest makes a prayer in front of the bred@mily altar for a good union, long

life and happiness for the bride and groom. Then two young women from the
bride’s side leavéor the groons house. One of the young women carries a
shoulder pole with a container on each end that hold thestisideket, mosquito

net, and some personal items and affects. The other young woman carries a
sleeping mat that is rolled around two poles that will be used to hang the
mosquito net. In the mat is also a stalk of sugar cane, representing sweetness
so that the bride will cook deliciouskhese two young women are not allowed

to turn around or look back once they leave for the grebouse a symbolic
cutting of ties with the bridse’natal familyAs the bride prepares to leave, the
priest makes a prayer into an umbrella that is given to the bride, or one of her
escorts to carry to protect the bride from rain or shine as she makes the trek
to her husband’house.

Then, at an auspicious hour appointed by the priest, the bride is escorted
halfway to the groons’house (most often in afifent village) by a group of
female friends and an adult male relati&ethe halfway point, all of the
friends except for two helper friends, or “brigl@ssistants” and the adult
male return to the wedding party at the bsdedme, and the bride with her
two assistants and male protector finish the journey to the gsdmmie.

The bride and her entourage sleep at the gr®@bouise on the night
they arrive The following day is the primary wedding day at the graom’
house. The bride and her entourage participate in the feasting and drinking
that take place during the dayd then in the evening they all return to their
respective home¥ery often, when the brideentourage leaves the wedding
party at the groors’house to return to their home village, the bride also returns
to her parens homeA bride typically does not take up permanent residency
in her husband’home until several years after the wedding. | will elaborate
on this below

The wedding celebration at the grosmouse looks very similar to the
celebration and festivities that took place on the previous day at thesbride’
house. The primary differences are the rituals that the priest performs and
that itis the bride and her helpers who offer the wine, tea, cigarettes and betel
nut to the guests.
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The two young women carrying the brisl®elongings arrive at the
grooms’s house first and put these things in the space that has been set aside
for the new bride in the groostouseThe brides space and her bed have
been predetermined by the priest, and this is usually in thediwdenens
room. If there is no space for her in this room then she is given one of the beds
that are often tucked in back and to either side of the household altar and
screenThe priest spreads the brigsleeping mat out on her bé&tie priest
sits on the bride bed and makes a prayer to the ancestors asking that the
bride and groom will be a good match. Holding a burning joss stick, a bowl of
water and reading from the appropriate prayer/chant book, the priest then
cleanses the bed and sleeping mat by drawing anything unlucky or bad into the
bowl of waterThe bowl of water represents the ocean-if there is anything
bad or unlucky in the bed or sleeping tthal are “buried in the ocean” by the
priest. The priest then empties the bowl of water under the bed, dispelling any
bad influences.

Then the priest makes prayers in all comers of the house to clean it of
any bad influences that might otherwise come to the new member of the
household. This is also accomplished with a burning joss stick and bowl of
water which are the general cleansing paraphernalia employed by priests.
Then in front of the groora’family altar he dérs a chicken, rice and joss
sticks to the ancestors and introduces the new child il.lew) to the
ancestors. This introduction can either take place on the night that the bride
arrives at the groore’house or the following dagepending on the priest’
druthers, so long as it is performed before the wedding conchfteghis,
the offerings and ceremonies are finished, now it is just feasting, drinking and
partying the Ning term for “wedding” i&in lau, which literally means, “drink
rice liquor”.

At every festive occasion that | ever witnessed or was privy to the men
and women rarely mingled, and when they did it was mostly for utilitarian
purposes (e.g. male and female kitchen helpers interacting to prepare the
food; men giving direction to women to bring more chairs, etc.). The menin
attendance were always seated with other men at tables set in central spaces
that were the focal points of the festive activitdemen were always seated
with other women at the margins of the festive spaces, most often at tables
that were tucked into comers and side rooms. The one exception | ever saw
to this arrangement was during the primary wedding day at addnioi&eAt
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the time, this particular bride was finishing her senior year in high school and
many of the guests and friends in attendance were her schoolmates, comprised
mostly of Kinh and &y boys and girls who were socialized in mainstream
lowland societyHowever it was only the bride’'schoolmates (some of whom
were also Ning kids from the village) who sat, ate, drank and socialized in
mixed company

On a fourth dayafter the three days of a wedding have concluded, the
groom and a few of his close male relatives and friends return to thesbride’
house with some food and rice liquidhis is a ritualized activity that also
takes place on an auspicious day appointed by a priest, and ishuzilled
or “bride returning ceremony”. If the bride did not return to her parbothe
on the evening of the third day of the wedding, then she accompanies the
groom and his entourage on this.dgyeach of the five weddings | attended,
howeverthe brides all returned to their parehtsmes at the end of the third
wedding daySeveral married women explained to me that youlmgouples
are extremely shyhe women more so than the men, and no young bride
would feel 6comfortable sleeping in a strange house while only in the company
of strangers. (fiying to get a bride and groom to even stand close enough
together for a photograph is almost an impossibllggw this achieved just
once, and only after considerable peer presgasapplied by the bride and
grooms lowland Kinh and@’ay schoolmatesAlthough this event is called the
“bride returning ceremony”, at the tilwi hoi | withessed it was exclusively
men who gathered to eat, drink and socialize. When | inquired as to why this
was case, | was told that, “this ceremony is basically to keep up good relations
between the two households.” When people, male or female, spoke of
households it was always in reference to the male family members.

Females occupy a difficult position in the system ah{l gender
relationshipsAs daughters, females are viewed as future members of other
families : womers labor power will be exploited in the interest of their future
husbands’ households; their reproductive power only has the potential to
produce male members for their husbands’ households; and they will only
provide for the needs and wants of their husbands’ deceased ancestors. Female
offspring do not inherit any propertya husband and wife do not have any
sons they will adopt a son. | was told that most people preferred to adopt a son
from a close paternal relative, in order to keep wealth and property in the
family, i.e. the male members. Females are, after all, only provisional family
members. If close paternal relatives do not have a second or third son available
for adoption, then a sonless husband and wife will adopt the husband of one of



Indian Journal of @i Sudies /118

their daughters. This is not the preferred method of acquiring an adopted son,
and it had only occurred thrice since the village was established over 200
years ago.

As wives oru (“in-law”), women do not transcend the position of
provisional family membel often heard married women speak of themselves
as outsiders who consumed the resources of a household that was not theirs.
| often heard men speak of in-laws as propedyght and paid fohlthough
women are responsible for the bulk of physical, agricultural,l@lmthe men
who own and control the land, as well as the produce thereof. Likewise, women
bear the responsibility for the bulk of childcare; howgier children belong
to the husband and his patriline. Reproduction was explained to me in agricultural
terms: the man plants his seed in the woman, like he would plant a crop seed
in his field-the land and the woman belong to the man, as do the fruits thereof.

The Satus of Female Childen

During the course of my field research, it was very apparent to me that
male and female children were treatededéntly. | want to emphasize that
the mothers and fathers | interacted with most in the village genuinely cared
for and loved their daughterByo families | was particularly close to had
marriageable teenage daughters (16 years old), and several boys’ parents
from neighboring villages had come and gotten their numbers. These girls’
numbers had successfully matched with some of the boys’ numbers, and the
boys’parents had returned to negotiate marriage engagements. Halever
girls’ parents were very selective with regards to which household they were
willing to “sell” their daughters to in marriage, and to date have not agreed to
any marriage proposals. Parents are very concerned to “sell” their daughters
to good households. One mother told me, “of course parents try to sell [i.e.
marry] their daughters to good households where the gsdathér is a good,
gentle, decent man [because it is the patriarch who sets the tone of the
household]We want our daughters to be hag@f course, other factors
are also taken into consideration, e.g. the resources potential grooms” households
have accesstoRegardless of the fact that mothers and fathers do care for
their daughters, they do not cherish them like sons. From my observations and
conversations with men and women, there is a large discrepancy between the
way parents (as well as grandparents, uncles, aunts, brothers, sisters and
cousins, for that matter) dote on, cuddle, fondle, comfort, give attention to and
submit to the wants of their male children and female children, who are ‘just
girls to be sold to other households”. The following conversations and
observations illustrate this point well.
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One evening | was at a famigyhome for dinneAfter we finished

the meal, we sat around talking, as per usual. The individuals present
were a widow in her 40s, her motheflaw, her two daughters,

her adopted son and her nephew (her adopted ster brother).

The 40 year old woman was explaining to me that in 1990 she was
ready to “skip town”, to leave her two daughters, her house and
family to go south and work in the coffee fields. She said that she
was going through very hard times. Her husband had died before
giving her a son. She had to labor all day and take care of her two
infant daughters who would just cry all the time. If she had enough
money to make the trip she would have left them and gone south.
(1 was told that husbands and wives very rarely split up after they
have had children. One woman told me that, “A wife will not
voluntarily leave because she is not allowed to take the children
with her, they belong to the husbasdfamily. Every once in a
while a husband chases his wife home to her mother [i.e. divorces
his wife), but the children stay and work for their fathieis more
common that a wife will leave if the husband dies, but even then
the children cannot follow the mother unless the huskdadiily
allows it, and | have never heard of a husbafahily allowing it,

even if the children are only girls. The children are from the seed of
the man, they belong to the man.”) | askedhut¥vould have left

your daughters, your children?” She said, “Syrdigy are only

girls, I did not have a son. Sons are the ones who take care of you;
they take care of the parents. Girls leave and take care of their
husband household, sons are very important, not daughters.” |
turned and asked the womsweldest daughtewho is an atypically
independent and outspoken young woman, what she thought of all
this. She simply said, “That'right.” Then the womas’ nephew
spoke up and said, very matter of factigirls are nothingThey

get sold as wives and become members of other households.” The
woman nodded in agreement. She must have been in a very difficult
position. She had been sold as a wife to another household, so she
no longer belonged to her parents. Before she could bear a son, the
man she had been sold to died. Thus, without a son and her husband
dead she no longer had a substantial link to her new household, and
was left in a vulnerable position. She is a woman, an in-daa
hence an outsider living in a close knit community of “brothers”,
and because she had not produced a male heir she had no legitimate
tie to her husband'familys daughters are only future members of
other households; it is sons who stay in the parents’ households to
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support them in their old age and make offerings to their ghosts
once they are dead. She then reiterated to me the importance of
sons hy telling me that, ‘00 need to have a child.” 1 told hér
already have a child.” She replied by sayingytYave a daughter
Unless you have a son it is not really your child.”

On another occasion, | was preparing lunch with my host family
It was a cloudless, brutally hot and humid summer. &g
youngest daughter (10 years old) came home from school early
She has to walk to and from school, which is 5 km round trip-s-
not a long distance to walk bytiNg standards. She wasn't feeling
well and looked unusually exhausted from her walk in the hot sun.
Her mother and sister asked after her brjéfyd you eat, are you

not feeling well?” to which she responded with shakes and nods of
her head. She went and lay down and went to sleep, and was
dismissively ignoredAfter lunch was finished the youngest son
(12 years old) came home from school. He gets to ride a bike to
and from the same school. He was sweating from the hot ride
home and looked flushed, but was still energized enough with his
typical 12-year-old spunk as to be able to chase a few chickens
around the courtyard before coming insile.soon as he came in,

his mother his aunt and oldest sister all started exclaiming how
tired he looked and how hot the ride home must have been and
immediately started doting on him. The sister turned the electric
fan toward him, the mother got him water to drink and told him to
eat some noodles, the sister went to fix the noodles for him, and
the aunt started manually fanning him with her hat. | was a little
surprised at the difference in the treatment the daughter and son
received, and | made the comment, “[The youngest daughter] had
towalkhome in the same sun and she is sick and no one pitied her
Why do you pity [the son] so?” They all laughed uneasily and the
mother rebutd, “Well, he had to ride a bike home from school.”
To which | responded, “@lking takes longer so she had to be out
in the sun longetr The mother responded, “She is still small and
does not know how to ride a bikeTb this the oldest sister
responded, saying, 8 she does, she just does not have a bike to
ride.” The people present at this exchange seemed a little uncertain
as to why | was asking such ridiculous questions. | sensed that a
combination of the crushing heat and the obtuse anthropologist
asking frustrating questions were wearing pegpb&tience quite

thin, so | dropped the subject.
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Women as In-laws

The Ning NewYear coincides with the Sinoidtnamese NewWear
This is a very auspicious time of year and also considered to be the spring,
carrying notions of new beginnings. Many households purchase piglets at this
time (many of the adult pigs have been slaughtered for weddings and other
festivities that occur at this time of the year). My host was planning to purchase
some piglets, as all of his adult animals had been sold or slaughtered. | told him
that | would like to contribute some money towards the purchase, as a New
Years gesture of goodwill. My hostiwife found out about myfefr, and one
afternoon, while my host was away on “business” (siensiness frequently
entails socializing and drinking with friends; a necessary activity in the
establishment and maintenance of important male networks, which | will
elaborate on below) | recorded the following conversation with her: “[My
husband] told me that you want to help pay for the pigs he is going to buy to
wish the household happy N&{gar” | confirmed her statement. She then
told me, “Do not do this, we do not need you to do this, our household has
enoughYou are to act like a member of the household.” I told‘ham
behaving like a member of the household by contributing to the household. |
know your household has plenty to eat and does not lack anything. The reason
I do things for the household is because | like to. | feel more like a member of
the household when | contribute to the household. Besides, it is théddew
season.To this she responded, “I just want to make things easier for you. |
know what it s like to be the new member of a household, | am an.ifiHaw
first NewYear | celebrated with my husbastiousehold was no fufhere
was duck, chicken and pork to eat, and plenty to drink. The household did not
lack anything. But it did not seem like anything at all to me. Everyone was
enjoying the festivities and food, but | was the new in-tae/strangeand
not really a member of the househdléter a few years it gets better

On another occasion | was asking another married woman about funeral
practices, and in the course of our conversation she began describing some of
her experiences as an in |&wis is what she told me, “Joss sticks have to be
kept burning continually through each night and day of the funeral. Someone
has to stay awake all night to make sure it stays lit, it is like a light for the ghost
of the deceased,; the joss sticks light the path for the deceagest to
follow. If it goes out it will be dark and the ghost may loose its way and
wander from the path. | had to stay up all four nights of my fathkw’s
funeral to keep the joss sticks burning. Nobody wants this task because they
want to get some sleep, so it usually becomes the responsibility of the women,
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and if there is a daughter-in-law it becomes her responsibility because she is
the lowest and she has to be very deferential, respectful and loving of her
husband parents because she is eating their resourtég in-law must
endure hardship and perform the most undesirable tasks because they are not
of their husband@’household, you are a stranger in the house but you eat their
resourcesl he husband'family is very jealous/resentful of you because you
are a stranger eating the famslyésources. So when your husbarfamily
commands you to do something you musfiesuhemAnd they command

you to do the hardest tasks and the bulk of the work because they resent you
for eating their resourceghis is the proper wayf you come into a house

that is not your own and eat their resources, of course they will be jealous/
resentful of youAnd because you are eating their resources you have to
work very hard for them and know how to love and respect them.”

Women are in a double bind in thérg) system of gender relatioAs.
daughters they are only provisional members of their parents’ households, one
day to be sold as wiveAs such, they cannot inherit or lay claim to any of
their parentstesources, propertyr wealth. Once married, women become
provisional members of “strange” households, where they are constantly
reminded that they are being sustained by resources that do not belong to
them. Howeverit did seem to me that womerstatus does improve in old
age, especially if a woman had produced a malewiko had also taken a
wife. In these cases, a woman moves from the status of daughter-in-law to
that of motheiin-law. Hence, the biggest change in a worsatatus is with
regards to her daughtar-law. In other words, her status relative to male
family members remains the same; her status improves in the sense that there
is a new household member who is of lower status thahemen | know
well in the village are generally respectful of their mothers, and in the
sociocultural context of the village it is axiomatic that srders must be
respected. Howevgrom my observations, children and adolescents were
much more likely to talk back to, criticize or ignore a female elder than a male
elder Furthermore, women-in-law are expected to labor until they are physically
unable to do so. | know several grandmothers in theifa/fige, old age in
the village) who are responsible for herding the buffalo, cutting and collecting
firewood and other forest products, and performing a wide variety of physically
demanding chores. Men, on the other hand, slow down considerably once
their children are physically able to labor (usually around 40 years old), and
channel most of their energy into expanding and maintaining their social
networks with other men.
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The young unmarried women with whom | spoke at length took marriage
for granted, had high hopes of being matched up with “ideal husbands”, but
did not necessarily relish or look forward enthusiastically to becoming a wife
and in-lawTwo young marriageable women (16 years old) explained subversive
tactics to me that they could employ in order to thwart the marriage proposals
of potential grooms’ households: “If a girl knows that her numbers have matched
with a boys numbers and that his parents are coming to make a marriage
proposal all she has to do is sit out in the courtyard, or someplace the boy’
parents can see eas#yd brush her hawr wash her hgior something like
take care of herself [perform some kind of personal hygiene maintenance]
and the boy parents will turn right around, go home and not return.” | asked
why this is the case, and one of the young women said, “It is considered very
rude A good bride should be very stespecially in front of her husbasd’
family [wives are forbidden to even eat at the same table with her male in-
laws]. She should be working the fields, collecting firewood, or at least doing
kitchen chores, cleaning the house, or the like; not grooming herself in public!”

Such tactics have serious consequences for young wefuture
marriage prospects, In the context of the village and the hamlet (comprised of
several neighboring villages) to which the village belongs, news travels like
wildfire. Instances of female impropriety were known and recounted far and
wide. Just one case of female impropriety can impinge heavily on the reputation
of an entire villageA “worst case scenario” had occurred in a neighboring
village: a young woman had become pregnant out of wedlock. The story was
told to me as follows: “There were a group of construction workers in the
village building a new house. They wer@/and Ning boys, but they lived
down on the paved road [i.e. they lived among the Kinh, who are the
Vietnamese ethnic majorjignd were considered by highland dwellers to have
adopted Kinh ways of life]. One of these boys started flirting with a girl from
the village. He told her that he loved her and planned to margrtethen he
really touched hefl was often told that “lovers” only talk and exchange gifts,
i.e. flirt, but never touch or “do nonsense”. Otherwise the girl gets “sick” and
gets chased from the village. Even after marriage, men and women can continue
to go and flirt with “lovers”, but “you only sleep with your husband or wife.”]
The girl got pregnant, but by the time she found out, that boy had left and could
not be found. The girl was chased from the village, and now no one goes to
[this particular village] to get girlsiumbers anymore.” Howevehis social
calamity did not affect the ability of boys from this village to get wives (I
attended two wedding parties at grooms’ homes in this particular village), as
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wives are most often taken from other villagegewise, if a girl sabotages

a marriage proposal she will get a reputation of being “a bad girl”, which will

compromise her marriageabiliithough most women | know in the village

do not romanticize the institution of marriage or the realities of being an,in-law

itis still assumed to be the proper station for women, and men for that matter

The Ning term for “making a living” ibet kin(literally translated as “work/do/

make eat”), and for women this term is used synonymously with being a wife.
Once a marriage proposal has been accepted and the marriage

accomplished, young men and women are still able to sabotage the arrangement.

The headmas’wife, a woman in her 40s, explained to me thus :

When | was young, newly married couples did not dare split up,
did not dare to go against their parents’ wishes. Now a days, it is
guite common, it seems that all young couples split up, before they
have children, that is. Once there are children, husbands and wives
rarely ever split up. If a boy loves another girl, other than his wife,
and wants to marry her instead, or if the girl is taking too long
moving into her husbansg’house, the boy only needs to take the
bride’s sleeping mat, mosquito net and other things that were brought
to the groons house on the wedding dand drop them in front

of the door of the bride’parentshouseA boy will often do this
without his parents knowing about it. He gathers up the Iaride’
things and sneaks out at night while everyone is sleeping. This
ends the marriage. Now a days you have to let the kids marry who
they want, as long as their numbers match, or else it is a pointless
and complicated mess.

A woman cannot directly enact a divorce. Several middle-aged married
women told me that when they were adolescents of marriageable age, the
only way out of a marriage arrangement for a girl was suicide. They then
recounted stories of two young women they had personally known, who had
thrown themselves into the river rather than accept the marriage arrangements
made by their parents. When speaking specifically of a man divorcing his
wife, the NUng use a term that means “to discard”, and it is only a man who
can discard his wife, a woman cannot discard her husband. Hosvexoenan
can goad her husband into discardingMgrhost gave me his perspective on
the arrangement of marriages. He told me, “Nowadays, it is a pointless waste
to force your daughter into a marriage. If you take the money [bride price] of
the grooms household and then the girl refuses to move into his household it
becomes very difficult; it is like if someone buys a product, gives the seller the
money and then the seller does not give the buyer the product. If the bride
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refuses to go the husband will eventually get frustrated and aegwll take
the brides blanket and mosquito net and dump them in front of her parent’
houseThe grooms household will usually require the brisie@ousehold to
return the moneyut the brides household, of course, does not want to return
the money and often tells the groerhousehold that, ‘it is your son, your
household that discarded the bride.” Do you see how difficult this situation can
be?” | had heard of three young women in the village who had either refused
to move in with their husbands or had been discarded by their husbands. | was
never able to learn the details of any particular case, as it was a very sensitive
subject and source of embarrassment and shame for the entire village.

| had the opportunity to briefly speak with two of these young wasnen’
male relatives about the mattame fatherand two paternal grandfathers. |
was able to gather that at least one of the young women refused to move in
with her husband'his young womars'father was somewhat defensive of his
daughtersaying, “She is too shy to move in with her husband.” Howbeer
also criticized her for not listening to her parents’ wishes and causing a shameful
and dificult situation for the familyThis young womais grandfather was
less sympathetic, shaking his head in obvious disgust and roundly criticizing
her for being a no-good, disobedient girl. The other grandfather | spoke with
was not fond of the subject eithéfhen he spoke to me about it, he diverted
his eyes to the flopwhich signaled to me his extreme discomfort or shame
since | am many years his junior-as a sign of deference, younger people
commonly divert their gaze from an elteface, notice versaWhile still
looking at the flogrhe shook his head slowly and grumbled about his frustration
with the situation. | did not linger on the subject with him.

The consequences of divorce weigh more heavily on women than men.
If a man discards his wife the primary difficulty his family faces is having to
pay another bride price; explained to me as, “a waste of money”. If awoman
refuses to move into her husbadbusehold the groostamily will demand
that the bride price be refunded. Perhaps more import#ralpew bride
refuses her marriage it brings shame on her entire faaniljeopardizes her
future marriage prospects, and thus her positioaigNocietyOne afternoon,
| was speaking with a married man in his 40s and a married woman in her 40s.
The woman was explaining to me that, “If a woman has already been married
and divorced and then marries again then the gobausehold only has to
pay half the bride price of what they would normally give if she had not been
married already-even if she does not have any children.” The man interrupted
and explained it to me thus, “Itis like buying a used product, something that
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has been used by another man alrelaitg this teapot here; it is dirty from

being used, the lid does not fit tightly and the handle is no longer firm. Do you
see how itisloose? If you are buying something that has been used by another
man already and it is loose and worn out then you do not pay full price.” The
woman added, “It is not always the case that a [divorced] woman has ‘done
something’ with her husband, maybe she never went near him. But how can
other people know for sur@®e only proof they have are the wonsanbrds,

so they still only pay half price.”

A divorce that happens because of a bsidefusal to move into her
husband household does not usually happen until several years after the
marriageAs | mentioned above, a bride typically does not move into her
husbands household until several years after the wedding has been
accomplished. Qmore accurately new bride does not move to her hustsand’
house until after she becomes pregnant. The soonest | had heard of a bride
moving in with her husband was five years after they had been mérried.
bride’s refusal to move in with her husband, therefore, may not become clear
to a groom for quite some time. The men | know in the village made it very
clear to me that the most desirable brides were in their late teens to early 20s,
“young, fresh faced, strong and healthy”. By the time a groom divorces a
hesitant bride she may very well be in her mid to late 20s, and her age may
contribute to her undesirability as a potential wife for other suftar®man’
place and ability to make a living, bet kinin village society is seriously
compromised if she is not taken as a wife.

Masculine Perspectives on Marriage
A married man in his 40s gave me this perspective on finding a wife :

You do not need to worry because there are many fish in the sea.
As long as you have got property/wealth, or the ability to get these
things, then it is very easy to get a wifeMiet Nam, or even
multiple wives. Even if you are old you can get a young wife because
congd tham @i, con trai tham sadvn: girls desire property/
resources; boys desire beauty]. It does not matter if the man is
young, old or uglyThere are many young women looking for
husbands and they are afraid of not finding one. If a woman does
something you do not like you only have to tell her you are not
going to marry her and she will be afraid.

Middle-aged married men were quite positive about marddtheugh
| heard many of these men speak about the sexual perks of marriage, they



Indian Journal of @& Sudies 127

spoke of this subject less often than the younger men and sometimes used the
topic to make jokes about their wives. Ratheddle-aged married men spoke

of marriage in terms of their children and wivilasior powerFor example,

one afternoon | was drinking with the village headman and another middle-
aged married man, who in recent years moved out of the village. Here is an
excerpt from our conversation :

I moved out to the paved road because it is too difficult to make a
living in the village, but here they are still my brothers and my
house remains open all the day to my brothers from (this village]. |
continually have guests. In one day | expend at least three liters of
rice liquor and three to four packs of cigarettes. But that is fine
because | have a wife and my children are grown so | can stay
home and play all dayf | want something | send the children to
get it. If there is work to be done | command my wife and children
to do it.” The headman was in complete agreement, and | remarked
that, “Your life is very easy because your wife does all the work
for you.” He responded adamantbaying, “That is the way it is. |
bought herl gave her parents 100 kg of pork-she does not weigh
that much! | own her flesh and her h&he is my servant! If there

is selling to be done in Loc Binh she goes to Loc Binh, if the selling
is in Lang Son she goes to Lang Sdnd when she gets home she
has to give me her flesh three times if | want. | gave her parents
three roasted pigs, and who knows how much moaeg now

she is at my house, eating my resources. | boughioheourse

she has to serve me, that is why | bought heaid, “With all that
work she is sure to get old fasil® this the village headman
responded, “No problem, if it breaks down then buy a new one.”
The other man said, “That is right, buy an 18-year-old, a younger
one who is tightersofter and healthier

From my experience, men viewed marriage more enthusiastically than
women.Young married men, whose wives had taken up residence with them,
spoke happily of having a sexual outlet. On several occasions | heard young
married men excitedly tell of how they had woken up in the night or early
morning with an erection (a sign of male vigor and health) but did not have to
suffer the discomfort because they were able to “hit my wife a few times and
go back to sleep.” Despite these young memthusiasm for sex, sexual
moderation was a prominent theme in their banter-as for their actual practice,
| cannot saySeveral times | observed young married men arriving late for or
leaving early from communal work projects, lion dance practices, or other
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male gatherings. These late arrivals or early departures were always met
with taunts or criticisms from other young men, such as, “Where are you
going? Home to sleep with your wife?”, 6Ah, you must have woken up

with an erection so you hit your wife a few times before comisgdin, |
emphasize that such comments were given as criticisms and taunts, not
complimentsAfter all, a proper man should be keeping the company of and
socializing with “brothers”, not exposing himself to the weakening influences
of women, which point | will elaborate below

The Dangers of Sex

One cold and windy afternoon, | was sitting around the cooking fire
with several women and talking about weddings, as | had recently been invited
to my first Nong wedding. Present at this conversation were two married
women in their 40s (one of whom is my hsstife), a widowed grandmother
in her 70s, and a young married woman in her mid 20s. They were describing
common wedding festivities that take place at the gretimuse once the
bride has arrived. They explained to me that the house would be full of guests,
many of whom would stay the night at the groehmuse, and that the party
could last late into the night. It sounded as though there would be little
opportunity for privacy and | inquired about the bride and groom sleeping
together on the wedding night. One of the women in her 40s said, “They do
not sleep together for a long time. They are very shy and do not even dare talk
to each othefFive to ten years after they get married do they sleep together
and only to have children.” The other woman in her 40s added, “l was married
for ten years before | slept with rhysband.” | did the math: she got married
at 16 years old, she was 40 years old at the time of the conversation and her
oldest child was 16 years old, which works out to be roughly eight years
before she became pregnant for the first time. | then asked the young married
woman how long she had been married. She said to me, anticipating my follow
up questions, “I have been married five years, | do not have any children yet,
I have not slept with my husband, I still live with my parents and you only
sleep with your husband to have children.” They all agreed that, “If you have
miscellaneous sex with your husband or wife the spirits will punish you, even
by death.” | told them that | had lots of “miscellaneous” sex with my wife and
the spirits never punished me. Then one of the women in her 40s explained,
“The spirits here are different, more harsh and wicked. The spirits of the Kinh
are also different. Here, we have to live accordirtgddocal Nung spirits,
and the village ghost [the principal ancestor of the villagth@rcdng]is a
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harsh one. If we do not observe the taboos and follow the customs of this
place thetho céngwill punish us. People who have two children have slept
together twice, three children then three times.” | responded by saymg, “Y

do not get pregnant every time you have sex.” They all laughed and the same
woman continued, “¥s, but you only have sex to have childiou have to
believe us; you have seen it for yours¥tu have been in this house several
months and have you ever seen me sleep with my husband? This young girl
here has been married five years and does not have any children because she
has not slept with her husband. Do you believe us yet?” | told them that | did,
and my belaboring the topic seemed to be making the women present
uncomfortable, so | changed the subject back to the wedding festivities.
However | was still uncertain about how a woman would become pregnant in
the first place if she was not sleeping in her huslsamalise. Several months

later, the headmagr'wife was talking to me about being an in-I8ke said,

In the beginning i8 very hard to be the bride, the in-Jdvecause

you are in a house that is not yours and you are with a family that
is not your family Of course, at first you do not move in completely
but you have to go and help your husbarfdmily with work, as

well as still working for your own familyfou do not move in with
your husband family until you get pregnant, and then you are
carrying a member of your husbasdiousehold, and that new
member of your husbarslhousehold, of course, must stay in the
husband household, therefore, so must you.” | asked, “If you are
not yet living and sleeping in your husbantiousehold how do
you get pregnant?” She said, “Sometimes you have to work your
husbands fields until dark, and then there is dinner to be made,
dishes to wash and other household work to be done, most of
which the new in-law must do. If you do not, people will criticize
you and say that you are a lamp-good bride. By the time all this
work is finished it is late, it is bedtime, very dark, you are exhausted
and your parent$iome is a far walk awawhich no woman would
dare make by herself in the dark; there will perhaps be ghosts out
and women are more easily bitten than men because they have
weaker numbers than men. So, you sleep at your hushizmase,
where there has been a bed set aside for you since the wedding. In
the wee hours when the household is asleep your husband will
quietly come to your bednd then he goes back to sleep in his
own bed. Ning husbands and wives are very.shy

Men and women have different views about sex, or at least they
emphasized diérent aspects of sex when talking to i¥emen most often
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would speak of sex in terms of reproduction. Men also spoke of sex in terms
of reproduction, usually by way of agricultural analamch as, “The deeper
you drive your plow blade, the better the crop”. More often, when | heard
men speak of sex, they spoke of their own physical pleasure in terms of orgasm
or ejaculation. Howeveboth men and women seemed to agree that a person
should be conservative with regards to sexual act®ite evening | was at
home making rice liquor with my host. He was asking about male-female
relationships in thgvest, my own personal sex life, and giving me advice
about women. He warned me that, “Sleeping with women a lot is dangerous
because itis a serious drain on a re&e‘alth and engy. Once in a while is
0.k., but doing it very often will expend much strength/health.”

Throughout the course of my research, several men explained further
that women have weak numbers and carry a weak influence with them. If a
man spends any length of time in the company of women this weak influence
will rub off on him, diminishing his spiritual potency and making him more
susceptible to ghost bites and other misfortunes. Likewise, keeping the company
of healthy strong and spiritually potent men can only bolstersomeh health,
strength and spiritual poten@y contributing factor to womes’spiritual
weakness, | was told, is the fact that they menstdiatemans reproductive
organs, therefore, are a source of her lesser strength, health and weal spiritual
influence, and coming into contact with them is what will drain asrsirgngth
and health, not the physical activity of sexual intercourse (men will not hold a
baby until at least 15 days after the chilalith; a priest will not hold a newborn
until at least a month after the birth in order to allow the weak female influence
to dissipate from the child, or “until the child is clean.”). Framed in terms of
yin-yangtheory the dangers of sexual intercourse for men are the loss of
strong and healthy male essences and the absorption of weaker female essences
(Louie 2002).

To be continued
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Notes

1.

| follow the Nung usage of household, or “huron”, which literally translates into English
as “house” and refers to an extended family group living under oneAaddfing
housedhold typically consists of a husband wife couple, their unmarried children, and a
married son, his wife and children.

Huclear families that do not produce any male offspring can adopt one of their daughters
husbands, a practice called “khun Khu@hin Khooi),for purposes of inheritance and
ancestor worship.

ed'mingis a widespread concept for fate amadrag peoples, which goes along with
khwan (ming-khwaas “beloved one”). Ming plays also a role in Chinese concepts. SO
(s6d)is a Sino-\et term for number
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I never heard a woman or child rebarpatriarchs criticism of their cooking while he was

still present. Howevepn several occasions, and in the patrigrabsence | heard women

and children grumble, saying things such as, “If he doesn’t like it he can cook for himself.”
On numerous occasions and in regards to taking a spouse, | was told by married men and
women that, “women desire property/wealth and men desire be@uiy woman told

me that, “Before | got married to [my husband] my numbers also matched with another
man, and his family also asked my parents to buy me as an.ilBiaw refused the

other man because his household had five sons, so the $dtred would have to be
divided five ways as opposed to [my husbahtbusehold, which only had two sons.”

| was told that people with the same surname rarely get married. Paternal relatives must
be separated by at least seven generations, and maternal relatives must be separated by
at least three generations in order to be eligible marriage partners. The village where |
lived had only been established for five generations, so men have to look outside the
village for potential spouses
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Note onTai LueWooden Buddha Image
Inscriptions and Buddhist Manuscript
Colophons from Northern Laos

Volker Grabowsky anépirade€elechasiriwan

The inscriptions and colophons analysed in this study all come from
Tai Lué areas in northern Laos, mostly from the district of Mueang Sing
(Luang Namtha province) near the Chinese bofdey consist of a corpus
of twenty-fiveTai Lue inscriptions selected from more than 160 pedestal
inscriptions on wooden Buddha images whiotker Grabowsky collected
from 1998-2005, and of twenty five colophons frdai Lue mulberry
manuscripts of Buddhist texts.

As arule, these inscriptions and colophons are written ifeiHaue
language using the Tham (Dhamma) script. However some manuscripts from
Tai Nuea (prontai nué villages in the plain of Mueang Sing, such as Ban
Nam Kaeo Luang, sometimes feature colophons with some parts written in
other languages and scripts. For instance, the manuscigmhofin Phraya
Tham Ha Phra Ongs written in the Tham script but contains two short
passages in the Shan and Lao scripts.

In this paperwe have opted for a transcription in modénai script
because the modern Thai script features a high number of graphemes, allowing
for a more accurate transcription of the various graphemes in the original
script. Silpakorn University uses a similar (albeit more complex) system for
the transcription of manuscripts from various areas, coupled with a translation
into modern Thai. This system allows the possibility of making easy comparisons
with the Lan Na corpus which makes use of a similar transcription system.

Fig. 1la. Buddha Image with
inscription LNT 123. VWt Na
Kham,Ban Na Kham, Mueang
Sing district, LuangNamtha
province.
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Fig. 1b. Detail of inscription LNT 123

In this paperwe will outline the general pattern that seems to be
common to these inscriptions and colophons and study in detail each component
of that patternThis study is part of on-going research in paratexiaidfue
manuscripts fronYunnan and northern Laos, which is part of an inter
disciplinary research programme of manuscript studies based at the University
of Hambug.As such, this paper builds upon the pioneering work of Hans
Penth, Oskar von Hinuhddarald Hundius, as well as more recent research
by DanielVeidlinger and Justin McDaniel (Penth 1976, von Hintber 1990,
1993 and 1996; Hundius 199&idlinger 2006; and McDaniel 2008).

General pattern of the inscriptions and colophons

Inscriptions on the pedestals of Buddha images document the donation
of a statue to a Buddhist monast&fne inscriptions are dated and state the
names of the main sponsgshu pen khlap P pathama sadd or
mulasasadd#) of the person who arranged the makipigu sangand the
donor(s) phu than. They also state the general purpose of the donation and
the karmic benefitgnisong P anisamsathat the donor(s) expect to gain
from.

A majority of inscriptions (15 out of 25) state these elements according
to the following patterrt:

a) date

b)  names of sponsor(s) and donor(s)

c) general purpose of the making and donation



d)

e)
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karmic benefit expected by the donor(s)
[a-d are usually itai Lue]
a sentence inal?, which is either an extension or a translation of (d).

For example, Inscription LNT 123 (Fig. 1a-b) clearly illustrates this pattern :

Example 1
i =1 ey L ¥ gy T o P A i, P
1} dasmiaagaadrmiels 1248 #daEeansyiu 5 ndual
o S s e g [ETHES, S pee
21 dnunnAdine I ASAYVE TN E LT TS T PILMRR I, &,
3 grisrmaiaarRanminiFass s mmaFemanstan
R i e B e 7
L} 1tF |.1.Jﬁ IEHIWISIRFLNT D WIS TINESTEVESRSE TEIWTWY

— .r.q_ __:_ ol = 5 .; - | . R =
P OUEWINE WA RS E TUUN T E M B L LB LB T A WALR YU

Translation

1)

2)
3)
4)

5)

6)

aEreni el seln e W98 59 39 1

In ther[aw]ai setyear CS 1248, in the first month, on the
full-moon daythe Mon [call it] the fifth day of the week
(Thursday), thé&ai [call it] dap pa¢®

I, pathama saddiPhanya Luang Chaiwong, the main
sponsar

together with all my children and grandchildren, had this
Buddha image made

in order to support thEeachings of Buddha Gautama and
make them last for five thousand yearse]\bnated it

for the benefit of my [late] elder sister Khan Kaeo. May
this be a deed that will make her merit groa ur) and
have beneficial effects until she reachebana.
Sudinnam

vatta no énam nibldna paccayo hontu no nicam
dhuvam dhuvam dhuvem

This rather stereotyped pattern is flexible: some inscriptions start with
the name of the donor or donors, followed by the date of donation, the purpose
of the donation, the karmic benefit expected by the donors, and fiaally
sentence in#f (for instance LNT119 and LNT121). In some exceptional
cases, the date of the donation is not given (for instance, XB Sighificant
number of inscriptions (6 out of 25) start with a sentencelistating the
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general purpose of the donation, which may or may not be repeated later in
Tai Lue.

The colophons of religious manuscripts follow a similar pattern, adding
just the title of the text (or texts) recorded in the manuscript. Thus, a typical
colophon of a Buddhidiai Lue manuscript has the following pattern :

a) title of maintext and date

b) name of donors

c) general purpose of the making and donation of the manuscript

d)  karmic benefit expected by the donor(s) [a—d are usualliin
Lue]

e) Paliphrase which is either an extension or a translation of (d).

When donor and scribe (referred to by various terms, inclyghing
taem phu khian[pr. phu khefy phu likhittaor phu litchana are not the
same person, the name of the scribe is usually given in a separate statement.
In such cases, the scribe may state the karmic benefits he expects to gain
from copying the manuscript. This is the casgap Upasampatthakam Lae
Littananak, Kathinnakam, Paliwatsakam, Manat Apphanai@&am 2) :

£ Dl
= -'.-”ﬂ_-—-—.':-— ;i '1w :

e PR

st 0l .~ - -ﬂ-! ol . -.-'
T «.l-inpjf-nlﬁ.n.' 1’-. 3 =
u:-l.T_'::;:-q_ﬂlﬂi,l'ﬁ:i :1':-::! ?WE-.J_
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s i e
I LY

|
wodig g elep SodBgge |
...f;—::'}uélvﬂ'ff’-'&;—!w_ﬂ"‘sf-ﬂ- /
.y_;'.ipr.;.",-rr-*_% gttt a¥

B goma gl dfeRes s
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Fig. 2. Front cover folio of the manuscript 8ap Upasampatthakam
Lae Littananak, Kathinnakam, Paliwatsakam, M&mihanakam
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Example 2

Al L e LRy
wlimiurngeda duguslansmnusius Breranenfiuna! WPeaanugd

wnne evnnunyd s ek @nfusruasasieaun e

Wuvhiles @ewlE 13365 & avmovRBwubards usdneriiom
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fufn ulioi 2 dwoohuedt Argn fon Enemulufliaaliia

drmele 1335 o w4 usn 8 M whedusin®luwdinn wenadaon
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lalaivutndey

L

Bipm L a4n e memacartmetulueindne enlssvmeti1EEL1E
F o N = [e 1) . =

whn vededqlE dmatires Tvan Tuwn Foonm o wnuz 18

¥ - - 3 wy o
uhn  vedefilddg duulicoernrrnut  fwr Sy deulieog

graut 5000 dasn wmuanpadlsiud BFefiuendd weedl bae

TPV VL e STy,

Translation
[Colophon on font cover folio]
Cover folio of Sap upasampaddakamma lae ki&iadga
kathinakamma parésakamma @natta ababrénakammal
copied this from another perseméxt and | apologize if | have
made omissions. | made the copy in the year [CS] 1335. Hua In
Wong and Hua In Kham sponsored it, along with their wives and
children, and they donated it in tke paoyear [CS] 1335, on
the eighth waning day of the fourth mo@t@n that day the
manuscript was donated and a water pouring rite was performed.

[Colophon following the main text (folio no. 3&cto)]

May |, Saengwong, the scribe, ask for an important karmic benefit.
Once | have acquired enough mdsiirg P puiifiig, may | attain
complete detachment from passicdgé), angerdosg, delusion
(moh3g, desire (anha), ignorance 4vijja), and arrogance
(mana). May this enable me to attain the City of Crystal, the
supreme state ofbbana. | made this copy support the Doctrine
and make it last for 5,000 years. May | obtain much merit in
return. If in copying | have made any omissions, may | be forgiven.



Indian Journal of @i Sudies /138

When donor and scribe actuadiyethe same person, the two functions
can be the object of two distinct statements. Such is the case for instance in
the colophons dPanha Rachasyt

Example 3

[TalaiWuun i

TR T 1 L T B 14 G R b L e R
r'l"l_lé'.'_"i"l:1.l'.|-ﬁ"|l galmtrrtduasy e sndadanuieananala
T |f'|_,"|.l.-1'*“'|‘|F.||'|:L“'||I 10 T TEELT OHE TR IR A HY G
T basudsees

Taialiuteiay

ledamug e L 3ulh 10 Fofaes enaaan 11 sae g
Iil-l'l'-'l aam e 13306 /& I'-!d"""“'ldl'll'-'ll'l'HFI'J'l:f'i’I'ﬂ'-'"I-'E"I (=BT F gl

I'i'-l"-_ TRSILE WALE IR TR B R L v e aaae e

Translation
[Colophon on font cover folio]
Front cover folio of the single-bundle copyRanha Rachasui,
former monkan) Tham Saeng from Bafang Khan?f,the main
sponsaralong with my wife and all my children, had this copy of
thePanha Rachasuhade and donated it. In the future, may all
the deities remember this deed and may it be a source of merit.

[Colophon following the main text (folio no. 14cto)]

The copying [of this manuscript was completed] inkae yi
year on the eleventh waxing day of the eleventh montii at 1
o’clock, in [CS] 1336°1 did the copying myself. My name is
Tham Saeng from Ban Pii. | copied and donated [the
manuscript]. May the deities remember this deed.

Scribes, even experienced ones, tend to apologize for whatever mistakes
or omissions they may have made in the copying (as in example 2, above), and
for their poor handwriting, as in the manuscripAphitam Lae Mahapatthan
Khampon Luanfrom Ban Nam Kaeo Luang (Mueang Sing district, Luang
Namtha province) :



Indian Journal of & Sudies /139

Example 4

dusnAALLe GnEamdiaarIusiuAtgaEu 5000 Jaa

ywezlrmudiea sefiediFheao s gAY T
Ussignetvmmnelalelnguis gig7

Translation
I have a poor handwriting. |, the copyist, Novisar(@nara)
Chanwong, copied [this manuscript] as a support fGehehings
of Lord Gotama and make them last for 5,000 years. May this
deed be a source of karmic benéditidinnam &ametanam
nibbanam paramam sukham niéita pacayo ho[n]tu no
nic[c]am dhuvam dhuvam

Dating

The large majority of inscriptions and colophons in the collection
considered here are dated. That date is usually the day when the Buddha
image was donated or the day when the copying of the manuscript was
completed. In some instances, the date also records the day when the Buddha
image was donated and a water pouring rite perforaedkhiGodaka yat
nam).* The pattern of the dating in its full form, in both inscriptions and
colophons, is as follows :

a) Year of theCilasakaija (CS) Buddhist era anthi year [or
vice versa]

b)  Month

c) Day of the lunar month

d) Day according to the Mon reckoning

e) Day according to th&éai reckoning

f) Time of day (generally reckoned as auspicious)

g)  Watch, in which the day is broken into three-hour units

Itis the case, for instance, in line 1 of example 1 or in the first three lines of
inscription XB 135:

Example 5
1) nowid { it nn[ 5] 1227 anlaaunlan b
2y AeaTwauwaniaiv 3 Tnodia

3y Tdmsimeain.
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Translation
1) InCS 1227, @ap paoyeat in the
2) firstmonth, on afull-moon ddyfor the Mon, the fifth day
of the week [Thursday], for tHeai amoeng
3) sai[day], at midnight...

TheTai year is named based on a sixty-year cyidtes usually very
reliable and can help confirm or correct the corresponding ‘Lesser Era’
(Colasakagja) dating.

In theTai world and beyond, the names of the months were replaced by
numerals. Howevethe numbering of the months varied from place to place.
For example, the mon@aitrawas the fifth month in the Sukhoth&yutthaya,
and Luang Prabang regions, but it was the sixth month in the Chiagg
(Kengtung) region and the seventh month in Lan Na (see Eade 1989, 10). In
Tai Lue areas-Sipsong Panna and Mueang Sing or MiYeawggthe Chiang
Tung calendar was used.

The Mon reckoning of the weekday (starting with Sunday as ‘day 1’
and ending with Saturday as ‘day 7’) can also be cross-checkedTai the
system of reckoning which follows a sexagesimal pattern similar to the one
used for the reckoning of years.

Not surprisinglydating featuring all seven components occurs only rarely
Sometimes only one or two components-usuallZiiasakagja dating-are
present. Occasionallthe components related to the dating are separated by
other kinds of information (for instance in inscription PS 9).

As a rule, colophons tend to provide more detailed information on the
exact date of the completion of the manuscript. It is not surprising that a
scribe noticed with pride the moment when his arduous and painstaking work
of copying a long sacred text came to an end. The colophon Béatite
Rachasumanuscript (see example 3) exemplifies this point.

Some colophons, as in tlibam Borawongseanuscript fronWat
Xiang Lae (Ban Xiang Lae, Mueang Sing district), even specify the time to
the minute: ‘five minutes to fiverunai 3 Tua i 5) or ‘twenty minutes past
noon’ (g13aan 12 Tagilte 20). In modern manuscripts, the date is sometimes
given using the Gregorian reckoning, but does not replac&ithsakasja
dating and it is rather used as additional information. It is the case for instance
in the colophon on the front cover folio of the manuscript offdrenan
Phraya Tham Ha Phra Ongvhere the first occurrence of the Gregorian
dating is even written in modern Lao script (in italics in our transcription),
while the rest is in the Tham script :
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Example 6
wEHALmiindneeld 1337 dows @eudl 1975 e 11 usy
I3 A7 anaemantl 1975, T 1337 WFawu 11 wen A1 wludueaima
Translation
The copying [of the manuscript] was completed irogge mao
year [CS] 1337, it was written in the year [AD] 1975, on the
thirteenth waning day of the eleventh motithwas donated in
the year [AD]1975, in the phase of the waning moon of the

eleventh month, and on that day a water pouring rite was
performed.

Sponsors, donors and scribes

As stated above, the inscriptions on the pedestals of Buddha images
record the names of the main sponswe person who arranged the making,
and of the donor(sT.he termphu pen khlagpron.kao, P pathama saddh
ormulasasadddy, translated here as ‘main sporisactually refers to the
fact that that person provided all-or most of-the funding and therefore presided
over the donation ceremafijhe main sponsor and the person who arranged
the making of the image or manuscript are usually the same.

As a rule, the generic vedang‘to make’ is used to describe the
making of the image. Only in a few exceptional cases are the more specific
verbsphim‘to make an imaggXB 135) orchalak'to carve’(LNT 119 or
LNT 121) usedAlthough in some manuscripts it is clearly stated that the
main sponsor made it himsatii@ai ton engLNT 119 for instance), one must
understand that he was just the person who ordered the making to be done in
his name.

Only in a few cases is the main sponsor a worAarexample is
inscription LNT114 in which Nang Bua Kham, queen of Chao Fa Sali No
Kham, ruler of Mueang Sing, is listed as main sponsor and donor together with
her mothet® In most such cases, howeMtie female sponsor is a widow
acting as the head of family

As is the case for Buddha images, manuscripts usually have only one
main sponsoiThe only exceptions are long manuscripts, Hegkhara
Kuman Panha Nok Pa@ non-canonicgltakatale divided into thirteen
chapters. Each chapter has its own front cover and colophon, listing a total of
eleven sponsors. The final colophon, appearing at the end of the thirteenth
chapterstates the name of the scribe, a fully ordained monk from the village
monastery to which the manuscript was donated.
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In most inscriptions, the sponsor lists other people as co-donors, mainly
close members of his family: first his wife, whose name is usually recorded,
and then children, who may be named or just referred to by such generic
terms asuk-tao(children) ofuk-lan(children and grandchildren, offspring).

Of the twenty-five Buddha images with dated inscriptions in our corpus,
five were sponsored by royalty or members of the aristo€yéiag by monks
(mainly abbots) and novicésand fifteen by commoners who presumably
came from a wealthy backgroutDf the twenty-five Buddhist manuscripts,
eleven were sponsored by members o$timghaand the other fourteen by
laypeople of non-aristocratic background.

The scribes are all males. This is not unexpected, given the fact that
monastic education, an exclusively male domain, was traditionally the only
way to learn the Tham script.

In some cases, scribes also state the location where they carried out
their work, be it the name of a monasteryhe case of monks and novices, or
village, in the case of laypeopfegood example is the front cover colophon
of thePanha Rachasuhanuscript (see example 3).

General purpose of the sponsoring

The general purpose of the sponsoring of Buddha images and Buddhist
manuscripts is to support thieeachings of the Buddh&ifamchu
phutthasatsanawhich more specifically means contribute to their enduring
for 5,000 years after the Buddha entgradnibban'® Hence their symbolic
donation to th&hree Gen®and their physical donation to a monastery

The colophons are sometimes quite specific on how the sponsoring of a
manuscript can help achieve that goal, for example by letting future generations
read or listen to the sacred text, remember its teachings, and put them into
practice.

For instance the colophon on the front cover folio of the manuscript of
Chao Bun Luangays :

Example 7
ik 1337 Aun Bedl 975 JAen 7w
13 At e F073 O 1337 eAmu 4 s A danas
This manuscript of the chronicle of Chao Bun Luang

Dhammikarat
was made for all people to pay respect to it day and night.
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And a second colophon, on the last two folios adds :
SPPE IR LA L '|_:r:|:'|]|"'|'1l‘|_u':1<'.'i e L L LA A

This manucript of the chronicle of Chao Bun was made to provide
all people with the opportunity to get acquainted with it.

The same colophon later encourages the readers to lead a righteous life by
following the example of the hero :

(.o ladadaduan Tdwomnd vesauau T Peaud neas 3 sz

M P i = i A W e a il 1
PEA ||||'||||||-1’HI'I|||11|'|I1||IIIJIJ'?IrTI|||Ij11'1|\7I1|||ﬂ wilaima 3 ma M

r] =

309w 7 0 UneAua o auieenImn e ondirunT Anynae i

i dlasadlidofunmnTomand o ldoniloldnunmdadigund
i dindn A aaEn oot el WA I
Qi waihmnnmaaio e e s welda flewn Ausnmia S
an s Tl1iHmos

Translation
(...) Let us continue to observe the Doctrine in the future. Let us
pay respect to the Three Gems and to our teachers, elders, parents
as well as all senior persons. Let us observe the Five and Eight
Precepts for three days or for seven days. Let us abstain from
eating meat. Let us not eat such food. If all of us, women and
men, want to escape from severe danger we must strictly restrain
ourselves the way we are told by Chao Bun. Thus we will escape
the GreaWar (suek luangwhich will without any doubt happen
in the future. Let us make offerings to Chao Upakhut and Chao
Somma Luang and keep controlling our desires and observing
the Five and Eight Precepts.

Sometimes, the current deterioration of the observance of the Doctrine
Is stressed, thus emphasizing the need for such support. For instance, in the
colophon oRuam Pithikamdng Tang(Fig. 3), Thera Dhammapaiifi, who
was probably the abbot Wat Nam Kaeo Luang near Mueang Sing in the
first years of the twentieth centugomplains about the lack of discipline
among the novices under his custddig complaint may reflect the social and
political crisis in Mueang Sing that had occurred as a consequence of the
French take over in 1896He states :
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Example 8

(. wuduosnouden Tuamwmomians g wd maradumailag
- '] - # - - FL PTJE- -
A lagaisnimmiamlu figaiidoonisiasnueimiinamman
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Fig. 3. Colophon of Ruam Pithikanaig Tang

Translation
| am an abbot teaching the Doctrine in the NortWait Nam
Kaeo LuangTimes are very difcult. Those who follow the
Doctrine are very fewt has deteriorated as the novices do not
eat at the appropriate time. They eat whenever they like. It is
really very difficult, very difficult indeed!

Karmic benefits expected

As stated above, the expected outcome of the sponsoring of a Buddha
image or of a manuscript is to gain karmic benefits that will help the sponsor
escape the ‘torrent-like cycle of reincarnationglja vara sansara) and
ultimately reacmibbana(colophon ofThammathat Luang Chiangiénj.
The most complete formulation of such an expectation is in the colophon of
Singkhara Kuman Panha Nok Rabat states :
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Example 9
I’ll . ¥ e ..l..ll L _ W . .
..} savarnfupatamin ATHAMAT BT IHER AW LT T3 10 A8
lﬁ.ll llTIl‘j'l ""ll'_l-.:llr’; illn‘-ﬁ-illidr'nll_lll "uanim lllfl fl'ii.'iul'.li-_li'i N |

Translation
May this be a karmic benefit that will support me in my present
and future lives until | attain the City of Crystal, the supreme and
unending state afibbana. May | indeed gain such merit!

Various inscriptions and colophons even specifically list some of the
steps on the path tibbanathat merit should help achieve, such as complete
detachment from any defilements that cloud the mind and which are obstacles
to attaining enlightenment (see example 2), the achievemgritanitship,
which is the consequence of being free from all defilements (XB 76, XB 89,
XB 135), and being reborn at the time of Maitreya (Metteya), the future Buddha
(for instance XB 148). Sometimes, the statements are more general and just
refer to the accumulation of merit or a way to make merit gnavb(in see
example 1).

As in the case of any merit-making, karmic benefits can be transferred
to other persons, usually to deceased relatives (see for example example 1,
line 5). They can also be transferred to deceased people to whom the donor
caused harm in the past and who may come back and torment the wrongdoer
in the form of a ghost or curseh@o kam nai wear pho kam mae weas
in inscription UX 52)Transferring merit to such deceased persons is the only
way left to the wrongdoer to try and calm their wrath.

In several colophons, we find invocations to various dettiasking
them to act as witnesses to the meritorious deeds and to record them so that
PhayaYom (Yama orYamasja, the Lord of Death) can take them into
consideration when deciding upon the fate of the souls coming to him after
death. In the colophon of tt&atta Phochangkhaahg Chetmanuscript
(example 10) the donor even requests that his good deeds be inscribed on
materials that can resist accidental destruction:

Example 10

2 A i - = .
Coc ) AR O WSRO LA T TS O R T 8
AU A THOATIN ATRAA0 NA aused Ay nldei nimonaua
nn vonnam oo et iy Tadso 1 e aamnhln s

- » :=-||I,- e oo || | o C #
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Translation
(...) May all the Great Gods—Indra, Brahrvama, Dharat
[Earth Goddess], arii KuttaAmatya?*who records merit, sin,
water pouring rites performed, and offerings made, [may all the
Great Gods] record my name and the names of all members of
my family on a sheet of precious metal. Thus, should [these
records] fall in watethey will not be dissolved. Should they fall
in fire, they will not be burnti(...)

Such invocations also appear in three Buddha image inscriptions (LNT
158, LNT159, LNT174) but, as one would expect, are much shorter

The inscriptions and colophons we have studied are very similar in terms
of their fundamental patterns and contévi.ague that what might appear
to be a collection of stereotyped formulas in fact plays the role of permanently
linking the object of devotion or transmission of religious knowledge concerned
(Buddha image or manuscript) to a pious personal or collective deed (its
production and donation to the Buddhist community). The main aim of that
pious deed is to support the teachings of the Buddha for 5,0004seswsh,
the deed is expected to bring the sponsors, donors, and in the case of manuscripts,
scribes karmic benefit. Therefore inscriptions and colophons often include an
invocation to various deities asking them witness the deed and guarantee the
benefit it is supposed to bring. This invocation is a means of furthering the
progress of the donor on the path towards the ultimate gogdlmha. The
inscription or colophon and the pious object are an embodiment of the very
essence of traditional Buddhist practice.

The corpus of similar inscriptions and colophons in the Khnaer, and
Thai cultures is vast and already well documeniaare aware that future
studies on th&ai Lue corpus will have to take into account that perspective.
But we also hope that this study will help to draw attention to this specific
corpus as an invitation to other academics to include it in the scope of their
own studies.
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Note on the transcriptions

In initial position, the proto-di voiced unaspirated stops are pronounced
in Tai Lue—like inTai Yuan and’ai Khuen—as voiceless unaspirated sounds.
Hence, the low class initials *g, *}, *d, and *b are pronounced ¢/ /it, and
/p/ inTai Lue.Tai Lue no longer has diphthongs (Tresira prasorin the
spoken languag&he written language, howeyéas preserved an archaic
orthography that keeps diphthongs which are pronounced as simple vowels or
monophthongs. This is the case for the diphthor:g$ @nd /:a/, now
pronounced /e/ and /o/ respectivélgr the diphthongu’:a/, pronouncecz -/
in Tai Lue, the graphemes that once represented the original diphthong are no
longer used.

In this article, we have romaniséai Lue words based on thai Lue
spelling by following the conventions used by the Royal Thai Institute
(Ratchabanditayasatafor the Thai language, while indicating in brackets
theTai Lue pronunciation whenever deemed necesgé&ryhus write for
instancduang(pron.long), thao(pron.tao), but but we write, in general,
personal names according to their original pronunciaiitfeel that this
option offers the advantage to fit with the more widespread transcriptions of
geographical names and to be more convenient for readers already familiar
with the Thai and Lao paradigms.

To transliterat@ai Lue words int@ hai (Siamese) script, we applied a
system similar to that used for Udom Rungruangsri in his Lan Na-Thai
Dictionary (1990). Our system preserves thélald.ue orthography and the
spelling of the original texts, even in cases when consonanihiikenon
are no longer used in the modé&iai alphabet or thEai Lue word is written
with an initial or final consonant different from the Thai cognate, st 1m as
instead 0y (to go);yu instead oiji (merit); iwinstead 0714 (king).

With regard to the representation of vowels and diphthdrgsue
orthography has also been preserved; thuktiiaie worddoenfor ‘month’

is transcriben v instead oiinw as in Thai writing. It is not unusal for scribes



Indian Journal of @i Sudies /148

to omit tone markers. For the sake of clanig have added tonemarkers
whenever they were missing in the original. Finallgases of hypercorrection,
we have kept the original spelling, sucha@uumios instead ofauiaig
(novice).
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For further details, see the note on the transcription system at the end of the paper
The name of the monastegnd exactly where in the monastery therafig should be

kept, is rarely specified. For an exception, see PS 8, where the sponsor specifically
requests that the image be kept in the ordination tiadio} of the village monastery of

Wat Chiang Siao in Mueangpt U.

LNT 114, LNT 123, LNT 159, LNT 163, LNT 176, XB 56, XB 89, XB 135, XB 148, UX

52, UX 78, UX 96, UX 98, PS 8, and PS 9.

1248Karttika 15 =Thursday 11 November 1886 which, howeyavas adap kaiday.

The neareslap paoday was 124&arttika 5 = Monday 1 November 1886.

‘Well donated is our gift. May it be a foundation for [the attainment]@fna [May it

serve] us continuously and forever!’

Sometimes, as iingkhara Kuman Panha Nok Rabis statement appears in a separate
final colophon.

Friday 15 February 1974.

At present, there is no village of that name in the plain of Mueang Sing. In my research, |
(Grabowsky) have never come across a document mentioning this village. | am tempted to
speculate that ‘Baviang Khamis just another name for tfiai Nuea village of Ban Peoi

(see colophon following the main text, below in the same example), but this would still
need to be verified.

Wednesday28August 1974.

See for instance inscriptions LNT 119, LNT 121, LNT 124, XB 56 as well as the
colophons ofSap Upasampatthakam Lae KittananakChanthasukkarika Sugand
Tamnan That Luang Chao Chiangéim

1227Karttika 15 = Friday 3 November 1865 (moeng pagear).According to theTai

Yuan calendar : 122Xsvinal5 =Thursday5 October 1865 (poek sarday).

TheTai name of the solar year is a combination of a ten-year cycle (referring to the year
of theCulasaka@dja decade) and a twelve-year cycle (‘aninyalar cycle)As only even-
with-even and odd-with odd combinations are allowed, this system produces a set of 60
possible pairs (Eade 1995, 24). This sexagesimal system is of Chinese origin and has been
used in much of Southea@stia and beyond since ancient times, although the names of the
years may vary from country to country and even from region to region.
1337Bhadrapadal3 =Thursday 18 September 1975.

See facsimile, transcription, and English translation in Grabowsky 1999, 256-258.

LNT 114, LNT 119, LNT 121, LNT 123, LNT 124.

LNT 117, LNT 185, XB 56, XB 76, XB 135.

LNT 125, LNT 158, LNT 159, LNT 163, LNT 173, LNT 176, LNT 196, XB 89, XB 148,

UX 52, UX 76, UX 96, UX 98, PS 8, PS 9.
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This specific formulation of the duration, originating in Buddhagosammentaries (fifth
centuryA.D.), is common to allherawada cultures.

See inscriptions LNTL96, XB 148, andChao Bun LuangTamnan That Luang Chao
Chiang TilemandPathama Phuen Lok

In May 1908, following a dispute with the lodahao Fa a group of seventy to eighty

men, led by the son of a high-ranking official of Mueang Sing who had fled the town the
year before, attacked the town and fought better-armed French troops, who repulsed the
intruders after a short exchange of gunfire. See Grabowsky and Renoo 2008, 54-55.
Including the Four Guardians of th¢orld (Thao Catulokagla), Garu a, th@agas etc.

Sri KuttaKmétya (Lan Na: Sali Kuttdmat) is Chitragupta (Udom Rungruangsri 1990,
707), the *first scribe’, the god whom Brahma created to se¥anth in recording the

deeds of all living things.

One should note also that, in Thailand and Laos, people believe that the harmful deeds and
sins of human beings are recorded on dog skin recbedelii nang mpand that, in
contrast, meritorious deeds are on precious metal. The use of plates of precious metal for
royal edicts stipulating certain privileges to monastic or secular communities is a wide-
spread practice in Southeasia (see Kraisri Nimmanheminda 1990).
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Changing Role oPi, a Bamboo Sound
producingTool, in theBon Chotritual of the
Lua-mal in Nan Province, Northern Thailand

Yuji Baba

Abstract

The people called Lua-mal; living in the mountains of NaviPce,
Northern Thailand, hold the Bon Chot ritual every August to entertain
and stengthen the soul of rice@wvn in a dy field. During the ritual
period, the soul of the rice is invitedbin the dy field, while villagers
march in the village, beating Pi, a bamboo soundgurcing tool, to
entertain the soul of rice in expectation of a good harvest. The Pi can be
beaten only during the ritual period and only within a village. Pi is a
sound-poducing tool for eligious purposes, rather than a musical
instrument used in an dinary music performance; it is connected to the
villagers'life in natue. Howeverthe ole of Pi may change in the fuéyr
becoming a musical instrument for enjoyment, as the sociocultural
economy of the Lua-mal changes. étent years, with the demand for
biofuel, corn has ina@asingly become a comneé&l; rather than
subsistence op for the Lua-mal. If rice mduction declines, thele of
Pi, to entertain the soul of rice may be lost, and Pi may exist only as a
musical instrument for an audience, and no longer limited to the specific
ritual period, or inside the village. It may even be used to attract and
entertain tourists.

Keywords : Lua-mal people, Bamboo sound-producing tool, Soul of rice,
Bon Chotitual.

Introduction

In Southeagtsia, many kinds of bamboo instruments are used in daily
life, with a variety of purposes, including as containers, farming tools, and
musical instruments.

In this paperl focus on the bamboo sound-producing tool cdtied
which is beaten in thBon Chonrud, with the purpose of entertaining and
strengthening the soul of rice grown in a dry field, held by the Lua-Mal people
living in the mountainous area of Nan Province, Northern Thailand.
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| conducted research on this ritual held in e¥ergust inToei Klang
village in Pua District, Nan Province, in 2010, 20and 2013. During the
ritual periodPiis beaten only in thBon Chotitual and only inside the village,
for entertaining the soul of rice.

| describe the process of the ritual, and analyze the réleiothis
ritual. Piis sometimes introduced as a bamboo musical instrument. Jittreebut
analyzes the structure and sounBiafsing an ethno-musico-logical approach.

He describePi as a ‘musical instrument’ as a matter of course (jittreebut,
2000). Howevel hesitate to categorize it as a ‘musical instrument’, but prefer

to call it a ‘'sound-producing todbllowing Tsuge, because its character is
different from a musical instrument used for entertainment among people.
Tsuge proposes that the tools that aim to produce sound, including what is
usually called a ‘musical instrument’, should be called ‘sound-producing tools’
genericallybecause the definition of ‘musical instruméndifferent among
cultures, and changeable, depending on the purpose and usage of producing
sound (Buge, 1991).

In SoutheagdAsia, many kinds of bamboo ‘musical instrumeaigst.
However while some produce sound, they are not necessarily intended to
perform music. For exampl8&aling-bing of the Kalinga people in the
Philippines is used for threatening snakes or evil spirits en route to the fields.
Its aim is similar to the sound-producing tool farmers in Northern Thailand and
Northern Lao PDR use to drive animals away from the fields (Lindel et al.,
1982;Takahashi et al., 2008). In Southessi,, bamboo tools that produce
sounds, but are not used to perform music, play an important role in the life of
farmers.

Pi, which is made of bamboo and entertains and strengthens the soul of
rice grown in a dry field, is connected with the life in nature of the Lua-Mal
people. Howevethis lifestyle is changing as they shift from growing rice for
self-sufficiency to corn as a cash crop. Given these changes, | discuss the
possibility of changing the characteiRfrom a ‘sound-producing tool’ to a
‘musical instrument’ that might enhance tourism.

Discussion
The people of Lua-Mal andToei Klang village

The people called ‘Lua’, a Mon-Khmer speaking group, are widely
dispersed throughout Northern Thailand. They settled in Northern Thailand
before the Lanna Kingdom was established in tHe&Btury
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The people called ‘Lua’ are divided into two groups, the “Palaung” and
“Kham sub-linguistic groups. In Northern Thailand, the Lawa in Chiang Mai
and Mea Hong Son belong to the Palaung andithin Nan belong to the
Kham.The Lua in Nan, actually tiien, are divided into two groups, Mal and
Pray (Satayawattana, 1987)rf¥ewat and Ratanakul, 1996). In this paper
report on the Mal people, who are usually called ‘Lua-Mgi|'the sound-
producing tool, is used only among the Lua-Mal peéple.

Doi Phuka National Park in Pua District, Nan Province, contains around
20 villages of Lua-Mal, includingoei-Klang village, my research si#hile
many of the Lua-Mal villages are Christian, Tloei Klan villagers believe in
Buddhism in conjunction with a spirit cult, with a spirit cult, with deities such
asChao Luang Puathe guardian spirit for the Pua River armki Klan
village.

The villages in the Doi Phuka National Park area, inclutiregKang
village, are connected by paved roads, so Lua-Mal villages can communicate
with urban areas easily and have become influenced by consumer.society
Furthermore, they have accepted Thai culture through contact with the Thai
people in the plains areas and are being subsumed into the Thai nation.
Increasinglyyoung people are leaving to work in big cities, such as Bangkok,
and losing interest in their traditional rituals in the process.

Traditionally, the villagers ofoei Klang village were mostly engaged in
growing dry-field rice, with some corn and herb production, all for home use.
TheBon Chotitual entertains the soul of rice produced in a dry field, their
staple food.

The structure and sound ofPi

Piis made oMai Hia, a type of bamboo. The wall thicknes3\i
Hia is lighter than other types of bamboo, producing a good sound. Itis used
only during the ritual period and only inside the village; the instrument is made
anew every yealt is prohibited to takBi outside the villagaVhen the Nan
Provincial Government invited the villagers to participate in an ethnic group
festival, they refused, becau®as a sacred tool of the village.

Pi consists of a main bamboo ty{B®en),a bamboo stickChan)inserted
into the hole of the lower part of the main bamboo tube, and a bastitioo
(Awon)for beating the Chaithe sound is produced by beating the Chan with
the Awon. Classified by size, there are five kindsRifand five kinds of
Amkhom Pithese are sounded simultaneotidhy consist of three bamboo
tubes(Pon) with Chanand Awon, which are inserted between the fingers.
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The shortest tube produces a high tone, the mid-length tube produces a medium
tone, and the longest tube produces a low tone.

Amkhom Ptonsists of two bamboo tubes that create high and low
tones. They create around 10 ‘melodies’ with special names (jittreebut, 2000).
The most popular melodies diekya, Bmlo,andPae; mlomeans beat
well’ andPaemeans ‘the third. In addition, some melody names are derived
from their sounds, such Esimbuntum, ChoncaramndChunchuianother
name foiPae.With the exception c€hamathe usage of ‘melodiest Piis
not limited to time and space, but depends on the plagevel.Chama
should be sounded on the last day oBbe Chotitual, in front of the shrine
of the village guardian spiriGhao Luang Pudit calls the soul of rice and
tells it, “see you again next year”.

The Bon Chot ritual - calling and entertaining the soul of rice

Piis used only for entertaining and strengthening the soul of rice in the
Bon Chotitual as described beloWwhe soul of rice is invited to the rice field
when the seeds are prepared for planting and goes out from the field at the
time of harvestTheBon Chotritual held everAugust for 10 days is the
most significant ritual in this rice planting cycle. The soul of rice is entertained
and strengthened in tB®n Chotitual, and then restored to good health and
grown into beautiful rice.

On the third day of the ritual, the villages m&and invite the soul
of rice. On the seventh and tenth days, they march, beating Pi in the village,
and on the tenth day they retdtnto the forest. On the eleventh morning,
they return the soul of rice to the field.

The soul of rice is invited into the village after the ceremony for inviting
the soul of ricePi is made with the soul d?i invited from theMai Hia
bamboo grove, located near the Pua Rivédre soul of rice is entertained by
the sound oPi during the ritual.

* Inviting the soul of Pi and making POn the third day two elders
receive the soul d?i from the sacred bamboo grove to cut bamboo to use in
making the yeas firstPi. The soul o1’ invited to the ceremonial place and
two elders bring the soil of that place with the bamboo for making thBifirst
of the year to the village. In this wdlge soul oPi s invited to the village and
thenPiis made.

 Sacrifice of chicken for the soul Bf and the soul of rice, and for
strengthening the soul of rice.
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* On the afternoon of the sixth dayarting around noon, the villagers
gather at the shrine of the guardian spirit, and start to march counter-clockwise
within the village, while beatingi.

At the priests house, a chickenheck is cut and its blood is poured on
the altar for the soul of the spirit. Marching villagers stop at the priestise
and go up the stairs one by one vi#thThe wife of the priest, who hold the
sacrificed chicken, daubs the blood of the chicken onto each Pi. In these
performances, the chicken is sacrificed for the souls of both the ri€e and

At the villagers’ houses, during ceremony of strengthening the of rice,
sacrificed chicken, river crab, bamboo shoot, and ginger are offered to the
soul of rice. Through processes, the soul of rice comes to stay in the village
and enjoys the sound Bfthat the marching villagers produce.

* Welcoming and entertaining the soul of rice by the soufl of

On the seventh dayst past noon, villagers gather at the psdsiuse.

A few women wear red dresses, designed to invite the soul of rice. Then
villagers start to march counter-clockwise in the village, beRiif®@pmetimes

they stop, beatinBi and dancingThe villagers march to the priestiouse,
beating Pi and dancing, then continue to march, circling inside the village a
second time.

* Entertaining the soul of rice and sending the soul of rice to the rice field

After the march of the villagers to the souné®ptwo days pass with
no events. On the tenth and last,délagers march to the sound of Pi again;
the next daythe soul of rice returns to the rice field.

The following is a sketch of the events of the tenth day :

In the morning, two priests, praying for the soul of the rice, go to the
shrine of the spirit of the land to prdihey report to the land spirit that the
ritual time is coming.

In the afternoon, the village women, including the women wearing red
clothing, start to bedi in front of the priess houseThey start to march
clockwise to the sound &fi in the village, and stop at the shrineG¥fao
Luang Puayhile continuing to bed&i. Then they move to the priestiouse
and continue to be& in the area under the fldoiT he villagers go up the
stairs one by one witRi; the wife of the priest, who holds the sacrificed
chicken, daubs the blood of the chicken on €2iclihe dead body of the
chicken is offered to the altar of the soul of rice with other offerings, signifying
‘the soul of rice is coming’.

In the evening, villagers start marching from the pisdsbuse in the
second circumambulation of the village with the souil,ebmetimes stopping
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to beatPi with dancing, and after arriving back at the prgelstuse, then go
to the village washing plac¥illagers wash away the chicken blood daubed
on thePi one by one, and then move to the shrin€lo&o Luang Pua,
praying toChao Luang PuandChao Luang Phu kahe guardian spirit of
Phu kha Mountain, beating tRe Finally, they return to the priesthouse and
throwPi away in the forest behind the house.

The next daythe head of each household goes to each rice field and
offers liquor to the soul of rice, signifying the soul of rice has returned to
the field.

This ritual consists of a series of events as follows: (1) inviting the soul
of Pi from the sacred forest, makiiy, and making offerings to it at the
priests house; (2) inviting the soul of rice from the rice field and givifegiofs
to it at each villages house; (3) marching counterclockwise in the village
while beating?i to welcome and entertain the soul of rice; and (4) marching
clockwise in the village while beatimj for entertaining the soul of rice and
sending it back to the field.

The soul of rice invited to the village is relaxed, strengthened, and filled
with enegy by marching to the soundBf'. In this waythe strengthened
soul of rice returns to the field and grows into beautiful rice bringing expectations
of a good harvest

This ritual is a drama performed for the souPofrom the bamboo
(Mai Hia) grove and the soul of rice from the rice in the dry field. The offerings
for them, such as river crabs and bamboo shoots, symbolize rivers and mountains.
The villagers live in harmony with nature, including the riweuntains, bamboo
groves, and rice in a dry field. The ritual drama is derived from the villagers’
life in nature, withPi, a sound-producing tool, connected to such life.

Itis unclear how the bamboo grove is connected with rice growing in a
dry field, but in some places, bamboo groves are chosen for swidden cultivation.
The Kham people in Udomsai Province, Lao PDR, chitadHia groves
because they believe the swiddeMal Hia grove makes rice grow well.
Kawano proposes that a complex culture of swidden cultivation and bamboo
groves exists in both SoutheAsta and southern Kyushu, Japan (Kawano,
2009). Legends concerning bamboo and rice are found in these areas. The
bamboo musical instruments or bamboo sound-producing instruments of the
Kalinga people in the Philippines, tBalingbing,share similarities with the
Daudauof the Khamu people in Lao PBR he idea of a complex culture of
swidden cultivation and bamboo groves, which Kawano proposes, might be
the key to solving the mystery of these similarities.
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Pi as a sound-producing tool

In the case of thBon Chotitual of Lua-Mal, the mountains, rivers,
bamboo groves and rice in dry fields are brought together into one centext.
is a sound-producing tool embedded in this context, not a mere musical
instrument for amusement.

The Lua-Mal people have a harp shaped musical instrumenti€alled
unrelated tdPi. It is prohibited to play th&o for ritual use, although can
produce the same melodyRs Kois played for amusement, whiRg is
beaten only for strengthening the soul of rice in the context &dhe hot
ritual; it is prohibited to bed®i either outside the village or for any other
occasionVillagers also play the musical instruments thafTih@& people
living in the plains area of Northern Thailand uBe, aplucked string
instrument, an&alo,a bowed string instrument. These are usually played for
amusement and prohibited for ritual use (although they can be played at the
final part after throwingPi away into the fore on the last night of the ritual
period).

This prohibition stems from a legend - long ago, when people played
PinandSalofor the soul of rice, the soul of rice got awBlyen, when people
beatPi for the soul of rice, the soul of rice enjoyed the sounéioThe
villagers believe that rice will not grow beautifully for any person who does
not believe that the sound®ifhelps rice grow well.

Picreates a melody by combining high, medium, and low tones. However
Piis a sacred tool which itself has a soul, and it produces a sound to entertain
the soul of rice only during the ritual period. TherefBiés a sound-producing
tool for religious purposes, rather than a musical instrument used in ordinary
musical performances.

AsPiis a sound-producing tool for calling and entertaining the soul of
rice, itis a tool connected with farmimgnother group of Lua in Nan {f),
the Lua-Prayalso has a bamboo sound-producing tool, cRltedt consists
of two bamboo tubes that are inserted between the fingers and a bamboo
stick for beating the tubes. The people sound it while walking to the fields to
threaten snakes or evil spirits aw#tg characteristics are very similar to
Balingbingin the Philippines, as mentioned above. Here we can find the
continuities from farming tool to musical instrume?itandPre or Balingbing
(Daudau)are beaten for supernatural beings. Howegach purpose is
different; the former is for entertaining, but the latter is for driving. The purpose
of producing sounds with th&re or Balingbing (Daudaujs similar to the
bamboo tools used for driving animals for protecting farm products, such as
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theKlock andklan of the Khmu people in Lao PDR (Lindel et al., 1982).
However the sound of the former is produced by a person, but the sound of
the latter is produced by natural wind or water; the former is typically considered
as a sound producing tool. In this winese several kinds of bamboo sound-
producing tools connected with farming have continuities, while differing in
characterf a bamboo sound-producing instrument connected with farming is
defined as a farming tool in the broad seRgayhich can produce melodies,

is defined in the middle, as both a musical instrument and farming tool.

Conclusion

At present, th&on Chotraditional ritual retains its basis in Lua-Mal
cosmology Villagers refused to perforii in an ethnic group festival,
considering it a sacred instrument instead. Howenéhe futurepPi as a
sound-producing tool for ritual use may change into a musical instrument for
enjoyment. During the ritual, | witnessed villagers who had rRa{eith
seven bamboo tubes) play Thai pop music for fun. In addition, when marching
during the ritual, they sometimes used Pi to plagn Fai(the song of spinning),

a northern Thai folk song. These innovations may reflect the changing times,
in which amusement and pleasure is invading sacred spaces. Contact with the
Thai people in the plains areas and being subsumed into the Thai nation may
create the social background for such a change.

This recent change also reflects changes in the production system of
the village. In recent years, corn, which was originally grown for home use,
has become a commercial crop with the increasing demand for bigguel.
corn production increases, rice production will decrease. If rice production
declines, then the role Bi to entertain the soul of rice to yield beautiful rice
may be lost. Many villagers are anxious about the potential disappearance of
theBon Chotitual. Howeverfew activities support transmitting this ritual to
the younger generation, except closing school during the ritual period and modest
financial support from the sub-distridambol)governmentWhile some
children and youth are interested in the ritual, some are not. Some villagers
insist on preserving and propagating the Lua-Mal traditions, includii@ptine
Chotritual. One villagerwho no longer grew rice, said th&t performance
must be promoted for tourists, considering the recent changing situation”. This
impliesPi would be used as a musical instrument to entertain an audience, and
no longer limited to ritualistic use, nor to performances inside the village only

In Toei Klang village, villagers are swaying between adaptations to
modern society and preserving traditional culture. They need cash arops fo
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income, but their traditional culture related to cultivating rice has not
disappeared. If agro-tourism is promoted, together with preseRiing
performance iffoei Klang village, the ritualistic role 8 might be preserved.
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Notes

1. Bon Chots the name in the Lua-Mal language; it is called Salodn Thai.

2. Another group of Lua in Nan {ff), the Lua-Prayalso has a bamboo sound-producing
tool, calledPre It will be discussed Later

3. There are five kinds di classified by size; from mall to large, they are caadbt, Hai,

Hi, ChumyumandMuiao. Amkhom Rare also classified by size; from small to large, they
are calledAmkhom Pi Parot, Amkhom Pi Hai, Amkbom Pi Hi, Amkhom Pi Chunayain,
Amkhom Pi Muiao.

4. The Pua River is a sacred place guarde@liyo Luang Puahe guardian spirit of Tui
Klang village.

5. Actually, one third of all households in the village take their turn to be igelmdinviting
the soul of rice each year

6. The house is on stilts raised above the ground.

7. Some qgigong therapists explain that counter-clockwise movements bring a relaxed state
and clockwise movements gather gyebut the scientific evidence of this is not clear
Further study is needed to understand the relationship between this explanation and the
structure ofBon Chotritual.
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Several bamboo ‘musical’ instruments of Kalinga in the Philippines and that of Khmu in
Lao PDR are very similar, suchBalingbingin Kaling and Daudau in Khmu (a bamboo

tube with a slit forbeatingiogatonin Kalinga andlratik in Khmu (stamping tubes); and
Togari in Kaling andiot in Khmu (nose flutes).

Landsrorm andayanin (1982) introduceglok andKlangas ‘musical instrumentKlok

is a small slit drum of bamboo, which is suspended from a higher tree stump in the field;
its sound is produced by natural wikdangis a clepsydra-like device, which is planted

in the middle of the brook; its sound is produced by wateey are defined as wind-
driven and water-driven ideophones, and categorized as musical scarecrows. Landstorm
andTayanin (1982) seem to compare a sound of nature to niimtipol Kanrhiwong,
interviewed at Chiang Mai Universjtylarch 14,2013, told me that “an instrument
whose structure was designed to produce sound, and then handed down through generations,
is classified as a ‘musical instrument™. The definition of “musical instrument” is so
vague.
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Disconnecting th&ais:
Responses ftrade,Training andlourism

Mary FE Connors

Setting the Scene

This paper is based on field work in NgkreProvinceVietnam, and
Vientiane, Luang Prabang, and Luang Namtha Province in Laos. It compares
and contrasts the response3aifspeaking groups living in those areas to
outside influences and their increasing awareness of the commercial value of
their handwoven fabrics.

Although there are few written records, itis clear that there have been
Tai speakers living in Southedstia peninsula for thousands of years. Itis
widely accepted that the original homeTaf speakers was in what is now
called southern China. Political instability in this area from tied.the 13
Centuries led to lge numbers dfai moving south into areas that are now
part of Burma, Laos/ietnam and hailand.Tai speakers form one of the
largest language groups in Southeesa. Tai speakers are 85% of the 68
million population of Thailand; in Laos they are 65% of the 5 million inhabitants
and in Burma they are 9% of the 43 million O populatioNi&tnam there are
3 million Tai speakers or 2.2% of the populatiddditionally, there are a
number offai dialect speakers in southern China and northeast India.

TheTai are linked not only by a common language but certain core
beliefs and customs that pre-date the introduction of outside influence. While
most Lao and Lue are Buddhist; méat Dam,Tai Daeng andai Khao in
Laos and/ietnam are animistall of these groups share a spiritual belief in
phi or spirits anckhwan,spiritual essence or soul force. Mdat practice
wet rice agriculture and live in houses built on piléstihe groundwithin
their communities there is a tradition of gender specific tasks such as men
working with wood and plaiting baskets and women working with cloth and
weaving textiles.

The cloths the women weave also reflect a common culture. In their
bookTextiles and theal Experience in Southeassia,Mattiebelle Gittinger
and H. Leedom Lé#rts, Jrspeak of core textiles that were un-tailored, flat
and of a narrow wefiThese include costume elements such as wanen’
skirts, household items such as blankets and ritual items such as banners.
Over time, adaptations inspired by influences from other cultures have modified
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these core textiles and have added new costume elements such as the shoulder
cloths worn by both Lao men and women for special ceremonial occasions
and the long ceremonial coats worn byfieDam men and women, reflecting
Indian and Chinese influences respectively

The diferent styles of decorating cloths usedaiyspeakers also reflect
the gradual absorption of techniques from other cultures, such as the use of
weft ikat, tapestry weave and embroidégiditionally, women weavers
borrowed motifs, designs and pattern layouts from other groups, assigning
different meanings, reflecting their own life experiences. These types of
modifications have been going on for centuries as cloths and other goods
were traded or given as gifts from one group to analbst as customs and
‘northern Lao’ textiles. Suddenly the cloths and the motifs they contained
were tossethto a new world, creating no end of confusion for textile scholars.

The loss of these cloths diminishes a villagegritage by reducing the
number of textiles a woman can draw upon as a design source when weaving
new cloths. Both in Laos aMietnam, during the time these heirloom cloths
were being sold, fewai villages were actively re-creating the older style
cloths using indigenous yarns and dyes. Fortunabeith the Lao and
Vietnamese governments, working with outside assistance, have taken steps
to revive sericulture, natural dyes and traditional weaving techniques. The
challenge is how to continue the production of well woven commercial as well
as traditional textiles and to enhance the status of the makers of these cloths.

NgheAn Province,Vietnam

Although a formal Handicraft Master Plaiiétnam was not developed
until recentlya number of non-governmentaganizations (NGOs) have been
working with theVietnamese in preserving indigenous crafts for least the past
10 years. One outstanding non-profit organization is Craft Link founded in
1995. Craft Link started by going into tietnamese hinterland and evaluating
the existing crafts and crafts at risk of extinction and then determining how
best to configure these crafts to appeal to a distant, commercial market. This
paper will look at Craft Linls eforts in NgheAn Province and the impact this
organization as well as other external factors have had on the textiles produced
there.There are 300,000ai speakers living in Nghn Province. Most of
theTai living in NgheAn belong to two major group§heWhite Tai, here
calledTai Muang, and the Blackai, here calledai Thanh.There are a
number of sub-groups that fall under the umbrella of these two main groups.
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The hinterland of this province is not open to foreign visitors without
government permission. While this has not stopped traders going to and from
Laos, it has limited the ability of some local textile producers to sell directly to
their intended customers.

Highway 7 runs from the port city ®inh into the Lao province of
Xieng Khouang, home of the famous Plain of Jars. These ancient stone jars
are testimony to the trade in the region that was taking place nearly 2500
years ago. Over the centuries, the informal trade going on along this route has
impacted the lives of those living in surrounding ar€esders from Laos
bring goods to sell or barter to villagesMretnam. Sometimes they bring
handwoven cloths from Laos. In this way women in Nighare exposed to
different types of cloths, such as shoulder cloths which are not part of their
costume, and to new types of motifs or pattern elements which they incorporate
into their repertoire. Influence from other minorities livinyietnam is also
reflected inTai textiles in the province. It is felt that cloths from groups such
as the Muong inspireétai women to use embroidery to decorate their skirt
hem pieces, rather than the hand woven bands Taostse for the hem
piece.

In Con Cuong district a number @i villages were encouraged to
expand into commercial weaving for a noai-harket. One notablefeft
was in the Luc Da communénThanh village. Prior to beginning the project,
non-governmental organizations studied the traditional textiles produced in the
village to determine what could be adapted to the commercial market. The
NGOs focused originally on the narrow width head cloth worn by these White
Tai womenThe hand woven textile for each one is, in esseveerlaof art,
an expression of the weavétowever the past few years have seen an
enormous increase in the speed with which outside influences have invaded
the design repertoire ®&i women weaver3his change has been influenced
by a number of factors.

War raged in the Indochinese countries of Lelepam and Cambodia
during the mid 20 centuryAfter the end of hostilities, unfortunatethiese
countries fell into a period of economic instabiktgrtunatelythe United Nations
(UN) and several non-governmental organizations (NGOs) took an active
role in assisting and advising on how best to energize their populations to
return to economic solvencPne of the areas designated for ‘income
generation’ was crafts, and most especially hand woven cloth. While there
had never been a cessation of weaving, and, in fact, the economically hard
times had seen a revival as most people were no longer able to afford
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commercially produced cloths or imported yarns and dyes, it was felt that
womens skills could be used to help their families and villages improve their
lot in life by weaving cloths that would be sold to others.

While there had been some internal migration and low level border trade
during the war years, the re-establishment of peace also meant that people
felt more free to move about their countries and to trade across borders. This
resulted in groups that had previously been isolated from the mainstream coming
into contact with outside influences.

Another factor in accelerating the pace of change in the way that women
wove their cloths was, ironicallthe awakening of the outside world to the
beauty ofTai textiles. In the booKraditional T’ai Arts in Contemporar
PerspectiveMichael C. Howard discusses the role played by Queen Sirikit
of Thailand in promoting traditional clothing and textiles not only for her own
peoples use but for the fashion world in genefaiis efort started in earnest
in the 1970sAdditionally, tourism intoT hailand greatly accelerated in the
1980s increasing the demand for hand woven Thai textiles. The demand was
often so great that textiles began being commissionedioweavers living
in Laos. In the late 1980s tourism from Thailand expanded into Laos, increasing
the awareness of the beauty of Lan{€xtilesThese distinctive hand woven
textiles became a commodity widely recognized internationally

About this same time, books and magazine article “were published
describing the various heirloom textiles from Laos that were appearing for
sale in Laos and neighboring countriesxtile collectors were soon seeking
out the previously little known beautifully woven and dyed cloths. In 1994 the
first bridge linking Laos and Thailand was opened. This precipitated a flood of
traders fronThailand, who actively sought out La@i heirloom cloths which
they knew had a ready market in Bangkok and Chaing Mai.

As the pool of heirloom cloths from northern Laos diminished, traders
were soon crossing into tieai speaking areas &fietham in search of
traditional textiles. ItVietnam, th&ai represent only 2.2% of the population
and thus their culture is not a major part of the national idektigwing that
textiles from Laos were more marketable thartextiles fromVietnam, the
Tai textiles fronVietnam were sold as more marketable neck scarf - something
these women do not wear - by changing the color palette and design structure.
The women were not only encouraged to use non- traditional colors but also
to incorporate techniques into these scarves, such as ikat that is normally used
only in ceremonial skirts. They were also encouraged to weave in silk rather
than cotton. While the scarves are woven using natural dyes in soft colors, the
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poor quality silk used, purchased from markets in Hanoi, is a problem. Hpwever
the women are starting to raise silkworms.

Today there are a number of villages near Highway 7 where the women
are weaving and embroidering to sell not only to their local market but to
handicratft fairs in Hanoi and nearby towns as well as to Craft Link, and
through it to the Museum of Ethnologyjift shop in Hanoi. Rather than travel
to Hanoi themselves, often the weavers rely on the local bus driver to deliver
their goods and collect the money

There are some traders from Hanoi who have started workingavith
weavers such as the women in Phong villdgeng Duong dist. Here the
traders provide yarn and give sample patterns. Unfortunately the quality of
the silk, spun not reeled, is very poor and much time is lost as the women work
to wind the yarn from skein to bobbin. This village is lucky in that they have a
lively matriarch who has kept a significant number of heirloom textiles to use
as she teaches her granddaughter to weave.

The other road, Number 48, which leads fidimh to the Northwest
via Que Chau and Que Phong, is not paved all the way to the Lao.border
While this has not stopped Lao traders from crossing, it has limited the options
of some women weaving there.

Que Chau district was the site of a major joint project between Craft
Link and theViethnam Museum of Ethnology in 199he aim of the project
was to develop new crafts based on traditional skills and to document old
textiles. Intensive interviews were recorded on video, showing traditional
textiles as well as weaving and dyeing techniques. The intent was to deepen
the Craft Link project peopkunderstanding of ti@i culture prior to designing
new products and to impress upon the people associated with the museum
that the culture they were recording is evolving not stafter the initial
documentation for the project was completed there was a major exhibition at
the museum in Hanolwo weavers from Quy Chau demonstrated their skills
at the museum during the exhibition. This was an excellent way for them to
interact with people outside their remote village and get feedback on their
products. In 2001, during a UNESCO regional textile workshop held at the
Vietnam Museum of Ethnologyeavers from Quy Chau were introduced to
arange of innovative techniques by textile producers from Laos and Thailand.
They were also shown examples of the types of cloths woven for Sede by
speakers in these countries.

The primary village chosen for the project isWikite Tai village of
Hoa Tien, ChauTien commune. In addition to weaving with ikat and
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supplementary weft, the women in this region have an unusual style of weaving.
a type of composite twill, they catla’an.Traditionally this time consuming

type of weave is used for ceremonial cloths such as the long banners, called
ma’an bangused in conjunction for funerals or to make rectangular cloths
that can be hung on walls for ceremonial use or as a wrap for a baby being
carried on its mothés back. For the foreign market this style of weaving has
been incorporated into neck scarves and other small cloths.

The isolation of Quy Chau and Que Phong, further north, has been
exploited by traders both local and from across the border in Laos. Not only
are the traders buying up heirloom cloths (including a majority of the cloths so
carefully documented in Chdien by Craft Link in 1997) and thus robbing
the villagers of a source of inspiration for future textiles, they are paying women
in isolated hamlets the equivalent of only one dollar a meter for cloths woven
using the laboriousha’antechniqueAccording to one source it would take
three days to weave one meter usingila&éantechnique.

The Craft Link project is exemplamiot only does it work with other
organizations to analyze traditional crafts and seek ways to adapt them to
foreign tastes but, by establishing its own commercial shop for products as
well as organizing craft fairs, it provides a regular outlet for the handiwork of
people from rural areas. By working with ¥ietnam Museum of Ethnology
it has elevated the status of the crafts produced by educating consumers about
the ancient culture of people who are the creators. While some associated
with the Craft Link projects express frustration at not being able to do more to
fully tap the skills of thelrai weavers in Nghén due to budgetary
considerations, they have given these women from an isolated province an
opportunity to speak to the world of their abilities and have encouraged younger
women to continue preserving family traditions.

Luang Namtha Province, Laos

The Lao province of Luang Namtha, near the borders with China and
Burma, is about 750 km. northwest \dientiane and has been open to
unrestricted tourism since 19%9though the Ladourism board estimates
that there were nearly 30,000 visitors to the province in 2003, many of these
are traders that come across the border from China selling inexpensive
household items, including pre-dyed cotton yarns to villages in the province.
The majority ofTai speakers in this province are Llia, Dam or BlacKai,
andTai Daeng or Redai.
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In this remote, rural province many women weave primarily for their
own families, making household items such as blankets and clothing and
ceremonial cloths such as banners using both cotton and silk, both of which
are produced locally

In the late 1980s a French projdétole sans Fontieres(Schools
without Borders), became involved in encouragingTéievomen in the
province to weave cloths as a source of income for their families. They worked
with trainers fronVientiane to educate the women to weave new products
that would appeal to a foreign consumiére local LadNomens Union
representatives agreed to assist in getting the cloths to an outside market.
Simple neck scarves incorporating ikat and supplementary weft techniques
using the local silk and natural dyes were chosen as the model product.
Traditionally theTai Daeng andiai Dam weave a skirt, calleth mi,which
used both the techniques of supplementary weft and ikat in creating the cloth.
Originally this skirt was reserved for only important ceremonies such as the
funeral of the family patriarch or matriardmaditionally in Laos, ikat is not
used for fabrics worn above the waist.

The European Union funded re-construction of the central market in
Muang Sing, a major village 7 miles from the border with China, in the early
1990s. Howeverecentlythere has been little government support in helping
village women in the area either to develop new products or to ease their
access to the consumEne LadNomens Union no longer maintains a network
to help remote villagers sell their cloths.

Today a number of women in the region are weaving either to sell
directly in the Muang Sing market or to middlemen who buy their cloths to sell
in Vientiane or Luang Prabang. In some villages, such as Ban Nam Ngam, the
Tai Daeng families are actively weaving both beautiful cloths for their personal
use and simple scarves they make on commission. Comtinantiealer will
supply the weavers with the yarn and tell them what they should weave.

Near to Muang Sing there are soraeDam villages where the women
are making decidedly un-traditional textiles using a mix of their home spun
cotton and pre-dyed commercial yarns. In Ban Nong Buah, wall hangings and
table runners are made in colors and patterns that the villagers had been
successful in selling before. These pastel colored cloths are patterned with
motifs traditionally associated with cloths woven for rites of passage, such as
a stylized human figure standing on the back of a mythological figure. Market-
savvyTai Dam women go from village to village collecting the cloths on a
consignment basis. They will either sell them in the local market or to people
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who will transport them t@ientiane or Luang Prabang. Poorly woven pieces
or unsold pieces are returned to the weavers, thus there is an informal form of
quality control and market feedback.

Luang Namtha Province is a source of high quality silk. In the past a
number of non- governmental organizations such as the Mennonite Central
Community have worked to develop sericulture in the region. Near to Luang
Namtha town there are a number of villages, such aS&anOum, which
not only specialize in sericulture but where some village women have started
weaving commercially as well, usually on consignment for buyers who come
from Vientiane to purchase both the silk yarn and the cloths. Due to the success
of commercial weaving shops\entiane, recently there has been a shortage
of high quality Lao silk and efforts are underway to greatly expand sericulture
throughout the country

Vientiane

In the capital cityVientiane, there are a number of commercial weaving
galleries that have been successful in maintaining the high standards for which
Lao weaving has long been famous. While some have used their skills and
creativity to take Lao weaving into the contemporary art world, others are
working to continue traditional styles of weaving and traditional natural dyes
to produce replicas of the beautiful older cloths. The owners of these galleries
work closely with the people weaving for them to inspire them to maintain and
honor the well earned reputation that Lao textiles has achieved.

Additionally, the gallery owners are in constant contact with their
customers and thus receive immediate feedback on what is being produced.
Most of these gallery owners have also been involved in international textile
exhibitions and thus have had a wide exposure to the world market. These
gallery owners work hard to maintain the link between the producer and the
consumeiThey promote the image of Lao textiles by educating their customers
about what they have for sale in their shops. Most have tags attached to their
products describing the process, yarns and dyes that went into making it.
Some also sell books and other publications that describe the different Lao
textiles and how they are made.

Some of the more notable galleried/ientiane are Kanchana, Lao
Textiles, Nikone Handcraft, Phaeng Mai Galle @dagkeoTextile Gallery
The Sisane family that owns Kanchana has recently opened a textile museum
with the goal of educating school children and others about traditional textiles
in Laos. Ladlextiles, owned by Carol Cassjdas been in business since
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1990 At first Cassidy and her team of weavers produced exact replicas of
the complicated weaves of the heirloom cloths she had studied. Later they
moved to designing broader interpretations of traditional works. While the
major taget of LadTextiles is the export market, it has had a major impact on
what is currently available for sale in local markets. Cassidy has been
recognized for leading the way to néugh quality silk textiles. So successful

are her methods that she advises local groups in Lao as well as weavers in
CambodiayVietnam andssam in northeast India. Nanong Rassanikone is
the managing dire tor of Nikone Handcratft. In addition to running the gallery
which focuses on home furnishings and other lifestyle products, Rassanikone
has been involved in numerous training projects to help rural women create
commercially viable products. The Phaeng Mai Gallery is owned by the
Nanthavongdouangsy familyhis Tai Daeng family not only runs a successful
business whose main focus is high quality naturally dyed textiles, they work to
educate visitors as well as Lao weavers by being involved in the production of
pamphlets and books describing costumes styles of weaving, natural dyes and
dyeing written in both English and Labwo of the family members have
helped various NGOs in both Laos afidtnam train rural women to weave
commercially One of the ways to maintain traditional weaving in Laos is
through the careful replication of older textilesykeo Sayavongkhamdyfers
replicas of intricately woven cloths in R@xtiles Gallery as a way of preserving
Lao heritage without removing the original inspiration. In addition to the
commercial galleries, there are a number of weaving workshops that target
the Lao diaspora who send orders for clothing needed for traditional Lao
weddings as well as decorative items for their homes.

Luang Prabang

The former royal town of Luang Prabang was declavéorl Heritage
Site in 1995. One of the consequences of this designation was an increase in
interest in visiting this small but charming place. In January 1990 there were
an estimated two to three thousand visitors to Luang Prabang. In the year
2002 there were more than 100,000 foreign visitors. In addition to having an
impact on the infrastructure of this once remote town, the number of tourists
has greatly enhanced the opportunities for the local people to improve their
lives by working in tourist-related industries. Where once there were a few
dusty shops selling locally produced items, there are now a number of smart
shops dkering a wide variety of merchandise. Unfortunagtett all that is on
offer in the shops today actually comes from Luang Prabang or even Lao.
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However there are places where the focus is on locally produced goods, most
importantly hand woven textiles. OckPapidis a cooperative managed by a
youngTai Daeng womarVeomanee Duangdala, who is the daughter of a
master weaver and who began weaving herself when she was very young.
This shop reflects her skill and understanding of the weaving process and the
innovative ideas of a British woman, Joanne Smith, who works for the
cooperative as a designer

Conclusion

This paper really should have been titled ‘connectingidhbecause it
became clear when | started comparing the experience daitemen
weaving in remote provinces, that there were more commonalities than
dissimilaritiesTai village women in both Laos aketnam received training
and product development advice from Lao living/ientiane as well as
foreigners living in LaosThailand and/ietham.The core product, a narrow
neck scarf in subtle colors featuring ikat as well as supplementary wetft, is
similar in both countried/Vhile it seems that théiethames@ai are very
enterprising and are quite keen to take advantage of this new source of income,
they sufer from poor quality yarnThe Tai in Luang Namtha have their
indigenous high quality silk and good weaving skills but do not have easy access
to a large market and no longer receive input from outside sources on product
development.

The introduction of commercial weaving is a mixed blessing. While
there were always villages where women were dedicated to continuing
traditional styles of weaving, many of the younger generation were not, and
skills were not being handed down. While the contemporary commercial cloths
being produced do not always conform to village tradition, at least the young
are not losing their ability to weave and hopefully will be inspired to weave not
only cloths for sale but for ceremonial use within the village as well.

Cloths created for commercial purposes are almost never as complex
or of as high a quality as those made for famiyal, or religious use. In the
past, howevea woman would never allow an inferior quality cloth to leave
the loom as it reflected badly on her skill. Loosely woven and poorly dyed
cloths made to sell are a reflection of the lack of a link between the producer
and the consumérhe continuation of quality can only come about through an
educated consumer and a motivated weaver who understands the purpose of
the cloth she is producing.
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Football and Provincial Identity in Thailand:
The Construction of Chiang Rai ldentity

Bisma Putra Sampurna

It is well-known that football has become one of the most popular sports
in Thailand. Football gains its popularity through the development of the
professional sporting competition, national and international sporting events,
and the appropriation of the game in everyday life activities (Jonsson, 2003;
2006; Chuenchanok, 2012; Chuenchanok & Brill, 2015). Cury@htlyleague
is, aguably the best sporting competition in national level. In July 2048,
national team also recently claimed their superiority in the regional level by
winning the biennial football competitionganised byASEAN Football
Federation (AFF) for two consecutive times. In the everyday life of Thai
societyit is common as well for youth, adolescent, and adult to investing their
leisure time by playing football. The mixture of the professional league
development, accomplishment in regional level, and the adaptation of football
highlights the importance of football in Thailand.

Despite of its popularityt is difficult to deny that professional football
in Thailand is not only serve as a sporting competition. Ratlserves as a
field in which the complex interplay of power relations and the dynamic
circumstances of its society takes place. Such condition did not occur until
2009, when thAsian Football Confederation (AFC) declared fradiland
needs to restructure its football league by privatizing the club and the league
so that Thailand-based football club is eligible in competing in annual continental
football competition, such a&fFC Champions League (ACL) aA&C Cup.

This circumstance led to the changing ownership of football club and the
establishment of new club in provincial area of Thailand; the involvement of
provincial power in the provincial-based football club; and the increasing number
of spectators and fandom in the locality where the club based. Consequently
a stronger sense of competition amongst the clubs and its fans becomes
galvanized throughout the following seasons.

A few numbers of scholars had been attempted to examine football
issue in relatively different themes. Professional football management and
branding strategies (Dissatafi&tpong, 2014; Nathenoon & Rapeepat, 2015;
Sumeth, 2015; Korbtip, 2017), football culture and the politics of localism
(Chuenchanok, 2012), migration of football players (Chuenchanok, and Brill,
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2015) and the use of football as modernizing tools (Jonsson, 2003Y8096;
& Rookwood, 2008) are the theme that have been grasped scholar attention.
Yet, judging by the popularity of footballTihailand | suggest that studies of
football is still highly underrepresented in Thai academic discourse.

| attempt to fill the gap of knowledge on the study of football in Thailand
by giving a special attention to the construction of provincial identity through
football. To provides comprehensive view on such theme, the main focusses
of the discussion will be given to the rise of provincial power and provincial
identity in Thailand, the role of provincial power and the emergence of provincial
football club, and the construction of Chiang Rai identigygue that the
construction of provincial identity in football space is mediated by the football
club and the provincial powévloreoverprovincial-based professional football
club also provides a space for the people to exercising their identity politics.
And that both of main actors in professional football, the club and the fans, are
taking an active role in constructing the provincial identity

The empirical basis of this discussion derives from part of four months
of multi-sited ethnography | conducted in Chiang Rai Province and Bangkok
Metropolitan Region. During this time, | spent three months and a half in
Chiang Rai and two weeks in Bangkok. In Chiang Rai, the research process
focused on the three main groups of Chiang Rai United (CRUTD) fans and
the staffs of CRUTD. In Bangkok, | focused my research on the CRUTD
fans who migrates and resides in this area. In both areas, | did not limit my
research solely in the stadium where the match is held. Radatively
followed the fans in both inside and outside the stadium. | deployed several
techniques to collect the information, such as, semi-structured one to one
interview participant observation, documentary research, textual analysis, and
internet research. Interview and observation are the main data collecting
technique that being utilized, and the rests are intended to complement the
former

Identity and Football : The Two Interr elated Elements in Spar

Identity and football are two elements in sports that inseparable. Such
phenomena occurred throughout the globe and have regularly being examined
by scholars. The discussion of identity in sports and football which had been
put under scrutiny is ranging from class, race, gesdbculture, fandom, and
locality (Frey & Etizen, 1991; Hadas, 2000; King, 208@shington, Robert
& Karen, 2001; Guilianotti, 2002; Sandvoss, 2003; Molina, 2007; Porat, 2010;
Topic & Coakley2010; Cleland and Cashmore, 2014; Dart, 2014; Gomez-



Indian Journal of @& Sudies 77

Bantel, 2015}.Part of this is because football has the unique capability to
institutionalized a particular forms of identity which allows us to study the
group or individual identity within the formation of sporting competition (Molina,
2007). The fluidity characteristics of identity which enable one to adopt multiple
identities or identifying themselves based on the specific context and their
motivation also makes the discussion of identity becomes more intriguing to be
examined (Hall, 1996; Jenkins, 1996).

The roots of the identity which embodied by the fans of football club
often has it ground on a uniquely distinct history of its socio-cultural formation
of its societyif it is not the football club. For instance, Glasgow Celtic and
Glasgow Rangers fans who hold deep rivalry between them because of the
distinct identity of the club. Celtic have strong Irish-Catholic traditions whilst
Rangers have strong Protestant, Unionist and Loyalist traditions (Giulianotti
& Robertson, 2007)Another example is FC Barcelona, one of the most
successful club in Europe, which massively supported by the Catalonian since
the club serve as a symbol of their political struggle towards the Kingdom of
Spain (Gomez-Bantel, 201B)nother evidence also found in other area as
well, such asBobotohthe fans of Persib Bandung in Indonesia, who has
strong roots on their Sundanese identity; and Israeli fans of Hegldeiv,
Maccabi Haifa, Beitar Jerussalem and Bnei Sachnin (Porat, 2010). The distinct
history of socio-cultural formation of the society enables the fans to distinguish
themselves from others by reconstructing their identity through their imagination
of who they are. In a wathis condition supports thegarment that football
club might serves as an ‘extension of' @ffcLuhan, 1964). It is worth to be
noted that not many professional football club, or sporting club, have the
prerequisite which enables them to construct their local idefdityevelop
and to construct the local, regional, or provincial iderdifgotball club and its
fans must have their own uniqueness based on the socio-cultural formation
which allows both actors to conjoin themselves as a unit.

The football club also plays its role in the construction of identity by
representing the local-related symbol or by constructing the image of themselves
in certain way which shares the similar interest of its fans. Giulianotti and
Robertson (2007) show how Glasgow Rangers refused to recruit players who
hold Catholic belief until the late 1980¢fB Stuttgart, in Germany
demonstrates the identity construction by adopting the usage of local symbol.
The coat of arms of the HouséWitirttembeg which has three black antlers
on a gold field is being adopted as the coat of arms of VfB Stuttgart (Gomez-
Bantel, 2015). Moreovgvarious ways to construct or even retain the identity
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of the club can also be done by prioritizing squad with players from the club
academythe existence of politician orfafials that shows support to the club
and retain the regional identignd employing directors with strong commitment
to the proximity of the club (Molina, 2007; Gomez-Bantel, 2015).

I had shown how identity penetrates the dynamism of professional football
club and it fans and how the club can play an active role in exploiting it by
maintaining the identity which holds by the fans. Howgh@ntend that one
should not treat the club as an active actor and the fans as a passive consumer
Gomez-Bantel (2015) suggests that the club can perform as a carrier of a
group identity and it provides the club with greater meaning which benefit the
club in various wayet, he negates the discussion on how the fans play their
part in the process of identity construction. The club might reconstruct the
regional identity by utilizing the image or symbol, but it is still unclear how the
fans absorb the identity being presentedhis regard, | support Guschwan
(2016) on his claim that the performances by the fans during the match is a
process of reshaping their collective identity which they embrace outside the
match. In other words, the performances of the fans resemblances the culture
of the society in the localitfhis indicating that the fans are having an active
role in the process of identity construction within football club activities. Thus,
the process of constructing, reconstructing, or maintaining the local identity is
occur through active participation from both ways.

In contemporary Thailand, the relation between identity and football is
also apparent. Howevehere is a slight diérence between the identity that
they show compares to the football clubs outside Thailand which has been
examined by scholars. Instead of embodies local or regional ickketityotball
club in Thailand tends to embody the notion of provincial idenfitye
professional football team which base outside Bangkok actively promotes their
provincial identity in various ways. They promote and construct the identity of
the club by exploiting the existence of socio-cultural formation which embodied
by its fans and transform it to the mixture of local-provincial identitgrder
to comprehend the aforementioned argument, there is a need to first understand
the socio-political-economy context of Thailand in general.

The Complexity of Provincial Identity and The Rise of Provincial Power
in Thailand

Provincial identity in Thailand is a relatively new term in Thai academic
discourseYet, inThai societythe provincial identity has been apparent for
around twenty years. Nishizaki (2D1is the first scholar to introduce the
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notion of provincial identity in Thailand. In his assessment in Suphanburi
Province, provincial identity can be understood as a form of identity which
related to a positive social identity that gained by the people by series of
development project in the provincial area which provides with a sense of
pride towards their province where often associated with ‘backward-ness’.
Keyes (1967) had also analysed similar condition through a close examination
on the Isan area, northeastern region of Thailand. Keyes (1967) did not provide
a specific meaning on what ‘regionalisméans, however interpret that
regionalism is a notion that related with the manifestation of Isan culture in
daily life which has differences in terms of its culture, history and origins
compared to the Central part of Thailand. It motivates by the idea that both
Isan and Siam culture is appropriate to be used as a guidance for people social
interaction. Recent)\Chuenchanok (2012) introduces the term ‘Localism’
the study of football and identity in Chonburi Province as a term to depict the
physical and mental identification of individuals with the province of Chonburi.
This is not my intention to generalize the utilization of each term and giving
them the same meaning, since that provincial identity and localism are refer to
a single specific area of province, and regionalism is referring to a broader
area of a region. By showing the three terms, | intend to provide the reader
with the general concepts that has been used to depict the idea of local, regional,
or provincial identity in Thailand. For the following discussion, | prefer to adopt
the term of provincial identity because it confers more specific meaning towards
the identity of the people in certain locality

The provincial identity that embodied by the people does not appear
single-handedlyit is assisted by the rise of the provincial power in their
provincial area. The provincial power plays his/her role in ‘liberating’ the people
in Thailand provincial area so that the people have a more positive association
of themselves and the localities where they reside. The provincial power also
does not arbitrarily arise and utilize their power in directing the development
of the identity and social condition of the soci&tye provincial power gained
their power by the influx of capital to the provincial area of Thailand and the
political turmoil in the Thailand national politics. Before conducting further
examination regarding the relationship between provincial identity and provincial
power it is necessary to provide a brief explanation on what provincial power is.

| adopt the term of provincial power fro@haopho, a term that has
been often used by scholars to delineate the powerful man in the provincial
area ofThailand (Ockey2000; Sombat, 2000; Pasuk & Bak#00). Chao
pho, literally means ‘godfathieoften used to delineate a man in the countryside
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area of Thailand; who possesses the characteristics of being wealthy by doing
business, either legal or illegal; has economic and political influkticledn);
and capable in providing assistances for the people who lives in the locality
under his control (Pasuk & Sungsidh, 198@)eit there are debates on whether
the meaning of Chao pho derives from the wilak Klengor ‘Ittiphon', |
support the idea that Chao pho is an actor who holds ppuldically and
economicallyand have influence towards the governmeitiafs and the
people of their locality (Ocke000; Sombat, 2000)he term of Chao pho
evolves to has a broader meaning after the involvement Chao pho in Thailand
national political landscape. Chao pho still retains their characteristics as a
person who have the power in their provincial areg.their power transcends
their locality after they play a significant role in national politics. The rise of
Chao pho can be understood by comprehending the historic transformation in
the Thailand political-economy context. The raise of Chao pho in terms of
economic context can be seen after the 1957 cbhne World Bank
recommendation to promotes the private-led development generated economic
influx to the provincial area. Chao pho who has established politic and economic
networks then exploits the opportunity in the development project in their locality
(Ockey 2005). Subsequentihey became richer and more powerful. Having
bigger powerthey then involving themselves in the local politics and received
a positive portrayal from the peoplexdmi yai(big man) (Pasuk & Sungsidh,
1996). In terms of the political powéne 1973 political uprising was the pivotal
moment for Chao pho. The demand for a democratic regime opened the
opportunity for Chao pho to penetrates the national politics. For instance, the
ambitious Chao pho like Banharn Silpa-archa from Suphanburi Province was
one of many provincial-based politicians who can be claimed as successful in
the national politics by becoming a Member of Parliament (MP) and then a
Prime Minister off hailand in 1995-1996 (Nishizaki, 201 During his regime,
Banharn was well-known in allocating a huge budget to his province and
conducted series of development project to develop Suphanburi area. The
impact of this abuse of power hasgwably led to intensification of the
construction of provincial identity

The transformation in the political-economy condition subsequently affects
the attitude of the people in the provincial area towards the central people of
Thailand. The people in the provincial area become prouder towards their
locality and they feel that the derogative association, such as, ‘backward
people’ that used to be associated to them by the central people is no longer
relevant. The sense of provincial identity then arose as part of its consequence.
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The case of Banharn and the rise of provincial identity of the people in
Suphanburi is just one example that could be utilized to delineate the social
condition of the people in the provincial area. Howgwemeed to be careful

to not arbitrarily generalizing such condition in other part of Thailand. Because
the study on the provincial identity and the provincial politician is still very
limited and it remains unclear on whether the people in other provinces who
has Chao pho who involving themselves in the national politics have the similar
feeling as what the people of Suphanburi feel.

Itis debatable on whether the term of Chao pho is still relevant with the
current circumstances in the discussion of Thai national socio-political condition.
This is because the current situation has provided more opportunity for
provincial actors to involving themselves in the national economy and politics.
Furthermore, the characteristics of Chao pho that delineated by scholars is
also debatable, since the power in the provincial area is more spread compared
to the situation in the 1970s-1990s (Prajak, 2016). Howeigadifficult to deny
that the descendant and the political affiliates of the Chao pho still benefits by
the economic and political power that have been accumulate by the Chao pho.

Based on the aforementioned argument, | suggest that the term of
provincial power is more suitable to be utilized to depict the current condition
in Thailand provincial area and to be used to delineate the provincial actor in
this paperProvincial power is an actor who holds the poeittrer economically
or politically, in the provincial area; which the power could be inherited by the
existence of Chao pho or provincial politician whom they are related or affiliated;
the power that holds by the provincial power is not necessarily being used to
accumulate political or economic advantage; yet, their power often be exploited
by the people for their social advantage; and in turn provides the provincial
power with advantages, either in terms of economic, politic or popuildréey
rise of provincial power oftentimes provides the people in the locality with an
incentive such as provincial identity

The Role of Provincial Power and The Emergence of Provincial Football
Club

Provincial power and the emergence of provincial football club in
Thailand have a very strong tie. Even though these two elements do not
necessarily relate to one and another at the beginning, it then become more
apparent throughout the time. The involvement of the provincial power in the
emegence of provincial football clubgarably derives from the political turmoil
in 2006 And the emagence of provincial football is more related with the
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regulation fromAFC for the 2009 season of tidai national football
competition, which led to the establishmenTbéi Premier LeagugYet,

both events provide a perfect combination for the inception of provincial identity
I will provide more discussion on the inception of provincial identity on the
next part of this paper

The political turmoil in 2006 in Thailand was the pivotal momentum that
led some of the Chao pho or provincial power to turn their agenda to football.
Since the beginning of their involvement in the politics, the role of provincial
based politicians was constrained by the opposition from military and Bangkok
based politicians. This, then, lead to a series of coup and political crises (Baker
& Pasuk, 2009). Most of the huge cases related to the political corruption
scandal which involves many of the provincial based politician. The peak was
marked by the dissolution'©hai RakThai Party in 2007, in whicH1 members
of the Partyincluding the Prime MinisteThaksin Sinawatra, were barred
fromThai politics for a five-year period. Consequetthg provincial based
politician who used to comfortable in securing their role in national politics had
to lose their position. Some of the most influential provincial based politician,
like Newin Chidchob, started to involving themselves in the unusual type of
business, which is football. Current(2017 season) there are twelve from
eighteen clubs which able to participate and penetrate the highest tier of the
Thailand national football competition which originates from the provincial
area. The interesting part is that the provincial teams which able to perform
and competing well in the league are owned or chaired by the provincial power
of the respective province. For instance, Buriram United from Buriram
Province is owned by Newin Chidchob; Chonburi FC is chairétlitigya
Khunpluem, the son of Somchai Khunpludfaifinan Poly and Suphanburi
FC which is chaired byarawut Silpa-archa, thefepring of Banharn Silpa-
archa. Even though the involvement of the provincial based football team
tends to be late compares to the central Thai based football team, the club had
done remarkably well.

In Chiang Rai Province, CRUTD, founded in 2009, is the only provincial
team from the northern region that able to compete in the highest tier of
professional football competition of Thailand. Likewise, CRUTD is led by a
provincial powera 31 years-old man, named Miiiyapairat who serves as
the president and the owner of the club. He is the son of a former national
politicianYongyuthTiyapairat who used to perform actively in national politics
before the dissolution of his party in 2007 and barred from the involvement in
the national politics. His motheBalakjitTiyapairat, is a local politician who
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currently serves as the CEO of Chiang Rai Provinsdrhinistration
Organization (RO). She also serves as the CEO of CRUTD.

Chuenchanok (2012) suggests that the involvement of the provincial
based politician in the provincial based football club derives from the motivation
to retain their political influence in their province. Howemre need to be
carefully asses the proposed argument, since it is vague on whether their
motivation is solely based on the political motives. Besides, when the provincial
powet which is not necessarily a politician, involving themselves in the
professional football club, it becomes trickier to asses on what their motivation
is. Based on the interview which | conducted with the President of CRUTD,
| perceive that the motivation to found a football club is not merely based on
political reason. This is his answer when being asked on why he chose to
established a football club:

....when | was 22, | was about to graduate from master degree.
Actually, after | was about to graduate from bachelor degree when
| was 21. | was thinking so much to work or to stullwt, if |
have to work, | don’t want to work in the office or in the bureaucrat
system. | didn’t want to be the financial consultant, | didn't want
to be a brokera stock brokerd dont want to be. | wanted to work
in the thing that | like...... So, | decided to do one more year for a
master degreeAnd | thought, my parents cannot say anything
about this. So, | finished master degree. When | started, about to,
finish my master degree, | was thinking so much about what | will
work on. My family background, they are politician. But, still, |
think, | am still very young to get into that kind of field, you know
So, | have decided to do something that | like, and my parents was
not one-hundred percent supported. But, pkagy wanted me to
do, they want me to try [to see] if | can do it or not. So, | started to
work on the professional football during that time, when | was 22.
(Mitti, personal communication, 2017)

Mitti’ s answer seems to contrasting Chuenchanok (20jiyants.
He chose to establish a football club because he did not want to be a government
official or work in the office, like most of the Thai people do after they graduate
from the universityMoreover his parents who are a former politician and an
active local politician shared different opinion towards his idea in establishing
a football club. Even though it is unclear on to what extent that they against
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Mitti’ s idea, his answer still could provide us with &edént perspective in
comprehending the basis of the establishment of provincial based football club
which owned by provincial powelt also entices us to questions more on
whether the motivation of the local politician in involving themselves in football
clubis only for political reason. Nevertheless, his answer gives us a stronger
foundation in perceiving how the provincial power has a huge role in the
emergence of provincial based football club in Thailand.

When questioned on why he chose Chiang Rai Province as the home
base of the club, Mitti also did not showed initial intention to take any advantages
on his parent position as influential person in Chiang Rai Province:

..... Actually, | was about to take over a one club at Bangkok at that
time. But, after | talked to the federation, they said ;'lyey dont
have to take oveNow we have a new policy........... | was very
lucky back in that time, because the President of the Thai Federation
started to have regional league, which was in Thailand, back then
when | was 23, around 2008, still, the league has a Thai league,
Division 1 and Division 2. But, Division 2 is consist of a lot of
team, but, located in a lot of areas and very hard to travel. So, in
2009, in the beginning, they start to make Division 2 to divided into
five groups, five regions, which was a very good idea. Because in
the North have one league, in the Northeast have a league, the
South have a league, so they ddrdve to travel very fairhen |
started to establish this football club, back in that time. So, it was a
very good construction for Thai football.

(Mitti, 2017)

Moreover he added that part of his intention to establish the club in
Chiang rai was to develop the province by providing the Chiang Rai people
with an attraction which they can enjoy as part of their leisure time and to
provide a public space for them to gather and meet:

Before, back in 2007, 2008, 2009, we didn’t have Central Plaza,

we didn’t have anything. The people didn’t have anything to do in

the weekend, you knowhey just stayed hom&hey were very

We were.. we had nothing to do in the weekend. So, | just wanted to

create, | just wanted to do something neemething that can make

the family to have more time togethtr have more people to join.
(Mitti, 2017)
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It might be tempting for scholars to make a fixed claim that the emergence
of the football club in the provincial area of Thailand is controlled or utilized by
politician as an extension for them to gain and retain their political power
However such claim is need to be reassessed cargifuynot because of
its tendency that can create fallacy in understanding the emergence of the
football club. In some area, it is correct to make the claim. But, because of the
rise of the football club sometimes is trickier than what it might be seemed. By
negating the role of provincial powevhich is diferent from the politician,
one might trapped in the banal association of the tendency in the creation of
provincial based football club, which often initiates by local politicia,. by
examining the answer from Mitiyapairat, it clears that the establishment of
football club in Thailand is having a very strong tie with the existence of
provincial power in a specific locality

Chiang Rai United and The Construction of Chiang Rai Identity

Itis a challenging task to examine the identity of a group and to define
what identity that they possessed, especially in the contemporary era when
the individual can be easily switch their identity and associating themselves as
part of many groups. Football provides a space which the fans could maintaining
their identity in a relatively stable wakhis is because in the football-related
activities, either inside or outside the stadium, the fans can retain their jdentity
as the supporter of the football club which has a specific idghtibpgh the
usage of symbol, chant, and the name. In the following paragraphs, I will try to
show how both the clubs and the fans actively constructing and maintaining
the provincial identity which embodies in football club.

Chiang Rai United and its fans are two actors who actively constructing
the provincial identity of Chiang Rai through symbolic performances and the
usage of local identity which they transform into part of their provincial identity
As | mentioned earlier in the beginning of the paiber roots of the identity
derive from the unique distinct history of the socio-cultural formation of the
people who reside in the localit§RUTD and its fans are benefitted by the
unique history of the northern, if it is not Lanna, culture which distinct from the
other region in Thailand. The most apparent identity that retain by the club and
its fans is th&wang sondHercules Beetle). Kwang song, or Kwang, is an
insect that can be found throughout the northern region of Thailand (Mulla &
Siriwat, 2000; Rennason, Grimaud & Cesard, 2012). What makes it special is
that most of the northern people regards Kwang as part of their childhood.
During rainy season, children in the northern of Thailand usually gathered



Indian Journal of @i Sudies /186

Kwang and fight it with another Kwang. Even though at present time it tends
to be more dffcult to find Kwang, Kwang has become part of their identity
Nowadays, Kwang fight often conducted by adult for gambling.

In CRUTD, Kwang song become adopted to be the symbol and the
nickname of the club. The philosophy behind the nickname is to symbolically
projected the nature of Kwang who infamous for their fighting spirit. CRUTD
also commodifying Kwang in several ways. Kwang adopted by the club as
the mascot of the club. The crest of the club also use Kwang holding an
orange flag with its horn to symbolize the heroic nature of the animal. In the
front of their home stadium, Singha Stadium, CRUTD also exhibit a big statue
of Kwang. The president of the club stated in the interview that he chose
Kwang as their symbol and their nickname because he felt that it can represent
the people in the northern part of Thailand:

We have listed a lot of symbols in Chiang REe have a fish; we
have a mountain; we have a rivere have a Mekong river; we
have elephant, same as a lot of teams here. But, we researched
more. When | talked to my friend who helped me to create this
symbol, we were thinking to represent not only [for] Chiang Rai,
we wanted to represent the whole of the North. Lanna. Lanna area.
So, the creature that have found the most in the Northern [part of
the] countryis, this KwangAnd, this creature is not only a symbol.
But, they [are] also very strong. They can lift [things] one hundred
forty times of their body weight. So, they are very strong, you
know And they [are] also, they are fightel&/hen they fight to
each otherSo, it is a good symbol for us.

(Mitti, 2017)

Uniquely, Kwang is not only used by the cldthe fans also adopted
Kwang as their nickname. From three organized fans groups, which actively
participate and give their support during the home match, two of them are
adopting Kwang as their name and naming their group with Kwang as the
beginning of the group name. These groups naming themselves as Kwang
Lang Goal and Kwang Khong Chai. The act of naming the group with Kwang
is not only occur in Chiang Rai. The fans of CRUTD who reside in Bangkok
also naming their group as Kwang Krung, shortened from Kwang Krung Thep.
These acts of adopting the name might not provide a strong resemblance of
the agument which said that the fans are not only a passive consumer
However | contend that this is part of their way in actively participating
themselves as part of the club and to maintain their Chiang Rai identity
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The adoption of the symbol gain a positive reception from the fans of
CRUTD. Every time they being asked on how they feel about the utilization
of Kwang as a club symbol, the always answer enthusiastically and provide
me with a positive answesind supplement the answer with their personal
story Thana Kochpatsirichai (Lop), a 41 years old man who serves as the
leader of CRUTD fan group, called Kwang Khong Chai, who originate from
Chiang Rai Province highlights the aforementioned statement:

It is suitable [symbol for the club]. Kwang is a fighter in the
mountain, he won't give up until he died..... Since | was young, |
played with friends, | found Kwang on the trees. | usually was
punished by teacher because | played Kwang... There were many
Kwang in the mountain, Kwang will eat sweet fruits, so we can
found them on trees.

(Thana Kochpatsirichai, personal communication, 2017)

The leader of Kwang Lang Goal, 53 years old man, named Surasak
Suwanphimol (Ti), who originally from Bangkok and migrated to Chiang Rai
around 15-16 years ago to settle with his fapailyo shares similar opinion
with Lop.

Oh, [the usage of Kwang as a symbol] is good. It is Lanna symbol,
there are only two provinces which have Kwang fighters, Nan and
Chiang Rai. In Kwang season, boys will take Kwang to fight... |

don’t know [about Kwang, before] hahaha. Because | lived in
Bangkok. | just know it when | live here. People are taking Kwang
to fight by taking a female Kwang and put it between two male
Kwang.

(Surasak Suwanphimol, personal communication, 2017)

The fans show how they construct and reconstruct their identity in more
apparent way through performance inside and outside the stadium through the
chant and the usage of flag. One of the chant which chanted by CRUTD
fans, interestinglydoes not necessarily projecting the history of their socio-
cultural formation, as it shown in the usage of symbol. Rather the chant projects
a sense of provincialism. This is one example of the chant that they chanting
in English:

We are Chiang Rai
We Cheer Chiang Rai
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We are Chiang Rai
We Cheer Chiang Rai
LalalalLa

Before, during, and after the match, this chant often being sung by all
CRUTD fans group, both in the Chiang Rai and Bangkok, with the sound of
drums accompanying it. Spectators who are not belong to the group also
oftentimes enthusiastically chanting this chant throughout the match. The
chanting of the chant is led by two until four persons who acts as the conductor
in each group stands.

The chant indicates that the fans are supporting the club because of the
shared geographical area between the club and themselves. This chant is not
specifically made by CRUTD fans. It is adopted from the chant that has been
used by other football club&lmost every group of football fans throughout
Thailand chanting this chant, with a small reservation, by changing the name
of the locality in which where they are belong to. It remains unclear on the
origin of the chant, since it has been used massively throughout Thailand for a
long time. It might be correct to argue that the chant is not necessarily depicting
their support towards their provinééet, it also could create a fallacy since,
first, in other club throughout Thailand, the fans are modifying the chant by
inserting the name of their locality; second, the fans have another chant that
the lyrics is specifically stating their support for the club; and third, several
fans stating that they sing it to show their support for their locality or province,
not only for the club.

Despite of the clear indication that the chant is projecting a strong sense
of provincialism and showing the active role of the fans in constructing the
provincial identity one should not negate the role of the football club in such
process. Every year in CRUTD, the president of the club organized meetings
with the fan groups to discuss the development of the club and the fans
performances during the match. The club does not directing, nor suggesting
how the performance should be addressed. Rdtiegrare discussing with
the fans on how to synchronize the chants and the performance should be
conducted so it will provide more hostile atmosphere. This constant interaction
between the club and the fans supplement the aforementioned findings that
both of the main actors in the football club are playing an active role in the
process of identity construction.

These two examples clearly show how the provincial identity being
actively constructed by the club and the fans inside professional football-related
activities. The usage of the Kwang as a symbol and the nickname of the club



Indian Journal of & Sudies /189

and the adoption of Kwang as the name of the fan groups might not address
directly how the provincial identity being constructed, because of Kwang can

be found throughout northern parfitfailand.Yet, since only CRUTD which

utilized Kwang and intensifying the association between Kwang and Chiang
Rai people, it partly shown how the historical socio-cultural formation being
adopted as an extension of Chiang Rai identity and internalized by the fans as
an association of themselves. The chant, as a second example, shows clearer
depiction on how the fans construct their identity as a part of Chiang Rai by
treating their support towards the club as they support the province.

Conclusion

After 2009, professional football league in Thailand faces a dramatic
structural changéhe instruction frorAFC as football international governing
body and the political disruption in Thai national politics makes professional
football no longer merely a sporting competition. Numbers of provincial power
gotinvolved in football and provincial-based football club begun to proliferate.
This led to the circumstance in which professional football league serves as a
field where the complex interplay of power relations and dynamics social
interaction takes place. One of the major consequences is that the construction
of provincial identity become intensified through football-related activities in
provincial area of Thailand.

Through an ethnography work that | conducted in Chiang Rai and
Bangkok Metropolitan Region, | examined that football and identity are highly
interrelated in Thailand professional football league. The relation between
football and identity tends to share similarities in terms of how the football club
can play the role as identity carrier for the fans and assisting their fans in
exercising their identity politics. The differences are that the identity being
constructed is a provincial identity and it is mediated through the existence of
provincial power and provincial football club. The football club and the fans
are also simultaneously taken active roles in the process of provincial identity
construction. It occurred through the adoption of the historic socio-cultural
condition of the people which used by the club and its fans. Kwang is used by
CRUTD as a symbol and the nickname of the club and it is being used also by
the fan groups as part of their group name. Moretwechant which chanted
by the fans in football-related activities which shown how they are associating
themselves with the locality where the football club and they belong, also
shown that the identity construction is occurred through dynamics interaction
inside and outside the stadium.
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Notes

1.

It needs to be noted that | am not suggesting that the aforementioned themes of study
should be treated merely under the discussion of ideWigat | am suggesting is that

such themes would be beneficial in supplementing our understanding towards the notion
of identity in football, or sports.

The football as a sport institution in today Thailand was initiated under King Rama VI
(Varijavudh) by founding Siam Footbalssociation, or later called FootbAlsociation

of Thailand, in 1925. For decades, football clubs, games and competitions in Thailand
were confined within state schools, government office, state enterprises and a few number
of business companies. Before the development of Thai Football semi-professional leagues
in 1996, and the fully professional league since 2009, TPL, the highest football competition
was Kor Royal Cup (1916-1995) whichganized byTFA. The team who compete in

this competition were mainly centralized near to the capitalRitying 1999 until 2008

there was also one league for provincial-based football club, named Provincial League,
being held by Sportauthority of Thailand (SA) and Ministry ofTourism and Sports.

The objectives were to introduce professional football and to support provincial club, in
part of boosting Thailand economy and social development.
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Socio-religious Knowledge Culture
of theAhoms

Girin Phukon

In this paper an endcavour is made to deal with the socio-religious
knowledge cultural properties of thai- Ahom. These include Common
Pantheon, Belief SysteméhwanBelief (vital essenceAncestoMVorship,
Burial of the Dead, Language and Literary Heritage, and other related
properties.

Knowledge ofAhom Pantheon

Creation Legend: TheTai people throughout their lands possess a
common pantheon of creation of the universe and the earth. This has been
uniformly retained by th&ai in different lands in identical or slightly trent
versionsWhenever th&ai moved to dierent lands, they carried this pantheon
along with them but due to long separation and in contact with other peoples,
they appear to be slightly tkfent. So also did tiehom when they moved
from Mong Mao to the Brahmaputra valle§cholarly studies on tiai have
conclusively proved th@&hom creation myth has been inherited from their
ancestors.

In a studySiraporn Nathalang;Tai scholar fronThailand has presented
a comparative account of 38i creation myths, both oral and literary which
she collected in her field work in several zones such as Sipsong Panna in
China, Kengtung in eastern Burma, Luang Prabang in western Laos, Sip Song
ChouTay in southwesteietnam, the home of the Blatki and ilAssam
State of India. From her study it is known thatAtm®m creation myth of the
Giant Gourd is also shared with slight variation by the BlatkfVietnam,
and the Shans of Burma. This story has its parallel with the Flood Myth in the
Bible. (Siraporn Nathaland 1997:31)

According to théAhom creation legend as found in their writings, “In
the beginning there were no gods and men. The world was void and was
surrounded by the water of oce@here were no gino animals, no land, no
water no human being, no rulers, no countries and no living béiisgsthe
sun, the moon and the stars did not exist. There was neither the earth nor the
heaven. It was total void. There was only one omnipotent being the Great
God.” It goes further and says, “God suddenly opened His eyes and could see
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nothing attractive and charming. He created a deity known as Khun-theo-
kham from his breasA lotus plant with its flower issued from His navel.
Then a crab was creatddter this, a tortoise was created. He also created
a large serpent which encircled the tortoise. The serpent had eight hoods
which he spread to eight directions. Then he made a large white elephant with
long tusksA white mountain was made in the noAhother mountain was
created in the south. Then pillars were placed on the tops of the mountains.
Then a pair of large gold tinted spiders was created. The spiders, as they
floated in the skylet fall their excrement, out of which the earth arofbée
Ahom account continues that the Great God also created a Goddess for his
wife. Out of this pair four sons were born. In this way in course of time many
gods came into existence. (Barua@ 3930:27)

There is also a second creation myth. This is the Flood Myth. It is
contained in the book callédt Lai Tu. According to this book, at one time,
the world was divided into many parts and as there were no kings to rule over
them, the world fell into utter chaos and fighting ensued among the earthly
beings endlesslyin such a situation, peopledat about gods and neglected
the worship of the gods. Under this situation, two giants appeared; one of the
two became king over them who suppressed the wild Aitbsugh they
restored peace and org#rere was no worship of the gods. Not receiving
worship, the gods became restless and they went to Lengdon, the Lord of
Heaven and petitioned him for rectifying the disordengdon then thought
of destroying these unfaithful people and, therefore, he sent down a giant bird
to eat up all human beings. But the bird could not eat up all the human beings
as their number was too large. He then sent down many snakes but they too
could not finish the human beings. Ultimately the Lord of Heaven sent down
a deluge to wash away the sinful mankind. The great flood that came suddenly
killed all except an old man. Besides, in the womb of the cow was found a
large seed of gourd which was planted. The gourd seed sprouted and the plant
produced, in course of time, a very large gourd. When it became ripe, Lengdon
askedhi-pha-lan, his eldest son to break it into two parts with a magical spear
so that the people who were inside could comé&/denAi-pha-lan pointed
his spearthe people inside it prayed not to do so for fear of death of.many
From every side the prayer of the people inside was heard. However one
Chao la-pang stood in front of the spear and&bjzha-lan to pierce him first
so that the people would not see the thrust of the.gpardinglyAi-pha-
lan pierced him by throwing his spear with great strength that passed through
the body of Chao La-pang and entered the gourd. Out of the hole came men
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all sorts of men, some black and some white. In thistivayhole earth was
populated agaiffhisAhom legend with slight variations is found among several
otherTai groups. Even todaheAhom pundits in their exposition of the creation
recall this legend. Since the creation myths have come down to them through
generations, they constitute heritage ofthem. (Tai Manuscript LitlaiTu)

Traditional Belief Systems

Gods and Spirits TheAhom believed and still believe, in spite of the
fact that many of them adopted Hinduism, in multiple of gptg)(both on
earth and in the sky abovanong the gods in the sky (heaven), they believe
that Leng-don is the greatest of all gods (Pha-niu-ru Leng-don) who presides
over the council of gods who include among others Ja-sing-pha, Lang-din,
Jan-sai-hung, Nyot-sai-lum. Every year at particular time these gods are
required to be propitiated by offerings of their best and the choicest food that
includes beautiful young fat cofine young pig, fat chicken, egg, best rice-
wine, glutinous steamed rice, and other things. Itis Leng-don who finding the
earth below in a state of chaos due to lack of a good ruler sent, after consulting
his councilors, his two grandsons, Khun-lung and Khun-lai with nobles,
attendants and others down to the earth by a lddd&uctions were imparted
to them as to how they should rule for the good of the subjects. Certain sacred
objects such as an idol of Seng-mong, a heng-dan (Ahom type of sword), a
pair of holy chicken for divination by the priests, a drum and other things were
sent down. They came down and founded a kingdom at Mong-Ri Mong-Ram
as some scholars identified in the Upper MeRdaigey. It was from Khun-
lung, the eldest prince that thbom royal family descendetihere are other
lesser gods who support and assist Leng-don among which include Chao Pha-
phanAi Pha-lum, Bao Haw-khe, Baw Pang-mong and Lang-Kuilese
gods and spirits are formless. (Ghosh, 20119:1

The available recorded data and also the religious rites and practices
performed by th&hom through their priests, lead to the conclusion that the
Ahom did not follow any major religious faith like BuddhisnTanism. It is
not unlikely that they came under some influence of these religions. But they
were not firm adherents of any of such religion. Rather animistic character
and multiplicity of gods and spirits (as noted above) are very prominent in their
religious faith. Suniti Kumar Chatterjee, the very internationally reputed scholar
clearly says that thhom followed their ‘old animistic religion’(Kirata-Jana-
Kriti, Asiatic Societyl974, pp. 102-04According t)Amalendu Guh#he
religion of theAhom is a ‘form of animism tinged with elements of ancestor
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worship’with that of degeneratd@ntric Burddhism and tribal fertility cults
(Neo-\Vaishvavism to Insgency Occasional paper @ente for Social
SciencestBdies Calcutta, 1984, p. 7). David Kyatt, the reputetfale
University Professor of Thai History writes, as the ‘Ahom were not Buddhists,
but practiced an animistic religionChiangmai Conicles Bangkok, 1995)
Earlier, about the religion of thEai, W.A.R.Woodobserves, ‘as a nation they
(Tai) were almost certainly animists, worshipping the beneficent spirits of the
hills, forests, and waters, and propitiating numerous demons with sacrifices
and offerings.(History of Siam1924, pp. 38-39). In a similar vein, Erik
Seidenfadem his bookThe Thai Peopled 967, p.40yvrites, ‘The original
religion of allTai was animism perhaps coupled with ancestor worship’.

A large number of earthly supernatural are believed to exist who are
known agphi, a term usually translated as ‘spirit’. Some of these are guardian
gods of the earthly objects likhi Nam(guardian spirit of water/riverhi-
Tun(guardian spirit of treefphi Fai(guardian spirit of fire hi Ruer{guardian
spirit of the houseRhi Doi(guardian spirit of hill), and others. Hence for the
protection of paddyruits, plants, watefields, their guardian spirits must be
propitiated with prayer and by offerings such articles as they like to have.
Otherwise the belief is that they will cause trouble. In addition to these spirits,
theAhom believed and still believe that there are malignant spirits also called
phiwho cause trouble and disturb peace. Hence they are also regularly offered
articles like chicken, fish, rice, and other things to keep them hEppythe
Ahom priests regularly worshiped all the gods and spirits.

Thus it appears that belief system prevailing idtinam society forms
a part ofTai cultural heritagel his belief system is comprehensive enough to
include their belief in various gods and spirits, both good and evil, and also their
belief inkhwanor vital essence etc.

In fact, like many other people of the world, &em also believe in
gods and spiritsAmong theAhom gods, Pha Leng-don is the supreme and
primary god. He resides in Heaven and looks after the world of men, animals
and plants. He is assisted by a council of gods, and he presides over it. Next to
him is Ja-sing-pha, the goddess of learning and wisdom. There is the god Jan-
sai-hung, the guardian god of rain. There is Nyat-sai-lum, the god of wind,
Lang-ku-ri, the grand old god, who lives under a banyan tree. Other deities
include Chao-jang-lao, Ja-sang-bun, Lai-seng-mong, Chao-pha-phet, and a host
of others.

These gods are worshipped at regular intervals and also when occasions
arise. They must be kept propitiated by making offerings of specific articles,
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duck, chicken, pigeon, and animals like cow and buffalo so that they bestow
blessings, strength, prosperipeace and happine3sey are worshipped
either individually or in groups. Nyat-sai-lum, the god of wind is worshipped
when there is severe storm and howling wind. Leng-don is offered animals of
white colourwhile some others black-coloured animals. Even today following
the ancient custom, worship of these gods is done by the priests according to
traditional way

In addition to the above named gods, there are spirits of several
categories. One category is that they act as guardian spirit of objects. They
are benign in character : (J.N Phukon & Grin Phukon, 2010 p.17)

Phii Nam (phii=spirit, nam=water) is the guardian spiriater

Phii Fai (phii=spirit, fai=fire) is the guardian spirit of Fire,

Phii Doi (phii=spirit, doi=hill) is the guardian spirit of hills or mountains,
Phii Thuon (phii=spirit, thuon=forest) is the guardian spirit of Forest,
Phii Tun (phii=spirit, tun=tree) is the guardian spiriToée,

PhiiTang (phii=spirit, tang=road/path) is the guardian spirit of Road,
Phii Maak (phii=spirit, maak=fruit) is the guardian spirit of Fruit, etc.
Phii Taa (phii=spirit, taaghator dock) is the guardian spirit of the River
Ghat.

These are only some gods, there are more gods.

Thesephiis need to be propitiated from time to time keeping them
contented, for the good of men. Phii NamMatter God is the guardian god of
water who protects and controls water; Phii Mak who is the guardian God of
Fruits is to be propitiated to have good and healthy fruit. In the samPlway
Fai or Fire God that controls the fire is worshipped so that fire does not bring
disaster to the people. In addition to these guardian spirits, there are other
spirits some benign, some malignant that may cause trouble if offended or not
given oferings.. Such spirits are thus required to be kept in good humour
These include :

Nang Rai (imAssamese Bor Bauli),

Nang Khai (imMAssamese Maju Bauli),

Ai Me Nang (inAssamese Saru Baulipey are three sisters.
Khun Thao Chaman (itis a male spirit)

Pu Phii Suo (a male spirit who resides in Banyan tree)
Chao Nuk Dam (a spirit of black bird)

Chao Nuk Daeng (a spirit of red bird)
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Nang Thao Klao (an old female spirit)

Po’ Lik Kha (a male spirit-father of servants)

Me Lik Kha (a female spirit-mother of servants)
Suo Phuok Suo Dam (white tiger and black tiger)
Hu Pa Lik Ka (spirit of cowherd)

Khwai Pa Lik Ka (spirit of buffalo-boy).

In addition to these there are other spirits.

Phii Ruen : TheAhom firmly believe that the living house (residence)
where the family lives is a holistic space. It is therefore always defined by a
raised earthen boundary on all four sides at some distance from the house
itself. It is regulated by certain norms and custom. Each member of the family
is required to observe these unwritten norms. It is protected by a spirit called
Phii Ruen (phii=spirit, ruen=hous@)main post of the house is supposed to
represent this spirithis spirit is very sacred to all members of the farhity
one else but the living male head of the family can take his seat nearby it. This
spot is taken to be sacr&de draw a parallel with thEays (Tay) ofVietnam
who also believe in a similar wayang Nghienvan writes, “If the stilt-house
with thelac muongsymbolized the state, then each famsiltilt-house — the
cozy nest of a family in religious sense —was represented by the main pillar of
the house”. The main pillar and the hearth were the most sacred corners in
the primitive tribal period. During the construction of a house, the main pillar
was always first to be erected, occupying an important position for the head
of the household. Whenever the head of the family goes out to a distant place
for a purpose or undertakes a difficult job, he offers flowers, joss sticks, and
other objects on a tray to the Phii Ruen and prays for the success of the
mission. Other members too do this when they go out or undertake a serious
work. This is the domain of the Head of the Farfilyis spirit is supposed to
protect the household. Once in a yadunction is held honouring the House
Spirit when all the members of the family gather to pay homage to it. Those
Ahom who have become Hindu they also worship it by calling it Ghar Deoti
(ghar=housedeotkdevatagod, that is House God).

Phii Mong Phii Ban : There is another phii called Phii Mong Phii Ban.

Itis the guardian spirit of the whole kingdom/county that includes villages as
well. InAhom languagenongmeans country or kingdotmanmeans village;
amongnecessarily includes villages. In tigom conceptual framework, the
kingdom is regarded as a unit governed or controlled by a spirit as in the case
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of other objects. In the same waghenever a new city is founded, the spirit
of the place is worshipped first by raising a pillar in its horibisgrregarded as
the centre of the cityt is calledak mongn theAhom language.

The Phii Mong was always worshipped by the king, lord of the kingdom
as he was the head of the domain. He prayed for health, strength, prosperity
and well-being of the kingdom. He prayed for destruction of his enemies. In
the same way the Phii Ban or guardian deity of the village was worshipped by
the head of the village for the strength, peace, happiness and prosperity of the
village. Even todayheAhom priests worship not the Phii Mong but Phii Ban,
or the guardian god of the village every year at a certain time.

Khwan Belief and Rik Khwan

Belief in Khwan : TheAhom belief is that a man possesse&higan,
variously translated as “essence of life” (Rath-Inge Heiflzam-Khwan
1982), “live-soul” ($anleyTambiahBuddhism and Spirit Cult in Nthreast
Thailand 1970), or vital essence of life. Whenever there is some ailment in
any part of the bogt is believed that thehwanor guardian essence of that
part has taken somefefce and has gone awAyeligious ceremony called
Rik Khwan meaning “the Calling of the Khwan” is performed in which the
khwanis entreated to come back. On the death of a man, the core “life-
essence” is split up into two parts, one part remains with the dead which then
becomeslam the other part goes to the sky above and takes the form of a
phi (deity).According toTambiah, thé&hwanis definitely alai concept dealing
with life and changing existenddere is a basic difference of the concept of
life between transcendentalism of soul in Hinduism and in BuddAisia.
part of thekhwanremains with the dead, in olden times,Ahem buried all
their dead with the objects of his use and love, and an earthen mound was
raised over the grav&his is an original custom among all SHa (Erik
SeidenfaderThe &i Peoples1867, p. 41).

The belief irkhwanis an original part of th&éhom belief systenT his
belief is very widespread among ffe people in the Mainland Southeast
Asia.According to this belief, there is a magtéwanthat resides in the
body of a person. But its location rotates to the different parts according to
time period. For instance, for certain period it resides on the back, after which
it moves to the leg, and so on. Some western scholars interpret it as “life
essence”, “vitality”, “life soul”, etc. Howevean exact word fdkhwanin
English is not available
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The leaf of a Khwan book is shown here-

The calling of the Khwan is like below :

Khwan pai ju tam khen kang rao chan pak khop pha chan lum
kaw ma.

Khwan pai ju tam nung lung khak khai ti thiu riu kaw ma.

Khwan pai ju tam rin nam ma tam tan am pak kaw ma.

Khwan pai ju tam pak lin ling khai sam lik kaw ma.

Khwan pai ju tam nam la la pang bun kaw.ma

Besides, each part of the body such as eydhaad, leg, etc. possesses
a khwanthat protects that paNVheneverfor some reason, ldhwanis
displeased or ténded, it leaves that part and goes aaag then that part of
the body sutrs.When a khwan goes awadlere is a way of calling it back
to its original place. This ceremony is called Rik Khwaadalling) i.e. calling
of hekhwan This function is generally performed by an elderly female who
accompanied by some ladies goes to a nearby pond or stream with fishing trap
calledjakoi. There she calls (rik) thehwanby loudly chantingnantrag
sometimes very loudly entreating tkimvanto come back. “If you are now
among the stars in the slgome back, we havefefed you a very sweet
potato, which you like very much”. “@/are giving you soft fleshy meat of
chicken”, etc All sorts of allurement are fdred to itWhatever fish is caught
in the fish trap, is supposed to represenktivean This is a universal belief
among all th@ai people. (J.N. Phukon & Girin Phukon, 2010:17)

Rik Khwan is also performed on other occasions. For instance, it is
performed on the day before thbom marriage called Chak Long by the
Ahom priests. In this ceremariwo three priests (Md&'ung) carrying a jakoi
(a kind of bamboo scoop with a handle used to catch fish in shallow water) go
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to a nearby river or pondfter offering betel-nut, fowk eggs, rice etc. to the
water god Khao Kham, they dive the jakoi into watdratever fish is caught

is wrapped up with a piece of cloth or in a piece of banana leaf, and is brought.
Thereafter the fish is cooked and the bride/bridegroom is given to eat a portion
of it for long life.A portion of the chant is given below : (1bid)

Chao kao oi! Kao

Kao khwan mon chao chu khen dai
Kao pai yu tam cheng din cheng
Ban rik chu ma

Khup dao deng rik chu ma

Khwan da matan a

Chao kao oi!

Literal translation of the mantra runs like this-
O my supeme lod, | travelled to so many places
to get you khwan. | travelled in the sky the
sun, moon and the stars of the universe. | am
praying for a long life, a good life of the young
bride/bridegoom. My foefathers with golden
hair and silver beat protect me and my people
and the count. | have visited those places waer
the black cows become white, | sedwed for
you in flowers, | seahed for you in fuits, |
seached for you in eggs, etc. Come O you
Khwan, my Lad! and potect the young person
bride/bridegoom.

Even todayamong some of the orthodox priestly families, this ritual is
performed when there is some problem of the body of a person, particularly
small children, thinking that some fairy might have alluredtiveanof the
small one. Howevemore serioukhwancalling or Rik Khwan is performed
periodically or at times by thEhom community to restore the vigour and
vitality of the people for greater assertion in life. Several Rik Khwan rituals
were thus performed during the last few years. This year (2006) a collective
Rik Khwan in a large scale was performed at Moran near Dibrugarh where
several thousand people participated.
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Me-dam Me-phi (AncestorWorship)

Every year at a particular time, families propitiatedtmand thephi
of the dead at home, and by the king at Charaideo. This is an inalienable part
of the ancestor worship of tAdiom and is calletMe-Dam Me-Ph{worship
of theDamand thePhi). Here are some instances - King Siu-huim-mong
“performed the ceremony of Me-dam Me-phom Buranijip. 77). King
Gadadhar Singha performed Me-Dam Me-Phi and offered sacrifices to the
Ahom gods. Ahom Buranjip. 264). Recording the events of King Pramatta
Singha (1744-51) the chronicle says ‘on thé @Bthe month of Dinkam
(Pausa), on the day of Dap-plao the king left for Charaideo. On the day of
Mong-Mao of the month of Din Sam the king worshipped alitiem gods’
(Ahom Buranij p. 279). King Rajeswar Singha (175149.) “In the month
of Din Sip Song on the day Rai Si-Nga worshippedAhem gods at
Charaideo.Ahom Buranjip. 313). ‘Me Dam Me Phi still occurs every year
at Charaideo’.

TheAhom believe that their ancestors reside above in the sky in the
same status as they lived on earth and enjoy a life of et&aty there they
observe the activities of their descendants. In the royal line Khun-lung and
Khun-lai were the firstin the list of ancestors, InAlhem list of kings, Siu-
ka-pha, the founder of tidom kingdom is taken as the fifstom king. In
the same way each family has its own ancestrtheAhom priest Lao-khri
is regarded as the first ances@ther families too have their own ancestors.

In theAhom scheme of things they were deified human anceSte@ahom

firmly hold the view that their ancestors must be remembered and worshipped.
The worship of these ancestors is not limited to the lifetime of an individual,
but persists as long as the family exists. The ancestors might be worshipped
singly or in groups. However the ancestors must be remembered periodically
and offerings should be made to them. Usually the offerings consisting of
pieces of cooked meat of chicken, pig, duck, the whole egg and cooked rice
are presented to the ancestors on trays (cabgtang made of small bamboo
pieces in a respectful manrieice-wine fam lag of the best quality invariably
forms a part of it for in the olden days it formed a part of the dish.

There are two forms of worship of Dam. One is in a small scale but
more intimate, and is done by the family members remembering their dead.
Even todaymanyAhom families perform Dam (ancestor) worship at their
home annually at certain time of the year when relatives are also invited.
Those who are disciples of Hindu preachers (Gossain) also perform it but
devoid of meat andam lao(rice wine) As a custom, the td@rings made to
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the ancestor by a family are not offered to the relatives and guests but eaten
by the members of the family onBgven, married daughters are not allowed

to partake it. The idea is that a married daughter no longer belongs to that
family Dam.

The community worship of the Dam is more elaborate where the
members of the whole community participate. In the olden days when the
Ahom kings were ruling, Me-dam Me-phi was performed by the monarchs
from time to time. There are many instances of Me-dam Me-phi performed
by theAhom kings as recorded in tAbom chronicles. Since the loss of the
political power by théhom, Me-dam Me-phi has been performed by the
Ahom priests in small scale. Since the fifties of the last ceileadam Me-
phi turned into a public ritual beyond the confine o8hem priests. During
the eighties, Me-dam Me-phi attracted almogklatim and it was formed in
large scale at di¢érent parts oAssam where thdhom people gathered and
prayed to their ancestors by making offerings sought blessings from their
ancestors for good and healthy life, wealth and prosp@atysidering the
widespread observance of the function the Governméstsaim declared
public holiday on 3%tJanuaryThus annual worship of ancestors is now a big
affair for theAhom. Every year on the Stf Januarypeople gather at dgrent
places, perfornpujaby the priests, big feast is held, and the ancestors are
remembered in a community manii@rN. Phukon & Girin Phukon, 2010:17)

Om Pha

Om-Phas the grand worship of all gods and spifiteAhoms continued
to worship their gods and spirits throughout the peridhoim rule. Even
after the loss of political power by them, they continued, particularly by the
Ahom priests to perform worship, though in a much reduced scale. But it
never ceased to exist. Maheswar Neog, a great literary figure and reputed
scholar remarks “Ompha at Lakuwa Dewhal has been performed in a grand
style every ten years since the time of king Purandar Singha, 18388#trq
AsamAssam Sahitya Sabha, 1991, pp. 45-46he present time, this grand
worship is done on an auspicious day every twelfth year when all gods are
propitiated at the same place on that @his is called Om-Pha Puja. In 1829,
Haliram Dhekial Phukan wrotéAhom Kachari Lalung mikir prabhriti
parbatiya jatiyera asurik mate chungdeo pujadkdthe hill tribes like the
Ahom, Kachari, Lalung, Mikir perform chungdeo puja in a barbarous way),
and purba dharmeo onek lok ach@nanyAhoms are still in their old
religion). (Assam Buranjip.90).
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The three clans that performed all sorts of religious ceremonies namely
the Mo-Sam, Mo-Hung and Mo-Sai commonly known as Deodhai, Mohan
and Bailung were the custodians of all religious matters of performing rites
and rituals, chanting mantra, praying to the gods, interpreting religious books,
divination by means of chicken thigh-bokeKurathengjand other matters.
Even today they maintain this distinctive character inAthem society
‘Traditional beliefs and practices are still observed, particularly among the
royal family memberg Anthropological Suvey of IndiaAssamVol. XV,

2003, p. 54)

This is one of the important religious functions performed during the
time of theAhom kings. In this function all categories of gods, ofthem, of
the local people and also neighbouring tribes received worship according to
traditional requirements. The priests performing worship belonged to different
categories. In the same way the chants were also different with reference to
the gods. In the days of tABom kings it was a very elaborate functidvith
the end of th@hom power it declined but continued with figom priests in
a small scale. However during the sixties of the last cerittwgs revived in
alage scale by théhom oganizations. Earlier it was performed at Charaideo.
But towards the close of the eighteenth centheyshrine was shifted to the
bank of the Disang River near Lakwa, where it is performed t&iage it is
a very lage-scalepuja and the cost is heavi is performed after every
twelve years. Itis a day-longaif. (J. N. Phukon & Girin Phukon, 2010:17)

The followingAhom gods are worshipped in Om Pha :
Khao Kham,

AiLang Din,

Pha Niu Ru Leng-Don,

Jan Sai Hung,

Chet Lam,

Mut KumTai Kum,

Ja Sing Pha.

Among the local gods worshipped in Om Pha include —

Me Phi Thao is offered goat, duck, fowl, pigeon all white.

Nang Rai (Bar Baoli) is offered goat, duck, fowl, all black

Nang Khai (Saru Baoli) is offered goat, duck, fowl all black

Ai Mae Nang (Devi) is dered goat, duck, goat all black

Other local gods include Gariya, Mariya, Dhoba, ChaDhuliya (Dong
Dongiya), Mahamaya (Subachani), Jajali, Sajali, Bidhi, Bidiiateela, and
Nine Sisters.

NogkrwbdpE



